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ABSTRACT 

1be concept of martyrdom emerged in the pre-COl!Slalltinian Church. Many Christians believed that 

the martyrs, imitators of Jesus Christ in life and dea!b, would be saved in imitation of his resurrection. The 

local communities where they died authenticated them. Bishops started authenticating them in the lhird and 

fOU11h centuries. Since 1234, the popes alone have aulhenticated them by means of canonization. Martyrs 

have continued to be the ideal CllristiaDS for nearly two. thousand years due to their willingness to die on 

account of the faith. The fim part of the thesis examines the evolution of the concept of authenticated 

martyrdom up to the pontificatD of Pope John Paul n. 
Many Cllristiaus in conremporary Latin America have committed themselves to die process of 

liberation, convinced tbal widespread poverty contradicts the will of God Many have been killed and 

thereafter popularly recognized as martyrs by the poor. Gustavo Gutit!rrez Merino, a Peruvian priest 

formulaled the methodology of the theology of h'bm.tion. In 1978, he began to designare as martyrs many 

Cbrislians killed for their commitment to the poor, ll:ld he reoognizeg the popular proclamations made by 

the poor. He is disappointed that the Lalln Amerirnn bishops do not officially recognize the marcyrs. 

Gutit!rrez's concept of martyrdom is examined in the second part of the thesis. The objective of the thesis 

is to ascenain what is Gustavo Gutit!rrez's concept of martyrdom by examining its evolution in his writings; 

to judge how it is continuous with the traditional concept of authenticated martydom in the Church. and bow 

his concept diffeis from it, thereby challenging il His concept has much in common with the traditional 

concept, but his coru:ept also differs from it because he has a pardcular view of who God is and what he 

demands of believers. He is convinced that God loves all people unconditionally, but particularly the poor. 

Therefore, Christians are martyrs if they are killed on account of the ways in which they demonSl11lted thcir 
love of the poor and of the God who favours them. Gutierrez's concept of martyrdom challenges the 

traditional concept in the Roman Catholic Church by creatively contributing a new dimension to iL based 

on his endeavours to make sense of the deaths suffaed by Christians committed to the process of liberation 

in contemporary Lalln America. 
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INTRODUCTION 

Tue concept of martyrdom emerged in the pre-Cons1lllltinlan Chureb when the survivors of 

repressions, peipetraled from time to time by Jewish and Roman mobs and authorities, endeavoured to 

comprehend the significance of the violent deaths 5Uffered by lbeir fellow Christians. They believed !hat 

the repressers weie pmecurors motivated. by a hatted of the witness which their victims had bolDe to the 

life, death, and resurrection of Jesus Christ. In the second half of the second century, Christians in Asia 

Minor began to employ the terms "martyrdom• and •manyr• in a specialized manner. "Martyrdom• now 

signified the deaths suffered on account of the witness given to the faith, and "martyr" refened to the 

Christians who had died for tbis reason. This specialized usage of the terms spread to the Christians living 

outside this region, and it was generally ~by the founh centnry. Because manyrs had lived and 

died in imitation of Jesus Christ. the Early Christians believed that they would also certainly be saved in 

imitation of Jesus' resurrection. Jn the pre-Cons1lllltinian Church, the manyrs were usually authenticated by 

the surviving members of the local communities where they had died. These people had ofllm known Che 

alleged manyrs throughout their lives, so they could judge whether they had lruly lived and died in lm!Wion 

of Jesus Christ. The "classical age of martyrS" ended with the promulgalion of the Edict of Milan in 313. 

Thereaftllr, the martyr continued to be viewed, both popularly and by many writers, as the ideal Christian, 

and new manyrs have continued to be popularly proclaimed up to the pontificate of Pope John Paul ll. The 

method employed for scrutinizing and authenticating specific, popularly recognized martyrS has changed 

over the past two thousand years. Bishops began to authenticate some popularly venerated martyrS and to 

rtject others in the !bird and fourth centuries. Episcopal authentication was the norm until the eleventh and 

twelfth centuries. In the late tenth century, bishops began to appeal to the popes in order to confinn 

episcopal decisions. Since 1234, the popes alone have enjoyed the right to make the definitive judgment 

whether to authenticate the popularly venerated manyrs by means of canonization. For nearly two thousand 

years, manyrs have continued tO be viewed as Christians who have given the ultimate witness of faith by 

allowing themselves to die on account of it. 

In the 1960s, many Christians in Latin America began to commit themselves to the process of 

liberation. They were motivated by their conviction that the dehumanizing condition of poverty suffered by 

most of the population sbalply contradicted the will of the biblical God. They were scandalized by the 

reality !hat poverty petvaded the continent, even though tbe overwhelming majority of Latin Americans, 

both rich and poor. identified themselves as christians. Many decided to become poor themselves in order 

to protest against the scandalous poveny suffered by the masses. They also committed themselves to 
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endeavour to change tbe existing social order so that the interests of the poor would be considered 

preferentially. 

Gustavo Gutimez Merino is a Peruvian priest, born in 1928. He has worlced pastorally with 

university students and with the poor since 1960. He was one of the early Christian contnl>utors to the 

process of liberation. His pastoral work and his participation in seminars and in conferences throughout the 

1960s impelled him to reconsider what it means to be a Christian and a Church in contemporary Latin 

America. He formulated the methodology of the theology of liberation, and first presented it publicly in 

July, 1968. He is often designated as tbe "father" of the theology of hl>emtion, even though many of the 

ideas which characterize this theology were already ·circulating among many Latin American Christians 

during the decade leading up to 1968. Gutimez' s pre-theology of hl>eration writings demonstrate that he 

was already concerned with many of the same issues that have continued to preoccupy him in his theology 

of liberation writings. These early concerns include (1) how the Church should be present in the world so 

that it can most effectively achieve the objective of leading all Latin Americans, particularly the poor 

masses, to their salvation; (2) what the relation is between historical activities and salvation; (3) what is the 

biblical meaning of poverty; (4) what does it mean to love all people unconditionally. Many other Christians 

also reflected theologically on these issues. They wondered how they could contribute to tbe advancement 

of the poor masses in a continent which was in tbe midst of revolutionary change. The concrete actions 

which Ibey engaged in varied, but they nevertheless consistently claimed that their only motive was to 

transform society so that that it would more closely approximate the fully realized Kingdom of God. 

Many Christians were killed because of the ways how they demonstrated their commitment to the 

poor. A number of them were popularly recognized as Christian martyrs by the poor and by the Christians 

committed to the process of liberation. Gutierrez discerned the persecution of the Church as early as 1969. 

One of the fust priests murdered for his commitment to the poor was Gutimez's intimate friend, Fr. 

Henrique Pereira Neto. He was killed in Recife, Brazil on May 26, 1969. At this time, Gutierrez did not 

explicitly designate him or anyone else as martyrs. Jn fact, Guti~rrez did not employ the term "martyr" in 

his writings to refer to the Christians killed in contemporary Latin America until 1978. Since then, he has 

consistently designated them as martyrs. He has designated many Christians as martyrs, and he has supplied 

the names of approximately twenty of them, after judging that they had lived and died in accordance with 

the demands of the gospel. Gutimez personally authenticates the martyrdom of many Christians, and he 

recognizes the judgments made by other Christians. especially by the poor masses, as evidenced in their 

popular proclamations of martyrdom, yet has nonetheless sought the episcopal recognition of the 

contemporary martyrs by CELAM (Consejo Episcopal Latinoamericano). He is deeply disappointed by the 

reluctance of the Latin American bishops to recognize and to reflect theologically on tbe significance of the 

contemporary martyrs. 
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The o'ijective of the thesis is to asculllin what is Gustavo Guli6r!ez' s concept of perseculion and 

martyldom by examining its evolution in his writings; to judge bow it is continuous With the traditional 

concept of authenticated manydom in the Roman Catholic Cburcb, and bow bis concept differs from it, 

thereby cballenging it. By the word "challenge•, I mean bow Guti~z. as a committed member of tbe 

Roman Calbolic Cburcb. creatively contn'butes to tbe tmditional concept of martyrdom in the Church as be 

reflects on the significance of the violent dealbs suffered by Cbristians committed to tbe process ·of 

liberation in contempor.uy Latin America The thesis is divided into two pans in order to acbieve Ibis 

objective. In tbe first part, there are four chapters: (1) tbe concept of martyrdom tbat evolved in the pre­

Constanlinian Church; (2) tbe concept of martyrdom !bat developed in tbe Church from the fomtb centucy 

to tbe fifteenth centwy; (3) tbe basic elements of every true example of martyrdom and tbe cbanges in tbe 

process of canonization concerning tbe authentication of martyrs from tbe sixteenth centwy to tbe pontificate 

of Pope Jobn Paul II; (4) tbe continuing importance of tbe cult of martyrs and nonmartyr saints in tbe 

Roman Catholic Churcb from tbe sixteelltb century to tbe pontificate of Pope John Paul Il. In tbe second 

part, there are also four cbapteB. The evolution of Gutrerrez' s concept of martyrdom is examined in the fust 

tbree chapters by dividing bis writings into three periods: (1) bis pre·theology of hlleration writings (pre­

July, 1968); (2) his writings between July, 1968 and 1982; (3) bis writings between 1983and1995. Chapter 

eight, the final chapter of tbe thesis. is tbe evaluation of Gutimez' s concept of pen;ecution and martyrdom 

based on tbe fmdings reported in chapters one to four. This chapter demonstrates that Gutimez' s concept 

bas mucb in common witb tbe trnditonal concept in the Roman Calbolic Churcb. but bis concept also differs 

from it because be bas a particular view of wbo God is and wbat God demands of all believers. Gu1ib!ez' s 

concept of martyrdom ultimately emerges fonn bis conviclion tbat tbe btl>lical God is a God of life wbo 

loves all people uncooditionally, but who especially favours tbe poor and the suffering. From Gutierrez's 

perspective, God demands that all believers do whatever they can to change people, by encouraging their 

conversion, and to transfonn tbe existing social order so tbat it IIlOlle closely approximates tbe fully realized 

Kingdom of God. wbicb will only be brought about when Jesus Cluist returns at the end of history. Their 

motive should be their unconditional love of all people and of tbe God who favours tbe poor. Therefore 

Christians are manyrs if Ibey are killed on account of the ways bow Ibey bave demonstrated their love of 

tbe poor. 

A final clarification should be made about the usage of specific tenns in the thesis. 1brougbout 

tbe present study, "Church" refen to the Roman Catholic Church and to the pre-Constantirnan Churcb (both 

in the East and in tbe West) from wbicb it emerged. The express.ion "Early Church" is employed as a 

synonym of tbe pre-Constantinian Church, and "Early Cluistians" signifies the Christians wbo belonged to 

tbe pre-Constantinian Cburcb. Because tbe specific Church considered is tbe Roman Catholic Church, 

"Christians" usually refers to the members of the Roman Catholic Church and to tbe members of the pre­

Constantinian Churcb. except wben Gus1avo Gutierrez speaks more generally about Roman Catholics and 
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other Cuistians as amstituting one group. While Gutierrez ill clearly ecumenically-minded. be nevertheless 

usually means Roman Catholics when be speaks of Christians. panicularly when be designates people as 

Christian martyrs. This issue ill discussed in chapters seven and eight. 



PART ONE 

THE EVOLUTION OF THE CONCEPT OF MARTYRDOM FROM 

THE PRE-CONSTANTINlAN CHURCH TO THE PONTIFICATE OF POPE 10HN PAUL II 

s 



. :;; ,:;· 

CHAPTER 1 

THE CONCEPT OF MARTYRDOM IN THE PRE-CONSTANTINIAN CHURCH 

During the period of nearly three hundred years before the freedom of worship was guaranteed with 

the issue of a rescript by Licinius (d.325 C.E.; emperor 308-324 C.E.) at Nicomedia on June 13. 313 C.E. 

(which had probably resulted from Licinius' meeting with Constantine at Milan during the previous 

February), Christians were often, but not constantly, repressed and killed by Jewish and Roman mobs and 

authorities.' The reasons for peipeaating these repteSsions and murders were heterogeneous. Christians, 

however, almost uniformly believed that they were singled out to suffer and die on account of the witness 

which they had borne to the life, death, and resurrection of Jesus ChrisL The objective of this chapter is to 

examine briefly the persecutions suffered by the Christians in the pre-Constantinian Church, the principal 

elements that, together, constiruted the evolving concept of martyrdom, and the characteristics of what 

Christians judged to be examples of true lllllrtyrdom. 

Christians originally applied the term "¢p~· (i.e., "witness") to people who believed that Jesus 

of Nazareth had been resurrected from the dead. This is evident in the New Testament passage (Acts of the 

Apostles 6:8-8:2) that recounts the mrest and stoning of Stephen (d.35 C.E.), who is traditionally considered 

to be the first Christian martyr. In this episode, the author does not utilize the tem "martyr" specifically 

because Stephen had been killed. In fact, the technical use of the tenn is not employed at all in the New 

TestamenL2 The witness which Stephen had borne up to the point of death, nevertheless, made a strong 

'A translation ofLicinius' letter is available in S.A. Cook et al., eds., The Imperial Crisis and Recovery 
A.D.193-324, vol. 12 of The Cambridge Ancient History (Cambridge, England: University Press, 1939; 
repr., Cambridge, England: University Press, 1961), 689-690. See also Lactantius, De Morti"bus 
Persecutorum 48, trans. and ed. IL.Creed (Oxford, England: Clarendon Press, 1984), 69-73, 121-123; 
Eusebius, Ecclesiastical History 10.5, trans. Roy J. Deferrari, The Fathers of the Church, vol. 29 (New 
Yorlc: Fathers of the Church, 1955), 268-272; W .H.C. Frend. Martv!dom and Persecution in the Early 
Church: A Study of a Conflict from the Maccabees to Donatus (New Yorlc: New York University Press, 
1967), 389-390. Constantine was born c.2741288 C.E. and died 337 C.E. He was the western emperor since 
312 C.E., and the sole emperor 324-337 C.E. The designations "C.E." and "B.C.E." are used in chapter one. 
Thereafter, they are not used because all dates are from the Common Era 

2w.H.C. Frend. Martyrdom and Persecution. 66. See also Hipployte Delehaye, Les orgines du culte des 
martyrs, 2d rev. ed. (Brussels, Belgium: Socrelt des Bollandistes, 1933), 22; Hippolyte Delehaye, Sancrus: 
Essai sur le culte des saints dans l'antiquit6 (Brussels, Belgium: Soci61t des Bollandistes, 1927), 74-79; 
Henri Grtgoire, Les pers6cutions dans l'Empire Romain. 2d rev. and expanded ed. (Brussels. Belgium: 
Palais des Acad~es, 1964), 238-239; B. de Gaiffier, "Rtflexions sur les origines du culte des martyrs," 
La Maison Dieu 52 (1957): 23; Celestino Noce, II martirio: Testimonianza e spiritualita nei primi secoli 
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impression on the Cbrislialls of the Early Church. Indeed, they judged that bis faith must have been 

particularly rum and. therefore, worth imitating because he bad even been willing to die on account of it 

In subsequent yearn. many Christians recalled Stephen's sltladfasmess in the face of certain death as a dear 

and memorable demonsttation of what it means 10 have a genuine faith. Stephen therefore became the 

prototype for all fulU!e Ol!istians who did not ret10unce tbeir failb in similar circumstances. In fact, the 

report of bis experiences immediately before being stoned by a group of Jews (after undergoing a lrial 

administered by a council of the Sanbedrin)' provided some conditions for testing the veracity of fuwre 

claims that the given Cbrislialls bad similarly remained ttue 10 lbeir proclamation of faith when confronted 

by certain death: Stephen was descnlled as being filled by the Holy Spirlt; be bad a vision of heaven; and 

be forgave his persecutors.• Eusebius of Caesarea (c.260-c.340 C.B.) supplies an example of the degree to 

which many Christians valued the model provided by Stepben regarding bow they should act if they were 

ever confronted by the possibility of suffering grievously and of even dying on account of their faith. 

According to Eusebius, in the late second centmy, the church of Lyons and Vienne customarily called 

Stephen the "perfect martyr.'6 The Ont known occasion when the terms "martyr" and "manyrdom." were 

explicitly employed in order to refer to the person killed and the actual death on account of the faith was 

in lhe letter, sent by the Christian community at Smyrna to the community at Philomelion, in which they 

~Sanhedrin was the "supreme council and highest court of juslicc at Jerusalem in [New Testament] 
times .•.. [Itl dealt with the religious problems of the whole Jewish world, rollected taxes, and acted as a a 
civil com:t for Jerusalem." "Sanhedrin,• The Oxfgrd Dictionary of the Cbrislian Church. ed. F .L. Cross 
(London. England: Oxford University Press. 1957), 121S. Sherwin-White bas examined the vital question 
of whether the Sanhedrin bad the authority to exact the capital punlsbment of Stephen and later, of Janies 
the brother of Jesus. He suggests that the Sanhedrin probably did not have jwisdiction over capital 
punlsbment, with the exception of viola.tors of the Temple. AN. Sherwin-White, Roman Society and Roman 
Law in the New Testament (London, Engalnd: Oxford University Press. 1963), 38-40. 

4"They were infuriated when they beard this. and ground their teeth at him. But Stephen, filled with the 
Holy Spirlt. gazed into heaven and saw the glory of God. and Jesus Slallding at God's right band. 'Look! 
I can see heaven lhrown open,' be said. 'and the Son of man Slanding at the tight hand of Ood.' All lhe 
members of the council shouted out and Stopped their ears wilh their hands; lhen they made a concened 
rush at him, thrust him out of the city and stoned him. The witnesses put down tbeir clothes at the feet of 
a young man called Saul. As they were stoning him, Stepben said in invocation, 'Lord Jesus, receive my 
spirit' Thell he knelt down and said aloud. 'Lord. do not hold this sin against them.' And with these words 
he fell asleep. Saul approved of the killing. That day a bitter persecution started against the church in 
Jerusalem, and everyone except the apostles scattered to the country diSlricts of Judea and Samaria. There 
were some devout people, however, wbo buried Stephen and made great mourning for him. Saul then began 
to do great harm to the church; he went from house to house atreSting both men and women and sending 
them to prison." (Acts of the Apostles 7:54-8:3). For a study of the martyrdom of Stephen, see Victor Saxer, 
"La figura del santo nell' AntichilA cristiana," in SantilA e a!!iogrnfia. Atti dell'VIIl Congresso di Temi, ed. 
Gian Domenico Gordini (Genoa. Italy: Cllsa Editrice Marietti, 1991), Tl. 

'Eusebius, Ecclesiastical History 5.2, ttans. Roy J. Deferrari, The Fathers of the Church. vol, 19 
(Washington. D.C.: Catholic University of America Press), 288. 
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recounted the evenlS related to the dealh of tbelr bl.shop, Polycarp.• The date usually assigned for this death 

is FebnlarY 23, 167.7 The fact that the special meaning of these tams did not have robe explained in the 

Jetter suggests that the ierms were probably already being used in this way for some time, at least in Asia 

Minot. ('Ihls letter is also the earliest surviving document in wbic.b. martyrdom ls the principal theme of 

theological reflection.)' Before this time, some elemen!S of the COllcep! of martyrdom were already evident 

in various Cbristian writings (for example in The Sberpl!erd of Hennas, wbicb was written in Rome around 

140 ro 150 C.E.), even though the speria!ized use of the terms "martyr" and "martyrdom" bad not yet 

emerged.' It ls also impol:tant ro recognize lhal, even after 167, the terms were sometimes still utilized in 

order to refer to Christians who bad not yet died, but who had merely borne wimess to the resurrection of 

Jesus. ID some oilier writings, even when an actual death bad not occurred. the idea was nevenheless present 

that the Christians who were designated as mart)'Is, at least, bad suffered greatly on account of their faith. 

The C011tinued use of the tenns "manyr" and "martyrdom" for Cbri.stians who had not died Violently was 

more common in the cmnmunities wbic.b. were dislant from Asia Minor. 

"Ibeofried Baumeister, "Martyrdom and Persecution in F.arly Christianity." lranS. Robert Nowell. 
Concilium no. 163 .(March 1983): 3; Hippolyte Delebaye, Sanctns: &sai sur le culte des sainis clans 
l'antiguitt, 79-80; Henri Gr6goire, Les pers~utions p l'F.mpire Romain 241-242; Celestino Nace,!! 
tnattirio, 21. See also Ernesto Piacenllni, n martirio nelle C3!!"' dei santi. Concetta teologico-giuridiro, 
morre psicologica e maitlrio bianco, procedura antica e modem!!. rifonna paolina fermentl per ulteriori 
aggiormunenti (Rome, Italy: Lt"breria Editrice Vaticana, 1979), 17-21. 

7There is considerable scholarly discussion about the date of Polycarp' s ttial and dealh. Lake, Cross, 
and Quasten. among otbets, assign the early date of 155/156 C.E., while Musurillo, Frend, and Brind' Amour 
favour the later date. The Issue ls centered around wlletber the "great sabbath" wbic.b. is referred to fell on 
a Satulllay or on a Sunday. See Kirsopp Lake, ed. of in!roduction to Polycaip, The Episde to !he 
Philippians. in The Apostolic Fathers, vol. 1, 280; F .L. Cross, The Early Christian Fathers (Loudon, 
England: Gerald Duckworth & Co., 1960), 19; 1obannes Quasten, The Beginnings of Patriffic Literature, 
vol. l of Palr9logy. 77; Herbert Musurillo, The Acts of !be Christian Martyrs. xiii; W.H.C. Frend, 
Martyn!om and Persecudon. 199; Pierre Brind' Amour, "La dare du martyre de Saint Polycarpe (Le 23 
f6vrier 167); Analecta Bollandiana 98 (1980): 456-462. See also Henri Gregoire, "La veritable date du 
martyre de S. Polycarpe (23 fevrier 177) et le 'Corpus Polycarpianum' ." Analecta Bollandiana (ff) (1951): 
1-38; Henri-Jrenee Mmrou, "La date du martyre de S. Polyaupe." Analecta Bollandiana 71 (19S3): S-20; 
Henri Gregoire. Lespers&;utionsdans !'Empire Romain. 108-114; Giulianal.anata. Gli atli dei martiri come 
documento processuan (Milan. Italy: Gi~ 1973), 99-108. . 

'Tbeofrled Baumeister, "Martyrdom and Persecution in Early Christianity," ttllllS. Robert Nowell, 
Concilium no. 163 (March 1983): S. 

'Tbeofried Baumeister, "Martyrdom and Persecution in Early Christianity," ttllllS. Roben Nowell. 
Cona1ium no. 163 (March 1983): 3. See also Hippolyte Delebaye, Sanctus: Essai sur le culte des saints dans 
l'antiguit§. 82-83. 



A. 'Ibe Pmecutions of Chri..<lians 

It would be a serious misrepresentation of lhe facts to view lhe entire period leading up ID the reign 

of Emperor Consllmtine as one in wblcb Romans were roasiantly persecullng the majority of Christians 

tbrougbout the Roman Empire. The absence of any mention of Christlans Ill Ille extant Roman records 

during die first dlltty years subsequent IO die execution of Jesus of Nazareth suggests that die Roman 

aullwrilies did not distinguish between Christians and Jews. 'Ibis means that Romans COllsideRd Christians 

to be members of the collective Jewish people. As Jews, many of the flrSt Christlans belonged to an 

officially ncognized ancient religion with their own nameless god. The aforementioned death of Stephen 

(approximately 35 C.E.) and the persecution of Christians which apparently followed it should therefore be 

seen as a local manifestafioo of disagreement and division between Christians and Jews. Roman aulhorities 

did not play a major role in this conllict.'0 Even when Roman authorities began to demoostrate that they 

wen: aware of the existence of Christians, they often treated them as it they simply belonged to one more 

sect of Judaism. Foe example, Tacitus (c.55· 120 C.E.) expressly men to Cllristians as being members of 

a Jewish sect,. rather than a distinct religion.'1 

Christians entered into Roman history when Emperor Nero blamed them for setting the fire that 

burned much of Rome in July, 64 C.E.. and ordered their punishment on account of this. Even though 

Tacitus bad little sympathy for Christians as a group, in The Annals. be expresses his doubt that they were 

truly responsible for the contlagration.11 He suggests tllat Nern had used them as a scapegoat in order to 

'°"Persecution in the first three deades after the Crucifixion was fta!ricidlil clash between rival groups 
of Jews. and this element continued to be represented strongly until at least the end of the second century. 
The Roman autbotities were only indirectly concerned." W.H.C. Frend, Martyrdom and Persecution, 116. 
Similarly, writing la1e in the first century. Clement of Rome describes lhe early persecutions of Christians 
(in this case. of Peier and Paul) by Jews as being precipitated "through jealously and envy." Frend sees Ibis 
as a reinforcement of his aforesaid assertion that conflict was within the con1exl of Judaism. W .H.C. Frend, 
Martyrdom and l'erseculion, 12.5; Clement of Rome, The First Epistle of Clement to the Corinthians. 5.2, 
trans. Kirsopp Lake, in The Apostolic Fathers. voL 1 (London. England: Will.iam Heinemann, 1914), 17. 

"Tacitus. The Annals 15.44, tmos. John Jackson. ln Tacil!!s. The HistDries. The Annals, vol. 4 
(Cambridge, Mass.: Harvard University Press, 1937, repr~ Cambridge, Mass.: Harvard University Press, 
1951), 283. Similarly. if the reference to "Cbrestus" signifies Jesus Christ, as does "Christus" in Tacitus• 
text, then Suetonius (c. 69-aftec 122) considers Christians to be the members of a Jewish sect Soetooius. 
The Deified Claudius 25.4. in The Lives of the Caesars. tranS. J.C. Rolfe, in Suetonius, voL 2 (London, 
England: William Heinemann. 1930). 53. 

"'W.H.C. Frend, Martyrdom and Persecution. 123. Ronald Syme suggests that Tacitus probably began 
writing The Annals in 115 C.E. and may have finished writing it as late as 123 C.E. Ronald Syme, Tacitus, 
vol. 2 <London. England: Oxford University Press, 1958), 473. Sherwin· Wbire proposes that the 
comspondence between Pliny and E'mperorTiajan about Christians in Bitbynia (probably 112 C.E.), predate 
Tacitus' relation of the Neronian perseculioll by "five or more yem." A.N. Sherwin-White. The Letters of 
Pliny: a Historical and Social Commentaa (London, England: Oxford UniveTSity Press. 1966), 693. See also 
H. Leclen:q. Les 1emps nc!roniens et le deurlmie siecle. vol. 1 of Les manyrs. Recueil de pi~s 
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quash a nunour tbat be was the peison who had ordeted die fire, pa:baps in order to clear an area of tbe 

city for die lmplemelltalion of an urban replamlillg project. It was nllalively simple for Nero ro evade such 

a suspicion by accusing a group whom the populace generally mistrusted." 'Ibis fire lasted six days. 

!hereby leaving many ci1izeu homek:ss Tacitus ponrays the popular enmity towards Christians as one 

wbic:b was rooted in die widely held suspicions, first, lhat Cbristians customarily practised scandalous rituals 

and, second, !bat Ibey hated all people outside of their group. Tacitus believes lhal, mlhe.r lhan lncendiarism. 

it was lhe charge of Cluisdan misanthropy-dlaracterized, accotdlng to popular allegations. by their .. 

supeistitious belief$ and by lhelr malevolent acts-wbldl lay be.bind their lndicunent and die ferocity with 

wbic:b the ambiguous "vast numbels" of OlrisllallB were J"D'1sbed, According to Tacitus, many Christians 

were lbrowll to vicious dogs, audfied, and bumed like candles in Older to ill•tmimte tbe nigbt.14 He notes 

that some Roman citizens were even moved to pity because Ibey believed lbat die members of this 

unquestionably guilty party were being punished in an uajusdy severe mailllCI'.'' Notlbly absent among 

these P'mishmenl$ were sacrifice teSIS or die option for Cbristians to renounce publicly lhelr faith. Peter die 

apostle may have been one of the "1clims of this penecution.'" Suetonius, starting his biography of Nero 

befote 121 C.E. and comp!ering it prior to 130 C.E.." describes Cbristians as a "class of men given to a 

new and mischievous superslition, • who were punished during Nero's reign.11 Suetonius does not explain 

audlentigues sur !es martyrs depuis les orlg!nes du c!ui!!lipme lusgu'au XX1 si~de (Paris, France: H. 
Oud!D, Lilnire-Editeur, 1902), xxxvii-llldx, 30-36; Henri Gregoire, Les pets&:u!iom dans !'Empire 
R!lplajn 7.d rev. and expanded ed. (Brussels, Belgium: Palais des AcaMmies, 1964), 23. 104-105; Pierre 
Maraval. Les pegtgltions !lurant !es quatte premim si~ Bibliodleque d'Hlstoire du Cbrlstianisme. no. 
30 (Paris. Fnuice: Desc~ 1992), 8-17. 

"K.R. Bmdley, Suetonius' Life of Nero: An Historical Commentary (Brussels. Belgium: Revue 
D'&tdes I atines, 1978), 100. 

14A.N. Sherwin-White, The Letters of Pliny. 780-781. 

"Tacitus. The Anl!aJs lS.44, 282-28S. 

"Clement of Rome. Fim Bpisde S.4-7, in The Apostolic Fadlers. vol. 2, 17. Sulpicius Severus also 
reported the tradition that Peier and Paul had been man.yred during the time of Nero. Dana Carleton Munro 
and Edith Bntml!all, eds., Tmns!arigns and Reprinls from the OriBina! Soun;es of European Histoty, vol. 
4 (Philadelphia, Peml.: University of Phlladelpbla Press, 1897, repr •• New Y rut: AMS Pess. 1971 ), S-6. See 
also Johannes Quasteo, ed .• The Beginnings of fatristic Llterall!Ie, vol. l of Patrology (Uirecht-Brussels: 
SpecUum Publishers, 1950), 44-4S. 

"Suetonius, Nero. ed. B.H. Warmington (Bedminster, Great Britain: Bristol Classical Press, 1977). 3-4. 

"'Suetonius. Nero 16.2, in The Lives of the Caesars 6, tnms. J.C. Rolfe, in Suetonius. vol. 2 (London, 
England: William Hdnemann, 1930).111. 
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wby tbe Cbrisllans were pmisbed, but it may bave been because Nero "despised all cults."19 He also does 

uot specify Ille namre of tbe pnms1rmem Fmtbermore, COlltlaly to Tadws' account. Sue10nius cenainly does 

uot Hilk Olrisdans to tbe famous fire.20 Wbalever may have occasioned Ibis Neronlan persecution of 

Cbrlstians. it ii imponant to recognize tbal it was probably limitfd to tbe city of Rome. While Nero's 

accusatinn of Wrendlarism against CbristiaDs was not universally believed. tbe persecution itself afforded 

a precedent for fulme aetivlties-botb popular and offlda1 ones-against this myste.rlous new group."' 

It is impo11ant 10 recognize !bat the Romans customarily saw dJdr god$ as theii proreams. so they 

maintained appmpriale traditional rites in ooler 10 help reinforce national unity. The concept of twO type& 

of Jdigions. some ·whidl were ·penDitted and others which were illicit, developed among tbe Romans. 

especially as the Empire absodled a large ll1llllbel of diverse peoples, each with its own deities and rituals. 

Some local deities from the provinces were identificxt with Roman ones, whereas others remained distinct 

and were recogni7.ed as bavlng a legitimate immemorial 1Illdilion. As was already noted, the God of the 

Jews was lncl•ided among the legidmate deities. Thus •a 'rellglo' was 'llclla' for a particular group• (either 

a 1ribe or a Dlllional group), and cemin traditlooal. pm:dces were permitted. insofar u "the rires were not 

offensive to tbe Roman people or tbeit gods..,. Indeed. Cicero (c.106-43 B.C.E.), writing sometime 

between 52 and 44 B.C.E., observes that 11ew and alien gods were not supposed 10 be woisbipped unless 

the Roman S1llt.e bad lllqltt.Ssiy recognized lbem.» The h'bertinlsm of tbe BaC!'haJJals was especially feared. 

and Druids and Cbrislians were similarly sh!ITl!!ed. Olristlanity wu DOt authorized as a distinct religion 

aa:ording to Roman Jaw.:u Since Clllisdans did not belong to an offlclally recognized religion. Ibey were 

supposed to worship tbe Roman gods and, thereby, show dleir allegiance to the Roman swe. 
Before the thild oemmy. tbe persecutions of Christians were local events involving either mobs or 

tbe combination of private prosecu!ions and of the orders made by regiooal governors to inflict capital 

P'misbmenL The popular suspicion of Christians, wbo were supposedly the practilioners of strange new rites. 

was reinfon:ed as it became Increasingly clear to Roman authorities that Christians were paniclpanis in a 

lleW aJJd foreign cult, whicb wu now largely divorced from its roots in the authorized religion of Judaism. 

''Suetonius. Nero 56, 185. 

"'Sue10nius, !:!!ml. 38, lSS-157. 

"'M.P. Clwleswortb, The Rgm!m Empire (London. England: Oxford University Press, 1968). 100-101. 

=w.H.C. Frend. Manyrdo!n and Persecution. 79. 

""Cicero. De l.egtl>us 2.8, trans. Clinton Walter Keyes, in De Re Publica. De Legibus (London, 
England: William Heinemann, 1928. Mp!' .. London, England: William Heinemann, 1966), 393-395. 

"Donald W. Riddle, The Martyrs: A Study in Social Control (Chicago, ID.: University of Chicago Press. 
1931), 8-9. 
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Prior to the third ceulllly, the relalively small Cbristian population was the object of periodic local 

persecutions engendered by mobs who accused Cbrislialls of eamullalism, Incest and orgies. black magic, 

and of causing natural disasters."' These were the characreristlcs of a false and perverse religion (•prava 

religio"). The alleged magic was panicularly feared beca•JSe it was perceived as a threat to public ordet, and 

as a force which polluted !he Roman gods." Non-Christians were sometimes willing Ill participate in tbese 

periodic local persecutions because these negative impressions of Cbristians were widely held. In fact, there 

seem$ ID be little disagreement among scholars regarding tbe perception$ lhat persecuting mobs had of 

Christian$. More controversial, however, are !he specific charges and laws that could be offlcially brought 

against Christians, during the period prior to !he third centmy, before govemoo; would punish lbem. 

Sberwln-Wllite and Frend have SlllDlllll1iz.e tbe llieraWre corm;ponding ID this issue.17 Because governors 

alone had the right to pronounce Ihm capital p•misbment was ID be intlicted, the imponant question is the 

nature of the crime for wllich Chrislians rould be held IUXOlllltable. A general law prohibiting the practice 

of Christianity probably did not exist. Cbrislians were not rounded up as a regular part of police activity 

to feed an inquisitorial process. except perhaps during the Neronian pmecution. which bad been notably 

limited in locale and dunition. Instead. charges against Christian$ were inttoduced by private prosecutors, 

that is, via "delation": making an accusation or infonning privately against an individual."' The crux of 

the scholarly conttoveisy is whether the dlatge against Chmtians was. as Terwllian (writing about 197 or 

198 C.E.) suggests, 29 tbe persistent avowal of "the Name" <Le~ declaring oneself a Christian) or, 

contrariwise, the practice ofianaralactivitles which were deemed as threats totbe state (e.g., magic, incest. 

"'Herbert B. Workman, Persecutions in the Early Olurcb (London. :England: C.H. Kelly: 1906; rep!'., 
Oxford, England: Oxfonl Ulliverslty Pmss, 1980). SO, 64; Henry C. Boren. Roman Society; A Social. 
Economic and Cultuml History (Lexington, Mass.: D.C. Heath and Company, 1979), 297. Writing about 
the end of the second century or the beginning of the third century, Mlnucius Felix places the popular 
Impressions lhat Christians. as members of a depraved religion, engage in cannibalism, incest and other 
secret activities, into tbe mouth of the Christian Octavius' pagan dialogic partner, Caecilius Natalis. See 
Marcus Minudus Felix, 1he Octavius 9.1-6, lraDS. and ed. G.W. Clarlre, Ancient Christian Writers, no. 39 
(New YOO:: Newman Press, 1974). 64-65. 

"'W .H.C. Frend, Martyrdom and Persecution. 83. 

~ .H.C. Frend, Martyrdom and Persecution, 83: A.N. Sherwin-White, The Letters of Pliny, 772-787; 
A.N. Sherwin-White, Roman Society and Roman Law in lhe New Testament. 1-47. See also Henri Gregoire, 
Les pers&:utions daD$ l'Empire Romain, 155-167. 

21W.H.C. Frend, Martyrdom and Persegition. 128. 

"'Terwllian (c. 160-e. 220) believes that Ottislians are always condemned for professing "the Name" 
(of Jesus Olrist) rather than for committing despicable acts; be wonders why they are not tortured to confess 
their suspected practice of incest and murdering babies. Tertulllan, The Aoology 4. 11, blllls. T.R. Glover 
(London, England: William Heinemann, 1953). 27. 
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and camlibalism)."' Individuals somedmes initiated prosecution processes against specific Cbrislians 

beQWSe they suspected them of pronouncing illegal oaths. conspiring against Rome, engaging in shameful 

actS. and rejecting the worship of the long acknowledged gods. and thereby ltjectlng the community as well. 

It was up to the accused Christians to prove that these charges were inCOII'eCI. A general edict specifically 

aimed at undermining Christian worship was therefore mmecessary. The local persecutions in the period 

before the third ceutury thus were not indicalive of governors choosing to implement an Empire-wide anti­

Christian edict on a regioual basis. 

The potential for conflicts between Christians and Roman authorities was significanay increased 

in 89 C.E., when Emperor Domitian began to refer to himself as •our Master and our God" both in 

conversalion and in letters. Around the same lime, be introduced the obligatory oath to his "imperial genius" 

and the requirements of a libation and of lighting incense before his Slatlle.'1 These innovations established 

a precedent for future emperors Ill make similar ilem!mds on all the people in the Empire, Including 

Christians. 

Around 112 C.E., Pliny the Younger (61162-113 C.E.), as the governor of Bilbynia, exchanged 

letters with Emperor Trajan (53-117 C.E.; emperor 98-117 C.E.) concerning the appropriate punishment that 

the official, who was previously inexperienced with Chrlstians. should eJtaet from some members of this 

troublesome group who had recently been privately delated.32 In the first letter, Pliny expresses his 

uncertainty about whether Christians should be punished for "the name• (the charge of 'accnsatio nominis': 

when membership in a group bas been banned either by imperial or proconsura1 edict because detestable 

"'Tertullian indicates his belief that an "edict of persecution" bad continued against Christians ever since 
lhe Neronian persecution that had never been revoked; it was only nullified at times by emperors such as 
Trajan, Hadrian, Vespasian and Man:us Aurelian either by establishing protective counterlaws or by ignoring 
the existing edict. Tertullian, Apology. trans. Emily Joseph Daly, in Tertullian: Aoologetic Works and 
Minucius Felix: Octavius, The Fathers of the Cburcll, vol. 10 (New Yofk: Fathers of the Church, 1950), 21-
22; Tertu11ian, Apology, mms. S. Thelwall, The Ante-Nicene Fa!l!m: Tumslations of the Writings of the 
Fathers Down to AD. 325, eds. Alexander Roberls and James Doualdson, vol. 3 (Grand Rapids, Mich.: 
Wm. B. Eenlmans Publishing, 1963), 21-22. 

"Suetonius, Domitian 13.2, in The Lives of the Caesars 8, trans. 1.C. Rolfe (London: William 
Heinemann, 1930), 367-369. Martial refers to the passage of an edict by "our master and god." Martial, 
Epigrams S.8, trans. Walter C.A. Kerr {London, England: William Heinemann, 1947), 301. Domitian was 
born 51 C.E... be died 96 C.E.. and he was emperor 81 ·96 C.E. 

32A.N. Sherwin-White, The Letters of Pliny. 81; Pliny, Letters 10.96-97, tnlnS. Betty Radice, in !:.£!!m 
and Panegvrics. vol. 2 (London, England: William Heinemann, 1919), 285-293. See also H. Leclercq, I.a 
temps ngpniens et le deuxieme si~cles, 57-62; Henri Gregoire, Lg pers&;ulions dans !'Empire Romain. 23-
25; Pierre Allard, Dix lecons sur le martyre. Stb rev. and COlTected ed. (Paris, France: Libraire Victor 
Lecoffre, 1913). 88-90; Celestino Noce, ll martirio. 24-29; PieLre Matava!, Les pers&;utions durant les 
premiers gyatre sii\cles. 20-26; Giuliana Lanata. Gli atti dei martiri come documenti processuali. 58-60. 
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rires are presumed ID take place) or for the practice of specific. abhorrent acts (the charge of 'flagilla')." 

Pliny decided. first. ID send the accused citizens ID Rome In order to stand u:ial there and, second, ID offer 

DOllCitiz.en defendants dltee oppon.unities ID have their ocaisatlon dismissed by publicly denyill8 their 

participation in the Christian cult They were supposed ID invoke the gods, ID offer wine and incense to 

Trajan's statue. and ID deride Jesus Christ's name before they would be acquitted. Trajan knew enough 

about Christians to state tllat he did not anticipate compliance by true members of the cull 34 The Cbrlslians 

were to be executed for their "S!Ubbomness and unshakeable obstinacy."" so tllat he could persuade 

everyone else present to return ID the lraditional ways of worsbip.36 Trajan sent a rescript which prohibited 

anonymous ocaisallons and police manhunts of suspected Christians."' Private prosecution was thus 

recognized as the proper procedure for initiating a proseculion. Trajan also guaranteed a full pardon fur 

anyone who publicly :renounced Jesus Christ and who invoked the Roman gods.:. The idea that Christians 

should allow themselves ID die ralher than to commit idolatry developed in such a context. as well as in akin 

situations tbereafrer, especially when edicts were promulgated between the mid-third century and the early 

fourth century, on:lering sacrificeS ID the gods. 

During the reign of Marcus Aurelius (121-180 C.li; emperor 161-180 C.E.), "atheism" was the 

major charge brought against Christians In Asia, after a new rescript had been sent there which considerably 

dilllinisbed the delator's exposure to risk. This risk bad been a significant part of Trajan's rescripl"" 

Polycaip, charged with atheism, was tried and executed during this tlme.40 Eusebius is the source for 

Information concerning anodler example of a local persecution. this one limited to two provincial 

communities during the reign of Marcus Aurelius. The pemecution was recounted in an encyclical letter 

written by surviving members of the Christian communities of Lyons and Vienne in Gaul. and sent ID tli.e 

"AN. Sherwin-White, The Letters of Pliny. 696. 

"Pliny,~ 10.96.6, 289. 

"Pliny, Letters 10.96.3-4. 287. 

'"Pliny, Letters 10.96.10, 291. 

37Pliny, ~ 10.97.2, 291-293. 

"Pliny, Letters 10.96-97, 285-293. 

"'W .H.C. Frend, Martm!om and Persecution. 177, 197. See also Pierre Maraval, Les ~lions durant 
Jes auatre premiers si~. 32-45. 

"'Eusebius, Ec!:!esi.aslical Hism 4.15, The Fathers of the Church, vol. 19, 235-237; The Martvrd9m 
of Polycarp 9, in The Acts of the Christian Manvg. Herbert Musurillo, 9. See also H. Leclereq, Les temps 
ntroniens et le deuxii\m.e srecle, 65-76; Henri Gregoire. Les per¢cutions dans !'Empire Romain, 26-27. 
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churches in Asia and Pbiygia.., This 1ctler relates an incident tbaI probably ~ in the summer of 177 

C.E. The text reports that a mob of llOll-Olristians (wbo coostituted the majority of the local population) 

dnlgged some Christians before an officlal, who then incan:eraled lhelll. They were lrled by the governor 

wben he arrived in the community. He interrogated the suspected pei:sons in regard to whetbet they were 

in fact Christialls. Ten Christians originally denied their faith. Those whO publicly acknowledged their faith 

were accused of "Oedipian ll181Tiages and dinners in the manner of lbyestes, • that is, they were accused 

of incest and cannibalism, especially of eating babies. 42 'Ibis suggests that the primary charges at the ttial 

were the popularly imagined unsavory acts." Most of the indicted Cbristians died in prisoll, including 

Polhinus, the ninety-year-old bi.shop of Lyons, who perished after suffering extensive tortures. The IOr'IUreS 

were applied to penuade the fonnaI recantation of a faith that was viewed as leading to wayward behaviour. 

The few Christians wllo were still alive In prison were then tonured until they, too, died. Their steadfastness 

up to the point of death inspired some of the lapsed membels, like Biblis, to reavow their faith. The most 

celebrated chamcters of tbls passion account are the two who were killed last: Ponticus, a fifteen-year-old 

boy, and Blandina, a servant. .. 

Jn 202 C.E., Emperor Septlmus Severus (146-211 C.E.; emperor 193-211 C.E.) promulgated an 

edict which prolul>ited convenions to Judaism and to Cbrislianity. The edict, directed toward people living 

in the urban centres of the entire Empire, precipitated the filSt general persecution of Cbristians. The 

41Eusebius, Ecclesiastical Hism 5.2, The Fathers of the Church, vol. 19, 272-287. See also Jean Colin, 
L'Empire des Antonins et Jes manyrs gaulois de 177 {BOOll: Rudolg Habelt Verlag, 1964); Giuliana Lanata, 
Gli atti dei martiri come document! wocessuali, 125-136; Cardinal Renaud, "Le 18e centenaire des man.yrs 
de Lyou," l.aDocumenllllion Calholigueno. 1723 (3 July 1977): 623-624; Lesmartmde Lvnn (177). Lyon 
20-23 Septembre 1977. Colloques Internationaux du Centre Nalkmal de la R.echetche Scientifique, no. 575 
(Paris, France: ilitions du Centre National de la Recberche Scientifique, 1978). 

4'Eusebius, Ecclesiastical History .5.1, The Fathers of the Church, vol. 19, 276. See also Herbert 
Musurillo, The Acts of the Christian Martvrs (London. England: Oxford Ulliversity Press, 1972), 67. These 
common charges were derived from the popular misconception or various Christian pactices: the "kiss of 
peace·, the baptism of children, the avowed consumption ofJesus Christ's body and blood. and their secrecy 
in petfolllling these activities. 

"During the same period. tbis charge was.levelled against Christians iu many parts of the Empire: at 
least, in Antioch, Rome, Asia Minor, cartbage. W .H.C. Frend, Manw!om and Persecu!ion, 423-424, n.33. 

4<por studies of Blandina, see William H.C. Frend, "Blandina and peipetua: Two Early Christian 
Heroines." iu Les manyrs de Lyon om 166-177; Clemenlilla Mazzucco, "Figure di donne cristiane: la 
martire," in Atti de! 11 Convegno Nazionale de Srudi su la Donna nel Mondo Antico. Torino 18-19-20 aprile 

· 1988, ed. Renato Uglione (Turin, Italy: CELID Editrice, 1989), 167-195. 
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punishments included tmtun:s, em:utions, and the plac.ement of cbaSla women into brothels." Most 

victims of this first general perseculion were c:onwrts. '.lb.ey Included Perpetua and Felicitas in Canhage. 

probably in 203 C.E.," and Odgen's father, Uooides, in Alexandria." 

In 235 C.E. Maximin Thtax (d.238 C.E.; emperor 235-238 C.E.) initialOO a sbort·lived persecution 

that fowsed on executing Ille leaden of the Q111rch." This pmsecution occasioned Orig en's Exhortatkm 

to Manyrd9m." The specific objective of Ibis measure is unclear because it does not seem that the practice 

of Christian worsllip was prollll!ited, In fact, some Christian leaders were llanished, while others were 

apparently simply ignored. so 

Emperor Dec:ius (c.201-251 C.E.; emperor 249-251 C.E.) promulgated an edict or a set of edicts 

that gave rise to a general persecu1ion against Olristlans. 1he edict of 249 C.E., like that of Maximin, 

concentrated on cuttailing the activities of leaden. In 250, Pope Fabian (pope since 236 C.E.) was arrested, 

exammoo, and judged by Maximin, and then he was execured. Babylas, the bishop of Antioch, was killed 

a few days larer." Jn 250, as well, an edict was promulgated which demanded that all free men. women, 

and children in the Ilmpire were to eJtpiess publicly their allegiance to it and their desire for its preservation 

by sacrificing to the gods, by pouring a libation. and by eating saaiticial meat. Failure to do these actions 

would lead to capital punishment No detailed passion accounts have been clearly established as dating from 

4'1For example, Eusebius rel8le$ the story of PQtmni•en•, a virgin, who was IDld that she would be given 
to the soldiers for "bodily abuse". Eusebius. I!cclesi•.W.1 Hlstoty 6.5, 1he Fathers of the Chun:h. vol. 29, 
13. See also Henri Gregoire, Les perncutiops dans !'Empire Romain, 33-36; Pime Allard, Dix lecons sur 
le manyre, 97-98. Maraval questions whether sucb an edict really existed. See Pietre Mara.val, !:.!!§. 
pers&:utions durant Jes premiers aual!'ll sii!cles. Ss-61. 

"Herbert Musurillo, The Acts of the Christian Martyn. 105-131. See also Giuliana Lanata, Gli atti dei 
martiri come dOCUl!IOOti processuali. 158-161; James W. Halpom, Passio Sanctirum Perpetuae et Felicita.tis. 
Bryn Mawr Latin Commentarles (Bryn Mawr, Penn.: Bryn Mawr College, 1984); Clementina Mazzucco, 
"Figure di donne cristiane; la mattire. • in Atti de! Il Convemo Nazionale di Smdi su la Donna nel Mondo 
Antico. ed. Renato Uglione, 167-195; Mary R. Ldkowitz, "The Motivations for St Perpetua's Martyrdom." 
Journal of the Amerl£an Academy ofRe'ligion 44(March1976): 417-421; Rebecca Lyman, "Perpetua: A 
Christian Quest for Self,· Joumal of Women and Religion 8 (Wmter 1989): 26-33. 

""Eusebius, Ecclesiastical History 6.2, The Fathers of the Church, vol. 29, 7. 

. "Eusebius, I!cclesiastical History 6.28, The Fathers of Ille Church, vol. 29, 52-53. See also Henri 
Gregoire, Les perstgutions dans l'Ilmpil:e Romain, 39-40, 122-123; Pierre Allard. Dill lecons sur le manyre. 
98-99; Pierre Mara.val, Les persffi!!ions durant Jes premiera quatre sii!cles. 63. 

"Johannes Quasten. The Ante-Nicene Literature After Irenaeus. vol.2 of Patrology (Wesuninstet, Md.: 
The Newman Press, 1953), 70. 

"'W.H.C. Frend, Mattyn1om and Persecution. 286. 

''Eusebius, Ecclesiastical History 6.29, 6.39, The Fathers of tbe Oiurch. vol. 29, 54, 66. 
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tbls period. n This persecution ended effectively with Decius' death in June, 251 C1!." 

Jn August 257 C.E., Emperor Valerian (reigning 253-260 C.E.) issued bis first edict, which required 

that Christians, panicolarly clergy, show their allegiance to Rome by formally recognizing the Roman gods: 

"no Christian seivices were to he held, nor were there to be gath~gs in the cemeteries."" Valerian's 

objective was ro regain the approval of the Roman gods and, thereby, also the social order that corresponded 

to it. 'lbe pmisbments for not abiding by tbls edict were relatively mild, including banishment and forced 

labour in the mines. Valerian's second edict. in 258 c.a. was more severe: clergymen were punished 

jrnmedlately, while wealthy and presljgious Christians, including senators and knights, were slripped of their 

properties and positions; those Christians who persisted in their faith were to be killed." Cyprian. the 

bishop of Carthage. and Pope Slxtus were among the 1JlCl1C prominent members of the clergy killed during 

that lime.$6 

The final general peisecution--the "Great Persecution" -conunenced with Emperor Diocletian'> 

order, on February 23, 303, to raze all the churches in the Empire, to bum all sacred boots; to remove all 

Christians from government posts, and to limit greatly their recourse to initiating legal procedures. fl It was 

at Ibis lime lhat Felix, the bishop of Tibiuca. was beheaded because he bad refused to relinquish scriptures 

to the authorities." It was with Diocletian's Fourdl Edict On January or February, 304 C.E.), however, that 

the general requirement of sacrifice was established, including for the members of the laity. Most deaths 

"'Ibe only passion account that may date from Decius' edict is that of Piooius. Helbert Muswillo, The 
Acts of the ChrlstlanMartyrs. xxvili-lllx, 136-167. SeealsoHemi Gr6goire, Les perstcutions dans I'Empire 
Romain 42-44, 124-130; Pierre Allard, Dix lecons sur le martyw. 99-105; Pierre Maraval, Les pers¢culions 
durant Jes premiers quag siecles, 69·82; GiulianaLanata, Gli atti dei manlri come documenti processuali. 
74-76. 

"See Beresford J. Kidd, A History of the Church to AD. 461, volt (Oxford, England: Claredon Pres~, 
1922; repr., New Yolk: AMS Press. 1976), 429-442. 

"'W .H.C. Frend, Manyrdom and Persecution. 317. This suggests that in the mid-second century it was 
common for Cbristians to meet at cemeteries, probably to celebrate the anniversaries of their martyrs, 

'5Cyprlan. ~ 80, trans. Rose Bernard Donna, The Fa!heis of the Church. vol. 51 (Washington: The 
Catholic University of America Press). 323-324. 

~ Treatises. uans. and ed. Roy J. Deferrari, The Fathers of the Church, vol. 36 (New York: 
Fathers of the Church, 1958), ix. See also Henri Gregoire, Les persecutions dans !'Empire Romain. 45-52. 
136; Pierre Allard, Dix Ie9ms sur le martyre. 105-106; Pierre Maraval, Les peqecutions durant Jes premiers 
quatte ~cles, 84-92; Qiuliana Lanata, Oli atti dei martlrl come documen!p processuali, 76-79, 184-193. 

~eresfordJ. Kidd, A History of the Church to A.D. 461, vol 1, 516; HerbertMusurillo, The Acts of 
the Christian Martyrs. xi. Diocletian was.born in 245 C.E, be died in 313 C.E., and he reigned as emperor 
284-305 C.E. 

$"Herbert Musurillo, The Acts of the Christian Manyrs. 267-7:11. 
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on account of the faith during Ibis peneculion took place as a result of this edict. including tbe manyrdoms 

of l:renaeus (tbe bishop of Sin:nium), of ~ and her companions, Crlspina. Dasius. and. possibly, also 

of Euplus and Julius the Yetman." 

The classical age of Christian manyrs ended with the aforementioned edict promulgated by Licinius 

in 313 C.E.. 'Ibis was reinforced by the rise of Conslantine to the posilion as the sole emperor in 323 C.E .. 

B. The Develgpment of the Concept of M!utvrdom in the pre-Omstanlinian Church 

An lmponant innovation in the concept of martyrdom. manifested impressively and unambiguously 

in some early te)(ts, was the identification of tbe dying wilneBses and .their often grisly ooleals with Jesus 

Cbrist and bis Passlon. By calling Jesus airist a martyr-in fact, the model for all Christian manyrs-the 

decision made by some airis1ians not to renounce their failh. even while being tortured. was clearly and 

boldly confirmed. Because tbe mmtyrs' willingness to die on account of their faith was equated with the 

decision Jesus Christ had made to allow himself to be eiteCUted, the view developed and then became 

univenally accepted that tbe man.yrs were also assured of their salvation in imitation of the resurrection of 

Jesus Christ. This was seen as Ille Jllatlyr's reward for imitating the Passion of Jesus Christ The apostate, 

that is, thii airislian who bad publicly teviled Jesus Christ's name or who had sacrificed to the gods, on 

the other band. could =pect cettain rejection at tbe final judgment because they were IOOlatm. Once they 

had so clearly rejected Jesus Cbrist, there was little they could do to avert this tem'ble end. This continued 

to be Ille commonly beld belief until a heatlld oontroversy cooceming the possibility of apostates being 

forgiven erupted after thee~ of widespread apostasy during the Dec:ian persecution in the mid· third 

centnry. 

Ignatius of Antioch, writing sometime between 108 and 117 CE.,60 exemplified Ibis concept of 

martyrdom (but without using tbe lelm.S "martyr" and "martyrdom" in the specialized lllllllllet that would 

later become conventional), when he communicated to bis Rcmall audience that be was eagerly anticipating 

bis violent death precisely because he wished to "follow tbe example of the Passion of My God." For 

Ignatius, imitating the suffering of Jesus Christ would be the perfect way to demonstrate that bis a.ctiolls 

''Beresford J. Kidd. A History of the Church to A.D. Mil, voLl, 520·521; Herbert Musurillo, The Acts 
of tbe Christian Martm, lvili. See also Hemi Gt6goire, I.es persecutions dans l'Empire Romain. 78·80; 
Giuliana Lanta. Gli a!!i dei manirl come documenti processuali, 209·226; Pierre Maraval, Les persecutions 
dUfllllt les premiers guatte si~c!es, 99--132. 

"°There is considerable debate among scbola!s concerning the accurate dating of Ignatius' leuers. 
Corwinia bas summarized the literature. Virgin Corwinia, St. Ignatius and Christianitv in Antioch (New 
Haven: Yale Univenity Press, 1960), 3. See also Henri Gregoire, Les persecutions darts !'Empire Romain, 
105-106. . 
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were truly consistent with the words he had always uttered row:eming his faith.61 The reality that Ignatius 

was not alone in his zealousness is evidenced by Irenaeus' commendation of Ignatius for his resolve to 

follow Jesus Christ's path.62 Be<:ause a manyr' s trial and execution were closely identified with Jesus 

Christ's Passi.on, and because more and man: examples could be cited of Christians who had already died 

as martyrs, this way of demoDSlrating one's faith became idealized. and it was even considered the only 

socially acceptable option for the Christians who considered themselves to be in situations analogous to that 

of Jesus of Nazareth, when he was confronted by his trial and imminent ext(;Ution. 

Potycarp is a nolabl.e example of a Church authority who disseminated martyniom as a social ideal. 

Polycarp (who was probably killed on February 23, 167 C.li.) exhorted his audience to imitate Jesus Christ 

by suffering "for his [Jesus'] name's sake.~.For this is the example wbich he gave us in himself, and this 

is what we have believed.""' The author who recoonlS Polycarp' s martyrdom even draws a parallel 

between the intenogation of Polycaip and tbat of Jesus: he is placed on an ass and be faces a police captain 

na111ed Herod. Pieui observes that the author of this account does not draw Ibis parallel in order ro suggest 

tbat Polycarp is another Christ, but so as to underscore the Idea that he is an instrument through which the 

will of God works: Jesus Christ is present in Polycarp during his suffering, and be bestows Polycarp with 

the ability to endure it as he bears wimess to the faith ... It became (:()Uventional ro depict Jesus Christ as 

being present in the mattyrS as they underwent the sufferings that led to lheir deaths. According to this 

view, it was precisely because Jesus was present in the martyrs that they were able to endure the tortures 

successfully without renollllcing their faith. iss 

61lgnatius of Antioch, Epistle ro the Romans 6.3, tmnS. Kilsopp Lake, in The Apostolic Fathers, vol. 
I (London. England: William Heinemann, 1914), 235. See Job•l!l!i>$ Quasten, The Beginnings of Patristic 
Literature, vol 1 of Patrology. 70-72; Tbeofrled Baumeister, ttans. Robert Nowell, Concilium no. 163 
(Marcil 1983): 4. 

~ lauds Ignatius as an example of a Christian who will be saved for the "royal banquet• when 
the world comes to an end after six thousand years because be<:ause he did not apostasize when confronted 
by persecution. Irenaeus, Against Heresies S.28A. The Ante-Nicene Fathers: Translations of the Writings 
of the Fathers of the Church Down !O AD. 325, eds. ~ Roberts and James Donaldson. vol. 1 
(Grand Rapids, Mich.: Wm. B. Eerdmans Publishing, 1963), 558. 

"'Polycarp, Epistle!!! the Philippians 8.2. trans. Kirsopp Lake, in The Apostolic Fathers, vol. 1, 293. 

"'The Martyn!om of Polvcam 8.1-2. tllllls . .Kirsopp Lake, in The Aooswlic Fathers. vol. 2 (London, 
England: William Heinemann. 1917). 323. See also Charles Pielri, "L'tvolution du CIJlte des saints aux 
ptemJers siecles cbretiens: du remoins a l'lnterceSseur,. in Les fonctions des saints dans le monde 
occidental. 20. 

65Hippolyte Delebaye, Les origines du culte des martm. 9-10; EdeJhard L. Hummel. The Concept of 
Martyrdom According to St Cyprian of Carthage. 91-96. 
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The author of the letter lbat relates the partkula!s of the persecution in Lyons and Vieline (177 

C.E.) notes lbat die fUtm'e manyrs. while refusing ro ai:cept tbe title 'i:nattyr" because they had not yet been 

killed, •gladly conceded tbe name of martyrdom ro Christ• He was die first mmtyr. lbeJ:efore he acted as 

the model for the many Christian martyrs who would Jaier follow him ro their deaths. Blandina, one of the 

manyrs of the persecution in 177 C.E., is even desc:ribed evocatively as "hanging (on a stake or post) in 

the form of a cross. ... It is DOlable lbat this letter from around 177 C.E. is also the first known occasion 

when Christians clearly established a distinclion in regard ro who should be properly designated by the titles 

"martyr" (i.e., Christians who bad demoostrated their wimess to the faith up to tbe point of death) and 

"confessor" fLe., Christians who had suffered on account of their wimess to die faith, but who bad not yet 

been killed because of It}."' 

The ChristianS of the Early Church wera able to loalte in Paul's letter to tbe ROlllallS an 

explanation of the function wblch the death of Jesus Christ had in expiating the sins of humanity (ROlll3llS 

3:25-26). They surmised that a similarly positive function would resnlt from the dealhs of the persecuted 

followem of Jesus Christ.'" For example, this idea appears in The Epistle of Barnabas (written sometime 

between and 130 and 138 C.E.)." According to the author of The Shepherd of Hermas (writing between 

~sebius, Ecclesiastical His!O!'y S.l, 282; Herbert Musurillo, The Ac1S of die Christian Manyn. 75. 

"7J3usebius, Ecclesiastical His!pry. S.2. The Fathers of the Chun:h, vol. 19, 288; Hippolyte Delehaye, 
Sanctus: Essai sur le culte des saints dans l'antiguitC. 81-82. See also Edward Malone, The Monk and ihe 
Martyr: The Monk as the Successor of the Martyr (Washington, D.C.: 1be catholic University of America 
Press, 1950). 2·3 

'""God appointed him [i.e., Christ Jesus J as a saaifice for reconciliation, lllrough faith, by the shedding 
of his blood. and so showed his justness; first for die past. when sins went unpunished because he held bls 
hand, and now again for the present age, to show how he is just and justifies everyone who has failh in 
Jesus." (Romans 3:25-26). W .H.C. Frend, Martyrdom and Persecution. 60-64. This idea of Jes11s Christ 
absolbing the burden of the sins of humanity and atoning for them is repeated in 1 Peter 2:24: Jesus Christ 
"was bearillg our sills in his own body on the cross. so that we might die to our sins and live for 
uprightness; through his bndses you have been healed." In his EpisUe to Ille Philippians 8.1, Polycarp 
qnoteS Peter's letter so that Ille Christians suffering persecution might imitate Ille Jesus Christ's prototypical 
example. For a general study of martyn:lom as an act which expiates sins, see Celestino Nooe, D lllllltirio. 
66-71. 

""For it was for this reason that Ille Lord endured to deliver up bls flesh to corruption. that we should 
be sanctified by the remission of sin, that is, by his sprinled blood." The Epistle of Barnabas 5.1, trans. 
Kirsopp Lake, in The Apostolic Fathers. vol. 1 (London, England: William Heinemann 1914), 355. 1be 
author also urges his audience to "glorify Him who redeemed thee from death." as a matter of course for 
lhose who desire to follow the "Way of LighL • Ibid. 17.1-2, 401-403. Quasten sUl11111lllizes the controvemy 
around the dating and the authorship of the text Johannes Quasten, 1be Beginnings of Patristic Literatw-e. 
vol. 1 of Patrologv. 89-91. 
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140 and 150 C.E.),10 the Chrislilms who have died for the name of 1esus Christ will sit at his right band 

during the fmal judgment because they have atoned for their sins (they are like ttees that bear excellent 

fruit), while those who have derided Jesus Christ's name will suffer eremal punishment (they are like uees 

that bear lnftlrior ftuit).11 Ignatius of Antioch, as well. viewed the death of Jesus Christ as functioning to 

expiate the sins of humanity." He, too. was keen for his O'IYll purification, wblcb be believed would 

accompany bis llUll'tyrdom. 13 It is notable that lgnalius saw bis upcoming martyrdom as a sacrifice by an 

innocent victim on behalf of the Christian cnmmnnity"' and as the means by wblcb the sins of its members 

would be expiated, just as Jesus Christ bad previously done for all of humanity." 

Both Clement of A1exandria (c.lSlk.215 C.E.) and Odgen (185-254 C.E.) viewed martyrdom as 

"by definition an act of repentance and a cleansing .• .from sin . ...,. Clement also believed that a sinless life 

was the best way to prepare oneself for "enduring. without stumbling, afflicdons for the Cbun:b • ...,., 

Clement elaborated his view of martyrdom in i:espoose to the question about whether an omnipotent and 

omniscient God disregards the welfare of bis people while they are suffering persecution. He believed that 

""Quasten summarizes the disaepancy among sourteS that makes the dating of the text difficult He 
fa vows the date of 148 C.E. Johannes Quasten, The Beginnings of Patristic Literature. vol. 1 of Patrology, 
92-93. Baumeister simply assigns the decade 140 to 150 C.E. as the probably time when it was written. 
Theo fried Bamneister, "Martyrdom and Persecution in Early Christianity," Concilium no. 163 (March 1983): 
3. 

71Visions 3.1.9-3.2.1 and Similitudes 9.28. in The Sbepberd of Hermas, lr.lnS. Kirsopp Lake, in 1l!s 
Apostolic Fathers. vol 2 (London, England: William Heinemann, 1917), 29-31, 285-287. See Edward 
Malone. The Monk and the Martyr. 118; lbeofrled Bamneister, "Martyrdom and Persecution in Early 
Christianity," trans. Robert Nowell, Concilium no. 163 (March 1983): 3. 

"Ignatius tells the Trallians that Jesus Christ "died for our sake, that by believing on his death you may 
escape death." Ignatius of Antioch, Epistle to the Tmllians 2.1, in The Aoostolic Fathers, vol. 1. 213-215. 

"Ignatius reports his desire to be cOllSUIDed by wild animals: "I am God's wheat, and I am ground by 
the teeth of wild beasts that I may be fuund pure bread of Christ• Ignatius of Antioch. Epistle to the 
Romans 4.1-3, in The Apostolic Fathers, vol. 1, 231. 

"Ignatius coocludes his letter to the Ephesians by eJl}!l'CSSing bis desire that "May my soul be given for 
yours, and for them whom you sent in the honour of God to Smyrna.• Ignatius of Antioch, Episde to the 
Ephesians 21.1, in The Apostolic Fathers. vol. 1. 195. He makes known his desire that ".May my spirit be 
for your life, and my bonds. which you treated neither with haughtiness nor shame.• Ignatius of Antioch. 
Episde to the Smvnaemis 10.2, in The Apostolic Fathers. vol. l, 263. 

"W.H.C. Frend, Martyrdom and Persecution, 152-153. 

1"W.H.C. Frend, Martyrdom and Pmecution, 264. 

77Clement of Alexandria, The Stromata 4.9, in The Ante-N'..;ene Fathers, vol. 2, 422. This is an early 
example of equating the ascetic with the mattyr; this would become more prevalent in the fourth centuiy. 
lt will be considered in greater detail in Chapter 2. 
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persecution is caused by the sins of the penecutors and that God always tums a bad situation int.o one that 

leads to the perfection of the person whose death is imminent..,. Origen, enumeralillg the many ways of 

expialing sins that are evident in the gospels, designatal lhe "suffering of martyrdom" as the second manner 

of purificalloo afta' baplism; the other ways are almsgiving. lhe fOrgi.veness of others' sins against oneself, 

the conversion of sinners. the love of Olbm. and the laying of bands and anointment with oil in the name 

of Jesus Christ by the hlgb prlest.19 Martyrdom. however, is die way that most pedeclly imitates Jesus 

Christ's sacrifice for humanity ... Origen, like Ignatius, believed that. just as the martyrdom of Jesus Christ 

had remitted the sins of humanity, the manyrdom of a given Christian "serves to at0ne for many."" 

Tertullian, too, believed lhat the martyr, "by paying his own blood.• has all hls sins forgiven by God." 

Quasten notes. however, that Tertullian, in his Montanist lreadse De pudici!ia, excluded the capital sins of 

idolatry, fornication. and murder subsequent to bap1ism from the sins which could be remitted by either the 

Church or by the intereession of the martym." 

Closely related to the concept of manyrdom as a vehicle fo.r expiating the sins of oneself (and also 

the sins of others, accolding to Ignatius and Origen, is the idea that martyrdom is a second type ofbaplism­

a "baplism of blood"-whlch perfects the first bap1ism by water. It can even substitute for fontal baptism, 

'lfQsbom believes that. for Clement,, manyrdom was "the triumphal arch through which the Christian 
went to reign with his Lord, the means wbeteby, having suffered with him. he should be glorified together 
with him.• E.F. Osbom. The Phil9sophy of Clrment of Alexandria (Cambridge, England: University Press. 
1957), 75-78. 

"'Origen. Homily on Leviticus 2.4.S, ttans. Guy Wayne Barkley, The Fathers of lhe Church, vol. 83 
(Washington: The Catholic University of America Press. 1990), 4748. The uue disciple of Jesus Christ is 
willing to follow his Passion in fact; given the uncertainty of actualizing martyrdom, the other ways of 
purification established a foundation for asceticism as a substitution for physically imi!ating Jesus Christ's 
death. Johannes QuasteD. The Ante-Nicene Literalllte after Irenaeus, vol. 2 of Patrology, 84, 100. See also 
Edward Malone, The Monk and the Martyr. 14-26. 

"Robert I. Daly, Christian Sagifice: lbeJudaeo-Christian Background BeforeOrigen (Washington: The 
Catholic University of America Press, 1978). 3. 

110rigen, Exhortation to Martm!om 30, trans. John J. O'Meara, Ancient Christian Writers. no. 19, 171. 
See also Ibid., SO, p.195. Benjamin Drewery notes that Origen characterized martyrdom in three ways: (l) 
lib Jesus Christ's sacrifice, martyrs purchase the remission of sins for those who pray and. as well, they 
are able to render the power of demons ineffective; (2) manyrdom is superior to righteousness, and it is thus 
the only human sacrifice that is able to expiate the sins of others; (3) unlike the power of Jesus Christ's 
sacrifice for cleansing the sins of all of humanity, the sacrifice of the martyr has a limited range. Benjamin 
Drewezy, Origen and the Doctrine of Grace (London, England: The Epworth Press. 1960), 166. 

l>J'ertullian, Apology SO.IS, ttans. T.R. Glover (London, England: William Heinemann, 1953), 227. See 
Edward Malone, The Monk and lhe Martyr, 119-120. 

"Johannes Quasten, The Ante-Nicene Ylera!Ure after I.renaeus, vol. 2 of Pattology, 313-314. 
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for example. in the case of catecbumens. 'Ibis view of martyrdom as a "baptism of blood" was dearly 

established among some Christian theologians in the fiat half of the tbkd cenmry, for example, among 

Tertullian, Origen, and Cyprian. It is also evident in the accoont of the martyrdom of Peipewa and 

Felicitas ... They were able to appeal to biblical tcxlS for similar Ideas. For example, the dose <elation 

between water and blood baptisms, with the first baptism sometimes preparing the way for Ille second, ls 

underscored in Luke 12:50, wbei:e Jesus Christ is said to describe his upcoming Passion as a baptism."' 

A similar idea is present in 1 John 5:6-8, where Jesus Cllrist' s life is described as comprising both water 

and blood.16 '1llis is also alluded to in John 19:34; in this passage, both water and blood effuse from Jesus 

Christ's side after it is pierced by a sOldier' s lance.117 Tertullian, for example. believed lhat a baptism by 

blood could even •restore• a baptism by watet which had been previously Jost. apparently by renouncing 

the Christian faith or by some other dire sin. a Terlllllian, in fact, claimed that the martyr's blood is Ille 

"sole key to unlock Paradise..., He believed that maxtyrs are the Ollly people who are guaranteed a place 

in heaven prior IO the final judgment, and that they ascend there instantly upon death. Tenullian, citing 

Perperua as an example, also drew atten1ion to the widely he14 perception that martyrs were Ille only people 

who ever appeared in the visions of heaven seen by Christians who were about to die as martyrs 

themselves ... In the passion accoont of Peipetua and Feliciw, Peipetua describes her baptism by warer 

"Hippolyte Deldlaye. Les origlnes du culte des martyrs. 4; Herbert B. Worlamm, Persecutions in Ille 
Early Church. 139; Celestino Noce. n mattirio. 71-73; Bdelhard L. HUD11Del. The Concept of Martyrdom 
According to St Cyprian of Carthage. 108-128; Edward E. Malone, "Martyrdom and Monastic Professii;m 
as a Second Baptism." in Vom Cbristlicben Myster!um. Gesammelte Arl:leiten zum Ged!lcbtnls von Odo 
Case! OSB (Dilsseldorf: Patomos-Verlag, 1951), 117-118. 

""There is a baptism I must still receive, and what constraint I am under until it is completed!" (Luke 
12:50). See EdeJlwd L. Hummel, The Concent of Martyn!om Accgrding to St. Cyprian of Cartllage. 108. 

~e it is wbo came by water and blood. Jesus Christ, not with water alone but with water and blood. 
and it is the Spirlt that bears witness, for tbe Spirit ls Trulb. So there are three witnesses, the Spirit, water 
and blood; and the three of them coincide.' (1 Jobn 5:6-8). 

117"Wben they came to Jesus, they saw he was already dead. and so inslead of breaking bis legs, one 
of the soldiers pierced bis side wilh a lance. and immediately there came out blood and water." aobn 19:33-
34). 

"'Tenullian, On Baptism 16, 1X'ans. S. Thelwall, in The Ante-Nicene Fathers, vol. 3, 677. See also Pier 
Franco Beatrice. ·n sennone De cenJesima, sexagesima, tricesima dello Ps. Cipriano e la teologia del 
martirio, • Augustinianum 19 (1979): 235. 

"'Tertullian. A Treatise on 1be Soul SS, ttans. Peter Holmes, in The Ante-Nicene Fathers, vol. 3, 219. 
See also Edward Malone, The Monk and the Martyr. 1. 

'°Tertullian, On lhe Soul SS, in The Ante-Nlcene Fathers, vol. 3, 231. 
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in prison as a preparalion for her impending trial by tMUre, while Felicitas' combat with the wild animals 

in the arena is depicted as a "second baptism.• It is curious that Felicitas fust requires a "blood bath" by 

giving birth prematurely before she can join bee fellow martyrs in a second cleansing by blood!' Origen, 

too. called martyrdom a "baptism of blood.• As was ab:eady DOied, Origen listed Seven ways of remitting 

sins. but because martyrdom most closely imiwes the expialoly saaifice of Jesus Cbrist. be believed that 

it remits not just one's own sins but the sins of others as well.92 According to Cyprian of Carthage, 

martyrdom COIDlts as the 1rue baptism of caleCbmnells," and it restores the purity of CbrislillnS who have 

sinned subsequent ID tbelr original baptism by water because a baptism of blood is even more powerful than 

a baptism by wata.04 Cyprian also saw martyrdom as a way for apostateS to be reamciled with the Church 

and with God. In Ibis case, Ibey bad to ~ess their faith in Jesus Christ before they suffered the tonures 

"The Mam!dom of Perpetua and Felicitas 3, 18.3, in The Acts of the Christian Martyn;. Herbert 
Muswillo. 109, 127. See Edward Malone, The Mont and the Martyr. 120. 

"Origen, Exhortation to Martyrdom 30, Ancient Olristian Writers, no. 19, 171. See also Pier Franco 
Beatrice, •n sermone De lentesima, m:agesima, tricesima dello Ps. Cipriano e la teologia del martirio, • 
Augustinlanmq 19 (1979): 235-236. 

"" .. .some, as If Ibey could escape by human arguments the ttuth of the preacbing of Ille Gospel. bring 
forward the cateeb11mens to us. as ID whether any of these, before be is baptized in Ille Cburcll, should be 
seized and killed for the coofession of the Name, sbould lose the hope of salvation and Ille reawrd of 
confession because be bas not been born again of water fust. Let men of this nature, partisans 8nd 
promotm of Ille heretics, know. fust, that !hose carecbumens bold Ille upright faith and truth of the Church 
and advance to the warfare against the devil from the Divine Camp with the full and sincere knowledge of 
God Ille Father and of Christ and of the Holy Spirit. Then they are not deprived of the Sacrament of 
baptism, nay rather, Ibey are baptized with the most glorious and greatest baptism of blood, concerning 
wbicb the Lord also said that He bad another baplism to be baptized with." Cyprian, !:mm 73.22, lrllnS. 
Sister Rose Bernard Donna, The Father$ of the Cbun:b. vril 51 (Wasbingron. D.C.: 1be Catholic University 
of America Press. 1964), 282-283 . 

... .. l have viewed tile plan as useful and salutDy in so necessacy an exhortation as ro make martyrS. 
that all delays and tardiness of our words must be cut out, and that the meanderings of human speech must 
be put aside, that those words alone must be set down which God speaks, by which Christ exhorts His 
servants to martyrdom ... .Let us only, who with tile Lord's pe.nnlssion gave the first baptism to believetS, 
prepare each one for another baptism also, urging and teaching that this baptism is greater in grace, more 
sublime in power, more precious in honor, a baptism in wbicb the angels baptiz.e, a baptism in wbicb God 
and His Christ exult, a baptism after wbicll no one sins again, a baptism wbicb brings to COl!lpletion the 
increases of our faith. a baplistn wbicb immediately joins us with God as we withdraw from the world. In 
the baptism of wata is received the remission of sins; in that of blood tbe crown of vinues. This thing is 
to be emOOlced and longed for and sought after wilh all entreaties of our prayers, so that we who were 
servants of God may also be His friends." Cyprian, Exhortation to Martyrdom. to frounatus 4. in Treatises. 
trans. and ed., Roy 1. Defemui, 1be Fathers of the Cbun:b, vol 36 (New York: Fathers of tbe Church, 
1958), 315-316. 
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leading to their deaths.'5 

Tbe Maccabean Jews were adopted by some Chrislian groups as exemplary models of martyrs who 

bad lived and died during the era prior to Jesus Christ The retlectiOllS which Cbrlstians lll!lde ou the Second 

Book of Maccabees particularly influeru:ed the development among them of the view that martyrdom is a 

way of atoning for one's own sins, though not necessarily for the sins of other people in the communily. 

The author of the Second Book of Maccabees explains that God had allowed the persecution of the Jews 

in Older tn discipline them. In this way, God bad inercifolly provided them wilh an opportunity to atone for 

their own sins. Daly argues that this text strongly evidences the idea of substituting for other people so 1bat 

they need not suffer punishment, but he empbaslzes that the later notion of atooing for the sins of others. 

which is present in 4 Maccabees, had not yet developed in 2 Maccabees. .. 

In 167 B.CE? the Maccabean Jews revolted ll83inst the orders given by Antiochus IV Epipbanes 

(d.163 B.C.E.), the Seleucid king since 175 B.C.E., which, first, prohibited the Mosaic sacrifice in the 

temple, cireumcislon, and the meeting of Jews to observe the sabbath; secood, demanded that they SUll'ellder 

all copies of the Torah; and, third, required 1bat Jews sacrifice pigs and consume the meat. The specific· 

event which engendered the revolt, however, was the defilement of 1be temple's altar." Subsequently, the 

many Jews who had chosen to die instead of renouncing their faith were popularly considered to be martyrs 

for the witness which they had borne to their faith. Among the JeWs who died were two women who were 

lmmiliared publicly before they were killed for having their children circumcised. Other people were bmned 

to death for gathering together to observe the sabbath (2Maccabees 6:10-11) ... The Dinely-year-oldEleamr 

"In speaking about the "lapsed", that is the apostates, who are particularly eager to be reconciled with 
God and with lhe Church, Cyprian suggests that the quiclrest way to do this would be to die as martyrs in 
the present environment of persecution: "If any [of the 'lapsed') are in a very great hurry, they have what 
they are asking in lhelr own power since the time ilSelf provides moie than what they ask. The battle is still 
going on and the struggle is daily renewed. If Ibey repent truly and studfilstly of the fault committed and 
ardor of faith prevails, he who cannot be put off may be crowned.• Cyprian, Letters 19.2. trans. Sister Rose 
Bernard Donna. The Fathers of the Cbui:ch, vol. St, 53. Edelbard L. Hummel, The Concept of MartyrdOlll 
According to St Cyprian of Carthage. 108-llS, 122-124; PierFranoo Beatrice, ·n sermone De ce111esima, 
.sexagesima, lricesima dello Ps. Cipriano e la teologia del martirio," Augustinianum 19 (1979): 235-242; 
Giovanni Toso, Cristiani con coraggio. n nostro essere oggi secondo san Ciwlano (Turin, Italy: Edizioni 
Paoline, 1985), 517-518. · 

"'Robert I. Daly, Christian Sacrifice, 125-126. 

"'Elias Bickenrum, The God of the Maccabees ttans. Horst R. Moehring (Berlin: Schockeo 
V&lag/Illdischer Bucbverlag. rep; .• Leiden, Netherlands: EJ. Brill, 1979), 53-54, 

... For example, two women were charged wilh having circumcised their children. They were paraded 
publicly around the town, with their babies hung at their breasls, and then hurled over the city wall Other 
people, who bad assembled in some near-by caves to keep the seventh day without attracting attention, were 
denounced to Philip, and were then all burnt together, since their consciences would not allow them to 



consented to die by means of a torture wbeel iDslead of even feigning to eat the forbidden pork (2 

Maccabees 6:18-31). Seven brolhers were submiued ID grisly rortures before Ibey were executed for refusing 

to eat pork. They were then followed to Ibis same end by their mother (2 Mattabees 7:1-42). The. 

Maccabean Jews hoped for Ille resurrection of all dle.se. victims, whom Ibey believed bad remained righteous 

up to the point of death. They hoped. as well, for "vengeance on apostates and persecuting powera 

hereafter .... The mother of the seven brothera believed lhat God in bis mercy would give life back to bet 

sons because Ibey bad upheld Ille divine law ralber than concern lhemselves with their personal safety (2 

Maccabees 7:23).'"' She also hoped lhat bet children would be returned ID bet on the "day of mercy• (2 

Maccabees 7:29). 

The experiences of the Macl:abean Jews helped the Early CJiristiaDs to compnlhend the persecutions 

and the violent deaths of their companions. For examplil, die mother of the martyr Marian,1ot the mother 

of Flavlan, 1°' and Blandina1°' are all likened by the Chrislian authors of their passion accounts to the 

aforementioned mother who bad urged her seven sons to penist in their resolve to resist Antiocbus' orders. 

The previously cited example of Ignatius of Antioch believing lhat his expiatory sacrifice as an innocent 

victim wonld be beneficial to the larger Christian community is certainly Indebted to the same body of ideas 

as those expressed by the Maccabean Jews. Origen. too, drew attention IO lhe stories of Eleazar and the 

seven brothers when be explained to Ambrose and Protocrelu$ what true martyrdom signifies.'°' Cyprian 

of Carthage (d.258), writing in 252 C.E. to the Christians of 'Illl'baris, spoke of the seven brothera and lheir 

mother as "blessed martyrs• whom the recipients of his letter ought to lmitate.105 Cyprian (most probably 

defend themselves, out of mpect for the holiness of the day." (2 Maccabees 6:10-11). 

"'W .H.C. Frend. Martyrdom and Persecution. 34. See 2 Mac<:abees 7:29, when the mother told one of 
bet sons: "Do not fear this executioner, but prove yourself worthy of your brother and accept death, so that 
I may receive you bade with them in the day of mercy.• See also Solomon Zeitlin, ed .. The Second Book 
of Maccabees. ttaDS. Sidney Tedescbe (New Y Olk: Hmper & Bros., 1954), 48. 

'"'"And hence, the Creator of the world, who made eveeyone and ordained the origin of all things, will 
in bis mercy give you bade breath and life, since for the sm of Ills Jaws you have no concern for 
yourselves.• (2 Maccabees 7:23). 

101The Martyrdom of Marian and James 13.l, in The Acts of the Christian Martyrs. Herbert Musurillo. 
213. 

'°"The Martyrdom of Montanus and Lucius 16.4, in The Acts of the Christian Martyrs. Herbert 
Musurillo, 231. . 

'"'The Martvrs of Lyons SS, in The Acts of the Christian Martyrs, Herbert Musurillo, 79. 

1°'0rigen, Exhortation to Martyrdom. 22. 23-27, Ancient Christian Wrliers, no. 19, 162-167. 

'"'Cnirian. !&!Im 58.6, Tue Fathers of the Church, vol. 51, 167. 
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writing in 257 C.E.)"'" again recalled the example of the seven brotbers, and be also added the example 

of the ninety-year-old Eleazar, when be responded 11> a request, made by Fonunatus (perhaps the bishop of 

Tucca by the same name in 2S6 C.E.), for advice on bow 11> prepare hill comm111rity so that it might remain 

cons1ant during an anticipated wave of persecution.'"' Furtllennore. it ls notable that Christians had 

included the Maccallean martyn on both the Clll1haginian and Syrian lists of martyrs.''" 

A major reason why many Christians so readily allowed themselves to die on account of the faith 

was !heir fear of committing idolatry, that is. the wonhip of something or someone other than or in addition 

to the biblical God. The obligation of Christians to reject idolatry publicly therefore became a major element 

in the early fonnular.lon of their concept of martyrdom, espedally as this concept was artk:ulated by 

Tertullian and by Cyprian of Carthage.''" Acconling to Tenullian. martyrdoms oo:ur precisely because 

idolatry ls nunpant in the world. Christians are murdered because lheJr persecutors do not hold this true faith 

in the biblical God, and Ibey actively and violently oppose people who express this faith. Christians 

overcome the temptalion to commit idolatry by allowing themselves to die as martyrs. God rewams 1llem 

with !heir salvalion.11• In his Exhonatiop tg Martyrdom. to Fornmatus. Cyprian of carthage recommends 

that Christians should always prepare themselves beforehand to resist every onler to sacrifice to idols, even 

if it means that they Will be executed for doing this. 'Ibey should nevertheless feel comfonable about the 

possibility of this OOClllling because Ibey would be dying as martyrS, and tberefore God would reward !hem 

with salvalion.111 The grave fear of committing idolatry was clearly heightened by the various edicts 

promulgated by Decius and Diocletian, which onlered that all Roman citizens, including Christians. had to 

make public sacrifices to the gods. 

The Devil was often expressly named as the enemy of the martyrs, or the persecutors were depicted 

''"Cyprian. Exhortation to Marrm!om. to Fortunatus, uans. and ed. Roy I. Defemlri, The Fathers of the 
Chord!. vol. 36 (New Ymk: Fathers of the Church. 1958). 313. 311. 

""Cyprian, Exhonation to Martyrdom, To Fm:tunaws 11, The Fathers of !he Church. vol. 36, 334-339. 

"''W.H.C. Frend, Martyrdom and PefSOOltion. 19. 

1~ L. Hummel, The Concept of Martyrdom According to Cyprian of Carthage, 34-39. 

""renullian. SC!J!'J)iace 4-5, uans. S. rialwen, in The Anie-Nlcene Fathers. Translations of the Writings 
of the Fa!l>m down to A.D. 325, eds. Alexander Roberts and James Donaldson, vol. 3 (Grand Rapids, 
Mich.: Wm. B. Eerdmans Publishing Company, 1963), 636-638. 

111Cyprian, Exhonation to Martyrdom, to Fonunarus S, in Treatises. trans and ed. Roy J. Defermr:i, The 
Fathers of the Church, vol. 36, 316-344. 
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as being at the service of the Devil.'" Ignatius of Anliocb, for example. believed that be was living during 

"the last times,• and that his imminent martyrdom would help God defeat the Devil In a cosmic banle that 

was now quickly approacblng a dedsi.ve climax.'" Furlhennore. the Devil fought Polyairp as the "evil 

one".''" lhe martyrs of Lyons and Vieone as 1he "Adversary".'" and Peipetua as well.116 The 

pe:rsecutlllS were desaibed as "the Devil's fflmclnnen".'17 the "priests of the Devil",m and "the Devil's 

servant•.t1• 

In lhe first half of the lhird century, a nnmber of authors expressed their views that the martyrs 

would not be judged at the end of time, but that Ibey would Instead accompany and aid Jesus Christ with 

Ibis task. Origen. for example, staled that "be who ddnks the chalice that Jesus drank will sit. reign, and 

judge beside lbe King of Kings."'"' This belief was also sllared by Tenullian.'"' and by Cyprian."" 

""See Jean Daniaou and Henri Mmrou, The First Six Hundred Y m. tmns. Vincent Cronin, vol. 1 of 
The Christian Pwturies (London. England: Dalton. Longman & Todd. 1964). 125; Celestino Noce, l! 
martirio, 80-93; Marc Lods, Confesseurs et m•rtyrs: Successeurs des propbetes dans l'Eglise des trois 
premiers @cles. Cahiers Th&>logiques, 41 (NeucbAtel. Swmerland and Paris, Fr.m<:e: Delachaux et Niestlt, 
1958), 45-51; Edelbani L. Hummel, The Cmcept of Manyrdom According to St. Cyprian of Carthaee. 56-
90. 

· 11'.Ignatius of Antioch, Epistle to the F.phesians 11.1, ill 'The Apostolic Fathers, vol. 1, 185. 

'"Eusebius, Bcclesias!ica! His!pry 4.15, The Falbers of the Chun:b, vol. 19, 241. 

11~usebius, Ecclesiastical His!pry 5.1, The Fatllm of the Church, voi 19, 273. 

11"rbe Martyn!om of Perpema and Felicitas 20, in The Acts of the Christian Martyrs. Herbert Musuriilo, 
129. See also Edward Malone, The Monk and !he Martyr. 66-68. 

'"The Martyrdom of Carpus. PapyJus. and Aga!IIOnice 4, ill The Acts of the C!Jristian Manvrs. Herben 
Musurillo, 33. 

""The Martyrdom of Marian and James S, In The Acts oftheC!JristianMartyrs. Herbert Musurilto, 201. 

'"'The Manyrdom of Julius the Veteran 4, in The Acts of the Christian Martm, Herbert Muswillo, 265. 

'"'Ori.gen, Exhortation to Manyrdom 28, .Ancient Chrislian Writers, no. 19, 168. 

""Tertllllian notes that "no one, on becoming absent from the body, is at once a dweller in the presence 
of the Lord, except by the prerogative of martyrdom"; all others must wait for the final judgment. Tenullian 
does not explicitly state in this verse lbat the martyrS share in the judgment of tbe rest. Tertullian. On the 
Resurrection of the Flesh 43, lrnnS. De. Holmes, in The Ante-Nicene Fathers, vol. 3, 577. Pietri, however. 
provides several passages whicb, be believes, prove that Tel'IUllian. too, considered the marcyrs to be co­
judges with Jesus: Tertullian, Adv. Marc. IV, 21, 9; 39, 8; De Resurr. 35, 13. Charles Pietri, "L'evolution 
du culre des saints aux premiers ~ cbretiens: du tmnoill l l'intercesseur." in Les functions des saints 
dans le monde occidemal XIlle siecle . Actes du coll ue ire !'Ecole · se de Rome avec 
le coocours de l'UDivmitt de Rome "La Sapienza'. Rome. 27·29 octobre 1988. Collection de I' cole 
F~ de Rome. 149 (Paris, Frmce: !rote F~ de Rome and Palais Farnese, 1991), 21. 
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Furtbennore, Eusebius of Caesarea quolea Dionysius of Alexandria's letter to Fabius. the bishop of 

Antiochelles, in which he SlaleS his belief tbat the martyrs of the local persecution in Alexandria (about 249 

C.E.) are now in heaven with Jesus Christ. and 1hat they will help him wilb the final judgment.'" 

The p.raclice of voluntary martyrdom engendered romroveny among lhe Christians of the pre· 

Conslanlianian Cbun:h. The major issue was whether martyrdom. aside from being desired. should actually 

be sought and possibly even provoked. The usual motives for volunteering oneself for such a violent death 

were the zealous desire to imitate tbe Passion of Jesus Christ and the aforesaid common belief that only the 

baptism of blood could tertainly reconcile with Ood those ChriWans who had sinned subsequent to their 

baptism. For llXlllllple, Origen yearned to die as a martyr. When he was seventeen ye8J'S old (about 202 

C.E~ dming the reign of Septimus Severus), he clearly demonstta!ed Ibis eagerness for martyrdom during 

a local pen;ecution in Alexandria.. He would have rushed to join the crowd of fUture martyrs that included 

his father, Leonides, if his molber had not taken the precaodon of hiding his clolbes. Instead, he sent a letter 

to his lillhec urging him to persevere up to lhe point of death."" 'I'bmeafter, Origen saw his whole life as 

a pmparadon for its uldmate peifection in martyrdom. '25 Furthennore. the accounts of specific martyrdoms 

which Cbristians have traditionally valued highly also indicate that sought martyrdom was sometimes 

considered to be acceptable. For example, Agalhonic! (probably during the reign of Marcus Aurelius),'"' 

*realizing that this [i.e .• the martyrdoms of CarpU$ and PapylusJ was a call from heaven.• introduced herself 

to the aulhorilies as a Christian and thus was executed for refusing to make a sacrifice to the gods."' 

Euplus made a simllariy bold presentalion of himself on April 29, 304 (during the reign of Diocletian) to 

':UCyprian believes that the martyrs will "&CCOWpally Him [Jesus Christ) when He begins to come to 
receive vengeance on the enemies, to Sllmd at His side when He sits to judge, to become co-heir of Christ, 
to be made equal to the angels, to rejoice wilb the patriarchs, with the apostles, with the prophets in the 
pos~sion of the heavenly kingdom." Cyprian. Exhonation to Martyrdom. to Fommarus 13, The Fathers 
of the Cbun:h, vol. 36, 344. See also E.dward Malone, The Monk and the Martyr. 1-2. 

1~usebius, Ecclesiastical Histgry 6.41, The Fathers of lhe Church, vol. 29, 70, 77. 

'"Eusebius, Ecclesiastical His!Q!'y 6.1-2. lbe Falhers of the Church, vol 29, 4-7. The martyr's death 
shares in Jesus Christ's victory over the Devil. See Jean Danie.too, Origen, tr.ms. Walter Mitchell (New 
York: Sheed & Ward, 1955), 6-7, 273; Jos lanssens, ·n crlsliano di fronte al marlirio imminenre. 
Testimonianze e Dotlrina nella Chiesa Antlca, • Gregorianum 66 (1985): 411-412. 

'"'Robert J. Daly, Cbristian Sacrifice, 494. 

""Herbert Musurillo, The Acts of the Christian Martyrs. xv. See also Eusebius, Ecclesiastical Histon' 
4.15, The Fathers of the Church, vol. 19, 243. 

""Herbert Musurillo, The Acts of the Christian Martyrs 2A. 2B.6, Zl-29, 35. 
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the governor, Calvlsia:ous. in ordet to provoke his martyn1om.''* 

The advocacy of volunuuy mart)'rdom. however. was not a favoured position among the Christians 

of the pre-Cons.tantinian Church. Mmtytdom was generally viewed as an end which was to be embmced 

only if the victim of the peiseculion was in a situation that required a clear decision between rejecting Jesus 

Christ's name. thereby apostatizing, and patiently accepting deatll. Otherwise, the polelltial victim was 

supposed to flee 1.o a place of refuge. For example, the autbot of Polycaip' s passion account explained that 

Polycatp had originally fled to the outskirts of the city on the grounds that the "Qospel does not give this 

teaching" of voluntary martynlom. Jn order to demonstrate that a ieaI risk corresponds to voluntary 

mart)'rdom, the author of Polycaip's passion acoount cllllS the unfortunate example of Quintus, the Phrygian, 

who had come forwmd fteely to the authorities, but who then weakened when he directly faced the 

prooonsul. took an oath, and sacrificed to the gods. He therefore placed himself unnecessarily into a 

situation in wbicb he apostati7.ed.1,. The author of The Shepherd of Hem!as, however, is more ambiguous 

ronceming this issue: whilil the author does not exhort Christians to seek manyrdom. Ibey are nevertheless 

not supposed to fear persecution, nor even to lllink about denying Jesus Christ "in lhelr hearts."'"' 

Tertullian is another intei:esting case: originally be permitted fleeing for those confronted by certain 

persecution; as a Montanist, however, he rejected this oplion. m Clement of Alexandria, as well, praised 

manynlom as one fomi of perfection but he emphasized that it needed to be the cubninatiou of one's true 

love of God, and it should just be suffered wllen the only other option was to deny Jesus Christ.'" Indeed, 

for Clemen!, the goal of the Christian's life should be "gnostic martydom," rather I.ban blood manynlom. 

This means that one's whole life should be lived according to the gospels, and not just the last act of one's 

''"Euplus cried out, •1 want to die; I am a Cluistian!" The Acts of Eunlus 1. in The Acts of the 
Christian Martyrs. Herbert Musurillo, 311. See also Jos Janssens, "Il aistiano di fronte al martirio 
imminente. Testimonianze e Dottrina ue11a OliesaAntica," Gregorianum 66 (1985); 413. 

'»:!be Martyrdom of Polycarp 4, in The Aposrolic Fathers, vol. 2. 317. See also Edward Maolne, The 
Monk and the Manyr. 3; Jos Janssens, ·n aistiano di fronte al mailirio immlnente. TC$tim0nianze e 
Dollrina Della Chiesa Antica," Gre!orianum 66 (198S): 406-407. 

'"'The Similitudes 9..28.4. in 1be Shep!Jeffi of Hermas, in Tbe Apostolic Fathers. vol. 2, 287. 

"'W .H.C. Frend, Martyrdom and Persecution, 276. See also Jos Janssens. ·n cristiano di fronte al 
manirio imminente. Testimionianze e Dottrina nella Chiesa Antica, • Gregorianum 66 (1985): 407-409. 
Malone, citing De fuga in pgsecutione IS, judges that "Tertullian would not allow a Christian to talre any 
steps to escape persecution or martyrdom. He could not make use of bn"bes or any other device. He might 
by such means actually avoid speaking words of apostasy, but in his heart and will he was a denier. His 
very freedom would condenm such a Oulstian. • Unlike Frend, Malone does not contrast Tertullian' s 
concept of manynlom as a Montanist and as a Christian. Edward Malone, The Monk and the Manyr. 34. 
See also F.de!hard L. Hummel, The Concept of Martyrdom According to St. Cyprian of Carthage. 51. 

"'Clement of Alexandria, The Stromata 4.9, in 1be Ante-Nicene Fathers, vol. 2, 422. 
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life. 13• Oem.en1 therefore vehemently opposed vol1D1taiy martyrdom. He believed lflllt d1ose people who 

rush to their deatlls do not really bow the llUe God. They are Cb:ris1ians only in name. DOI in fact."' 
They are, minhna!ly, acting childishly and jmma!u!P,Jy, but more seriously, they are likely to be guilty of 

being complicit with, if not the authors of, !heir own murders. They should therefore flee whenever it is at 

an possible.'" 

As was already mentioned. many Chl:istians were killed. and thereaftet designated as 1JUUtYn, 

including Pope Fabian, as a result of the pmmniga!Um of Decius' edict against Christians in !ale 249 C.E. 

or in Januar:y, 2SO C.E. ''"Many other Olrlstians, however. apostatized. including several members of the 

dergy-lllll$t notably, E'nctimvwi, the bishop of Smyrna."' Cyprian, the bishop of Carthage. provided a 

test case for the clash belween rigorous and lax views regarding the status of the large number of Christians 

who had publicly renounced the faith when they were threatened violently (i.e., these apostates were 

designated as the "lapsed"). but who later humbly asked for forgiveness and the restitution of their standing 

as Olrlstians, and even as membeis of the clergy. Although Cyprian bimsel.f did not apostatize. he did have 

to explllill how he could justify fleeing into hiding and, thereby, abandODing his responsibilities as a bishop; 

when he was OODft'ollted by the persecution. BisboP Gemlanus accused Cyprian. along with Dionysius. the 

bishop of Alexandria (24718 to 26415), of cowardly mnning away to safety when they fated persecution."' 

Cyprian conllmded, however. 1hat it was much better, in fact, it was commanded by God. to flee persecution 

:radiec than to risk renouncing the faith.' .. Therefore, he did not support the readmittance of those lapsed 

members who had either sacru!Ced or who had avoided sacrlfice by using bribery or some other manner 

of lri<:kery. They should have fled iDstead of risking apostasy. Nevertheless, the argument that the apos131e$ 

should be forgiven eventually won under Pope Stephen (d257 C.E.; pope 254-257 C.E.). cyprian, ironically. 

'"Robert J. Daly, Christian Sacrifice. 479-480; Edward Malone, The Monk and the Martyr. 5-14. 

"'Clement of Alexandria. The Stromata 4.4, in The Ante-Nicene Fathers. vol 2. 411-412. See also 
Edward Malone. The Monk and the Martyr, 9-10. 14. 

'"Clement of Alexandria. The Stromata 4.10, in 'Ille Ante-Nicene F!!lbers, vol. 2. 423. 

,,. Roy J. Deferra.ri, mms and ed., lnttOduction of cyprian, Treatises, The Fathers of the Church, vol 
36, vi-vii. 

"'W.H.C. Frend. Martydom and Persecution, 301. 

''*Eusebius. Ecclesiastical History 6.40, The Fathers of the Chwdl. vol. 29, 67-68. 

139cyprian, The I !!!!§!ld 10, mms. Roy Defemui, The Fathers of the Chwdl, vol 36, 66. See Edward 
Malone, The Monk and the Martyr. 35-40; Jos Janssens, "11 cristian-0 di fronte al martirlo immi»ente. 
Testimonianze e DotttiDa neila Chiesa Antica, • Gregorianum 66 (1985): 409-411. 
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was subsequently killed in 2S8 C.E. as a ooosequence of Emperor Valerian's second edict.1'° In the 

context of future chapters, die explanation that Cyprian gave for die prevalence of apostasy during the 

Decian peaecutioo is especially inimsting: he rebuked the lapsed Christialls fur storing their "lreaSmes" 

on earth instead of in heaven; they bad cared lllll!e about their worldly riches than about heavenly things. 

He accused them of giving •an enemy and a domestic conqueror" somelbing ID vanquish in the world.'" 

C. The Cbaracteristlcs of True Mamn!om 

It was ooly early in the tbird century that blsbops began ID assume the rigbt and die responsibility 

of delemlining Ille deiinition of genuine tnartynlom. 142 Until that time, one was normally judged to be 

a martyr by a comlll1mity of Christians wbo pen:eived that the cause of the alleged inartyrS' deaths bad 

indeed followed from dleir refusal to renounce their wlmess ID the life, cJeadl, and resurrection of Jesus 

Christ. The decision was largely a popular one, with the s10ries of llllU1:ynfoms recalled orally within a 

geographi'3lly limited region. (The starting point for judging the genuineness of llllU1:ynfom up to the 

present day bas continued to be a spontaneous but persi$tent reputation of llllU1:ynfom among a populace; 

thus the popular veneration of alleged martyxs should always precede the instil!llional recognition of 

martyidom.)143 The lllll!e widely remembered accounts were dle ones that were m:orded and then 

circulaled by letlllrs (as in the case of the martyrs of Lyons) among Vllrions communities or those that were 

preserved in the writings of lheologlans and which were the subject of their theological reflections. As well, 

the account of Polycmp's llllU1:ynfom indicares that already in the mid-second centmy some communities 

of Christians tried to preserve Ille martyr's bones, which dley consldered to be "more valuable than precious 

stones and more to be esieemed than gold,• in order to store and to safeguard them in an appropriate place 

where Christians could pther on lbe anniversary of the death in order to celebrate the martyr's "birthday 

into heaven.., .. The venualion of relics developed from this practice; this topic is examined in chapter 

"
0Heroert Musurillo, lbe Acts of the Christian Marty!S, iw:-:wti. 

'"Cyprian, The I ap 11, The Falhels of the Church, vol. 36, 66. 

""W.H.C. Frend, Martyrdqm and Persecution. 254. 

"'Pierre Deiooz, Sociologie et canonisations (The Hague, The Netberlaods: Martinus N"tjhoff, 1969), 
23. 

1"Eusebius, Eccle§iastical History 4.15, 1he Fatben of the Church, vol. 19, 242; The Martyrdom of 
Polycarp 18.2-3, in The Aoostolic Fathers, vol. 2, 337. See also B. de Gaiffier, "Rtt!Wons sur les origines 
du culte des martyrs,· La Maison Dieu 52 (1957): 27-28; Yveue Duval, Aupres des saints OJros et Ame. 
L'inhumation "ad sanctos" dans la chretient6 d'Orient et d'Occident du me au Vlle siecle (Paris, France: 
Etudes Augustiniennes, 1988), 24-25; Pierre Allard, Dix lecons sur le manyre, 345-346; Charles Pietri, 
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two. The account of Pionlus' martyrdom. supposedly dw::illg the Decian persecution (250 C.E.J.'" provides 

evidence that Christians used to gather in Smyrna in order to celebrala the aonivmllIY of the martyrdom 

of Polycaip during the mid-third centuty . ..,. 

It is not dear whether Tenullian' s refei:euce, from about 200 C.E~ to lhe birthday offerings made 

for the dead on the dates of their passing pellllins to martyrS alone, to other saindy persons. or to all 

deceased members of the Christian community in Carthage.141 The fact that Tertullilm believed that only 

martyrs bnmediarely went to heaven, however, suggests tbal his reference is specifically for tbem.141 The 

annual celebration of the martyr&' "bh:thdays into heaven" was thus another way that the Chrislians of the 

pre-Constantinlan Church used to in<licale whom they believed were the truly Christian manyrs. 

The death accounts recorded in the genuine accounts of martyrdom. that is, those arounts which 

apparendy dare back to the martyrS' dealbs. at least in lhe original forms, but which are sometimes no 

longer extant (Delehaye and the other Bollandists have always clearly distlnguisbed these authentic aa:ounts 

from the legends of the saints).' .. and the remaits made by theologians about the dealhs of those persons 

whom they designated as martyrs do seem to identify smne notable chanlcteristics that are evident among 

many accounts of martyrdom, even if not among all of lhem.1'° For example, the only Jews who were 

"L' 6volution du culte des saints aux premiers si!cb chrttiens: du iemoms a l'intm:eSSem •• in Les fonctions 
des saints dans le monde occidental, 24. 

1"Musnrillo, however, suggests that this dare is doubtful. Herben Musurillo. The Acl.$ of the Christian 
Manm. J<Xix. 

'"The Martyrdom of Pionius the Presbyter and His Companions 2, in The Acts of the Christian Martyrs, 
Herbert Musurillo, 137, The simy of Polycarp's martyrdom is the oldest detailed extant aa:ount of the 
martyring of an individual; it also provodes the earliest evidence for the cult of martyrs. Johannes Quasten, 
The Beginnings of fatristic Literature. vol. l, of Patrology. 77-78. 

'"Tertullian, De Corona 3, in The Ante-N1ce11e Fatl!ers. vol 3. 94. 

·~ two considers more formally the deVelopment of the cult of martyrs and dleir relic$, as well 
as, the lnsti•ntionallzatJon of the process of canonization for authenticadng martyrs. 

'"'For example, see Hippolyte Delehaye, The Legends of the Saints, trans. Donald Attwater (New Y orlc: 
Fordham University Press, 1962). 

""See. for example, Ille twenty eight accounts of martyrdom that are Included in Hetbert Musurillo' s 
The Acl.$ of the Christian Martyrs. These acts were often preserved so as to be read at the anniversary of 
the martyr's death. See also F.L. Cross. The Early Christian Fa!bers. 192-198. Johannes Quasten 
distinguishes between three groups of accounts of martyrdom: (1) the properly named •acts of the martyr&", 
reserved exclusively for the records of official coun proceedings; (2) contemporary or eyewbness accounts, 
named "passions" or "martyria"; (3) the legendary accounts of martyrdoms which were fabricated 
considerably after the event occurred for didactic and spiritually edifying purposes. This thesis will use the 
term "act of martyr" for those accounts that Musurillo has included in his text, all of which belong to the 
first two categories. Johannes Quasten, The Beginnings of Patristic Literature, vol. 1 of Patrology, 176. See 
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called Christian manyrs were those who were Jewish Christians (for example, Stephen. Peter, and Paul). 

Even though the Maccabean manyrs were cited by soine Christian writers (e.g~ Origen and Cyprian) as true 

martyrs for God, and they were even illduded on the Carthaginian and Syrian lists of martyrs. they 

nevenheless were not specifically identified as Christian manyrs. Furthermore, Christians never desigruued 

the Jews who were killed in clashes willl Rome In 1he first and second centuries as Christian martyrs. 

Jn an akin manner, other outsiders, sucb as those penons who were judged to be heretics, were not 

called Christian martyrs by their opponents. Ignalius of Antioch is the first known writer who linked genuine 

Christian martyrdom explicidy with onhod()X Chrisdanity.'" He warned the Smymeans about the heretics 

(in this case, Docetists)1:1:1 who dellled the humanity of Jesus Christ, including, most notably, his 

crucifixion.',, Indeed, it would have been impossible even to call Jesus Christ the original Christian martyr 

if his Passion had been a sham and thereby inimitable. Fnttbermore, Ignatius believed tbat his own 

willingness to die on account of his faith clearly distinguished him from such heretics.1s. lrenaeus (c.13(). 

c.200 C.E.). writing between 182 and 188 C.E..1" denounced the Gnoslics, as a group. fot their 

nnwillingness to demonsUate their witness IO the faith by means of martyrdom, except the "one or two, 

during the whole time whicll has elapsed since the Loni appeared on earth,• who had been mistaken by !be 

persecutors for the true Christians.'" Many Monlanists, on the other hand, were unusually eaget fot 

martyrdom because they expected the jmmjnent end of the world anyway."' Tuey were rejecred as a 

heresy and excommunicated for the stated reason tbat Monlllllus' twO prophets, Prisca and Maxlmilla, had . 

Ibid. 178-185 for Quasten's classification of the stories. 

mw.H.C. Frend. Maityrdom and fersecu!ion. 153. 

''""In the early Cbun:h. [Docetism was] atendency,ratbettbanaformulared and unified doctrine, which 
considered the humanity and sufferings of the earthly Christ as apparent rather than real. .. Jn some forms 
it held tbat Christ miraculously escaped !be ignominy of death, e.g. by Judas lscarlot or Simon of Cyrene 
changing places with Him just before the Crucifixion.• "Docetisln, • in 1be Oxford Dictionary of the 
Christian Church. 409. 

"'Ignatius of Antioch, Epistle!!) the Smymaeags 2-7, in The Apostolic Fa!hets. vol. 1, 253-259. 

is.Ignatius of Antioch, Epistle to tile Smyrnaeans 4.2, in Tue Apostolic F!!!l!eis. vol. I. 257. 

'"Alexander Roberts and James Donaldsoll. eds~ The Ante-Nicene Fathers. vol. 1, 312. 

'"Irenaeus. AJ!ainst Heresies 4.33.9, in 'Ille Ante-N"tcene Falhm. vol. l, 508. See also W.H.C. Frend. 
Martyrdom and Persecution. 10-11, 425 n.51. 

'"Monlllllism was an "apocalyptic movement in the second half of the 2nd cent which is io be traced 
back to one Monlllllus in Phrygia. It lived in expectation of the speedy outpouring of lhe Holy Spirit on the 
Church, of which it saw the first manifestation in Its own prophets and prophetesses.• "Montanism. • in The 
Oxford Dictionary of the Christian Church, 918-919. 
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experienced prophecies that were excessively fmntic and ecstadc. especially for a progressively 

institutionatized onhodox Cburch.1'* Because they were OOllSldeml to be heretics, dlelr many nwtyrs were 

usually not designated as Christian manyrs. Cyprian. for example, stated very clearly thiit all heretics. even 

if they were killed for OOllfesslng Jesus Christ's name. would not be saved: "He cannot be a marcyr who 

is not in the Chun:h." Heretics lherefore could not be llW1yl'S because they had consciously opposed the 

Church.'" 

Allhougb Orlgen and the authm:s of the accounts of the lllllltyn!oms of Agathonic! and Euplus 

employ the tmn *martyr" for those perso11$ who could have fled but who, instead, voluntarily went to their 

dealhs. most martyr accounts reserve this special title for those Christians who had allowed themselves to 

die when die only other option was renouncing their faith. It ls notable, however, that Eusebius praises two 

chasle women (probably named Dorolhea and Sophronia) who had committed suicide to avoid being 

sexually abused by the emperors. Muimin and Maxenlius, respectively. He includes their deaths alongside 

a series of martyrdom acoounts.1'° Sometimes the title of *martyr" was also conferred to the Christians 

who had died in prison while awaiting torture ot even to the Cbrls1ians who had died some time later as 

a result of fala! injuries suSlained during interrogation. Fw:thermol:e, Cyprian, writing in 250 C.E. during 

the Declan persecution, advised the priests and deacoDi who were the recipients of his leaer to recognize 

as *blessed martym" even those Cbristil!Jls who had died in prison while p.1eparing themselves for lhe 

jmminent tortures because he believed that they "did not fail the torments, but the torments failed 

(them]."1$1 

Martyrs, as well, an1 usually depicted as suffering lheir executions paliendy, humbly, courageously, 

ll!ld joyfully. They allowed themselves to die as an expression of their love of God. They also died loving 

their enemies who had persecuted diem. They had prayed for the forgiveness of their sins and even for their 

''*Eusebi.us refers to an anonymous book direcled against Momanism from about 190 C.E. Eusebius, 
Ecclesiastical History S.16, The Fathers of the Church, vol. 19, 314-319. See also W.H.C. Frend, The ruse 
of Christianitv (Philadelphia: Fortress Press, 1984), 2S3-256, 265-266. 

''"Cyprian. The Unitv of the Church 14, ttans. and ed. Roy 1. Defemri, in Treatises. The Fathers of the 
Church, vol. 36. 109; Jobannes Quast.en, The Ante-Nicene Literatute after lrenaeus. vol 2 of PatrolQgy. 351. 
See also Edelbard L. Hummel, The Concept of Manyrdom According to St Cyprian of Carthage. 119-122. 

1"'Eusebius, Ecclesiastical History 8.14, The Fathers of 1he Church, vol. 29, 196-198. See also Jos 
Janssens, •n cristiano di f:ronte al martirio ill!lJlinente. Testimonianze e Dourina nella Chiesa Antica," 
Gregorianum 66. (1985): 418424. 

""Cyprian, Letters 12.1, The Fathers of the Church. vol. Sl, 34-35. Chapter two will examine in detail 
the progressive ascription of bloodless martyrdom to ascetics and virgins in the fourth and fifth centuries. 



convemoo.'c Izeoaeus. the bishop of Sinniuln. for e.xample, assodaled his OWll immlmml execution with 

the idea that Jesus Cbrist had pa.liently endured his Passion. In fact, he stated expliciUy that Jesus Christ 

had "suffered for the world's salvalion" and that now he was going ID &uffer for the name of Jesus 

Christ.•"' 

People who are going to die as martyn ID die near fUlme are somelilnes pieseuted as the recipients 

of divine visions or of. auditory messages !hat reveal the lllllUre of their. upcoming trials. This was already 

seen in the case of the first mm:tyr, Stephen. These visions and mesages sometimes even promise the 

man:yn th~ entrance into heaven. Polycmp, for example, had a ttll11ce in wbich he saw his pillow afire. 

He intelpnlted this to mean that he woold be bllmed ID death. He also heard a clear message from heaven 

(as did everyone else who was present) which encouraged him IO "be Slrollg.fland have courage,• and which 

also assured him of his entrance into heaven.'"' Perpelua"s visiODS are even mme vivid. Sbe saw her 

deceased brother, Dinoaales, suffering in the hereafter (either because he had not been baplized or because 

he had sinned subsequent to baptism), but she was able ID aid him sw:cessMly by praying for the expiation 

of his sins."'' Then she had a vision In which she metamoipllosed into the shape of a man, found herself 

In an ampbitbeatte, and then proceeded to engage in a combat to the death with an Egyptian. When she 

defeated him and walked towan!s the stadium's Gate of Life, she n:aliwl tbal, In her itnminept !rial, she 

in fact would fight and vanquish the Devil and, consequently, receive the martyr's reWard of everlasting life 

in heaven.166 Whenever these visions depicb:d specific OuislianS as having successfully entered into 

heaven, subsequent to their violent deaths, these appearauces were seen as ronfimlations that, in fact. they 

'"'For example, mlher lhan proteSt their imminent deaths, Polycarp. Felix the Bishop, and Irenaeus. ttie 
bishop of Sinnium prayed lbanksgiving for their seleclion as manyrs. Her'ben Musurillo, The Acts of the 
Cbristian Martyrs. pp.13·14, 271, 301. See alsO Marc Lods. Confesseurs et martyts, 31·33; Edellwd L. 
H!llllnlel, The Cgru:ept of Martyrdom According to St. Cyprian of Carthage. 54-SS, 101, 106. 

"''The Manyrdom of Ire!!aeus, Bishop of Sirmium 5, in The Acts of the Christian Mi!rtvrs, Herbert 
Musurillo, 299. 

'"'The Martyrdom of Polyi:arp S, 9, in The Acts of the Christian Martyts. HedleltMusurillo, 7, 9. See 
a1so Man: Lodi>, Confesseins et martyrs. 29.31. 

1~e Manyrdom of Perpetua and Felicitas Nl, in The Acts of the Christian Fathers. Herbert Musurillo, 
115·117. For an analysis of PeipetUa's visions, see Ctes Merreos. "Les premiers man:yrs et leurs reves. 
Coht!sion de l'hlstoire et desteve& dans quelque& 'passions' laline& de I' Afrlque du Nord,• Revue d'Histoire 
Ecduias!igae 81 (1986): 2()..28. 

"''The Manyrdom of Perpetua and Felicitas 10, in The AC!S of the Christian Manyrs. Herbert Musurillo, 
117-119. RaderooleS that although Peipewa's slllry was probably written by a woDISD, she "appears male 
In battle and female in victory." The account. lhus, was universally applicable for both male and female 
members of the church. Rosemmy Rader, "The Martyrdom of Perpetua: A ProleSt of Third-Century 
Christianity," in A Lost Tmdition; Women Writ«§ of the Eady Qmrcb, eds. Patricia Wllson-Kasmer. et al. 
(Lanham, Md.: UniveISity Press of America, 1981), 9-11. 
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bad truly died as martyrs. Pezpetua. for example. saw four people in her vision of heaven who had died 

previously in the same perseculion: Jucundus, Satuminus, Artaxius, and Quintus. at is notable that this 

vision of Quintus in heaven represents another example of the bes11>wal of the title "martyr" to someone 

who had perished in prison.)'"' Tettullian cited I'elj!etua's vision, in wbich the only Christians present in 

heaven were manyrs, as proof tbat lhe martyrs alone were guaranteed entrance inll> heaven. All other souls 

would be "detained in safe keeping in Hades until the day of the Lord. "1
" 

Because it was commonly believed that martyrs were already with Jesus Christ in heaven, they 

were customarily viewed as possessing a special abililJ IO intm:ede on behalf of the living Christians. For 

example. the martyred Cyprian appeared to Marian in a vision, and be gave him a drink of water from 

paradise. 'Ibis helped Marian to maintain his resolve to be faithful instead of following the wayward path 

of. the other people present in his vision, who had renounced their faith. and who wete now confronted by 

a judge who ordered their eternal dealb.1.. The same manyrdmn account reports that lbe martyred 

Agapius, conscious of the merits he had earned, p!ll}'ed repeatedly, now tbat he was in heaven, for the 

martyrdom of Tertulla and Antonia, two young women whom he had loved 6ke daughters. God granted 

Agapius this request as a divine favour, though he told him tbat one pn1yer would have been sufficient to 

effect his cause.170 Furthennore, Perpeuia's case suggests a belief tbat people on the verge of being killed 

as martyrs can also intacede for the hastening of the purificalion process which supposedly torments 

nncleansed souls until their sins are remitted. 

Those who are designated as martyrs are frequently depicted as the recipients of divine miracles, 

which demonstrate that they are "filled" with or surrounded by lhe Holy Spirit For example, after Polycmp 

completed his prayer of thanbgiving to God, a fire was lit to destroy him; it miraculously surrounded his 

body and extracted a sweet fragrance from his flesh. rather than a fetid odour. He only died when a dagger 

was lhrust in11> his body.171 Blandina is described as being "filled with such power" that she was easily 

'"'The Martyrdom of Perpetua and Felicitas 11, in The Acts of the Christian Martyrs. Herbert Musurillo, 
121. 

'"'Tettullian, A Treatise on the Soul 55, in The Ante-Nicene Fathers. vol. 3, 231. 

'"'The Martyrdom. of Marian and James 6, in 'Ibe Acts of the Christian Martyrs. Herbert Musurillo, 203. 
See also Celestino Noce, Il marliro, 73-75. 

1"The Martyrdom or Marian and James 11, in 'Ibe Acts of the Chrislian Martyrs. Hetbert Musurillo, 
209. 

"'The Martyrdom of Polvcarp 15-16, in The Acts of the Christian Martyrs. Herbert Musurillo, IS. See 
also Marc Lods, Confesseurs et martyrs. 31. 
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able to exhaust her torturers by enduring 1110.R1 torments than Ibey were physically capable of 

peiforming.'"' Petpetua did not know !hat she had been ll'alllpled by a rushing mad heifer because •so 

absorlled had she been in ecstasy in lhe Spirit.""' The 111.1\hor of Perpewa' s martynlom account suggests 

that Peipema probably needed to coosent explicitly to her death before an "unclean spirit" toUfd kill her.174 

Martyrs were also seen as pnividing suitable models of tile faith which all Christians should Imitate. 

Aside from encouraging lhe steadfaslneSS of O!ber Cbristlal!s, the manyrs also 3llraCted converts and 

regained apostates. Justin Martyr (c.10<k.Ui5 CE.), fur example. m:a1led the impression that was made 

on him before his conversion by the swprising fumness of some Christians in the face of execution, who, 

acconling to popular opinion were immoral persons who should have been clinging desperately to the world 

of senses.'" Biblis, who had been among the apostates of Lyons, declared !hat she was now a Christian 

once again because she had been emboldened by those wbO had allowed thelnselw; to be executed on 

account of an accusation that they had drunk the blood of dlildren. She realized that this accusation was 

completely false because Christians were not even permitted to consume the blood of animals. She lherefore 

decided to join these other martyrs.176 Thus Tertullian made his famous observation that, whenever 

Christians are killed, the nmnber of Christians multiplies lbereafW' because "lhe blood is the seed. "177 The 

willingness of some Christians to suffer and to die on account of the faith shows that they take it seriously 

and it encourages other people to imitate the ways how they demonstmled their flllth in life and. if 

necessaiy, in death as well. 

'"'The Martyrs of Lvoni! l, in The Acts of the Christian Martyrs. Herbert Musurillo, 67. 

'"'The Martyn!om of Pypetua and Felicitas 20, in The Acts of the Christian Martyrs. HerbertMusurillo, 
129. 

'"The Martyn!om of Perpetua and Felicitas 21, in The Acts of the Christian Martyrs. Herbert Musurillo, 
131. 

"'Justin Martyr, 2 Apology 12, in The Ante-Nicene Fathers. vol. l, 192. Concmllng the apologetic and 
edifying functions of the martyrs in the Church, see Man: Lods, Confesseurs et manyrs, 36-44. 

'~e Martyrs of Lyons 1, in The Aets of tile Christian Martm, Herbert Musorillo, 71. Thus her sins 
were expiated when she returned to Christianity as a martyr. Oscar Watkins, A Hism pf Penance. vol. 1 
(London: n.p .. 1920, repr. New Yoik: Burt Franklin. 1961), 102-103. 

1"'Tertullian, The Apology 50.13, uans. T.R. Glover. 227; Tenullian. The Apology 50, uans. S. 
Thelwall, in The Ante-Nicene Fathers, voL 3, SS. 
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S!!!!!!l!i!ly: 

In the pre-Constantini.an Church, Christians already e:11amin00 many of the same issues that have 

emerged over the past three decades in contemporary Latin America: who the manyrs are; what !heir motive 

was to remain sreadfast and to die on account of tbe failb; how they died; who the persecutors are; what 

molivated !be persecutors• violent actions; how the alleged martyrs are authenticated; and what !be effects 

are of lbe deaths on the martyrs themselves, on the Christian oommunil:ies, and on non-Christians. Their 

responses represent an important resrnm::e for the Christians living in subsequent periods so that Ibey Cllll 

make sense of the violent deaths suffered in their OWD bistorlcal circumstances. In chapter eight, Gustavo 

Guti&rez' s concept of martyrdom is compared and conttasled with the responses which the Christians in 

lhe pre-Constantinian Church gave to these issues. 



CHAPTBR.2 

THE CONCEPT OF MARTYRDOM FROM THE FOURlll CENTURY 
TO THE FJFJl!ENTH CENTURY 

From the death of Stephen, the Cllristlall proromartyr. up to the proclamation of the Edict of Milan 

in 313, Cbristian wrirers identified many O<:CaSions when Jewish and Roman mobs and authorities repressed 

and killed Christians, purportedly because they despised the Christian faith. Because the martyrs were 

viewed as perfectly imilllling Jesus Cbrist' s death and resurrection. the mm:tyred Christian became the model 

for the ideal Christian; While some Christians of the fourdl century probably shared Eusebius' conviction 

that the triumph of Constantine signified Ille dawn of a new era characterized by Christianity inevitably 

supplanting paganism as the Jeligion of the "world-wide" Roman EmpiJ:e, many others identified new 

instanc:eS of martyrdom both inside and outside the Empire. 1 Indeed, the ideal of martyrdom remained 

deeply embedded in the popular imagination tbrougbout the period from the fourth century to the flfteenth 

century. The objective of this cbaptec is to examine the fulther evolution of the concept of manyrdom in 

the Church during this lengthy period by fOCllSing on four major themes: what COllStituted manyrdom in the 

fourth and fifth centuries; Ille eady development of the cult of martyrs and of their relics; the ways that the 

alleged martyrs were aulbentk:aled between lhe founb century and the lllndl century; and the anthentication 

of popularly venerated martyrs by means of papal canonizalion between the tenth century and the fifteenth 

century. 

A. New Martyrs of the Fourth and Ftfth Centuries 

Using the widely acknowledged martyrs of the pre-Constantinian Church as exemplary models, 

some Christian wrirers of die fourth and fifth centuries identified what they believed to be new occurrences 

of martyrdom bolh within and outside the Roman Empire. They identified pagans and heretics as the 

persecutors. During the same period, Christians sometimes bestowed the title of "martyr" on particularly 

impressive ascetics and viigins who, they !bought, suffered daily on account of the faith. The objective of 

this section is to examine the two distinct routeS to sanctity which existed at this time: a violent death and 

daily suffering throllghout one's life. 

'See Chestnut's study of "Eusebius : Hellenislic Kingship and the Fscbatological Constantine,· in ~ 
First Christian Histories: Eusebius, S=. SO'LOlllen. Tbeodoret, and Evagrius. Glenn F. Cbes!Dut. 
TMologie Historique, vol. 46 (Paris:'£~-- Beauchesne, 1977}. 133-166. 

40 
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1. Martyrs of Pagan and Arian fmecueions: 

Ba&il of Caesatea (c.330-379),2 Sozomen (early fifth century),' Rufin (or Rufinus. c.345-410f 

and Jerome (c.342-420)1 blame Julian !be Aposrate (332-363), a pagan Roman emperor who ruled from 

361 to 363, for new ocamences of Christian martyrdom. It seems. however, lhat Julian was directly 

responsible for the deadlsofvery few Christians. Two Christian standanlbearers in !be anny, who preferred 

to die instead of sacrificing to pagan gods, represent a mre example.• More frequent, however, are Ille 

'Basil calls Eup.sycbius "the blessed martyr". He was beheaded during the reign of Julian because he 
had panicipated in tbe levelling of a temple of Fortune in tbe city of C4lesarea in Cappadocia, Basil does 
not refuse this as an instance of provoked martyl'dom. Basil. Letters 142, tnlDS. Roy J. Deferrari, in The 
Le!!!!rs. vol. 2 (Cambridge, Mass.: Harvard University Press, 1928; repr., Cambridge. Mass.: Harvard 
University Press. 1962), 345; Hans Lietzmann, From Constantine to Julian. trans. Berttam Lee Woolf, vol. 
3 of A History of !be Early Cbun:h (London, England: Luttetworth Press. 1950; repr., LO!ldon. England: 
Lutterworth Press. 1963), 279-280. Julian ordesed tbe restoralion of the temple of Apollo at Daphne, Ille 
temple of Ascpius at Aegae, and three temples at Caesarea. an of which Christians had eilher damaged or 
destroyed. Wilmer Cave Wright, trans., footnoles in Julian, The W odes of Emperor Julian, vol 3 (London, 
England: William Heinemann 1923), 98-99; 2Z7. 

•see the citation of Sozomen. l!cc!MJasdcal His!oty 5.3 and 5.11, when a priest named Basil was killed 
at Ancyra allegedly wilb Julian's approval, in Robert Louis WJlken, John Chrvsostom and the Jews: 
Rhetoric and Reality in the Late 4111 Centurv. The TnmsfOlllllllion of the Classical Heritage, vol. 4 
(Berkeley. Calif.: University of California Press. 1983), 89. 

'Labriolle examines the ponrayal of Julian as a penec:utor of Cbrislians in the writing& of the historians 
Rufin, Socrates. Sw.omen and 1beodoret. Pierre de Labriolle, La Reaction pa!ennej Etude sur la oolemique 
anteehretiennen du Ier au Vie si~e (Paris: L' Artisan du livre, 1948), 373-374. See also Glenn F. Chesmui. 
The F'ilJt Histories, 226-227; and lhe citation ofRufin. Ecclesiaslical His!oty 10.37. where the author relares 
the nonfatal torture of the young Theodore of Anliocb under Julian, in Hippolyte Delehaye, Les Origines 
du culte des martyrs. 9. 

~owersock cites lhe example of the soldier, Aemilian, who was killed at Durostorum in Moesia. 
allegedly with die implicit approval of lUlian. This cilation is from Jerome, Chron. ann. Abr. 2379. G. W . 

. Bowersock, Julian the Aposlllte (Omibridge, Mass.: HarVllld University Press. 1978), 83. 

"G. W. Bowersock, Julian the Apostate. 83. Though Julian enacted a series of laws which significantly 
weakened the position of Christians in Roman society (e.g .. by ttopeDlng pagan temples and fOtbidding 
Christians to teach grammar. rlletmic and philosophy), he evidently made a point of not creating a new 
wave of Christian martyrs, conirary to the claims of the aforementioned Christian writers. Julian, Letters 
36; Th! Shorter Fragments 14; Against tile Galilaeans . .in The Wotb of Emperor Julian, vol. 3. 117-123: 
3()3; 319-427. G. W. Bowersock, Julian the Apostate, 79-81; J.R. Palanque, G. Bardy, et al., The Church 
and the Arian Crisis. trans. Ernest C. Messenger, vol 1 of The Church in the Christian Roman Empire 
(London. E'.ngland: Bums Oates & Washboume, 1949), 233-234. John Chrysostom (c.347407), writing 
between 363 and 380 (afler Julian's death), observed 1hat Julian (unlike his predecessors Decius and 
Diocletian) was clever enough to forego a bloody attack on Cbristians: "be hesitated to declare war 
openly •.• so as not to provide us with any opportUnity to weave a crown of martyrdom. For be considered 
it unbearable and the worst of all calamities for someone to be brought before the tribunal and endure 
torture unto dealh in behalf of the trulh: he thus displayed his deep-seated hostility toward us.· J obn 
Chrysostom, Discourse on Blessed Baby!!!§ and Against the Greeks 120. trans. Margaret A. Schatkin. The 
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examplesofCbrisdan write.rs whorecomunewexamplesofmareyJdominpagan lands.John Ca.Wan (c.360-

435) repons that crowds of Christians galllm.d to venerate some monks who had been massacred by 

nomadic Saracen brigands in 'Ibecua, P.alestine.7 Paulinus of Milan mentions Sisinius and Alexander, who 

"gained the crown of martyrdom in lhe pagan persecudons of Anaunl, • sometime shortly after 397.' Isidore 

of Seville (c.SIS0-636), writing about 624, repons that many Cllristian Vlsigotfls died as manyrs in the mid­

foorth century, especially throughout the reign (364-376) of their pagan ruler, Atbanaric (d.381), because 

"they did not agree to saaifice to the idols ... 

While pagan persecudons of Christians sometimes occurred under Julian and in the lands where 

Christianity was not well established (usually nonfatal pe=culiolls UDder Julian, but often fatal pmecutions 

in lands outside the Roman Empire), some Christian writers were especially alanned by the new 

peisecutions directed against !heir fellow "true Christians" by those whom they Viewed as heretical 

Christians. Basil of Caesarea. writing in 373,10 deems Emperor Valens' Arian11 persecution of Christians 

Fathers of the Oiurch, vol. 73 (Washington: 1he Catholic University of America Press, 1983), 147. 

7Jean Cassien, Confmnces 6.1, traDS. E. Plchezy, vol. 1 (Paris: Les :&litioos du Cerf, 1955), 219; 
Hipployte Delehaye, Sanqus: Essai sur le culte des saints dans I' antiguitt (Brussels: Societ6 des 
Bollandistes, 1927), 113. 

'Paulinus, The Life of St. Aml!rose 10.52, trans. John A. Lacy, 'The Flllhers of the Church, vol 15 
(Washington: The Catholic University of America Press, 1952). 64. See "SS. Sisinnius. Martyrius and 
Alexander, Man;yrs (AD. 397)," in Butler's Lives of Saints. eds. Herbert Thurston and Donald Attwarer, 
vol. 3 (n.p., Great Britain: Palm Publishers, 1956), 41.0. 

'Isidore of Seville, History of Ille Q(l!bs 6, trans. Guido Dollini and Gordon B. Ford, in Isidore of 
Seville. His!OJY of lhe Goths. Vandals and SueVi (n.p., 1966: 2d. rev. ed., Leiden, Netherlands: EJ. Brill, 
1970). 5. Wolfram identifies the period between 369 and 372, during Atbanaric's reign, as lhe second 
Visigothic persecution (lhe first was in 348), which was "directed indiscriminately" against both Arians and 
Catholics. Herwig Wolfr.un, History of the Ggths, ttans. Thomas J. Dunlap (Bexkeley, Calif.: University of 
California Press, 1988), 79. See also Peter Heather and John Matthews, The Goths in !be Fourth Century, 
Translated Texts for Historians. vol. 11 (Liveqiool, England: Liverpool University Press, 1991), 103-117. 

1°l'aul J. Fedwick, •A Chronology of lhe Life and Worlcs of Basil of Caesarea. • in Basil of Caeswea: 
Christian, Humanist. Ascetic: A Sixteen-Hundredth Anniversary Symposium. ed. Paul Jonathan Fedwick, 
part 1 (Toronto: Pontifical Jnslilute of Mediaeval Studies. 1981 ). 16. 

"Arianism, named after Arius (c.250-c.336), "maintain<:d that the Son of God was not eternal but 
created by the Father from nothing as an instnnneot for the aeation of the world; and that therefore He was 
not God by nature, but a dlangeable creature, His dignity as Son of God haVing been be$towed on Him by 
the Father on account of His fon:seen abiding righteousness.• •Arianism,• in The Oxford Dictionary of the 
Christian Cburcll. eds. FL. Cross and E.A. Livingstone, (Oxford, England: Oxford University Press. 1957; 
repr. of 2d ed., Oxford, England: Oxford University Press. 1989), 83. 
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as a particularly insidious strategy of the Devil because lhe laity m: Rluctant IO call the victims JllllrtylS.12 

Thus, in 376, Basil judges this IO be "the mo.st oppressive of peaecutions."" Probably in the same year, 

Basil responds to a complaint made by some monks dJat !be laity do not designate their deceased monastic 

brellu:en as manyrs because they were killed by Arian Christians. He tells tllem his conviction that· "it is 

reasonable IO assume that the recompense whicb is laid up in !be next life for your labours in defence of 

the ttue Ieligion ls many limes greater" lban the reward for !be widely admowledeged martyrS of the pre­

Constantinian Church, killed during peaecutions perpettated by pagans." Gregory of Nazianzus (329-389) 

calls Valens (emperor, 364-378), •an emperor, IOO fond of gold and most hostile IO Ouist. • .he was a 

persecutor followillg a perserotor, and following the Apostate."" He also reports that eighty priests 

perished in 370. when Valens ordend a boat carrying !hem near Bitbynia to be set afire." The Arian 

imperial persecution of Christians ended ID 378 with an edict by the Catholic emperor Gratian (westem 

emperor, 375-383).17 

Many Visigotbic Cftl.bolics were killed after the widespread conversion (probably between 382 and 

395) of their counttymen to Arianism." The Vlsigodls were Arians until 587, one year after the crowning 

of Reccared (d.601). their new Catbolic king. He convoked the !bird Council of Toledo ID 589 (a synod of 

bishops from Spain and Gaul, presided over by Isidore of Seville's brotlle.r, Leander). which rondemnl!d 

''The "c:levil. when be saw the Church multiplying and floursbing still more amid the peaecutions.of 
its enemies, cbanged bis plan, and no longer fights openly, but pla<:es hidden snares for us, concealing his 
plot by means of the name which his followers bear, that we may suffer as our falhers did. and yet not seem 
IO suffer for Christ. because of !he fact that our persecutors also bear !he names of Christians.• Basil. LetterS 
139. In!&!!!!!!, vol. 2. 327. 

"Basil, Letters 243, trans. Roy J. Deferrati, in The !&!!!!!!, vol. 3 (Cambridge, Mass.: Harvard 
University Press. 1930; repr., Cambridge. Mass.: Harvard University Press. 1962), 437. 

14Basil, Letters 257, trans. Roy I. Defemrl. ID The !&!!!!!!, vol. 4 (Cambridge, Mass.: Harvard 
University Press. 1934; repr., Cambridge, Mass.: Harvard University Press, 1961). 31-33; Paul J. Fedwick, 
"A Chronology of the Life and Woiks of Basil of Caesarea, • in Basil of caesarea, 17. 

15Gregory Nazianzen, On SL Basil the Great 30, trans. Leo P. McCauley, The Falhers of lhe Church. 
vol. 22, 53. 

''Gregory Nazianzen, On St. Basil 46, The Fathers of the Church, vol. 22, 66. 

''Thomas Comerfonl Lawler, note in Jerome. The Letters of SL Jerome. ll'anS. Cbarles Chrlstopber 
Mierow, Ancient Christian Writ«s, no. 33 (Westminster, Md.: The Newman Press, 1963}, 192. 

18EA Thompson, The Visigoths in the T"ID!e of Ulida (London, England: Oxford University Press, 
1966), 91. . 
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Arlanislll." Augustine of Hippo (354-430), as well, explicitly refers to tbe current "brutal persecution 

visited upon Gothic Christians in their oWll land by their oWll king ••• lhe people were all Catholic, several 

of whom won the martyr's crown...., Isidore of Seville blames Huneric. tbe Vandal king (429484). for 

introducing "the Arlan peslilellce dlrough lhe whole of Africa. [he] drove priests from their churches, caused 

many to be manyrs. "'' For example, in 468, tbe Vandals under Huneric, tilled Laetus, lhe Catholic bishop 

of Nepte in Africa." Isidore repon:s that Laetus "suddenly gained heaven vicio.dously" because he had 

refused IO become Arian." 

2. "Bloodless Martyrs": As£etics and Virgins: 

Christian writers did not restrict themselves to applying tbe feJm •manyr• to the victims of 

persecutions perpeali.red by pagans and heretics. The tocieasingly common ascription, especlally since the 

late fourth century, of "bloodless martyrdom" to ascetics and virgins suggests that avenues of sanctity were 

being explored other than the ullimale sacrifice of one's life. The latter, nevertheless, still remained 1he ideal 

"Jacques Fontaine, Isidore de S6ville et la culture c)assigue dans l'Espagne wisigothigue (Paris: Etudes 
Augustiniennes, 1959), 5; Isidore of Seville, History of tile Goths 52-53, in History of the Goths, Vandals. 
and Suevi. 24--25; Emest Brehaut, An Encyclooodist of the Dark Ages: Isidore of Seville, Burt Filmklin 
Research & Wolk Series,no.107 (New York: Columbia Unive1Sity,H.E.PL., 1912;repr.,New York: Burt 
Franklin, 1964). 21; Marie Madden, Political 'Theory and Law in Medieval Spain (New Yolk: Fordh3m 
University Press, 1930). 34. 

20Augustine, The City of God 18.52, trans. Gerald G. Walsh and Daniel I. Honan, The Fathers of the 
Church, vol. 8 (Washingt00: The Catholic Univemty of America Press, 1954), 176. 

iiisidore of Seville, History of the Vandals 74-75, trans. Guido Donini and Gordon B. Ford, in History 
of the Goths. Vandals, and Suevi. 34-35. In 484, Victor of Vila wrote extenSively of the Arian persecution 
imposed on the Catholics of Africa by the Vandals. See Victor of VIia, History of the Vandal Persecution, 
trans. John Moorehead, Tr.msl•ted Texts for Historians, vol. 10 (Liveipool, England: Liveipool University 
Press, 1992). 

"See "SS. Donatian, Laetus and Others, Bishops and Martyn (c. A.D. 484), •in Butler's Lives of Saints. 
vol. 3, eds. Hetbert Thll!Ston and Donald Auwater (n.p .• Great Britain: Palm Publishers, 1956), 496-497. 

"'Isidore of Seville, History of the Vandals 79, in History of Goths. Vandals. and Suevi. 37. On lhe 
other band, there is little or no convincing evidence that the Soevi in Galicia-Arians since perhaps only one 
year after the an:ival in 465 of lhe Arlan missionary, Ajax··persecuted Catholic subjects in the century 
before their convmion to Catholicism sometime in lhe three years prior to 561 (during the reign of their 
first Catholic king, Arlamir). E.A. Thompson. "The ConvetSion of the Spanish Suevi to CalholiC!sm; in 
Visigothlc Sp8in: New Appr9adles. ed. Edward lames (Oxfotd. England: Clarendon Press, 1980), 77, 87 -88, 
91. See also John Meyendorff, Imperial Unity and Christian Divisions. 143-144. 
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mamier for expiating one's sins, and lbereby securing a place iD heaven ... Ascetics and virgins were called 

manyrs because they were seen as suffering martyrdom daily, rather lban imitating the Passion of Jesus 

Christ only in the moments immediately preceding death. Whether the application of tbe term •martyr• to 

bloodless manyrs was int.ended to equate them literally or figuratively with the blood martyrs, it nevertheless 

gives evidence to the rising concern with proving Chat the manyrs had lived virtuous lives. wbich had 

prepared them to die for their faith. Prior to the fourth century, dying for one's faith was rumnaJiy sufficient 

proof of one's sanctity for the members of tbe local oommunities. A fonnal process for scrutinizing the lives 

of the manyrs was probably not considend necessary because they were often already well known locally. 

Cyprian of Carthage'° and Clement of Alexandria."' however, are two examples of writers during the 

third century who already believed Chat the martyr's pelfeclion consisted less in the fact of being killed than 

in the disposition of the soul !bat accepted the sacriflce.27 

The Life of St. Anthony. written by Atbanasius (c.296-373), probably between 356 and 357, is an 

early example of confen:ing to an ascetic the sanctity previously reserved principally to martyIS." 

Athanaslus reports that Anthony of Egypt (c.251-356) yearned for martyrdom during Emperot Maximin 

Daia's persecution of Christians in the e4ISt (306-313).29 He even prayed that he might die as a martyr, but 

be ~did not give himself up" because he rejected voluntary martyn:lom by means of provocalion. Anthony 

recognized that God had selected him. instead, to minister to the other Christians whom God was 

summoning to martyrdom. and also to teach tbe ascetical practices for petfecting the virtues of "prudence, 

justice, !empelanre, fortitude, understanding, charity, love of the poor, faith in Christ. gentleness, (and) 

hospitality .• ,. Atbanaslus notes that, even though Anthony believed these practices would prq:>are 

Christians for the future life in heaven, he still grieved because be bad not been pelS011ll!ly summoned to 

.. For example, Jerome lauds those monks who, while praising Jesus Christ. manifest a chastity on earth 
that resembles the chastity of the manyrs in heaven. Jerome, Homilies 40, ttans. Marie Liguori Ewald. The 
Fathers of the Church, vol. 48 (Washington: The Catholic University of America Press. 1964), 299. 

"Cyprian, !&!!m 12.1; 62.2, The Fathers of the Church. vol. 51, 34-35, 199·200. 

"Clement of Alexandria, The Stromata, 4.4. vol. 2 of The Ante-Nicene Fathers. 411-412. 

27Hippolyt.e Delebaye. Les Origing du culte des martvrs, 96. 

""Introduction.• in Life of St. An1hony. AlbanaMus. ttans. Mary Emily Keenan. The Fathers of the 
Church. vol. 15 (Washington: The Catholic University of America Press, 1952). 128-129. 

"'W .H.C. Frend. Man:yrdom and Persecution. 377-381. 

'
0Athanasius. Life of St. AnthQny 17, The Fathers or the Chwd!, vol 15, 151. 
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martyrdom.11 Anthony apparently viewed the rellDquisblDg of one's life for Jesus Christ as either superior 

to, or the desimble cnlmjnation of, a life of self-dellial. Hls biographer, Athanasius. however, clearly values 

asceticism as highly as blood martyrdom: Anlllony was "daily a martyr to C01ISCience in lhe sufferings be 

endured for the faith .•• .he fut.eel constantly and wore a garment made of skin, the inner lining of which was 

of hair."'' As daily man:yis, ascetics were also assured their emrance into heaven and their participation 

at the side of Jesus Christ at lhe fiDal judgmeut. The posthmnous miracles that God supposedly effected 

through lbe ascetics, just as he bad through lhe man:yis, were seen as divine approval of lhe ascetit' s daily 

self-rennnclation." Albanasius. writiog Jess than fifty yem after the Diocletian persecution, thus provides 

evidence that lllllDY Christians already believed that the era of blood martyrdom was largely over. 

Asceticism was an alternalive to blood martyrdom that gave contempOnUy .Christians a new way for . 

identifying themselves with Jesus Christ's life, Passion, and subsequent resum.clion. 

Jerome's applicalion of the llll:m "marcyr" to whoever chooses tO live in poverty for the sake of 

imitating Jesus Christ is particulady nomworthy because he excludes from this honour everyone who is poor 

by necessity, especially the "many beggais. •• who long tO be rldl men and, lherefoce, commit aime! Poverty 

of itself does not render one blessed, but poverty for the sake of Christ. •34 Jerome's concept of martyrdom 

is intriguing when it is recognized that Gustavo Gllli6rrez and other h"beration theologians claim that 

Christians are 1ruly martyrs if they are killed for wmlcing alongside the poor, deoonndng the injustices 

which they suffer, and announcing a Kingdom promised by a God who loves all people, but especially the 

poor. The cont1ict between lheir perspectives is ex•mioed in chapter eight 

Jerome. writing about 392, also relates an early example of identifying virginity with martyrdom 

in his Life of MaJchps. Maintaining one's virginity thus became anDlher substlture for martyrdom. 

According to Jerome, some lime after the monk, Malchus, had been captured and made a slave, his master 

wished tO reward him for his obedience by compelling him tO marry a woman slave. who was still married. 

Malcbus warned his new wife that he was prepared tO oommit sul.cide for the higher erul of protecting bis 

chastity because "chastity preserved is its own martyrdom ••• .! shall be both my own persei;utor and 

martyr."'' The sin of adullely did not enter into lhe conversation. Therefore, Maldlus believed that the 

31Atbanasius, Life of St Anthony 46, The Fatbers of the Cbureh. vol. 15, 177. 

32Athanasius, Life of St. Anthony 47, The Fathers of the Church, vol. 15, 178. 

"Atbanasius cites miracles of healing and exorcism that God worked through Anthony. Athanasius. Life 
of St Anthony 14, 1be Fathers of the Church, vol. 15, 14&-149. 

"'Jerome, Homilies 86, trans. Marie Liguori Ewald. The Fatheis of the Church. vol. 57 (W ashingwn: 
The Catholic University of America Press. 1966). 211. 

"Jerome, Life of Mak:hus 6, trans. Marie Liguori Ewald, The Fathers of the Church, vol. 15, 292. 
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presCMll:ion of his soul tllrough suicide, at the expeose of his body, was acceptable. It would be akin to tbe 

martyrdom suffered by tbe Early Cl!rislians before pagan judges, with the odd qualification that be would 

be his own perseculm'. The question whether 1his was not similar to thteatening voluntary martyrdom was 

nolably absent. Malchus' 'lbxeat resembles the examples of Dorothea and Sophronia. examined in chapter 

one. They were designated as martyrs after committing suicide in order to preserve their virginity." 

The biographels of the ascetics oftea Slate tbat their sul!jectS deserve veneration because Ibey wouJd 

have been blood martyrs in anothec age. They merely lackecl the GPPOltuuity, not the desire. to imitate Jesus 

Christ's Passion in this definitive manner. Sulpicius Severus, n in his letter to Aurelius (prior to 404),'' 

usens that Martin of Tours (316.133S-397) wlslled to be a martyr, but "given the condition of the times. 

martyrdom was not possible fur him . .,. Sulpicius claims Iba!. Martin is now sharing the martyrs' glorious 

place in heaven because he was a bloodless martyr wbO had regularly suffered physical hardships, 

persecutions, and the abuses of men and demons ... Similarly, Hilary of Aries (403-449). writing between 

430 and432, describes bis arcbepiscopal predece5sor. Hmloralus (c.350429), as a martyr of peace by means 

of his abstention from bodily pleasures. Hilary, addressing the deceased Honorams, lauds him: "with lhe 

LonL.yoo went tllrough tbe martyrdom which you always bore in your thoughts, as though persecution had 

been raised against your failh. And truly. I think, no one denies that you lacked the executioner, for 

marfyrdom, not 1he desire.,,., For Oregory of NazializuS. Basil of Caesarea is a supreme example of an 

"unbloody martyr ... wbo bad won bis crown wilhout blows• because he was even willing to rescue lbe 

petSeCUtor, who was planning to make him a blood martyr, from the wralh of the people who bad just 

ar.dved in time to proteet him.•• Isidore of Seville, too, explains Iba!. there are two types of martyrs: •one 

"Bnsebius, Ecclesiastical History 8.14, The Fathelli of the Cbun:b, vol. 29, 196-198. 

"Sulpicius was born somewhat after Paulinus of Nola (bom about 335) and he probably died in lbe 
42.0s. Clare Stancliffe, St. Martin and His Hagi<!grapher: History and Miracle in Sulpicius Severus (Oxford, 
England: Oxford University Press, 1983; repr., Oxford. England: Clareudon Press, 1987), 15-HS. 

"'Clare Stancliffe, St Martin and His Hagiographer, 6. 

39Sulpicius SeveruS, The Letter to lbe Peacon Aurelius. tranS. Bernard Peebles, The Fathers of the 
Church, vol. 7 (New Yodl:: Fathers of 1he Church, 1949), 149. 

"°Sulpicius SeveruS, Lener 19 Aurelius. The Fathers of the Church, vol. 7. 150-151 . 

.,Hilary of Aries, A Sermon on the Life of St. Hoooratus 37-38, lranS. Roy J. Deferrari, The Fathers 
of the Cbun:b, vol. lS, 392-394. 

"Gregory Nazianzen, On St Basil !he Great 57. trans. Leo P. McCauley, 'The Fathers of the Church. 
vol. 22 (New York: FatbeB of the Church, 1953), 75. 
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In open suffering, tbe otber In tbe hidden vitlue of tile spirit."" 

As was seen In cbapfer one, the accounts of martyn!om from the pre·Conslmltinian Church focused 

notably on a definitive moment when all previous sins would be washed away by a baptism of blood. In 

Ille folll1h and fifth centuries, blood martyn!om began IO be viewed as I.be ottmiD•tion of a vinnous lite, 

especially a life dmacterized by daily bloodless mattyrdom. Blood JlUlltY1'dOm continued to mean the 

certain forgiveness of sins, but dlis could also be achieved by means of daily self.renunciation. Thus the 

bloodless man.yrs establlslled bodl tile possibility of sanctity for themselves and Ibey influenced the 

development of what would become a new and higber Slllnda!d-a virtuous life-for judging the authenticity 

of blood man.yrs. 

B. Early Deye!opment of tbe Cult of Martyrs and of Their Relics 

The dramatic flourishing of tbe cult of martyrs and of their relics subsequent to the time of 

Constantine (d.337), especially with the eacouragement of Pope Damasus (c.304-384; pope 366-384), 

eventually led IO what would become, with die establishment of the process of canonization, the second 

requirement for authenticating specific examples of manytdom (along with ascertaining whether an alleged 

martyr had died on account of I.be faith, after having lived a virtuous life): that tbe martyr is responsible 

for posthumous mlracles. ... The veneration of bloodless martyrs, wllich is rooted In tbe veneration of blood 

martyrs, eventually led tx> the development of the cult of nonmartyr saints. 

As was seen in dlapter one, in tbe pre-Oms1m1d.nian Church, local communities patticularly valued 

their martyrs because they exemplified the best way for imitating I.be life. death, and resurrection of Jesus 

Christ The appearance of visions and miracles in the llC1S of the lllllltyrs anticipate their integral roles later 

as characteristics of the cult of true martyrs. For example, the authors of die acts report that martyrs in 

heaven sometimes appeared In visions or in dteams tx> encourage those who were about tx> follow the same 

course. The authors claim, as well, that miracles sometimes occum:d during tx>rtures that would temporarily 

"Isidore elaborates that there are many Christians, "enduring the lyings·in·wait of the enemy and 
resisting all caroa1 desires, (who) have become martyrs even in time of peace, becaue they have sacrificed 
lhemselves In their heart to the omnipotent God. and if Ibey had lived in time of persecution. they could 
have been martyrs in reality." Bxttact from Isidore of Seville, Etymologies 7.11.4, in Ernest Brehaut, An 
Jmcvclopedist of the Darlc Ages. 195 • 

.. 1.ND. Kelly, Jerome: His Life, Writings. and Controyersies (New Yo.de: Harper & Row, 1975), 82. 
In 354, Pope Damasus published the Roman calendar (which had been assembled in 336), which included 
all the anniversary dates. as well as. the locations of the tombs of those martyrs recognized by the pope. 
This clearly ~ed the development of specific cults by attracting pilgmms from great distmces. 
Charles Pieui. Roma Cbrlsliana: Recben:hes sur l'Eg!ise de Rome, son oozanisation. son id~logie de 
Miltiade A Slxte m <311-440), vol. 1 (Rome: ECOie ~de Rome, 1976), 126-129. 
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pro!l!Ct the future martyr's body from damage. The miiacles were alttllluted to the presence of eithet- the 

Holy Spirit or the resurrected Jesus Christ with the furure martyr. 

1. The Commemmation and Invsx:at!on of Martym: 

The account of Polycaip's death. as was ll01ed in chapter one, provides the earliest extant evidence 

of the cult of manyrs.45 The members of the Cbun:b of Smyma gadlered dleit martyred bishop's bones, 

which •were dearer to [them] than precious stones and finer than gold, [they) buried them in a fitting spot.• 

They oongregated by his grave •10 celebrate the mmlversaly of bis inartynlom, both as a memorial for those 

who have already fought the ~ and for the ttaiDing and preparation of those who will do so one 

day .... Hippol.yte Delebaye suggests that this pzaclice probably began as a modification of the common 

Roman custom, whereby a family would gadlec annually at the grave of a deceased family member in ruder 

to commemorate his or her birthday. Now lhe family was the whole community and the dale was the 

martyr's "birthday into heaven•. Recording tbe dale on a calendar of the local cbun:h. later called a 

martyrology, assured that the annivenary would continue to be observed the:reafler.47 

The manyrs were buried outside the city limits, as was the Roman custom, usually among other 

Christians ... On both the day of burial and the mmlversaly of the martyr's death. the members of the local 

cburch gadlered around the martyr's gmve (claodestinely and in small numbers before Constantine's time) 

and celebrated the eucbarist. ·often with the local bishop pre$iding.., The martyr's name was cited with 

honour during the :Eucharist."' The aowds that congregated grew during the fourth cennixy as Christian 

pilgrims, in addition to visiting the various holy locations related to the lite and death of Jesus Christ in 

Palestine and Jerusalem, began to arrive at the grave sites of martyrS in order to participate in the 

annlvenary festivals. For example, pilgrims went to Antioch to visit the basilicas of the martyr Babylas and 

"'Nirole Hernnann-Mascard. Les Religues de§ saints: Fonnation coutumiere d'un droit. Soci~ 
D'Histoire du Droit: Colleclion D'Histolre Inslitutionnelle et Sociale, vol. 6 (Paris: 'itiitions Klinck:sieck, 
1975), 23. 

"Herbert Musudllo, The Martyrdom of Po!ycarp 18, in The Acts of the Christian Martyrs. 17. 

"'Hyppo1.y1e DeJebaye. Les Origines du culte des martyres. 28-34. 

"The exact reason reason or set of reasons why Cbristialls, from the slart, buried their dead instead of 
cremating them is unknown, but it was becoming an increasingly universal practice, as well, among Roman 
nondlristians. Beaudouin De Gaiffier, '.atudes critiques d'hagiogmphie et d'ironographie (Brusells: S~ 
des Bollandistes.. 1967). 14. 

"'Baudouin De Gaiffier.'.atudes critiques, 18; John Meyendorff, Imperial Unity and Christian Divisions. 
93. 

"'Hippol.yte Delehaye. Les Origines du culie de§ manyrs. 30, 40-41. 
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of the Maccabean martyn. SI Prudenlius (348-c.410), writing to Vasconlans between 398 and 400, repotts 

the arrival of pilgrillls from all over to Calagurris fLe., Calahmra, Spain}, seeking the aid of the milituy 

manyrs, E!meterius and Chelidonius, who were reputed for nlfusmg to serve in the aimy during 811 uncetrain 

earlier peaecution, ralhet than make sacrifices to the pagan gods. Prudentius says that these pilgrims were 

healed or they bad demons exorcised by the inlea:ession of 1be$e martyrs because "Christ in his goodness 

bas never refused aught to his wlmesses""' Bishop Paulinus of Nola (3531354-431), as well, repons the 

swelling of local crowds around the gmve of St Felix of Nola, with the arrival of pilgriJlls seeking his 

heavenly assistance." 

Before the lime of Constmllne, wrlr.eis such as Hippolytus (c.17k.236),,. Origen (c.185-

c.254),5' and Cyprian (d.258)"' express their belief that the martyrs in heaven are praying for the living 

Cbrislians. At this 1ime, Christialls still prayed to God for the martyn. just as they prayed for all other 

deceased Christians. In the second half of the fomtb century (as was already seen with Prudendus), 

howev«, the practice developed of praying directly ID the martyrs and of invoking !hem, usually in the 

presence of their gmves. for the special favour that they might intercede, by prayer, on behalf of the living 

petitioner. Advocares of this practice believed that it was more lilrely that God would respond to the 

entreal.ies of the mattyrs than !hose of the avel'Bge, living Christian because the martytS we.re already 

certainly in heaVell in the presence of God, and they were especially esieemed by God. 

Jn a lecture usually atlributed to Cyril of Jerusalem (c.315-386) and dating to the second half of 

the fourth cenllll}'. the author repons that it was a oonnal. paclice, at this time, to commemorate the martyrs 

"Jean CbQlni and Hemy Brmlhomme, Les Chemins de Dien: ffistoire des ~ages chr61iens des 
origenes fl nos jours (Paris: Edilions Hachette. 1982), 55-69. 

>2pnroentius. Crowns of Ma!tw!om 1. trans. HJ. Thomson (Cambridge. Mass.: Harvard University 
Press, 1933; repr., Cambridge. Mass.: Harvard University Press, 1961), 99-107; Prudentius, The Martyrs' 
Crowns 1. trans. M. Clement Bagan, in The Poems of Prudentius, The Fathers of the Chwdl, vol 43, 95-
105. Prudentius shared his contempOtarles' belief lhatmanyrs could intercede on behalf of their propiliators. 
See Macklin Smith, Prudentius' Psycbamacbia: A Reexamination (Princeton, NJ.: Pri!!CPJOtl University 
Press), 40. 

"Paulinus of Nola, Poems 14; 26, !rans. P.G. Walsb, Ancient Christian Writers, no. 40 (New York: 
Newman Press, 1975), 79-SO; 267-268; Louis Duchesne, Early History of the Christian Church: From its 
Foundation 19 the End of the Flftb Century, !rans. Claude Jenkins, vol 3 (London, England: John Murray, 
1924; repr., London, England: John Murray, 1960), US. 

"Hippolyte, Commentaire sur Daniel 2.30, trans. Maurice~ (Paris: Editions du Cerf, 1947), 122. 

"Origen, Contra Celsum 8.64, Ir.ms. Hew:y Chadwick (London, England: Cambridge University Press, 
1953; repr., London. England: Cambridge University Press, 1965), 448-449; Origen, Elthorta!iQn to 
Martyrdom 37, Ancient Christian Wrim, no. 19, 180-181. 

'"Cyprian,~ 60.5, The Falhm of the Church. vol. 51, 196. 
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(along with the palriarcbs. prophets and apostles) after the oonsecralion of the blead and the wine at the 

Eucbatist, and to make a general request for their inlmession on behalf of the people. It is noteworthy that 

the community did not pray for the manyrs. as they did for the benefit of "the holy Falbm and Bishops 

who have fallen asleep, and genemlly for all those who have gone before," because they believed that the 

man:yrs' sins were akeady cleansed." While specific supplicalions were usually made by the mart)'r's 

grave, which represented a physical limilation of the cult. they could be pnl5ellted any day of the year. not 

just on the martyr's anniversary." The petitioners asked the martyrs to pray for the forgiveness of their 

sins, miracles of healing, the exoroism of evil spirits, and various Olber, sometimes mundane, aid. 

Ambrose (c.339-397), for eDIDple, writing just after 377, advises Christians not to be embarrassed 

or ashamed to ask the lllllrtyIS to intercede for the forgiveness of their sins because the martyrs "themselves . 

knew the weaknesses of the body, even when they oven:ame."" For Ambrose, the Jiving Christian is like 

a feeble palient who is incapable of visiting a physician without the assistance of others lllOfe able. In this 

case the able friends are the man:yrs be<:ause they c:m ttc:all. the plights of living and, in fact, have 

triumphed over them. Sulpicius Severos sums up the need for the aid of man:yrs-wbether blood martyrs 

or, in this case of Martin of Toms. bloodless ~-in an impressive manner. Profoundly conscious of 

bis own sinfulness, Sulpicius believes that be and all oilier regular Cbristians'will avoid "the dread abyss 

of Hell" only by means of the "one single, last hope; that what we cannot obWn of ourselves we may 

secure lhrougb the merits of Martin's prayers for us.""° Similarly, Gregory of Nazlanzus beseeches the 

deceased Basil, one whom be considers to be a bloodless martyr, to "look down upon us from on high. 0 

divine and samd soul, and restrain by your intercession the tbom of the flesh, given to us by God for our 

chastisement. or inspire us with courage to suffer it. and direct our whole life to our greateSt profit. .. , The 

suffering that is cbanlcteristic of flesbly existence seems to be the stimulus of Gregory's request. Thus the 

cult of martyrS seems to have developed and thrived largely because Christians believed that their entteaties 

could possibly help reduce their sufferings. 

"Cyril of Jerusalem, The Mysta&ogical Lecrures 5.9, trans. Anthony A. Stephenson, The Fathers of the 
Church, vol. 64 (Wasbiogton: The Catholic University of America Press. 1970), 197. · 

"Hippolyte Delebaye. Les Orirines du culte des martyrS. 115. 

"Ambrose, Concerning Widows 9.55, trans. H. De Romestin, in A Select Library of Nicene and Post­
Nicene Fathers of the Christian Church. vol. 10 (Grand Rapids. Mich.: Wm. B. Eerdmans Publisll!ng. 1955), 
400. 

60Sulpicius Severns. Letter to Aurelius. The Fathers of the Church. vol. 7, 152. 

61Gregory Nazianzen, On St Basil 82, The Fathers of the Church, vol. 22, 98-99. 
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Augustine explains that Cbristialls do not. and sbouid not, worship and offer sacrifices to the 

martyrs as if they were gods. Cbristians should inslead recall the martyrs so as to imitate them."' 

Furthermore. when Cbrisdans ask the martyn to intercede, the resulting miracles of healing are solely the 

worlt of the same unique God who is shared by the martyrs and by the Jiving Christians. Although 

Augustine admits that be does not know the means by which God effects these miracles, be is certain that 

the singular pmpose for the :miJ:acles is for people to believe that Jesus Christ is God ... 

Valerian. the bishop of Cimelium around 455, says that the veneration of a local unnamed martyr 

and of oilier saints sbonld be encouraged because they are like influential friends at the court of the king. 

For Valerian, God is the lofty sovereign whose favour Cbrislians need. Valerian extolS bloodless martyrs 

along with blood martyrs for the many benefits their merits have brought to the community. most notably 

the excm:ism of demons: "we oflen obsmie that in the exorcism of an unclean spirit human bodies are 

bal:assed, and. after the names of the $11ints have been invoked. the aclivities of lhese bodies give testimony 

about the author of their crimes.""' Ambrose etfeaively sums up the feebleness of the Devil when 

confronted by the power of the manyrs: •our Adversary and bis legions are daily burled back by the vinue 

of the martyrs • ..., Ambrose provides an example from among the variety of other minlcles attnlluted to 

the intercession of the martyIS. He ascribes the safe re111m of his shipwrecked brolber, Satyrus (d.3751377), 

to the latter's vows to the martyr, SI. Lawrence (d.258). SatytUS was thus able to arrive home so that be 

could die comfortably among his family ... 

2. Martyn' Relics: 1be Prly:ileged Place Where MimclM are Manifested: 
Although the bones or other relics of the martyrs were clearly valued at least as early as the 

account of Polycarp' s martyrdom, not until the end of the fomth ceowry was it believed !hat a special virtue 

or supernatmal effect could be obtained by touching 1hem."' Then the relics of the martyrs began to be 

62Augustille, The Citv of God 8.27. tranS. Gem1d G. Walsh and Grace Mooaban, 'Ibe Fathers of the 
Church, vol. 7 (Washington: The Catholic Universlty of America Press, 1952}, 74-76. 

"'Augusdne, 'The City of God 22.10, uans. Gerald G. Walsh and Daniel J. Honan, The Fathers of the 
Church, vol. 24 (WasblngtoD: The catholic University of Amedca Press, 1954), 452-453. 

"'Valerian. Homilies 15-16, tta11$. George E. Ganss, The Fathers of Ille Church. vol. 17 (New York: 
Fathers of the Church, 1953), 401, 40S. 

<!$Ambrose. Fune:raI Oration on the Death of Emperor Theodosius 10. uans. Roy J. Deferrari, The 
Fathers of the Church, vol. 22, 311 . 

.. Ambrose, On Ille Death 9f His Brother Satvrus I 17-18, trans. John 1. Sullivan and Martin R.P. 
McGuire. The Fathers of the Church, vol. 22, 169. 

"'Hippolyie Delebaye, Les Orlgines du culte des martyrs. 116. 
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attributed many of Ille same powers dJat were derived from invoking the martyrs themselves, such as 

exorcising demons and mimcles of healing ... Aa:ording to John Chrysostom, they could even raise lhe 

dead . ., The relics of martyrs were highly valued because they were doOls to heaven that were situated at 

particular places and in specific mate.rial forms. 10 

The members of the chmches which were not localed on the sites of pre-Constantinian persecutions 

often wished to secure their own relics so that they, too, would have their advocates in heaven. Jn the 

eastem pan of the Roman Empire, tbis Jed to lhe lr8DSpO!tllion or "tranSlation" of martyrs' relics, !heir 

division, and the establis!!lllent of an active UlUle in diem. The caesar, Gallus (351-354), was responsible 

for the fll'St known tr.mslalion of relics in 351. John Chrysostom reports that the newly installed relics of 

this martyr, St. Babylas (killt.d dWing the Dedan persecution from 249 to 251), in Antioch silenced the 

orncle of Daphne.'' Constantius ll, the eastern emperor from 337 to 361, emhusiasticatly endorsed the 

poiclice of translations. To est11blish C<msllmtioople as the religions ceutm of the empire, he ordered the 

uanslalion of the remains of T!lllothy (in 356), Andl:ew, and Luke (in 357) from the western pan of the 

Empire to the new capltal.'7:1 Cooceroing the division of relics, Paulillus of Nola believes !bat lhe power 

dlallnelled by God through the martyr's remains exlsts equaDy In each part. 71 For the same reason. 

Ore gory of Nazianzus keenly endorses the rising polClice of dividing relics. He believes !bat even some tiny 

dropS of the martyr's blood have the same power as the whole body. 'lbeodoret of Cynbus (c.393~458) 

concw:s with this belief: "In the subdivided body, grace remains undivided and the fr.lgments, as little as 

.. Hippolyte Delehaye, Les Origines du culte des manyrs. 118-124. 

'°Robert L. Wilken, John Chrysostom and the Jews, 89. 

"'Peter Brown, The Cult of Samts: Its Rise and Function in Latin Christianity (Chicago: The University 
of Chicago Press. 1981), 1-3. 

11Jobn Chrysostom. Discoorseoo Blessed B!lbylas 73-75, TheFalhers of the Church, vol 73, 117-119; 
Hippolyte Delehaye, The Legends of the Saints, tr.ms. Donald Attwater (New Y Olk: Fordham University 
Press. 1962), 132; Palrlck J. Geary, Furia Sacra: Thefts of Relics ill the Centllll Middle Ages (Princeton. 
NJ.: Princeton University Press, 1978), 34; NICOie Hemnann-Mascard, Les Religues des sajnts. 25. 

'nffippolyte Delehaye, Les Origine! do culte des manyrs. SS; Hans Lletz.mann, From Consll!lltine to 
l!!!!!m. vol 3 of A Histpry of the Early Church. 327; F. Homes Dudden, The Life and Times of St. 
Ambrose, vol. 1 (Oxfoi:d, England: Clarendon Press. 1935), 314. 

nne "influence of an intened saint is not confined ID the area where his body lies. Wherever there is 
pan of a saint's body, there too, his power emerges. God takes a hand in offering proof of his blessed 
merits; the great power evinced in even a particle of the saint's ashes proclaims the power of the bodies 
of apostles at the prompting of the Word." Paulinus ofNola.~27.441-448, Ancient Christian Writers. 
no. 40, 286. 



they may be, hold the same virtue as the entire body."'' 

In the wes11:m region of the Empire, especially in Rome. the custom was still maintained in the 

late sixth centmy of genemlly not distulbing the moains of the deceased .75 Thus the bodies of martyrs 

were usually moved Only when the loc:a1 oommunities feared the invasion of people whom they considered 

to be ba:!barians.1' Instead, various objects that ~Y bad been in contact with the graves of martyrs 

were uaded as relics. Pope Gregory I (c.540-604; pope 59().604). writing around 593 or 594, responds to 

a request by the emprr$S, Constmtina, the wife of Emperor Maurice (c.539-602; Byzantine emperor 582-

602), for either St. Paul's head or some other part of his body. He tells her that this is uot the custom of 

Romans and that a great deal of injury, includillg death, can be sustained by handling the bodies of the 

saints. Instead, Gtegm:y offers her St. Peter's chains. Regarding "the custom of the Greeks, who say that 

they take up the bones of the saints .•. we can scarcely believe it."" They surely had to be false relics. Only 

at tbe begimllng of the eighth cennuy did the division and ttanslalion of relics become acceptable in the 

"Cliegorj of N•ijamus and 'Ibeodon:t are cited in Jean Ch6lini and Hemy Branthomme. Les Chemins 
de Dieu. 130. 

"In 386, !!"mpe.lorTheodosius I (347-395; emperor of the east 379-392; sole emperor 392-395) explicitly 
forbade the lllmSlatiQn and sale of relics; "No person shall lnlDSfer a buried body to another place. No 
persou shall sell the relics of a martyr; no persou shall traffic in them. But if anyone of the saints has been 
buried in any place wbalever, persons shall have it in their power to add whatever building they may wish 
in veneradon of sucb a place, and such building must be called a martyry." The Theodosian Code 9.17.7, 
trans. Clyde Pharr, in The Theodosian Code and the Sinnondian Constitutions (Princeton, NJ.: P!:iru:eton 
University Press, 1952), 240. See lilso the following: Nicole Henmann-Ma.scard. Les Religues des saints. 
386; F. Homes Dudden, The Life and Tunes 9f St. Ambrose. vol. l, 313; Charles Pietri, Roma Christiana. 
vol. 1, 495; 606; Robert Matkus, The End of Ancient Christianity (Cambridge, England: Cambridge 
University Press, 1990), 149; Jean Chtlini, Les Chemin• de Dieu. 84-85; Jean Danie!lou and Henri Mar:rou, 
The First Six Hundred Years, trans. Vincent CroDln. vol. 1 of The Christian Centuries (London. England: 
0a.rton. Longman and Todd. 1964), 317. 

''Eric Waldram Kemp, Canoniza!iou and Authority in the Wesll:m Church (London, England: Oxford 
University Press. 1948; repr., New York: AMS Press. 1980). 26-27. It seems that no Roman relics were 
lllOVed until the siege of Rome by GOlbs in 537, and then, only beciluse of the fear that they would be 
profaned. John Meyendorff. Imperial Unity g Christian Divisions. 94. Chelini and Hernnann-Mascard 
summarize various lnlll$la!ions of martyrS' relics during the eighth and ninth centuries that were precipitated 
by the fear that nonchristian invaders would desemte the treasured remains. Jean Chelini, L' Aube du 
moyen Age: Naissance de Ia chretiente occidentale; La vie religieuse des !arcs dans !'Europe carolingienne 
(750-900) (Paris: Picard. 1991). 330-331; Nicole Hemnann-Mascard. Les Religues des saints. 53-57. 

"Gregory the Great. Enistle 4.30, trans. James Bannby, in A Select Lihrarv of Nicene and Post-Nicene 
Fathers of the Christian Church. Second Series, vol. 12 (Gmnd Rapids, Mich.: Wm. B. Eerdmans 
Publishing, 1964), 154-lSti; Nicole Hemnann·Ma.scard. Le! Religues des saints. 33-34. 
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westem patt of what bad been the Roman Empire.,. 

The zeal for acquiring martyis' relics Jed to claim$ that relics were discovered of previously 

unknown manyis or of fllmous martyis wllose grave sites bad been forgotten until that oppomme time. In 

386, for example, Ambrose of Milan's community requested that be adopt the progressively more common 

practice of dedicating his new basilica widl the relics of martyis. He said that he would do so if he bad 

approp.iate relics. The previously unknown lllllrlyrS, Gervasius and Protasius. supposedly ma:rtyn of the 

Neronian pusecution, then appeared to Ambrose (according to Augutine, in a vision) and guided him to 

their unknown resting place where their remains were miraculously uncorrupted. 79 It is notable that 

Ambrose did not feel the need to detetmine whether these ma:rtyn were authentic. 1beir appearance in a 

vision was sufficient proof far him. Similatly, neither Paulillus (Ambrose's biographer) nor Augustine 

questioned the veracity of this event.'° Ambrose placed their remains under an altar. This larer became a 

universal practice and an altar, by definition. began to n:qulre the illelusion of the relics of a saint. 11 

Ambrose gave $0llle of the relics to other communities in Gani. thereby spreading the cult of Gem.sins and 

Prolasius. In 396, Ambrose sent Ille relics of thirteen other saints to Vietlicius (c.33().4()7), the bishop of 

Rouen. As Eric Kemp notes, Vicuicius' explanation of the cult of relics anticipates later theological 

explanations: martyrs. from very early in Ille Chun::h were believed to be in heaven and thus intimately 

united with God; relics, as patts of the martyr's body or objects which have been in contact with it, became 

privileged material locations for God to channeJ lli$ gmce in order ID effect miracles. 12 

In 404, Jerome says that he is responding ID the "wickedness" of Vigilantius' aiticism that the use 

of relics is derived from Ille heathen custmns of pmyjng IO dead heroes because he "cannot constralll 

"Jean Chelini and Henry Bnmtbomme, Les Cbemins de Dieu. 121; John Meyendolff, Imperial Unitv 
and Divisions, 94; Hippolyte Delehaye. Sanctus: Essai sur le cuite des saint.s, 196-199. Chtlini summarizes 
various examples of the new practice (in the west) of 1J'allslating martyn.' mies for devotional reasons 
during the eighth and llimb centuries. These conttast with the aforementioned lranslations effected ID 
safeguard the relics from the teared abuse ofnoncbristians. Jean Cb61i!!i, L' Aube du moyen age, 331-332. 

79 Augustine, Confessions 9.7. tranS. Vernon J. BOlllke. The Fathers of the Church, vol. 21 (Washington: 
The Catholic University of America Press, 1953), 242. 

"°Paulinus, Life of SL Ambrose S.14, trans. John A Lacy, The Father.> of the Church, vol. 15, 41; F. 
Homes Dudden, The Life and 'illlleS of St Ambl'9se. vol. 1, 298-301. 

'
1F. Homes Dudden, The Life and Tunes of St. Ambrose, vol. 1, 302-303; Mazy Melchior Beyellka, 

trans., introduction in Ambrose. Let!e!§. The Fathers of the Church, vol. 26, x. 

~Waldram Kemp, Canonization and Authority, 4-5. See also C1ate Stancliffe, St. Martin and His 
Hagiogmphet, 274. 
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[bimself] and tum a deaf ear ID the wrongs inflicted on apostles and martyrs • .., Jerome explains that 

Christians do not worship the martyrs as gods. Instead, they simply honour members of the Ouistian 

community in heaven who show their continuing concern for the members of the Christian community on 

earth by praying on their behalf. Christians should be grateful because the martyrs' prayers are particularly 

potent" Jerome• s defence of the honouring of martyrs is predicaled on his belief that humans. as creatures 

who have received everything ftom God, ttuly have nothing ID give back ID God except their blood. Because 

Jesus Christ died for humanity, "the Lord reckons it [i.e., the martyr's suffering for the name of Jesus 

Christ] as equality because He knows that His servant has nothing else ID give Him. •.. [The martyr] is like 

that widow who put the two mites in the treasury."" For Jerome, even the bloodless martyr, who has 

diligently continued ascelical practices, effected miracles. and exorcised demons, cannot approach God 

confident of entering heaven: "his conscience trembles when he beholds the Lord. ... Only martyrs can be 

certain of their admittance into heaven because their blood baptism has thoroughly cleansed their sins. 

Peter Brown notes that, though the younger Augustine had been aitical of Donatists for 

worshipping dust and relics ftom the Holy Land, the older Augustine was willing to examine miracles that 

allegedly had occurred eidler at the shrines of martyrs or by touching martyrs' relics.17 He ordered that 

all the miracles which he had judged authentic be recorded and publicly announced. a Thus Augustine 

recounts the minute details of the role of martyrs and their relics in the exorcism of demons, the healing 

of blindness. the reviving of a dead priest, and even the locating of a gold ring in a fish so that an old man 

could purdlase a new cloak. 1be protomartyr, Stephen. whose relics were discovered about 416, was 

particularly beneficent. He interceded on behalf of three victims of gout ID effect their healing." 

13Jerome, Against Vigilantius 1, llllDS. W.H. Fremantle, in A Select Librnry of Nicene and Post-Nicene 
Fathers of the Christian Church. Second Series. vol. 6 (Grand Rapids, Mich.: Wm. B. Eenlmans Publishing, 
1957), 417. 

"Jerome, Against Vigilantius 5-6, in N"me and Post-Nicene Fathers. Second Series, vol. 6, 418419. 

"Jerome, Homilies 40, The Fathers of the Church, vol. 48. 297. 

16Jerome, Homilies 40, The Fathers of the Church. vol. 48. 298. 

"Donatists were a "schismatic body in the African church [from the fourth ID the eighth century] ... [who 
were theologically] rigorists, holding that the Church of the saints must remain 'holy' .. .and that saaaments 
conferred by 'traditores' were invalid .... Converts to Donatism were rebaptized, a proceeding repeatedly 
condemned bY orthodox synods." "Donatism," The Oxford Dictionary of the Christian Church. 419. 

"Peter Brown, Augustine of Hippo (Beikeley, Calif.: University of California Press, 1967), 414418. 

"Augustine, City of God 22.8, The Fathers of the Church, vol. 24, 440-444; Peter Brown. Augustine 
of Hippo. 413. 
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C, 1be Autbentit:fflnn of Ma!tm Between the Fourth and Tenth Centuries 

Prlor to the Conslantlnian era of the Oiurch. the judgment about whether or uot specific Christians 

should be designated as martyrs was largely a popular one, with the local bishop sanctioning the choice by 

assuring that the martyr's binhday into heaven was recorded. and then celebrated annually by the grave with 

a cucbaristic service. Some examples exist of writers rejecting voluntary martyrS, but Ibis is uo1 

unambiguously the oorm. Other !ban the virtues displayed at the time of the lrials. the faith of the martyrs 

throughout their lives appmently was uot sautini7.ed. The only clear exceptioo seems to be the rejection or 

the popular martyrs who were known to be from amoog the llenltica1 groups. Because the martyrs were 

usually from the cormmmities that ve:oemted them, their lives were probably well known and therefore their 

'lirtues and their failh were obvious. Only when the martyrs were from heretical groups did the bishops feel 

compelled to reject diem. 

l. Fal§e Martyrs and Ouestionable Martyrs: 

Clu:istian writets did llOt. nsually de$iguate the heretics who died alongside Christians iu 

persecutions as true martyrS, As Erle Kemp observes. Eusebius of Caes.an:a does not furnish any evidence 

that Melllldorus, a Marcionite presbyter, .. was venerated as a martyr like Pionius (d.3.50), after dying with 

him!' Augustine dismisses all claims of martyrdom by the Dollalists." Similarly, Canon 34 of lhe 

Council ofLaodicea, which met during the third quarter of the fourth century, ordered bishops not to permit 

lhe continued veneration of pseudomanyrs or heretical mattyrs." 

"°Marcionites were followers, during the second and thi1d century, of Marclon' s dlesis !bat Jesus Christ 
had come to reveal the "Supreme God of Love ... [whose] pwpose [was} to overthrow the Demiurge. • the 
"Creator God" of the Old Testament "Mareiou, • in The Oxford Dicdonary of the Christian Church, 870. 

''Erle Waldram Kemp, Canonization and Authority. 7-8. See Eusebius, Ecclesiastical History 4.15, 46-
47 and 5.16, 22; Herbert Musurillo, lr.lllS., The Martyrdom of Pionius the Presbyter and his Companions 
21, in Acts of the Christian Martyrs. 165. 

HAuguatine, Letters 185.9-11, ttans. Wilfrid Parsons. The Fathers of the Church, vol. 30 (New York: 
Fa!bel:s of the Church, 1955). 149-152. For Augustine, someooe is a martyr, not simply by suffering · 
pei:secution. but if one "suffered (pmsecution] for justice' sake.• Augustine, Letters 18S.IO, The Fathers of 
the Church, vol 30, 1.51. 

""No Christians shall forsake the manyrs of Christ, and tum to false martyrS, i.e. those of the heretics. 
or to the heretics lhemselves before mentioned, for Ibey are far from God. Whoever, therefore, goes over 
to them shall be held excommunicate.• Canon 34 of the Synod of Laodlcea, vol. 2 of Charles Joseph Hefele, 
A History of lhe Co1D1cils of the Church From the Original 0ocuments. ed. and ll'anS. Henry Nutcombe 
Oxenham (Edinburgh, Great Britain: T. & T. Clark. 1896; repr~ New Yorlc AMS Press, 1972}. 316. See 
also Bric Waldram Kemp. Canonization and Authority. 16; Michael Freze. The Making of Saints (Huntigton, 
Ind.: Our Sunday Visitor, 1991), 74. 
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As in the ~ Church, volw11ary martyrdom continued to be questioned, yet not 

unambiguously rejected. For example, Anthony of Egypt (according to his biographer, Atb.anasius), and 

Petet Cbrysologus (c.400-450) reject voluntary martyrdom. as long as the option of fleeing exisis. Gregory 

of Nazianzus goes as far as to include bl his "law of martyrdom" the clear statement dial Christians are "not 

to advance to the contest deliberately out of regard for the persecutors and the weaker brethren.,,.. The 

Council of Elvira, about 30.5 in Spain, is also notable becallse It directly counters any claims of martyrdom 

when it has been provoked, like, for example, when a Christian is killed for destroying idols." In fact. the 

excessive zeal for martyrdom, even so far as to volootee:r for it or to provoke it. Is a frequent criticism 

employed by true Christians (i.e., Catholics) to undercut the claims of martyrdom made by the members 

of groups they deemed he:relical. This aiticism is particularly evident in Augustine's denigration of the 

Donatist assertion that theirs was a church of martyrs.'" Neverlheless, the existence, among orthodox 

bishops, of views contrary to the aforesaid canon of the Council of Elvira is clearly exemplified by Basil's 

letters praising Eupsychlus (a martyr who had provoked his own death by helping to raze the temple of 

Fomme during the reign of Emperor Julian), and through which he even invited honoured episcopal brethren 

as guests for the dedicallon of a church In Eupsycbius' ruune. 

The veneration of suicide victims in North Africa was appaiendy common enough to warnmt the 

official chastisement by the Council of Carthage in 348 on the grounds that the dignity of real martyrs was 

being undermined."' In conttast, Jerome apparently would have continued calling Ma!chus a martyr·· 

whether a blood martyr or a bloodless martyr is not clear··if he had carried out his threat of committing 

.. Athanasius, Life of St. Anthony 46, The Fathers of the Clmrch, vol. 15, 177; Peter Chrysologus, 
Sermons 152 trans. George E. Gauss, The Fathers of the Church, vol. 17 (New York: Fathers of the Church, 
1953), 259; Gregory Nazi•nzen, On St. Basil 6, The Fathers of the Church, vol. 22, 31. 

•seaoon 00 of the Synod of Elvira. vol. 1 of Charles Joseph Hefele, A HiS!Qrv of the Christian Councils 
From the Original Documents, ed. and trans. William R. Clad: (Edinburgh. Great Britain: T. & T. Clark, 
1894; repr., New Yoik: AMS Press, 1972), 163. See also Robert Markus, The End of Ancient Cbristianitv, 
92; Ramsay Mw::Mullen, Christianizing the Roman Empire <A.D. 100-40()) (New Haven: Yale University 
Press, 1984), 90; Robert M. Grant, Augustus to Constantine: The Rise and Triumph of Cbristianitv in the 
Roman World (San Francisco: Harper & Row. 1970; pbk. ed.. San Francisco: Harper & Row, 1990), 228. 

,. Augustine, Letters 10.11. The Fathers of the Church, vol. 30. 15().152; Hippolyte Delehaye. Les 
Qrigines du culte des martyrs, 22. 

"Bishops were to exercise disciPlinary action against the parties guilty of venerating anyone who had 
killed themselves: laity were to prw:tk:e penance and priest; were to be demoted. Eric Waldram Kemp, 
Canonization and Au!hority, 14; Michael Fre:ze. The Making of Saints. 74-75; Paul Monceaux. Histoire 
littetajre de l' Afrique cllretienne deoois les origines jusau'il I' invasion arabe, vol. 3 (Paris: n.p.: 1905; repr .. 
Brussels: Culture et Civilisation, 1966), 214; 223. Fo:r the wave of Circumcellian suicide martyrs, see: Paul 
Monceaux. Histoire litteraire de I' Afrigue chretienne, vol. 5 (Paris, n.p., 1920; repr., Brussels: Culture et 
Civilisation, 1966), 39-43. 
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suicide in order to preserve his virginity. 

There crusts some evidence from the late fourth ceatw:y that the possibility of designating soldiers 

killed in battle as martyrs was COllSidered, but rejected. lit the set of criteria that Optatus of Milevis 

established in 370 for identifying true martyrs, he explicidy rejects heretics, and he states that martyrs must 

also display certain virtues during their lives: Ibey must practise peace, thereby rejecting "wa:rrior martyrs", 

and Ibey must demonstrate charity ... Shortly after Opta!US, Basil of Oiesarea wrote a letter (in 374 or 375) 

in which be suggests lbat soldiers. though they are not guilty of homicide, should abstain from receiving 

communion for tbtee yws because their bands are llllClean This letter was later quoted by some bishops 

against the Emperor Phocas (emperor 602-610) to counter his staled desire that whoever was killed in battle 

be honoured as a marty.r.99 

2, Jews Venerated as Martyrs by Christians: 

The "Holy Innocents" joined the Maccabean martyrs as the objects of veneration for being Jewish 

precursors to lbe Christian martyrs. P.rudemius, writing between 398 and 400. describes the children. whom 

Herod was said to have slaughtered wJlb lbe goal of murdering lbe baby, Jesus of Nazareth (Matthew 2: 16-

18). as the "sweet flowers of manyrdom. •• [wbo were theJ first victims offered up to Cbrist .. [wbol before 

God's very altar throne, wilb martyrs' crowns and palms you play."""' Peter Cbrysologus. the archbishop 

of Ravenna, also praises !he Holy Innocents. He calls them and their mothers fommate because the children 

"were born for martyrdom. not for !he world ... by ooe gift. but In different ways. the mothers were baptized 

in their tears and the infants in their blood. •1
•

1 It is notable that. in Prudentius' poem and in Cbrysologus' 

sermon. the fact !hat lbese children were Jewish is nellber explicitly acknowledged nor denied. perhaps 

because it is obvious. The primary funclion of their existenee, however. is to be "Christ's soldiers." 

Christians usw:ped the Maccabean martyrs during the founh cenrury. when the Christians in 

Antioch assumed the ownership of lbe synagogue llllder which Jay their relics. Although the exact date and 

.. Eric Waldram Kemp. Canonization and Authority, 13-14; Michael Freze, The Making of Saints, 75. 

"Roy J. Defenari, trans., footnote in Basil. Leuers 188, The Letters, vol. 3, 44; Paul J. Fedwick, •A 
Cbrooolgy of the Life and Woits of Basil of Caesarea. • in Basil of Caesarea, l6o 

"'"Prudentius, !funns for Every Day 12.125-132. trans. M. Clement Eagan. in The Poems of Prudentius, 
The Fathers of the Church, vol 43 (WasblngtOn: The catholic University of America Press, 1962), 89. 
"Herod was furious on realising that be had been fooled by !he wise men, and in Bethlehem and its 
surrounding district he had all the male children killed who were two years old or less, reckoning by the 
date be bad been careful !O ask the wise men. Then were fulfilled the words spoken through the prophet 
Jeremiah: A voice is heard in Rama.h, lamellling and weeping bitterly: ii is Rachel weeping for her children, 
refusing to be comforted because they are no more." (Matthew 2:16-18). 

101Peter Chrysologous, Sermons 152, The Fathers of the Cburdl, vol. 17. 258. 
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clrcumstance.s are unknown, it is likely that the .Jews did not willingly Rlinquisb the propeny.'"' The 

martyrology of Asia Minor suggests lbat Christians were celeb!llting the anniversary of the Maccabees 

already during lhe second quarter of lhe fourth century.'"' Basil, Valerian, and Prudentius commend lhe 

Maccabean molher, who patiently supponed her sons as they were being killed. as an especially 

praiseworthy example for grieving modlers to imitate.'°' Prudentius also assures his audience that the soul 

of a new martyr (St. Vmcent) has joined the Maccabees in heaven.'°' 

3. The Authentication of Martyrs and Relics by Bishom!: 

In the fow:th and fifth cen!llries, bishops began to adopt a larger role in the authentication of the 

martyrs. As in the pre-Constantinian Church, the existence of a cult of martyrs continned to signal a popular 

judgment of authenticity among the members of the local community. The bishops usually did not genenue 

new cults, but rather, they helped spread the existing cults of martyrs whom they believed to be exemplary 

examples of sanctity. While the cults that ellisted in rural areas and among the monasteries of ascetics 

remained largely outside of episcopal control, the bishops and presbyters, responding to popular appeals, 

often decided on which urban-based anniversaries would be recognized.'"" Moreover, the cults of certain 

martyrs were clearly strengbtened by the bishop's participation in commemorations and by his 

· oommunication of the date, by letter, to other bishops. The publicalion of the Rmnan Calendar in 354 

(which bad been assembled in 336) particularly influenced the ftow::l:;hlng of the cults of the martyrs 

included on the list because this signalled the approval of the see of Rome.'"' Bishops sometilnes warned 

the local population that the veneralion of certain alleged martyrs was questionable. Some bishops even 

occaslonally ordered the obliteration of deviant cults. In fact. in 401, the COUDcil of Carthage, called by 

Aurelius, who was the bishop of Cllnbage (d. about 430, bishop from c.391), and with Donatists and others 

deemed schismatics particularly in mind. decreed that it was the obligation of the African bishops to 

investigate all cultic manifestations within their dioceses. Thus, it becatne the responsibility of the local 

"''Robert Louis Wilken. John Chrysostom and the Jews, 88. 

'"'Hlppolyte Delehaye. Les Orlgines du culte des martyrs. 95; 201-202 .. 

'°'Basil. 1S!!:! 6, in The Letters, vol. l, 41-43; Prudentius. Crowns of Martyrdom 10.751-790, in!!!£ 
Poems of Prudenlius. 279-281; Prudentius, The Mmtyrs' Crowns 10.751-790, The Fathers of the Church. 
vol. 43, 222-224; Valerian, Homilies 18, The Fatheis of the Church, vol. 17, 415-420. 

'°'Prudentius, Crowns of Martyrdom 5.521-536, The Poems of Prudentius, 201; Prudentius, The 
Martyrs' Crowns 5521-536, The Fathers of the Church, vol. 43, 166. 

'""Eric Waldram Kemp, Canonization and Authoritv, 21. 

'°'Charles Pieui, Roma Christiana, vol. 1, 617-624. 
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African bishop to judge the genuineness of all martyrs who were the objects of popular veneration.'"" 

Episcopal approval is evident whenever bishops invited their fellow bishops to visit their 

communities to participare in the anniversary celebrations of the local martyr.I. For example, several of 

Basil's letters are extant through which he fonnally invited the bishops of the Diocese of PoolUS to atrend 

the dedicalion of a chlll1:h to the martyr, Eupsycbius (in 372), and anniversary festivals commemorating the 

martyr's death (in 372, 374 and 376)."" 

It became IJ!aeasingly important 11> authenticate the popularly venerared martyrs as the practice of 

invoking martyrs for 1heir praym of intercession flourished. Of course, it was believed that only authentic 

martyrs oould inlereede for the supplicants. Thus, a long tradition of legitimacy supported the claims of 

authenticity for any cults which could be dated to the martyr's interment.110 More suspect. however, were 

the cults founded on newly discovered relli:s. Powerful visions of the martyrs. followed by the exhibition 

of impressive posthumous miracles. resulting from prayers of invocation, were nevertheless sufficient proof 

for authenticating both the martyrs who had been unknown prior to the unearthing of 1heir relics (e.g.. 

Ambrose's discovery of Oervasius and Protasius in 386), and the widely acknowledged martyrs (e.g .. 

Stephen), whose cults did not predate the appearance of thelr relics. In both cases. it was often claimed that 

the veneration of these martyrs had lapsed_ during times of excessive persecution. m The proliferation of 

the lnlde in relics also placed the veracity of specific relics in doubt 

Sometimes, the authenticity of the posthumous miracles was scrutinized. Sulpicius Severus, writing 

between 397 and 401, reports that Manin of Tow:s decided to test a spirit that tbe local populace was 

venerating at an altar. Martin was concerned because the previous bishops had not left reports that the cult 

dated from the time of a known occwrence of martyrdom. Martin prayed to God to reveal the identity and 

the nature of the spirit The spirit, which appeared only to Martin, confessed that he had been a criminal, 

that he did not now share the heavenly existence of true martyrs, and that the people were gravely mistaken 

'"""No memoriae martyrum (manyr chapels) shall be rolerated that do not contain relics of the martyr 
in question. or do not bear some distinct relation to blm, as being !he place of his birth, death, etc.• .Qmm 
17 of the fifth Carthaginian Synod, vol 2 of Charles Joseph Hefele, A History of the Councils of !he 
Church, 426. See also: Michael Freze. The Maldng of Saints. 75; Andre Vauchez, La Saintet6 en occident 
aux derniers siecles du moyen llge: D' Apr~ les proces de canonisation et !es documents hagiogaphigues 
(Rome: Ecole Fran>filSe de Rome, 1981}, 16-17. 

"''Basil, !&!.Im. 100 and 142, in The Letters, vol. 1, 185; 345; Basil. Letters 176, in The Letters, vol 
2, 459-461; Basil. LetteIS 2S2, in The Letters, vol. 4, 19. 

11"Hippoly1e Delehaye, Les Origines du culte des martyrs. 70. 

mHippolyte Deldlaye. Les Origines du culte des manyrs. 71. 
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to venerate him. Martin immediately ordered the n:moval of the altar and the cessation of Ibis false culL 112 

Gregory of Tours (b. late 530s, d.594) recounts how bis great-grandfather, Bishop Gregorius, 

contended that people were mW•ken!y praying to a burled P38an. until the spirit of the martyr appeared to 

him in a vision, and identified himself as Beuigus of Dijon. Only then .were bis relics raised and a church 

constructed to COllllOOlllOJll him. 'lbe martyr. pleased wilb the decision, supposedly helped the DlOllks 

mllaculously lift bis sarcophogous, whicll was so heavy that "tb:tee yoke of oxen wem miable to budge 

IL""' Gregoiy also recounts that one of Bishop Ebergisilus' deacons, received a visiou of SL Mallosus, 

who guided him to the place whele bis relics were buried.114 It should be noted, however, that Martin and 

Gregory represent rare examples of bishops c:lin:W.y confronting the people for venerating false martyrS 

during the period between the folll1h and sixth centuries."' 

By the eighth century, the uansJatjon and elevation of the martyr's relies to an exalted place. 

including in or under an alllu', became the clearest de!nonsttalioo tbat !be given martyrS bad been 

aulbenticaled. The decision to ttansla!e relics was no longer a decision made simply by the members of the 

local community as they saw fiL Instead, the uanslation ofa saint's body, whether a martyr or a nonmartyr, 

required the approval of !be local bishop, the head of a monastllry, and occasionally, an assembly of bishops 

at a synod.'16 Regulations instituted by Charlemagne (c.742-814; emperor since 800) forbade both lhe 

venerntion of new relics without the bishop's approval. and their tr.mslatioo without the endorsement of the 

prince or an assembly of bishops. While the prince could order the elevation, be could not llUlhorl:ze a public 

culL This would require the local bishop's approval.1.., Espec.ially among the German bishops in the ninth 

112Sulpicius Seven.is, Life of St Martin, Bishop and CQ!!fessor 11, ll'allS. Bernard Peebles, The Falhm 
of the Chun:h, vol. 7 (New Yoik: Falhers of the Chun:h. 1949). 118-119; Sulpicius Severus, Vie de Saint 
Martin, ed. and uans. Jacqutl5 Fontaine, vol. 2 (Paris: Les J::ditions du Cert', 1968), 690-712; Nicole 
Hemnann-Mascard. Les Religues des sajnts. 81. 

"'Gregory of Tours, Glory of the Manyrs 50, trans. Raymond Van Dam. of Translated Texts for 
Historians: Latin Series, vol. 3 (Liverpool: LlvetpOOI University Press, 1988), 70; 74-75. 

114Gregory of Tours, Glory of the Manyrs 62, 86-87. 

11"Nicole Hemnann·Mascard. Les Reliaues des salnts, 81. 

"'Eric Waldram. Kemp, Canonization and Authority, 29-35, 38-39; Nicole Herrmann-Mascard, ~ 
Religues des saints, 82-83. · 

111By means of an intermediary at the Council of Frankfurt in 794, Char!emagne foibade the public cult 
of martyrs or confessors whose sanctity had not yet been verified by an ecclesiastical authority. The said 
authority was designated unambiguously and offtcially (m accordance with the existing custom) to be the 
bishop. The legislation on new tr.mslations was established in 813 as canon 51 of che Council of Mayence. 
Nicole Hemnann-Mascard, Les Religues des saints, 84-85; Andr6 Vaudlez, La Saintett en occident. 22; 
Pierre Delooz, Sociologie et canonisations. 30; Jean Ch6lini, L' Aube du moyen Age, 319-320. · 
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century, the praclice began of coosulting a diocesan or provinclal synod, and even a national co1111cil of 

bishops before ttllllSlating relics. This trend towani appealing to progressively superior autborities would 

evennially lead to seeking the approval of. the pope in the tentb and eleventh centuries."' 

Between the eigbtb and tenth centurles, visions and the occurrence of. mi111Cles and even of divine 

pimisbments somedmes impressed upon bishops tbe authenlidly of tbe subject man.yr. For example, early 

in the ll:nth century, a cei:Wn Bishop Stephen tried to stop tbe cult of SI. Eugenius. a Spauisb martyr 

pmportedly from the F.arly Cllmdl, whose relics had been teeently translaled (about 918) from St Denis, 

near Paris, to the monastery of Brogne, in the diocese of Li~e,1" Stephen ordered the people 10 stop 

venerating Eugenius because nothing was truly known about his life. He ill!e1preted tbe dreadful illness, 

which he suddenly suffered, as a amsequence of divine W1lllh and justice. He then retracted his order, and 

a ttue martyr was apparently vindiQl!lld. Jn a similarly Impressive manner, SL Jeron, a priest who had been 

killed in Holland around 856, appeared in a dream about one hlllldred years later and ordered the translation 

of his bOdy. "'" 

D. AutheudQltion By Means Qf Papal Cauooizatiou 

The tenn "canonization" haS been llSCd since at least tbe early eleventh century in order to 

designate tbe papal judgment that popWady recognized manyrs and nOllllla!tJr saints, in fact, are true saints 

of the Roman Ca!holic Church and, Jllereby, fit to be tbe objects of public veneration and invocation.121 

The objective of dlls section is to examine tbe origin of tbe papal prerogative for authenticating all tbe 

manyrs and nonmartyr saints of the Roman Calholic Chmth; the establishment of two requirements for 

canonization; the scrutiny of the alleged martyr's motive for dying; and the divergence between the popes' 

hesitation to canonize new manyrs and the Franciscans' desire for martyrdom between the thirteenth century 

and the fifteenth centmy. 

111.Andrt Vaucbez, La Saintet6 en occident, 22-24. 

"'Baudouin De Oaiffier, Recberehes d'halriggmphie latine (Brusells: Soc!~ des BollandisteS. 1971), 
12; Jonathan Sumption, Pilgrimage: An Image of Mediaevlll Religion (London, England: Faber & Faber, 
1975), 148. 

'"'Eric Waldram Kemp, Canonizalion and Authority. 44-46. 

121The earliest extant use of the term •canonizare• to describe the approval of a candidate for sainthood 
dales from between 1016 and 1024, during the papacy of Pope Benedict vm (1012-1024). The subject 
canonized was St. Simeon of Padolirone. Eric Waldram Kemp, Canonization and Authority, 58; Andr~ 
Vaucbez, La Sainte~ en occident, 25. 



1. Early :Examples of Popes Anthenti9'1ing Martyrs: 

Other than the authorization by Pope Gelasius I (pope 492-496) of the tnlllSlatiou of the relics of 

St. S~1.1s (Ille "apostle to Austtia"; died In 482) in lhe late fifth cenmry, there is no definite evideDce 

of either the papal authorization of the lrallSlalion of relics or the papal approval (which would soon be 

known as canonll;a!ion) of martyr or llOlllJl3rtyr saints until 993, when Pope John XV (pope 985-996) 

officially declared the sanctity of the noumartyr, Ulric of Al.lgsbl.lrg (c.890-973). Pope John XV ratified the 

collective decision to recognize Ulric as a saint. wbich was made at a cooncll ill tbe Latmm. The papal bull 

also inclm:led sign!lhues indicating the cousenl of various cardinals, bishops. and deacous.122 

Before Pope Leo IX (pope 1049-1054). the official recognition of new saints was mainly an 

episcopal IUk. Bishops would autheoticale $3ints by ordering the mmslation of their te1ics. Allhoush bishops 

were DOI obliged to do so, they would sometimes ask for the pope's mtification of their local Initiative 

because his authority would make the designation of sanctity more prestigious. and it could even aw:act 

attention for the cull beyond the usual limits of the local district. At least since 1042, when Simeon of 

Syracuse was canoni7.ed by Pope BenediCI IX (pope 1033-1045), the objective of papal canonim!ion has 

been II> aeate universal public ecclesiastical cults for the saints approved by the popes."'' :Even when Ille 

episcopal power to order translations of the remains of the penon was amleD!poomeous wilh papal 

canOllization in the second half of Ille twelfth centwy, bishops often subsequently sousht the pope's 

additional approval of lhe translations which bad already been made. 124 

9:iric Waldmm Kemp, Canonization and AutbOrilV. 27; S6-S1; Pierre Delooz; Sociologie . et 
canonisations. 211; Michael Freze, The Malting of Saints. 85; Ernesto Piacentini, n marlirio nelle cause dei 
sand: Concett:o teologico-giuridico. mone Nicologica e martirio bianco. Procedura antica e modema. 
R.iforma Paolina. Fermenti per ulteriori aggiomamenti (Rome: Libreria Edilrice Vaticana, 1979), 118; L. 
Hertling, "Mltteriali per la sttnia del processo di canonizzazione; Gregorianum 16 (1935): 176; Nicole 
Herrmmm-Mascard. Les Reliques des saints, 93; Jonathan Sumption, Pilgrimage, 148; Joseph H. Lynch,~ 
Medieval Chlll'ch: A Brief History (London, England: Danon, Longman &. Todd, 1992), 174; Alexander 
Clarence Flick, The Rise of the Mediaeval Church and Its Influence on the Civilisation of Western Europe 
from lhe First to the Thirteenth Centory (New York: Blll't Franklin, 1909}, 379; Margaret R. Toynbee,~ 
Lguis of Toulouse and the Process of Canonisation in the Fourteenth Century (n.p.: Mandlester University 
Press. 1929; repr., Farnborough. England: Gregg Press. 1966), 135-136; Horace K. Mann. The Lives of Ille 
Popes in the Barty Middle Ages. vol 4 (London, England: Kegan Paul. Trench, Trubner, 1925), 385; 387. 

'"Bric Waldram Kemp, Canonization and Authority. 60-61. See "St. Simeon of Syracuse (AD. 1035), • 
In Butler's Lives of the Saints, eds. Helbert Thurston and Donald Attwalel', vol. 2 (n.p., Great Britain: Palm 
Publishers, 1956), 441442. Oo the other hand, Pope Alexander m•s prescription of a local cult, restricted 
to a single diocese, for the oonfessor William of Malaville. a hermit (d. 1157), is the earliest certain exam.pie 
of what would become known as papal beatification; this coolrllSts with papal canonizaliou-lhe proclamalion 
of a uniVU'Sal cult. Eric Waldram Kemp, Canonization and Authority, 91. See also Colin Morris, The Papal 
Monarchy; The Western Church from 1050 to 1250 (Oltford. England: Clarendon Press, 1989), 219. 

124Andre Vauchez. La Sainrete en occident. 28. 
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Seeking the pope's endorsement becalne an increa.m!gly regular part of the canonl2ation procedure 

during the pontificate of Pope Alexander m (pope 1159·1181) as the process of canonization became 

standardized with the elaboralion of canon law. The advocares of the candidates for canonization (whether 

martyrs or nonmartyrs) delivered written biographies. empbasiZing the c:andidates' virtues and the miracles, 

which bad been atlributed to lbem, especially posthumous ones. Sometimes the popes requested the 

examination of witnesses to detemline the veracity of the aforementioned claims.'" Although the popes 

occasionally made personal declarations on a candidate's sanctity, they normally sought the advice of a 

synod, with the canonization proclaimed at general councils.'"' 

2. The Establisllment of Two Reau!remenl!! for Papal Can!!JW;a!ion: 

In 1199, Pope Jnnocentm (1160-1216; pope 1198·1216) established the two requirements for the 

canonization of saints, whether martyrs or llOllllUU1yrS, which continue to be in effect in the pontificate of 

Pope John Paul Il: "1he virtue of monils" and the "virtue of signs". Henceforth. it was necessary to prove 

unambiguously that the candidaies had lived piously and that posthumous mimcles had certainly come about 

due to their prayers of intetcession on behalf of the living member of the Cbureh who bad invoked them, 

seeking such aid."'' Candidates could llOI be canonized if either requirement was lacking. The requirement 

to prove the presence of both elements is significant because it veered from the existing wodency to identify 

sanctity primarily, if not solely, with the occum:uce of posthumous miracles aUributed to the alleged saint. 

Pope Innocent m warned that the Devil. too, could be responsible for such impressive wonders. He held 

"''Pope Urban Il (c. 1042-1099; pope 1088-1099) was the first pope to order a diocesan inquiry-­
overseen by the local archbishop-into bolh the virtues displayed by the alleged saint during his life and the 
reliability of wimesses' claims that the candidate for papal canonization indeed bad effected posthumous 
miracles. Nicholas of Tra:nl. a non-martyr, was the object of this scrutiny in 1099. About 1120, Pope 
Callistus II (pope 1119-1124) was the first pope to order a crilical written biography of a candidate for 
canonization. St. Amulf (c. 580-before 685) was the object of this inquiry. Michael Freze. The Making of 
Saints, 86. 

1'"Eric Waldram Kemp, Canonizalion !!!ld Authority. 62-65. 79-82; Andre Vauchez, La Saintete en 
occident. 28; Joseph H. Lynch, The Medieval Church, 174. 

1Z1Eric Waldram Kemp, Canooizadon and Authority. 104; Andre Vaucbez, La Saintete en occident. 43. 
On January 30, 1202, Innocent m wrote Hubert Walter, the archbishop of Canterbury (1193-1205), 
informing him that he bad canonized the confessor, Gilbert of Sempringham (c. 1083-1189). Innocent m 
said that Gilbert had fultilled the two rigorous conditions "to be accepted for a saint among men in the 
church militant": all saints need to display "holiness of life and mighty signs, that is, merit& and miracles, 
so that eacb may reciprocally bear wiuiess Ill the other." Pope Innocent m. Leners 10, in Select Letters of 
Pope Innocent m concerning England {1198-1216). trans.. and eds. C.R. Cheney and W.H. Semple (London, 
England: Thomas Nelson and Sons, 1953), Z7. See also Raymoode Foreville, Le Pape Innocent m et la 
~ (Stult8art. Germany: Anton Hiersemaon, 1992), S; Nicole Herrmaon-Mascard. Les Religues des 
saints. 100.101; JOlllllhan Sumption, Pilgrimage. 64-65, 70-71. 
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the conviction that only God could llCCUillldy verify wbetber tbe supposed saint's interior life of lhougbts 

and spiritual. activities matched the exteriorly deinonstrated vinues. Thus miracles were treated as a sign of 

divine consent of a popular reputation of martyrdom or saw:tity. 121 Genuine martyrdom was tbe supreme 

sign of virtue, so manyrs did not have IO display an unusual degree of self-abnegation by means of rigorous 

ascetical practices throughout their lives, nor did they have ro be celebraled as mystics in order ll> fulfill 

the fim requirement Nonmanyr saints, on !he other band, had to demonstrate wbat were judged to be 

unusual signs of piety during their lives. Nowadays one shows the sign of sanctity insofar as one displays 

the theological virtues of faith, hope, and love and tbe mOt1ll or cardiDal virtues of temperance, fortitude, 

justice, and prudence to a heroic level lhrougbout a lifetime. Given tbe importance that Pope Innocent m 
. attached to the satisfaction of both requirements for canonization, it is not sw:prising that the popes of the 

thirteenth century often ordered detailed examinatioos of the people who claimed that !hey bad witnessed 

the candidates' martyrdnm or unusually virtuous lives, and the results of their posthumous miracles."" 

In addition to creating clear criteria for sanctity, Innocent m tried to regulate the cult of relics. At 

the Fourth Lateran Council (1215), which be called two years earlier, a deaee was issued which prohibited 

displaying relics outside a special recepw:le called a "t'eliqualy", banned the sale of relics, and declated that 

no newly discovered relic could be venerated without securing its explicit authentication and approval by 

the pope. The objective of lllls decree was ID respond IO charges dial the Roman Catholics often engaged 

in questionable activities with relics. The Council observed dial "the cbristian religion is frequently 

disparaged because cenain people put saints' relic up for sale and display them lndiscriminalely .""0 

In 1234, Pope Gregory IX (c.1148-1241; pope 1227-1241) published bis Decretals, which led ID 

the inscription in Church legislalion of the pope's reserved right to detennine ultimately who could be 

venerated as a manyr or a nonmartyr saint"' The commentary made by Pope Innocent IV (pope 1243· 

1254) on Gregory's Decretals asserts that a pope alone bas this right because saints should be venerated 

'"'Pope Innocent ID, Letter 10, in Sgt Letters of Pgpe Innocent ID. 27-28. 

"'"Michael Freze, The Making of Saints. 87-88. 

""Decree 62, in Decrees of the Ecumenical Councils, ed. Norman P. Tanner, vol. 1 (London, England: 
Sheed & Ward, 1990), 263; Pierre Delooz. Sociologie et canonisations, 30; L. Herding. "M.ateriali. per la 
storia del processo di canonizzazione, • Gregorianum 16 (1935): 184; Nicole Herrmann-Mascaro. Les 
Reliques des saints, 101, 111. 

131Emesto Piacentini, II martirio nelle cause dei sanU. 120; Andre Vaucbez, La Saine en occident. 35; 
Nicole Henmann-Mascard, Les Religues des saints, 101-102; Michael F=e, The Making of Saints, 86. 
Delooz notes that Kemp is unique among scbolaxs when Ile disputes the date of 1234 for the papal reserve 
of canonizations. Pierre Delooz, Sociologie et canonisations, 30. 
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universally and only the pope is responsible for the whole Cburch.1"1 Pope lmlocent IV also reaffumed 

the twofold requisi111S of a vinuous life and genuine, posthumous miracles.'"' Of oourse. over the centuries 

the significance of living piously and the evidence that bas been cousidemi unimpeachable for verifying 

miracles have varied. 

The inslitutionalizalion of the practice of l'xmnining both the posthumous miracles and the lives 

of candidates for sanctity translated into two questions for aulllenticating the causes of possillle martyis: 

first. whether a living cult already existed, that is, whether the alleged manyr enjoyed a popular reputation 

of D1lll'IYrdom evidenced by people commonly seeking and receiving IJliracles due to the deceased person's 

intercession (this cult was supposed to be spontaneous and private; a publicly oipnlzed cult was to be 

implemented onl)'. subsequent to canoninltion); if this was the case, then second, whether the popularly 

proclaimed manyr had been an exemplaxy Christian who died for religious reasons. The first question was 

crucial. If members of I.heir communities did not view these people as martyrs, then they were also unlikely 

to claim mil:acles attributable to their intercession and a cause would probably not be lnitiared to seek the 

pope's approval for a public ecclesiastical cult A popular judgment of manyrdorn was lherefore a normal 

prerequisite to endeavoring to secure papal approval. Pope Innocent m, tor ex.ample, did not canonize Peter 

of Castelneau, the Ciste.n:ian legate who was probably killed by supporters of Count Raymond VI of 

Toulouse in 1208, because members of the community did not atttibute any miracles to hlm.134 A 

significant variation to the nonnal prerequisite of a popular proclamation of D1lll'IYrdom existed, however, 

in the flourishing mendicant oi:ders. Candidates from these orcle:rs were at least as likely to be venerated 

wi1hln the strict confines of the ordet as among the people of nemby communities. Regarding the second 

question, persons were canonized as true manyrs of the Cllurch if the pope judged that they had been 

exemplaxy Christians killed by persecutors who hated the Christian faith.1» Defining exacay what 

i:"'Emesto Piacentini, D manirio nelle cause dei santi, 120. It is inteRS!ing to DOie that. while bencefonh 
the causes for canonization were submitted to the pope for approval. some bishops continued to respond 
to local requests by ordeting ttlmsladons. This is significant because translalions, the physical ttansfer of 
the bodies, were clearly impressive and could be perceived by some observers as signalling a judgment of 
authentic sanctity. Andre Vaw:hez, La Saintete en occident 36. 

"'Eric Waldram Kemp, Canonization and Authority, 107-108; Michael Freze, The Making of Saints. 
86; Andrt! Vauchez, La Saintet6 en occident. 36. 

"'Andre Vauchez, La Saintet6 en occident. 44; Pierre Delooz, Sociologie et canonisations. 297, 452. 
It is not known for certain who murdered Peter of Catelnau, but Peter had excommunicated Count Raymond 
in 1207 for not supporting his crosllde aimed at eradicating beretics In France. Colin Moms. The Papal 
Monarcby, 445-446. 

""Although martyrs need to demonstrate the tboological virtues of faith, hope and charity. and tbe 
cardinal vil1ues of justice, prudence, temperance and fonitude during their lives, unlike the oonfessors they 
do not need to exemplify lhese virtues to a heroic level in order to be canonized. Instead, the more crucial 
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constimted dying foe one's faith, however, varied smnewhat over the years. Thus. while the category of 

provoked martyrdom was generally, but not unanimously, rejected, the definition of exactly what 

provocation meant continued to vary. A considerable amount of ambiguity also existed regarding whether 

or not a person, instead, had died foe non-religious reasons, usually political ones. 

Popular mart}'IS were spontaneously invoked foe their intercessions in order to effect miracles 

because their deaths had caught the popular imagination. They were viewed as having suffered an unjustly 

dealt violent death. Their innocent deaths were emph•sized, rather than their conduct during their lives. 

Some popularly venerated martyrs were subsequently canonized because it was verified that indeed they had 

died for their faith, but many were not. These popular martyrs incl:uded men and women who were killed 

in domestic and worlc disputes, men killed in political conflicts and .while on pilgrimage. and children who, 

it was believed, had suffered death al the hands of Jews.'36 Most of these popularly proclaimed martyrs 

question is whether they were killed because their persecutors hated the Christian faith. 

136Andre Vaucbez, La Saintere en occident. 173-177. For example, The Anglo-Saxon Chronicle reports 
the following account: The "Jews of Norwich bought a Christian child before Easter and tortured him with 
all the torture that our good Lord was tortured with; and on Good Friday hanged him on a aoss on account 
of our Lord, and then buried him. They expected it concealed, but our Lord made it plain that he was a holy 
martyr, and the monks toOk him and buried him with ceremony in the monstery, and through our Lord he 
worlcs wonderful and varied mimcles, and he is called St. William." Dorothy Whitelock, et al., trans. and 
ed., The Anglo-Saxon Chronicle (New Brunswick, NJ.: Rutgers University Press. 1961), 200. This 
popularly proclaimed--but never papally canonized-cbild martyr, William of Norwich (d. 1144), was merely 
the most famous of those children whom local Christians believed to be victims of Jewish ritual murder. 
This libel charge would be used frequently to justify violent Christian antisemitic acts during the following 
cenblries, even up to the twentieth century. In fact, already in the thirteenth century, the charge was 
common--and disconcerting--enough that Pope Innocent IV issued a bull in 1247 condemning it, Pope 
Gregory X (1210-1276; pope 1271-1276) reissued this bull in 1272. and Pope Martin IV (c. 1210-1285; 
pope 1281-1285) sent a letter in 1281 addressed to all Christians with the objective of undermining false 
Christian wimesses to Jewish ritual murder. Solomon Grayzel, The Church and the Jews in the XIllth 
Century: A Study of Their Relations During the Years 1198-1254, Based on the Papal Letters and the 
Conciliar Decrees of the Period, vol. 1 (Philadelphia: The Dropsie College, 1933; rev. ed., New Yorlc: 
Hermon Press, 1966), 79-80, 263-267, 271-275; Solomon Grayzel, The Church and the Jews in the XIllth 
Century, vol. 2 (New Yorlc: The Jewish Theological Seminary of America, 1989), 43-44, 116-124. See the 
following worlcs: Benedicta Ward, Miracles and the Medieval Mind: Theory. Record and Event 1000-1215 
(Philadelphia: University of Pennsylvania Press, 1982; rev. ed., Philadelphia: University of Pennsylvania 
Press, 1987), 68-76; Joshua Trachtenberg, The Devil and the Jews: The Medieval Conceptions of the Jew 
and Its Relation to Modem Antisemitism (n.p.: Yale University Press, 1943; 2d. pbk. ed., Philadelphia: The 
Jewish Publicalion Society of America, 1983), 124-155; Z.Cfua Entin Roktah, "The State, the Church, and 
the Jews in Medieval England,• in Antisemitism Through the Ages. ed. Samuel Almog, trans. Nathan H. 
Reisner (Oxford, England: Pergamon Press, 1988), 102-116; Uon Poliakov, The History of Anti-Semitism. 
vol. 1, trans. Richard Howard (Loudon, England: Routledge & Kegan Paul, 1974), 56-64; Cecil Roth, A 
History of the Jews in England (n.p.: 1941; 3d. ed., Oxford, England: Clarendon Press. 1964), 9; 13; Jeremy 
Cohen, The Friars and the Jews: The Evolution of Medieval Anti-Judaism (Ithaca, N.Y.: Cornell University 
Press, 1982), 42-52. 



69 

were known strictly within very limited geographical areas."' The pope's approval of these cults was 

often not sought because !he offlclal process of canonization required financial and political resources 

unavailable to many local communities. 

From the lime of Pope Innocent Ill. causes of canonization that were submitted to the pope, after 

oompleting an investigation, required the support of the 1oc:al bishop and of other m;ognized lay and 

etelesiasrical authorlties. After 1260, !he monarch always participated wilh the bishop in making the 

reqnest.138 A "Vita" or "Life" was composed whidl en1immted and desaibed virtues of the candidate in 

life, the manner of dealh, and !he posthumous mlrades. It also incblded the names of wiblesses who 

supported !he cause. The causes of canonizalion that were accepted for inquiry were then subjected to a 

lengdly and detailed investigation. Nevenbeless. it was relalively common for causes of canoniiation to be, 

intenupted or even postponed indefinitely with the death of the pope who had accepted the cause for 

inquily. Petitioners frequently needed to sustain their cause ovez the cow:se of decades, sometimes even 

resubmitting failed ones two er three limes.139 The process was costly because the petilioners of the cause 

underwrote all expenses."" The fact that many causes conlinued to he submitted to the pope gives 

evidence to the enormous value placed by some parlies on papally recognized sanctity. 

3. Sautiny of the Alleged Martyr's Reason for Dying: 

Between the eleventh and fourteendl centuries, there are many examples of popularly proclaimed 

martyrs whose audlenlioty was questioned by authorities, despite the many claims that ntitacles had been 

derived from their intercessions. The appropriate audlorities judged that they had been killed for reasons 

somewbal, or even blalantly, nonreligious. For example, Anselm of Qmtei:bury (c.1033-1109) exhorted some 

nuns to stop venemting a dead man, probably Earl Waldleof, as a martyr. He probably warned them that 

W altheof had died for political-, rather than religious ones. Waltheof had been executed for treason 

in 1076, under the orders of William the Couqueror (c. 1028-1087}. and was now raised up as a national 

"'Thus, Pierre Ddooz advocates fill1her research of local public cults. He recognizes the public cults 
of one thousand forty-five popularly proclaimed saints (I.e .. those who were neither episcopally nor papally 
canonized) who died between 1000 and 1499. One hundred thirty-one of these were popularly venerated 
as martyrs because Ibey died what were considered to be unjustly Violent deaths within a relgious context. 
They include lbree Dominican and two Fll!Dciscan inquisitors who were killed in 1242, Franciscan 
missionaries killed in Muslim territories, and priests murdered by groups declared herelical. such as the 
Albigenses. Pime Delooz, Sociolo&ie et canonisations, 296-291. 

131Andre Vauchez. La Salnlet6 en occident. 47-411. 

'"Andre Vauchez, La S@inlet6 en occi!lent. 50-75. 

140Andc6 Vauchez, La Saintet6 en occident, 76-78. 
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hero."' Nevertheless, in 1078 or 1079, Anselm, while still a monk. persuaded An:hbishop I..anfranc 

(c.1010-1089), the ardlbishop of Canlelf>ury, to authorize the cult ofa previous ardlbisbop, named Alphege 

or Elphege (954-1012; archbishop of Canlelf>ury, 1006-1012}. Lanftanc was reluaant to endorse this cult 

because the exact ciicumstances of and molives ror bis death were unce.rtaln. Anselm, however, believed 

that Alpbege's sancllty could be estlblisbed. lnebrialed Danes bad killed Alphege while be was 1belr captive 

because be bad rejected their mtjust financial fC1111s ror release. Anselm contended that Alpbege, by not 

permi.llillg qustic:e to triumph, bad acted in cbe cause of truth, and be was therefore a manyr.'" It is 

important to note that this was dearly a case of episopal "canonization." with a bishop authenticating the 

alleged martyr.'" On July 6, 1170 Pope Alexander ID wrote a Jetter to the Swedish king, Canute I. 

whereby be forbade the odd practice that existed of venerating a certain man as a martyr (pedlaps the earlier 

·. king, SL Eric}, who bad been killed while drunk.1" Simon de Montfort (c. 1208-1265), the earl of 

Leicester who was the major opponent of King Hemy m of England, was popularly considered a martyr 

after dying ill 1265 at the battle of Evesham.'., The mimcles atttllllted to bis illt.erc:ession were collected 

141Eric Waldram Kemp, Canonization and Authority, 53. Waltheof is the "only known Englishman of 
high mnk whom King Willlam executed." The Ie8SOllS for Waltheofs rebellion are unknown. but the 
common opinion that bis execution .was an unduly banh punishment caused many people to view him ~ 
a martyr. F.M Stenton, ed., Anglo-Saxon England (Oxford, England: Clarendon Press, 1971), 611-612. See 
also Ronald C. Fmucane, MUacles and Pilgrims: Popular Beliefs in Medieval England (London, Emgland: 
J.M. Dent & Sons, 1977), 33; Antooia Gransdell, Historical Writing in England c. 550 to c. 1307 (Ithaca. 
N.Y.: Cornell Univ~ Press, 1974), 147. 

'"Kenneth L. Woodward. Making S!!ints. 66; Jonathan Sumption, Pilgrimage.. 147; Margaret R. 
Toynbee, S. Louis of TouJoose. 141-142. According to Southern, Anselm's presupposition was that "God 
is just" and "Truth Is Justice-in-words", so "God ls Truth"; Alpbege was a martyr for Anselm because be 
had died for justice and truth by not allowing bis tenants to pay die unjust ransom for bis release, and thus. 
be had died for God as well. R. W. Soutbem, Saint Anselm: A Portrait in a Landscape (Cambridge, England: 
Cambridge University Press. 1990). 42; 316; 330. See also the following: Margaret Gibson. Lanftanc of Bee 
(Oxford, England: Clarendon Press, 1978), 170-171; Nicole Hemnann-Mascard, Les reliaues des saints. 89; 
Cbristopber Brooke, Medieval Church and Society; Collected Essays (London, England: Sidgwick & 
Jackson. 1971), 173; Rooald C. Fmucane, Miracles and Pilgrims. 33; Antonia Gransden, Historical Writin2 
in England. 105; Dorothy Whitelock:, trans. and ed., 'The Anglo-Saxon Olronicle. 91. 

1""Piem: Delooi, Sociologie et canonisations. 447. 

'"'Ernesto Placentini. D martirio nelle cause dei santi. 119; Eric Waldram Kemp, Canonization and 
Autboritv, 99-100; Piene Delooz, Sociologie et canonisations. 31; Andit Vaucbez, La Sainte!t en occident, 
29; Nicole Hemnann-Mascard. Les Religues des saints. 97-98. 

·~ suggests that "Simon's reputation was augmented by the cin:umstances of bls death. His 
posthumous fame seems to have owed more to the violence of bis slaughter at Evesham (be died unshriven 
and bls body was djSD!embered) than to bis ac1Ual political objectives and views.• Antonia Gransden. 
Historical Writing in England. 407. In fact, in cbe early sixteenth centmy there still were frequent 
pilgrimages to Simon de Montfort' s foot at Alnwidc Abbey. Geoffrey Baskerville, English Monks and the 
suppression of the Monasteries (London, England; Jonathan Cape, 1940}, 23. 'Thus the popular belief !hat 
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In a book. and a liwrgical office was prepared to llonour him, but lbere existed a vigorous opposition 

movement IO prevent bis designation as a salnt.1 .. His cult dissipated before an official process to examine 

bis candidacy for amonizari® began.""' Three limes between 1327 and 1331, King Edward m of England 

entteaterl the pope to begin dlti ('3ll0Qlzation process for Thomas of I aJ!Cl!Ster, who had been executed for 

treason at Pont.eftact, Ymksbire in 1322 after leading the opposition against King Edward II of England'" 

The genuineness of his martyrdom was always rejected."' 

In fact, it is not at all clear whether the aforementioned causes of canonization failed specifically 

or solely on the grounds of being political. Given that it was often difficult to separate political and religious 

reasons for a person's death when that petSOU was involved in bDth types of activities, the causes of cenain 

candidates probably failed because the alleged mart)'r held political views diverging from those of Church 

ofrlCials who influenced the decision hy the pope (or ~ bdorc the requirement of papal ~nizatioo 
was legislated) whether to caoonize. Moreover, during the same period as the aforementioned failed csses. 

there exist instances when other candldi•tes were canonized who could be construed as dying for political 

instead of religious reasons. or at least ln addilion to them. For example, ln 1101, Pope Pascal (pope 1099· 

1118) endorsed the request. made by King Olaf of Demnaik, for the papal approval of the uanslation of 

the remains of bis predecessor, King Canute IV. wbo had been murdered in 1086 by some subjects who 

were revolling against tbeir sovereign. Canute was supposedly responstl>le for posthumous miracles effecled 

someone had suffered an uajusdy violent death-rather than evidence of a virtuous life-often made that 
peISOn a popular manyr, and therefore a recipient of prayers from people seeking the puxported martyr's 
powers of Intercession to help effect miracles. 

''"Andrt Vauche:z, La Saintet6 en occident. 175·176; Pierre Delooz, Sociologle et canonisatiO!IS, 116; 
Ronald C. Fmucane. Miracles and Pilgrims, 33. For details of the battle during which Simon died, see 
Margaret Wade Labarge, Simon de Montfort (Toronto: The Macmillan Company of Canada, 1962), 254-
257; Charles Bemont. Simon !le Montfort Earl of Leicester: 1208-1265, uans. B.F. Jacob (Oxford. England: 
Clarendon Press. 1930). 241-244. For a di-ssion of Simon de Montfon's popular cult and Henry fil's 
attempt ID quash it, see Antmlla Gransden. Historical Writing in England 407408, 416. 421-422. 
Ecclesiastical powers also opposed bis early cult: Pope Clement IV described the deceased Simon as a 
"wicked" man and the papal legate Ottobuono exoomnmnicated the one month old corpse after the living 
person had already once been excommunicated Ronald C. Finucane, Miracles and Pilgrims. 133. 

'"Erie Waldram Kemp, Canonization and Authority. 122. 

'"Andre Vauche:z, La Sainte¢ en occident. 176; J.R. Maddicott, Thomas of Lancaster 1307-1322; A 
Study in the Reign of Edward Il (London. England: Oxford Universily Press, 1970), 311-312; Thomas F. 
Tout, The Place of the Reign of Edwm!l II in English History (Manchester, England: Manchester at the 
University Press, 1914), 148-149. 

'4'J!ric Waldram Kemp, Canonization and Authority. 123; Margaret R. Toynbee, S. Louis of Toulouse, 
144; Ronald C. F'mucane, Miraeles and Pilgrims. 33. 
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in the presence of his t0mb.'~ The canolllzalion of Thomas Becket (11 Ul-1170) in 1173. as well, offers 

an impressive case of a successful candidate who could be presented as a political martyr r.a!ber than a 

Ieligious martyr by his enemies. Becket was murdered by tour of King Henry Il's blights who believed that 

Becket was a craitor w the king and his kingdom.151 It is worth noting that Becket's life was not 

scrutinized for evidence of exemplary vl.r1Ues. Instead. bis canonization as a manyr followed largely from 

the common belief that Becket was a C3$Ulllt}' of a persecuttd Church in England. and even more 

imponanlly, frQm the numerous claims of posthumous mlraculous cw:ea effected by means of bis 

intercession.'$;! The canonization of Archbishop StaDWaw of Cmcow (1030-1079) in 1253 by Pope 

Innocent N, nearly two hundred years after he was executed for eottsplracy against the Polish king, 

Boleslaw Il the Bold.'" also exemplifies that, even though one always had to die for the faith w be 

designated a marfyr, the specific .C'Ollditions which were deemed necessmy so as w fulfill this requirement 

varied somewhat over time."• 

'"'Eric Waldram Kemp. Canoniz.atign and Authority, 69-70; Pierre Delooz, Soclologie et cangnisations, 
295 • 

. "'Pierre Delooz, Sociolggie et canonisations, 116; Frank Barlow, Thomas Becket (Berkeley. Calif.: 
Universicy- of California Press, 1986). 247-250; Ridlal'd Winswn, Thomas Becket (London, England: 
Constable, 1967), 346-358; Raymonde Foreville, L'Eg!lse et la royaute en Augleterre sous Henri Il 
Plantagenet P 134-1189) (Paris: Bloud &: Gay, 1942), 318-326; David C. Douglas and George W. Greenway. 
eds., English Historical Documents, vol. 2 (London, england: Eyre and Spot1iswoode, 1953), 700-776. 

'"Eric Waldram Kemp, Canonization and Authority, 86-89; Raymonde Fore ville, L'Eglise et la royau¢. 
363-364; Colin Morris, The Papal Monarchy, 235-236; Alan McLay, "St Thomas of Canterbmy and His 
Biograbies, • in Proceedings of the Fourth Annual Sym@mn of the Ouawa-Carleron Medieval-Renaissance 
Club: Saints' Lives in Majieval and Renaissance Art. Literature. and Thgu!!ht. ed. Raymond St-Jacques 
(Ottawa: University of Ottawa. 1976), 25-26; Frank Barlow, 'Iboma• Becket. 268; Beryl Smalley, The 
Becket Conflict and the Schools: A Study of Intellectuals in Politics (Oxfonl, England: Basil Blackwell, 
1973). 190; Horace K. Mann, The Liyes gf the Popes in the Middle Ages. vol. 10 (London, England: Kegan · 
Paul, Trench, Trubner, 1925), 208; David C. Douglas and George W. Greenway, eds .. English Hiswrical 
Documents, vol. 2, 774-775. For a survey of the miracles attributed ro the intercession of the deceased 
Thomas Becket. see Benedicta Ward, Miracles and the Medieval Mind, 89-109. 

"'Aleksander Gieysztor, et al., HiStQ!Y of Poland. uans. K. WSl•ka (Warszawa. Poland: PWN--Polisb 
Scientific Publishers, 1968), 77-78: 119-120: Pierre Delooz, Sociologie et canonisations. 294. 

"'Andre Vauchez, La Sainte re en occident. ~7. "Mucb late.r [i.e .. after Stmislaw' s exectution in l 0791 
the canons of Krak6w surrOllllded the episode with a halo of sanctity, but the earliest evidence suggests that 
Stanislas was neither a pa1r101 nor a marfyr, but a political bishop who fell foul of the ruler's tight control 
over the church.• As well, miracles of exorcism and healing were reported at bis shrine. Colin Morris, ~ 
Papal Monarchy, 272, 502. 
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4. The Popes' Hesilation to Canonize New Martyrs Con!!l!Sted with the Ftancign•' Desire for Ma.ttyrdom: 

During the tbree centuries subsequent 11> Becket's canonization. tile fear of sanctioning certain 

political views and the Increased estimation of lbe oonmanyr saints who bad been vitgius. mystics, 

intelleclllals and, especially, monks who bad exhibited Slringeotly ascetical practices. probably cooti:ibuted 

to the proliferation of canonized noomartyr salots and a correspondingly dramadc decrease in the number 

of newly canonized martyrs. In fact, 1here were no new officially declared martyrs of the Church after the 

caoonizatioll of Arl:bbishop Stanislaw of Cracow in 1253 until 1481."' Even the causes of several new 

cases of assasslt!ated bishops did DOt lead to canonization."" By the end of the Middle Ages, new 

examples of popularly declared martyrdom were highly suspected and martyrdom ceased to be an effective 

route for receiving the official papal recognition of sanctity."' Pierre Delooz, however, has gathered dala. 

which he admits to be incomplete though it is voluminous, suggesdog that the objects of miautborized public 

cults··those whicb were not approved bY means of papal canonization-were often popularly acclaimed 

martyrs. Fifty-four of the four hundred forty-four newly proclaimed popular saints who died between 1250 

and 1499 were martyrs; of those who died between 1300 and 1449, thirty-one out of two hundred twenty­

one were considered 1D be martyrs. It is evident that the mm:tyr as a type of sah!t still captured the popular 

imaginalion among the members of tile COllllllunities sw:veyed by Delooi. "'' 

An especially noteWOtthy conimst existed between lhe zeal of Franciscan missionaries for 

martyrdom and the reticence of the popes to recognize officially any new martyrs during the aforementioned 

period extending from the thirteenth century 1D the fifteenth century. Starting wilh lhe founder of the order, 

Francis of Assisi (1181/1182-1226), the goal of many Franciscan missionaries in Muslim Spain, North 

Africa. and the Middle East, along wilh converting Muslims. was to Imitate Jesus Christ most perfectly by 

""Andre Vauchez, La Sainrere en occident. 297. 

'"For example, the processes for investigating the causes of two assassinated bishops -- Jean Sordi 
Cacciafronte. the bishopofVincence(d.1179). and Archbishop Engelbert of Cologne (d.1225)-· were begun 
but did not lead IO the canonization of the candidates. The cause of another murdered blshop did not even 
receive this amount of official attention. After Archbishop Burchard m of Magdebourg was k.ill.ed by 
membe!s of the bourgeoisie class in 1325. his successor, bishop Otto. requested the initiation of his cause 
for canonization. Pope John XX1I (pope 1316-1334) responded that the crime was indeed abhorrent. but he 
did not begin a process for investigating the cause for Burchard's canonization as a martyr. Andre Vaucbez, 
La Saintett en occident. 481, 340; Margaret R. Toynbee, S. Louis of Toulouse, 242. 

"'Andre Vauchez. La Sajnrere en occident. 481-482. 

'"'Pierre Delooz. Sociologie et canonisations, 296. 
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securing blood manyniom. '" Since Francis was DO( able to die for die faith during bis visits to Syria and 

Morocco, die Franciscans believed that God instead rewarded Francis will! die sdgmata.160 Bonaventure 

(c.1217-1274) viewed the desire for martyrdom as an es-t1a1 step in tile individual Franciscan's 

advancement on die mystical path. In addition to effecting the expialion of one's sins, the actu•lizadon of 

manyn1om would be Ille ultimate way of showing one's love for bod! God and fellow human beings."' 
In 1220, five Franciscans fulfilled this explicit objecdve in Morocco."52 This sufticently impressed 

Anthony of Padua (1195-1231) tbathe decided to join die order. Similarly, iD 1227, seven Franciscans went 

to Ceuta, Morocco seeking marcyrdom. and tbeteafter Jolin of Perugia and Peter of Sa.m>fer:rato, two Italian 

Franciscans, went to Valencia for die same reason. in either 1228 or 1231."'' These nine Fmnciscans 

achieved their objecdve after publicly proclaiming die Christian lllith and reviling Mohammed. They were 

imprisoned and offered their freedom in exchange for publicly denouncing Jesus Christ. but Ibey spumed 

tbe opportunity.'"' 

'"Fmncis' first biographer, Brothec 'Thomas of Celano (1 UIS-1260). presents him as zealously seeking 
martyrdom. "In die sixlh year of [F.mncis'J conversion [Le., 1212), burning intensely with the desire for holy 
martyrdor:n, he wanted to take ship fur the regions of Syria to pteaeh tbe cbristiJm faith and penance to the 
Saracens and infidels." 'IbolDas of Celano. 1be First Life of St. Francis Part l, 20.SS, ttans. Placid 
Hennann. in SL Francis: Writings and Early Biographies: English Omnibus of tbe Sowx:es for the Life of 
St. Francis, ed., Marion A. Habig (Chicago: Franciscan Hemld Press. 1973), 179-182, 274-275, 573. 
Bonaventure also portrays Francis as desiring to imitiate the Passion of Jesus Christ and the deaths of the 
early mareyrs. SL Bonaventure, Major Life of St. Fmncls 9, trans. Benen Fahy and Paul Ollgny, in&:. 
Francis: Wridngs and Early Biogr;ml!ies. 698-705. 

"''E. Randolph DanieL The Franciscan Concept of Missions in the High Middle Ages (Lexington: The 
University of Kentud<y, 1975), 46. F.mncis even tried, wilhoutsw:cess. to convert Sultan al·Kllmil of Egypt. 
Benjamin Z. Kedar, Crusade and Mission: Eurooean Approaches toward the Muslim! (Princeton, NJ.: 
Princeton University Press, 19i4), 119. 

'"E. Randolph Daniel, The Franciscan Concept, 50-51. See E. Randolph Daniel, "The Desire for 
Martyrdom.• Franciscan Studies 32 (1972): 74-87. 

"''John Moorman. A Histoty of the Franciscan Order: From its Origins !!) the Year 1517 (Oxford. 
England: Clarendon Press. 1968), 229; H. Daniel-Raps. Cathedral and Crusade: Srudies of the Medieval 
Church 1050-1350, ttaos, John Warrington (London, England, 1957), 510..511. 

'"'Pierre Delooz, Sociologie et canonisadons. 296-297; Robert lgnalills Bums, The Crusader Kingdgm 
of Valencia: Recons!rlJction of a Thirteenth-Century Frontier. vol. l (Cambridge, Mass.: Harvard University 
Press, 1967), 198-199; Robert Ignatius Bums, The Crusader Kingdom of Valencia: Reconstruction of a 
Thirteenth-Century Fronder. vol 2 (Cambridge, Mass.: Harvard University Press, 1967), 309, 467. 

'"'E. Randolph Daniel, The Franciscan Concept. 42-45. These examples of seeking martyrdom by 
auacking the faith of the Muslims parallels the famous Cooloban martyrs of 851 IO 856. Some Spanlsb 
Chrlslians quesdoned tbe authenticity of their manytdom because Ibey provoked it; it was commonly 
acknowledged that Muslim authorities we:e compelled to sentence IO death all those who publicly reviled 
Mohammed Thus, these zealous Christians had been their own executioners. However, they weie generally 
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The members of tbe Fmnciscan order c:leady believed tbat lhese deaths, howevei- provoked, were 

genuine examples of martyrdom. The canses for the canonizalion of their llllUt}'lS were initiated by the kings 

of Alllgon (e.g., King James ll of Alllgon lDiliated the cause of the Fmnciscan manyrs killed in Morocco 

in 1220), but official invesligations did not begin. Nevenbeless, the Franciscans' desire for manyrdom did 

not seem to be ctiminlsbed by the absence of the papal canonization of their colleagues: in 1391, four 

Franciscan friars, seeking their martyrdom. were killed after publicly denouncing Islam in front of the cadi 

of Jerusalem.'" 

The more lhan two hundred Yeat$ without newly recognized martym ended in 1481. That year, 

Pope SixtuS IV (pope 1471·1484) permitted the public veneralion oftbe Franciscan mlssionacy martyrs of 

1220, but this was limiled to the members of die Fnmciscan Order.'.. The papal recognition of the 

martyrdom of 1hese F£anciscan missionaries i$ inttiguing because it signifies the papal endorsement of their 

unusual tactics for convertiug non-Cbrillli.ans. 1n effect. the pope approved an example of provoked 

martyrdom because lhese DllssionarleS were killed only after they had denounced the religious pmctices of 

their 1arget converts publicly and abrasively. 

Summary: 

Therefore, a nmnbec of observations may be made about the development of die concept of 

martyrdom during lhe long period between lhe fourth century and the fifteenth century. During the fourth 

and f'lflh centuries, many Christian writem clabned that new martyrs were being killed in persecutions 

peipetrated by pagans and heretics against ttue Christians. both inside and outside lhe Roman Empire. As 

the cult of martyrs and of their relics flourished, new martyrs were important to !heir local communities as 

much for acting as heavenly pattOns as for exemplifying petfeclly how to lmilate Jesus Christ. Ascelical 

practices and die safeguarding of one's virginity became more widely acknowledged as new paths to 

sanctity. A virtuous life was inaeasingly expected of 1rne martyrS. as well as of nonmartyr saints. It 

recognized as martyrs (for example, by the Franks after 858). See the following: Roger Collins, Early 
Medieval Spain; Unity in Diversity. 400-lQQQ (London, England: The M8C!!1illan Press, 1983). 213-220; 
Kenneth B. Wolf, Christian Martyrs in Muslim Spain (Cambridge, England: Cambridge University Press, 
1988); DonaldAttwater,Martyrs From St. Stephen to John Tung(New York: Sheed& Ward, 1957), 86-88; 
Patrick J. Geary, Funa Sacra, 49. 

"''Benjamin z. Kedar. Crusade and Mission. 125. 

, .. Andre Vaucbez, La Saiotet6 en occident. 483, 82-83; Pierre Delooz, Sociologie et canonisations. 445. 
Although Pope Alexander m quite cleariy distinguished between those deceased Christians who were to be 
venerated locally or Ulliversally, it is only around the end of !he sixteenlh century !hat tile tem1 "beatus" 
began to be applied solely to thefonner, and "sanctus" to the lalter. Eric Waldram Kemp. Canonization and 
Authority. 97-98, 136. . . 
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prepared them to remain steadfast up Ill the point of death. Posthumous miracles were viewed as clear signs 

by wbicl! God affinned popular proclamations of martyrdom. 

While the cults of new manyrs usually arose spontaneously in local communities, they flourished 

and spread to other communities when local bishops approved of them and encouraged them. Allbougb 

speclfie counclls established amOllS fodlidding false cults, bishops such as Martin of Tours (fourth century) 

and Gregory of Tours (siltth ~tury) were among the exceptional examples of bishops who intervened when 

they willlessed disconcetting local praclices. Regulalions established by Charlemagne !are in the eighth 

cent11ry strengbthened, lbrougb legislation, the local bishops' control over new cults. The ttanslallon of relics 

publicly sign•lled the autbenticalion of specific, popularly venerated martyrs and nomnartyr saints. Popular 

cul!S that were never episcopally authenticated continued Ill exist. Claims of sanctit¥ were especially 

peisuasive when popes endorsed existlng culis. Tbett.fore, between the tenth ceutury and the twelfth centwy 

papal amonizalloo became an increasingly common conclusion Ill the process of authenticating new cults. 

Since the thirteenth centuty. the authenticalion of new martyrs and nomnartyr saints has been an exclusively 

papal right. Chapter three fueuses on the evolution of the process of canonization between the sixteenth 

century and the pontifi.cale of Pope John Paul II. 



CHAPTER3 

THE BASIC ELEMENTS OF lRUE MARTYRDOM AND TIIE CHANGES IN THE 
PROCESS OF CANONJZATION CONCERNING THE AurHENTICATION OF MARTYRS 
FROM THE SIXTEENTH CENTIJRY TO THE PONTIFICATE OF POPE JOHN PAUL Il 

The pwpose of Ibis cbapter is to examine cballges in the concept of authenticated martyrdom in 

the Roman Catholic Cbureh between the sixteenth amllll'Y and the ponlificate of Pope John Paul II. Dwing 

this period. them are two requirements for a person to be recognized as a martyr of the Roman Ca!bolic 

Church: fll"St, that person's dead! must be judged, by means of the institutional process of papal 

canonization, as truly possessing all the characteristics of inanyrdom; second, after such a martyrdom is 

pronounced genuine, the pemm must be papally beatified and then papally canonized. This ineans that a 

persou would not be a martyr of the Roman Clllholic Chmch if he or she simply possessed a popular 

reputatiou of having died on account of the Christian faith, as it is espoused by the Roman Catholic Church. · 

Moreover, a persou would not be a martyr of the Roman Calholic Church simply because he or she is 

generally recognized as a martyr by significamtheologians or even by papes. Instead, the martyrdom is only 

authenticated by means of the definitive judgment of canoui7.lllion. Thus the coucept of the aiithenticated 

martyr of the Roman Catholic Church is ewnined from three vantage points over Ille following two 

cbapten. Fllst. chapter three examines the basic etements that must be present in every example of true 

martyrdom in the Roman Ca!bollc Church. Pope Beuedkt XIV established the llOIIllative set of four 

elements that are necessary for every true martyrdom by ulilizing a specific unde!standing of how Jesus 

Christ had faced bis own crucifixion (Jesus Christ was the model whom martyrs had supposedly imitated), 

and by drawing upon die characteristics of the people who had been designated as martyrs in Ille centuries 

prior to bis pontificate in the mid-eigbteendl cenwry, especially those who had been papally canonized as 

martyrs. Those who had been legitimately judged to be martyrs of the Romlln Calbolic Church clearly were 

designated as mattyis because their dealbs bad possessed certain cbaractlmtics that suggested that, in fact, 

lhey had died in imita1ion of Jesus Christ. These four basic elements of every true occurrence of martyrdom 

have continued to be the ones required for the authentication of all martyrs up to the pontificate of Pope 

John Paul II. 

Second, chapter three also examines bow the coucept of autbenticated martyrdom in !be Roman 

Catholic Cbwdl bas been affected by changes in lhe institutioual process for authenticating man.yrs and 

nonmartyr saints during the period from the sixteenth ceutury to the pontificate of Pope J obn Paul II. This 

issue is studied only in a general sense. and not by reviewing the "causes" of individual martyrs who have 
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been authenticated by means of papal canooi•arion. The term "cause· is a tedmical tenn referring, first. to 

the individual case that is being scrutilllzed in onler ID determine whether the given individual wbo is under 

consideration ought to be beatified and tberafter canonized. Second, the term "cause• is used in the 

expression "cause of canonization" to refer to tile process of canonization. Tbis was recognized in tbe 1983 

legishltion for tbe autbenlication of alleged saints. when tbe name of the procedure for canonizing alleged 

saints was officially changed from the "process of bealificalion and canonization" to the "cause of 

canonization". The term "cause" and lbe expression "cause of canonization" are used (witbout employing 

synonyms) in all literature where the subject matter is lbe papal c:anonization of mru:tyrS and DOlllllllltyr 

saints, and therefore Ibey are used wi!h these same meanings t.brougbout the present study. 'Thus dlapter 

tbtee explains some of the major concepts and nmns relaled ID the canonization of lllllltyl'S. The dlapter 

emphasizes, however, the process of canoni2ation included in the 1917 Code of Canon Law and in !he new 

leglslat!on of 1983, first. because most papal canonlzatlons of man:yrs have occurred during die twentiedl 

century (the same is true of DOlllllllltyrS; however, In bolh cases, many of these saints bad already been 

beatified in the second baJf of the nineteenth century).1 second, because the concept of authenticated 

lllllttyrdom evident among the manym canonized during Ibis century is especially relevant to Ille cballenges 

to the concept of manyrdom presented by the Latin American liberation !heologians, and, third, because 

· Gustavo Outib'rez, whose understanding of persecution and manyrdom is the subject matter of the second 

part of the present study (dlapters five to eight), began to speak of martyrdom in contelllporary Latin 

America during tbe period when the 1917 Code of Canon Law was in effect. and be bas continued to reflect 

on what he bclleves are examples of martyrdom in coniemporacy Latin America during the period 

subsequent to the promulgation of new legislation for the amoni:ration of saints in 1983. 

Fmally, dlapter four considers another important issue: has tbe concept of aulbenticated martyrdom 

continued to be relevant and important to the Roman Catholic Cbw:dl during the period from sixteenth 

century to tile pontificate of Pope John Paul IT? Of course, the challenge that tbe Latin American liberation 

lheologians present to the existing concept of authenticated martyrdom is espedally significant if martyrdom 

itself is still a key theme in the Roman Catholic Church. This will COD1plete the study of whelher changes 

in Ille institutional process of canonization have affected the concept of authenticated martyrdom in the 

Rontan Catholic Church. 

'Pierre Delooz, Sociologie et canonisations (The Hague, The Netberl.ands: Martinus Nijboff, 1969), 447-
492; Jean Evenou, •Canonisations, ~tificatiolls et confumations de culte: Depuis la creation de la 
Congregation de Rites (1588) jusqu'au 31<k!cembre1985)," Notit!ae 22 (1986): 44-47. 
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A Changes in the Procgs of Canonization Before Pope Benedict XIV 

After Pope Gregory IX published Ills Deaetals in 1234, thereby reserving to the pope the power 

to canooize (that is, the power ID aulhenticare alleged martyrs and oomnanyr saints, and to order their 

universal public veneration), relalively few of the many Christians who were viewed popularly or by the 

members of religious ordets as martyrs were, in faet. ever canonized.' 'Ibis observadon is also troe for 

popular nonmartyr saints. Piem Delooz's conservative count of popular saints during the period from 1234 

ID 1499 suggests that a large number of persons who had aroused a spontaneouS reputation of sanclicy were 

never papally canonized.' As was seen in dlapter two, most of these cults bad not auracted a patron (the 

petitioner of a cause, called the "actor" of the cause in lhe 1917 Code of Canon Law). nor a representalive 

of the petitioner, who possessed the skills, patience, financial resources. and detennination ID fUlfill the 

demands of an Increasingly exacting. lengthy. and costly institutional process. Even the causes that had 

attracted a petitioner did not necessarily attain the desired goal of the declaration of a new saint for various 

reasons. Sometimes there was not sufficient proof that the candidate for canoni:zation (bereafrer called the 

"Servant of God") bad demonstraled the requisite virtue of 11101llls and virtue of signs. Other times. polltical 

obstacles to the process had developed in Ille meantime. Some causes of canonization baited when the pope 

who bad been reviewing it died and bis successor did not reinitiale it. 

Between the fourteenth and elghleellth centuries, the instiwtional process of exmnining causes for 

papal canoni:zation was subject to a vari&y of adjus1ments (especially ones relaled to the eslllblishment of 

the Sacred Congregation of Rites and to the issuing of important deaees by Pope Urban VIII) unlil it was 

•As was already noted. papal canonization means that the pope bas judged that the given deceased 
member of the Roman Catholic Church is either a martyr or a nonmartyr saint. and thus, is already in 
beaven. lflS or her name would be iDscribed in lhe Catalogue of Saints, and he or she would be the object 
of a public ecclesiastical cult recognized throughout the Roman Catholic Chwdl. A cult is public when it 
is officially given in the name of the Roman Catholic Cbwch, and when it is conducted by legitimately 
cbarged clergy who perlorm specifically prescnl>ed acts and sacred functions. This means !hat the saint 
could be publicly venerated and invoked for intercession on behalf of the living members of the Church. 
Some of lhe characteristics of a public ecclesiastical cult include the rights to expose the saint's images and 
relics in public churches. to place aureolas over the saint's head in images, to erect altars in honour of the 
saint. and to celebrate mass and recite tbe divine office in his or her honour. Tomas Garcia Barbarena, 
Comentarios al Clldigo de Derecbo Can6nico, vol. 4 (Madrid, Spain: Biblioteca de Antores Cristianos, 
1964), 4. See also Raoul Naz. "Cause& de Malification et de canonisation.· In Dictionnalre de droit 
canonigue. vol. 3, ed. Raoul Naz (Paris: Libraire Letouzey et Aire, 1942), cols. 10.11. 

'Thirty-five saints were canonized by popes between 1234 and 1499; the only malty! papally canonized 
during this time was Stanislaus of Cracow in 1253. 1be aforementioned five Franciscan missionary martyrs 
who died in Morocco in 1220 were granted a limited public ecclesiastical cult in 1481. The papal concession 
of a public ecclesiastical cult which was limited either geogmphically or to the members of a specific 
religious order would ialef be called "bealification". Delooz lists only lhose unauthorized public cults of 
which he Is cenain; these are clearly less than Ille row number which existed. His data includes the names 
of five hundred forty-four popular saints wbo died between 1250 and 1499; lllese include fifty-four 
popularly acclaimed martyrs. Pierre Delooz. Sociologie et canonisations, 294-296, 440-459. 
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standardizeddoring the pontificate of Pope Benedict XIV (1675-1758;pope 1740-1758). Innovations made 

by Pope Urban VIII and Pope Benedict XIV concerning the canonization of saints constituted the basis for 

a rigorously judicial process that was operative until Pope John Paul II (1920-present; pope 1978-present) 

promulgated new norms in 1983, which simplified and expedited the process for authenticating new and 

official manyn and ll01lillaityr saints of tbe Roman Catholic Church by allowing the appropriate local 

bishop to oversee most of the administrative task of investigating a new cause. Since 1983, the formality 

of a judicial process, rather than a ttue judicial process, has been maintained before the Congregation for 

the Causes of Saints (the successor to the Congregation of Rites) in ~ to ensure that S~ants of God 

not be beatified or canonized who could be embarrassing, detrimental, or even scandalous to the interests 

of the Roman Catholic Church and its members. As a consequence of both the newly established norms and 

. the will of Pope John Paul II, newly beatified and canonized manyn and nonmartyrs have proliferated since 

1983. 

Of course, the establishment of an exacting judicial process for examining causes for papal 

· canonization depended on both a clear standard against which causes were to be compared and a judge. As 

was seen in chapter two, the first prerequisite, a clear standard, was satisfied starting in 1199 by Pope 

Innocent ID' s insistence on the candidate's fulfillment of both the virtue of morals and the virtue of signs. 

Martyrs of the Roman Catholic Church evidence the former when they steadfastly allow themselves to die 

at the bands of a persecutor who bates the Christian faith. Nonmanyrs achieve the same end when they have 

consistently displayed the theological virtues of faith, hope, and love and the cardinal or moral virtues of 

tem~ce, fortitude, justice, and prudence dilling their lives. Jn the seventeenth century, the term "heroic 

virtue" began to be used to descn"be the exuaordinary degree to which these virtues bad to be demonstrated 

throughout the lives of nonmartyr candidates for canonization.' (Numerous books and articles have been 

written on the authentication of nonmartyr saints; the present chapter, however, is primarily concerned with 

'The concept of the heroicity of virtues was introduced in 1602 in the cause for the canonization of 
Teresa of Avila (1515-1582) doring the pontificate of Pope Clement VIlI (c.1536-1605). This term was used 
much more commonly after the publication of Brancati di Lauria's book, De virtute heroica, in 1668. 
Brancati di Lauria was born April 10, 1612 and died November 30, 1693. Pietro Palazzini, "La perfettabili!A 
della prassi processuale di Benedetto XIV del giudizo di Pio XII.• in Miscellanea in occasione del IV 
centenario della Congregazione per le cause dei Santi (1588-1988), Congregazione per le Cause dei Santi 
(Vatican City: Congregazione per le Cause dei Santi, 1988), 78; Stephen Donovan, "Brancati di Lauria,· 
in The Catholic Encyclopedia. vol. 2, eds. Charles G. Herbermann, et al. (New York: Robert Appleton 
Company, 1907), 738; J. Heerinckx, "Brancati de Lauria,• in Dictionnaire de spirituali~, vol. l, ed. Marcel 
Viller (Paris: Gabriel Beauchesne et Ses Fils, 1937), col. 1921-1923; Raoul Naz, "Brancati (Fran~ois­
Marie)," in Dictionnaire de droit canonigue, vol. 2, ed. Raoul Naz (Paris: Libraire Letouzey et Aoe, 1937), 
col. 980; Ernesto Piacentini, D martirio nelle cause dei santi: Concetto teologico-giuridico, morte psicologica 
e martirio bianco. procedura antica e moderna riforma paolina, fennenti per ulteriori aggiomamenti (Rome: 
Libreria Editrice Vaticana 1979), 130. 
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martyrs and the concept of authenUcaled m.artynlom in 1he Roman Catholic Church.)' The vinue of signs 

are the posthumous miracles that supposedly only a uue citizen of heaven can effect by interceding on 

behalf of living Cbrisliam to God, who alone is believed to be the source of the miracles. The second 

prerequisile of a judlclal process, a judge, was satisfied when Pope Gregory IX established the papal reserve 

of canonization in 1234.• 

At least since the foarteenth century, there has existed a judlclal process and instruments y;bicll 

henceforth were to cllamcterize the trial of all causes of canoni7.alion:' For example. in the foumenlh 

century, a biography of the Semmt of God y;as necessai:y to give an account of his or her life and death; 

the preliminary procedure had already begun of investigating \Vhether the Servant of God had a reputation 

of m.artynlom or sanctity and whelher he or she had intereeded for posthumous mirncles by praying to God 

on behalf of certain living members of the Chun:h;* the petitioner of the cause for canonization, wbo 

underwrote all the expenses n:lated ID it. selected a papally approved "posllllator" of the cause (also called 

the •procwatot" or the •proctor• of the cause) who was responsible for promoting the cause by gathering 

the people who claimed to be wimesses of the Servant of God's alleged m.artynlom (or display of. 

5see the following: Vmcenm ~ "La canoni?iabtlitll dei mgaui confessori, • in Miscellanea in 
occasione del IV centenario. 265·297; Qisieri Antonius. La pe!fezlone cristiana in Benedetto XIV con 
J)!!!!icolam riferimento all'etl gioyanile (Rome: Pontificia Studiorum Univemtas a S. Thoma Aq. in Ulbe. 
1979); Pielro Frmcesco Nicollsi, L' eroici!l de!!e v:irtfl nelle cause di 1'eatificazione (Rome: Pontificla 
Studiorum Uoivmita:s a S. 'Thoma Aq. in Ulbe. 1980); Salvatore IDllelicato, Le basi giuridiclle de! processo 
di beatificazigne ©ottrina e giurlsprudenza intorno an'introduzione delle cause dei Servi di Dio) (Rome: 
Offl.cium Librl Catbolicl. 1944); Salvatore Indelic:atll, II processo apostolico di beatificazione (ROll)e: 
Scientia Catholica, 1945). 

'See B. W. Kemp, "Pope Alexander m and the Omonizalion of Sainls; ill Transactions of 1be Royal 
Hist0ri£a1 Societv. Serie§ 4 27 (1945), 13·28; S. Kuttner, "La reserve papa1e du droit de canonisations." 
Revue bistorigue de Droit francois et &mnger 17 (193&): 17:2-228; Ernesto Piawllini. D martirio nelle cause 
dei santi, 117-120. The papal reserve of canonizallon y;as reaffinned by Pope Innocent IV (d. 1254: pope 
1243-1254) in his wmk, In Ouingue hl!ros Deaetalium commenp first published at Strasburg in 1477; 
by the redactor of his wmk, Cardinal Hostiensis (i.e., Henry of Segusio; d. 1271), Yiho inserted what would 
become the formula of papal canonization; and by Pope Uiban V (1309-1370; pope 1362-1370), who 
intervened twice in 1368 by ordering the local bishops ID suppress unaulhoriw:l cults. Fabijan Veraja. La 
beatificazlone: Storia, problemi, prospettive (Rome: S. Congregazione per le Cause dei Santi, 1983). 11· 16; 
Micllael Ott. "Innocent rv; in The Catholic E!!cvclopedia, vol 8, eds. Charles G. Hetbennann, et al. (New 
Yorll:: The Encyclopedia Press, 1913), 17-18; A. Van Hove, "Henry of Segusio." in The· Catholic 
Encyclopedia, vol 7, eds. Olarles G. Herbermann. et al (New Yott: The Encyclopedia Press, 1913), 238. 

'Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization: A Historical 
Synopsis and aCOllllllClltary (Washington: The Catholic University of AmericaPress, 1949), 12-30. In fact. 
Romoualdo Rodrigo judges that the formality of a judicial process for the causes of saints already existed 
in the lbirteenth century. Ronmaldo Rodrigo. "La figum de! postulatore nelle cause dei santi secondo la 
nuova legislazione: Diritti e doceri," Monitor Ecclesiasticus 91 (1986): 212. 

"Tomas Garcfa Barberena. Comentarios al C6digo !le Derecbo C6digo, vol. 4, 76. 
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eXlmOldinary virlues) and posthumous mifal:tes~ these Wilnesse& were ewnined individually and seaetly: 

anyone who had evidence contmy to the cause would be heard. •0 In Rome, a team of crnnmi•sionets was 

assembled who examined the wimesses and gathen:d evidence to ensure that the Servant of God in fact 

sali.sfied the two requirements of true martyrdom (or of displaying virtues) and of genuine miracles. The 

pope would decide on canonizalion based upon both the m:ommenda.tion of cardioals, who reviewed the 

results of the judicial process, and the alleged guidance of the Holy Spirit" As was seen in chapter two. 

canoniz•tion dllling the fourtllellth century meant that tbe pope permitted the liwrgical celebration of the 

saint's "blrtbday into heaven", pilgrimages to !he saint's llllllb, and the erec1ion of altars. in honour of the 

sainl12 Thereafter, these privileges of a univenal public ecclesiastical cult continued ID be conferred with 

papal canonization. 

1. The Establishment of the Sacred Conmgation of Rites: 

On Januacy 22. 1588, Pope Sixtus V (1521-1590; pope 1585-1590) established the Sacred 

Congregation of Rites by means of the papal bull, Immensa aetema Del." The Congregalion of Rites bad 

two prlncipal responsibilities: first, assembling cases for both papal CllllOllb:ation and the authorization of 

relics; seoond, eumining issues relallld to rites. the liturgy, and ceremonies (as well as the reception of 

"Michael Freze, The Making of Sai,nts. 88; Damian Blaher, The Ordinary Processes in Causes of 
Beatification and Canoni7.ation. 27-28. Eyewitnesses of miracles, before lhe Servant of God could be papal 
canonized. were required as early as the pontifi<:ale of Pope lliban n (pope 1088-1099), and this became 
normative during the twelfth oenwry. Ibid., 7-8. 

'"Damian Blaher, The Ordinary Processes in Causes ofBeatitication and Canonization. 19, 41. 

"Michael Freze. The Making of Saints, SS. 

"'Fabijan Veraja. I.a beadf!ca:zlone. 16. 

''Ernesto Piacenlini. Il martlrlo nelle cause dei santi. 123-124; Rolando~ La fama di santita 
(f9!!&1mentn IDO.lllle e rilevanza gimldk:a) (Rome: Pontificia Studiorum Universitas a S. Thoma in Urbe. 
1980), 164; Damian Blaher, The f!minarv Processes in Causes of Beatification and Canonlzation. 29-30; 
Kenneth L. Woodward, Making Sain!S. 75; FL. Cross, ed., The Oxford Dictionarr of the Christian Church. 
1263; Pien:e Delooz. Sociologie et canonisations, 37; Fabijan Veraja. Le cause di canonizzazione dei santi: 
Commento alla legi§lazione e guida pmtica (Vatican Oty: Libn:rla Editrice Vaticana, 1992), 11-12; Ralph 
Francis Kerr, ed., The History of the Popes From the Close of the Middle Ages. vol. 21 (n.p., Engllllld. 
1932; repr. London, England: Routledge and Kegan, 1952), 254-257; Jean Evenou, "Canonisations, 
Natifications et coofumalions de culte: Depuis la atalion de la Collgreglllion des Rites (1588) jusqu' au 31 
dt!cembre 1985; Notiliae 22 (January 1986): 41; Raoul Naz, "Congreglllions romaines.• Jn Dictionnaire de 
droit canonigue, vol. 4, ed. Raoul Naz (Paris: Libraire Letoozey et Ant, 1949). 207. For a detailed study 
of the early years of the Sacred Congregation of Rites. see Giovanni Papa. "La Sacra Congregazione del 
Riti nel prlmo peliodo di altivill (1588-1634); In Miscellanea In occasione del JV centenarlo. 13-52. 
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sovereigns, ambassadors, and dignitaries)." Heucefonb, the commissiooers and a promoter general of the 

faitb were to be selected from clergy who were membeis of the Congregation of Rites. The promoter 

general of the faith was charged with ensuring that no one would be canonized (that is, gnmted a universal 

public eccle<iastical cull) who would be scandalous to the faith, and he was also to make sure that all 

ecclesiatical laws were followed in the causes of saints. 1J 

The local bishop had a very limited role in causes of saints until March 12. 1631, when the 

Congregation of Rites clea.dy esmhlished, by means of an encyclical letl!:r, the requirement of a local, 

infotmalive process. conducted by the local Ordinary (usually the local bishop). Henceforth, the Ordinary 

Process was to be the first of two stepS in the canonization process.'• The Ordinary Process was also 

confumed by Pope Urban VIIl (1568-1644; pope 1623-1644) in his brief, Caelestis Hierusalem cives. which 

was published in 1634.17 

"Giovanni Papa. "La Sacra Congregazlone dei Riti nel. prlmo periodo di attivitA (1588-1634)", in 
Miscellanea in occasione de! IV centenario, 17. Note, however, that the Sacred Congregation of Indulgences 
and Relics became the authority for exl!!l!ining cases tela1ed to the authentication of relics when it was 
established in 1669. Jaroslav Nemec, "L'Archivio della Congregazlone per le cause dei Santi (ex-S. 
Congregaziooe dei Riti)," in Miscellanea in ocsasione del IV centenario. 339-340. 

uAccordlng to Pope Benedict XIV (1675-1758; pope 174().1758), the first mention of the promoter of 
the faith was during the pontificate of Leo X (1475-1521; pope 1S13-1S21), in the awse of St. Lawrence 
Justinian (1381-1455). Giovanni Papa, "LaSacra Congregazlone dei Riti nel primo periodo di attivitA (1588-
1634), in Miscellanea in occasione del IV centenario, 40; L. Herding, "Materiali per la storia di 
caoonizzazione. • Gregorianum 16 (1935): 194; Damian Blabet, The Ordinary Processes in Causes of 
Beatification and Canonization, 24, 29; Raoul Naz, "Promoteur de la fol,• in Dictionnaire de droit canonique. 
vol. 7, ed. Raoul Naz (Paris: Llbraire Letouzey et Ant. 1965}, col. 3SS. For a complete list of the thiny 
promoter generals of the faith of the Sacred Congregation of Rites (1588 to 1969) and the three promoter 
generals of the faith of the successor congregation, the Sacred Congregation for the Causes of Saints (1969 
to data of 1988; with the ovedap of Raffaele Ptrez, promoter general of the faith from June 18, 1966 until 
March 31, 1975}, see Miscellanea in occasione del IV centenario, 426-427. Before 1631, however, the 
promoter of the faith was often called a "procurator" in documents. Ibid., 39-41. Fabijan Veraja. !:! 
beatificazione, 75. See also FfllDceseo Leone. La prova docum.entale degli scritti nei processi di 
beatificazione e canoDin!!'!irru! (studio slllrico-canonico) (Rome; Pontificia Universiti Latemnense. 1989), 
36. For studies of the earliest causes for canonization exaniined by the Congregation of Rites and the 
process by which they were judged, see Giovanni Papa, "La Sacra Congregazione dei Riti nel primo periodo 
di attivilll. •in Miscellanea in occasione del IV centenario, 24-52; Salvatore Indelicato, Le basj giwidiche 
del processo di beiltiiicazione. 19-20. · 

"Salvatore Indelicato, Le basi giuridiche del processo di beatificazione, 19·21, 71-72; Tomas Garcia 
Barberena. Comenlllri9§ al C6digo de Derecho Can6nioo, vol. 4, 7; Damian Blaher, The Ordinarv Processes 
in causes of Beatification lllld canonization, 38. 

"Salvatore Indelicato, Le basi giutidiche del processo di beatillcazione, 21, 71-72; Fabijan Veraja. La 
beatificazione. 72, 116. 
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The On!inmy Process wOllld begin only after the pope's approval bad been secured. Then the local 

bishop would oversee, fim, the gathering of the Servant of God's writings;'* second, the preliminary 

examinarion of testimonies made by those penons who claimed to be any of the following: eyewimesses 

of the alleged martyrdolll or display of virtues (supplemented by those second-band testimonies of persons 

'Wl!o had heard fnlm eyewitnesses of them). or eyewimesses of minlcles atttibuted to the posthumous 

inlm:ession of the specific Servant of God being considered in the cause; and, third. the process of 

ascertaining whether the Servant of God was the object of an illegitimllle public ecclesiastical cult." The 

Apostolic Process was the process before the Congregarion of Rites. 1be assembled evidence wOll1d be 

scrutinized in Rome by assigned membels of the Congregarion of Rites after the cause bad been 

"introduced". that is, after the cause bad been fOrmally accepttd for consideration by the pope. The use of 

twO processes in causes of canonization would be the rule until tbe promulgation of the new norms in 

1983.20 

2. The Development of Papal Beatification: 

The origin of papal beatification as the step immediately preceding papal canonization bas been 

clarified considerably by the wmt of Fabijan V eraja. Therefore. bis book. La beatificazione: Storia, 

problemi. prospettiye. published in 1983, is the major source for the following study of the development 

of papal beatification as the necessary step prior to papal caDonization 

"Beadfication" means the papal concession of a public ecclesias•ical cult limited either to a 

circumscnl>ed geogmphical region or to a specific religions order. Only In the sixteenth centUI)'. however, 

did the tenn, "beatus" (or "blessed"). begin to be placed before the name of a Servant of God whose limited 

cult had been granted by papal decision. Thus "bealus" was used as an expression before a name; however, 

"'Leone, Indelicato, and Baberena note two early examples of collecting the writings of Servants of God 
before their canonl7.ation: those of St Brigitte (1303-1373) in 1435, aud those of St Raymond of Pefiafort 
(1175-1275), also in the fifteenth century. Nonetheless. the examlnarioo of the Servant of God's writings. 
so as IO judge !heir doclrinal purity, only beaune a necessary pan of the judicial process of beatification 
and canonization in 1642 under Pope Urban VIlI. Francesco Leone, La prova doc!!mentale degli scritti. 33-
42, 49-SO; Salvatore Indelicato, Le bast giuridicbe de! processo di J?eatlficazione. 31-32; Tomas Garcia 
Bll!berella. Comentarios al COdigo de Derecho Can6nico, vol. 4._ 52. · 

"Salvatore Indelicato, Le basi giuridicbe del pnicesso di beatlficazione, 21, 28-30; Damian Blaher, 
Processes in Caiises of Beatification and Canonization, 38-40, 44-52. In the seventeenth centul)', only 
eyewitness testimonies of m.irncles were accepted. This bas cootinued to be the requirement for the proof 
ofmlracles. RJ. Samo, "'lbe Integration of Historical Research in the Methodology Used in the Causes of 
the Saints: The Inquiry with Experts." Aoollinaris 61 (1988): 178. 

"°Thus Indelicato notes that Pope Urban vm was the founder of the two step process that was current 
with the 1917 COOe of Canon Law. Salvatore Indelicato, Le bast giuridiche del processo d\ beatiticazione, 
21. 
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it was not used to declare that a Servant of Ood bad been formally beatified until the early seventeenth 

century. At lhe same time. the tmn "bealus" was already used in a llOll!!rli»ical sense in lhe fifteenth 

century to refer to someone whom people popularly believed to be in heaYe11 and who, thelefore, was the 

objeCI of private veneraUon. 21 V eraja cites tw0 examples of popes granting limited public ecclesiastical 

cults before Pope Gregory lX (c. 1148-1241; pope 1227-1241); neilher Semmt of God bad died as a 

marcyr.22 Nevertheless, Pope Giegory IX' s Decretals of 1234, which had prohibited episcopal Clllloniza1ion. 

did not ind.ode any references to a papal power to concede limited public ea:lesiastlcal cults.23 There is 

more evidence of these papal concessions starting ln the middle of the fifteenth cenlW'Y in response to 

requests made by various ea:lesial communities. The papal autborizalion of public cults limited to specific 

geographical areas or religious orders became more frequeot during the slltteenth cemw:y. In fact, Veraja 

cires twenty-nine examples from the middle of the fifteenth century up to lhe instiWtion of the Congregation 

of Rites in 1588."" For example, in cbaprer twO, it was seen Iha! on August 7, 1481 Pope Sixtus IV 0414-

1484; pope 1471-1484) issued a bull that permitted the members of the Franciscan Order to venerate their 

five missionary martyrS, who bad died in Morocco on January 16, 1220, by means of a mass and oflie¢ in 

their honour. These were the Ollly manyn granted a limited cult among the afomnentioned twenty-nine 

examples. Similarly, in 1512 Pope Julius 11(1443-1513;pope1503-1513) responded to a request made by 

the bishop of Conslall7.a, by c:oncediog a: limired public ecclesiastical cult, wilh a mass and office, fur a 

popularly venemted saint, Notker (d. 912).:is Most of these cults, in fact, bad already begun immediately 

and spontlllleously after the dealll of the object of Yelleralion; in some cases. a cause for caru:inimtion bad 

21Fabijan Veraja, La beatificazione. 10. 16-19, 101. 

"'Pope Alexander m {d. 1181; pope 1159-1181) granted a limited public cult for William ofMalaville 
(d. 1157); Pope Innocent ID (1160-1216; pope 1198-1216) collfirmed this decision in 1202. Ten years later, 
in 1212, Pope Honorius m (d. 1227; pope 1216-1227), not wishing to canonize Robert of Molesme (c. 
102'7-1111). allowed the monks of Molesme tO venerate him as if he were a saint but only in lhe church 
of the monastery. Fabijan V eraja, La beatificazione, 20. See also Camillus Beccari, "Beatification and 
Canoniz.ation, • in The Catholic Encyclopedia, vol. 2, eds. Charles G. Hei:'bennann. et al. (New Y ollc: Robert 
Appleton Company, 1907). 366. 

~abijan Veraja, La beatificazione, 110; Paolo Molinari and Peter Gumpel. "L'istituto della 
beatificazione: A proposi.U> d'llllO studio recente." Gregorianum 69 (1988): 135. 

"'For compnibensive studies concerned with the papal conferral of limited public cults up Ill the 
sixteenth century, see the following: Fabijan Veraja, La bealificazione, 20-44, 110; Gaetano Staoo, ·n rito 
della beatificazione da Alessandro V1I ai Nostri Giomi," in Miscellanea in occasione de! IV centenario. 370-
375; Paolo Molinari and Peter Oumpel, "L'istitufll dell bealificazione, • Gregorlanum 69 (1988): 135. See 
also Piette Delobz. Sociologie et canonisations, 38-39; Michael Freze, The Making of Saints. 92-93. 

"Fabijan Veraja, La beatificazione. 26-30; Pierre Delooz, Soci!llogie et canonisati!l!!S. 39; L. Hertling. 
"Mat.eriali per la storia di canonizzazione." Gregorianum 16 (1935); 186. 



been inltiated shortly after the deatb of the alleged saint, but the cause ce$ed with the death of the 

concerned pope wbo bad been reviewing the cause. or when polilical obslades arose.'"' As was seen in 

chaprer two, during the period prior to the establishment of the Conglt\gation of Rites in 1588, a git\al deal 

of delennination was often required of the petitioner of a cause before papal canonizatioo was seemed. Jn 

the meantime, an annual feast. though not papally authorized, sometimes was celebrated. Therefore, the 

papal coocession oflimiled public ecclesiastical cults sometimes signified the papal authorization of existing 

cults."' It is important to recognize, however, that such a coofenal of cult did not signal the pope's 

definitive judgment that tbe obje<:t of veneration was certainly in heaven, as was the case with amooization. 

The papal coocession of limited culrs became more common with the estabHsbment of the 

Congregation of Riles in 1588. Veiaja cites twenty-two examples from 1588 Ill the publication of Pope 

Ulban Vlil's aforementioned decrees in 1634. The OPly example of martyrs among the twenty-two cited 

examples was that of the twenty-three Franciscan martyrs and the three Jesuit martyIS who had died in 

Japan in 1597. Pope Urban vm granted a mass and office for the Franciscans to the diocese of Manila on 

September 14, 1627. The following day, he conceded a mass and office to all the priests who celebrated 

mass in Jesuit churcbes.21 Thus martyr&, unlike 1lOllDlll1'tyl' were often beatified as a group r3lher than as 

individuals. This practice has continued up to the pontifiaue of Pope John Paul 11. 

It was in the first half of the seventeenlh century that "beatification" was clearly established as the 

term referring to the papal decision to grant a limited public ecclesiastical cult. (As was alreadY noted. tbe 

Servant of God who was the obje<:t of such a cult was already called a "bealus" -or "blessed"-in the 

sixteenth century.) At Ibis time, beatification became the usual step before canooization. It was declared only 

after the cause of canonization bad been instructed and discussed in the Apostolic Process. 29 Bealification 

"'For example, the cause for tbe canonization of Nicholas of Tolentino (c. 1245-1305) stopped with the 
death of Pope Jobn xxn (1249-1334; pope 1316-1334) in 1334, and due Ill political problems. The cause 
for Ambrogio Sansedoni (d. Mll1'dl 20, U87) ceased with tbe death of Pope Honorius 1V (pope 1285-1287) 
on April 3, 1287. Similarly. the cause for Giovanni Bono ended with tbe death of Pope Innocent 1V (pope 
1243-1254) in 1254. Fabi.jan Vmja. La beatifisazkme, 21-22, 24, 27·28. 

"For example, in 1306, the year when Albert of Trapani. a Sicilian Cannelite. died. bis body was 
elevated and ttanslated and a chapel was built in bis honour. He became the object of a public cult 
celebrated by bis whole religious order. This public cult was ooly authorized in 1457. by Pope ca!istus m 

. (1378-1458; pope 1455-1458). Fabijan Veiaja, La beatificazione, 25. 

"Fabijan V eraja, La beatificazione. 45-69. See also Jean Evenou, "Canonisations, ~ICllli.oos et 
confinnations 'de culte: Depuis la cr6ation de la Coogregation de Rites {1588) jusqu'au 31d6cembre1985." 
Notitiae 22 {1986): 45-46. 

"Fabijan Veraja, La bea.tificazione, 104-105, 110-111. Thus, distinctions between canonization and 
beatification are made by Luca Castellini, in bis book. Elucidarium lbeologicum de certitudine gloriae 
sanctorum canonizatorum, published in 1628. and Felice Cootelori, in his book, Tractatus et praxis De 
Canonizatiooe Sanctorum, publisbed in 1634. Fabijan Veiaja, La beatilicazione. 91-93. See also Fabijan 
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occurred with tbe issuing of a papal brief of beatification. 

On September 27, 1659, a decree approved by Pope Alexander VII (pope 1655-1667) was issued 

by tbe Congregation of Rites to ensw:e that the the limited public ea:lesiastical cults of blesseds would 

remain distinct from the universal public ecclesiastical cults of saints. It must be remembered that only 

canonization signifies the pope's deftnitive pronouncement that the Servant of God is in heaven. and 

therefore is Sllitahle as an object of universal public veneradon."' A dedm:ation, dated April 17, 1660, 

clarlfied this d«tee.31 

The first "solemn" papal beatification (that is, the rust papal beatification celeblated according to 

certain rilllS), in Rome at St. Peter's Basilica. took place on Janwuy 8, 1662 when Pope Alexander Vll 

(1599-1667; pope 1655-1667) celelnled tbe beatification of Francis of Sales (1567-1622), after the brief 

for bis beatification bad already been issued on De<:ember 28, 1661. It should be noted. however, that the 

nawre of beatification, in itself, did not change because it was solemnly celebrated. 32 

V maja, Le cause di canonizzazkme dei santi. 90. 

"'The limitations of a blessed's cult were as follows: (1) images of the blesseds were not to be exposed 
in churebes or oratories, espec:illlly wllere masses were celebmled and offices recited. without the approval 
by the pope; (2) with the required pap.al approval by indult, the images COllld be exposed on 1he inner walls, 
but not on the altar; (3) an indult for the eiection of an altar did not mean that a mass could be celebrated 
and an office recited for the blessed; this tequired a specific pap.al concession; (4) the cult which had been 
granted for a place was not to exceed the geographical limitations without papal approval; (5) if it bad been 
granted that a blessed COllld be venerated evecywhere, this was only to be on a private basis, not by the 
public recitation of office; only those who bad been granted the indult could recite the office; (6) given that 
the mass in honour of a blessed bad been conceded to cenain priests (e.g .. !hose of a specific place, 
monastery, or church), it was not be to celebrated by others; (7) lhe feast (i.e .. the dies festus) was not to 
be celebrated unless it bad been specifically granted in the indult; (8) the names of the blesseds were only 
to be insaibed in the litllrPcal calendars of !hose places or of those people who bad been aulhorized to 
venerate the blessed with a mass and office; (9) particular prayers should not be added to those which bad 
been specified ecclesiastlcally, and recited in honour of the blesseds, whether in private or in public; (10) 
lhe blesseds were not to be invoked in public prayers except those which bad been granted and approved 
by lhe pope; (11) the relics of the blessed& were not to be canied in processions. Fabijan Veraja, 1§ 
beatificazione, 94-95. See also Amato Pietro Frutaz, • Auctoritaie ... Beatorum apostolorum Pe!ri et Pauli: 
Saggio sulle focmule di canonizzazioo," in Antonianum 42 (1967): 482; Jean Evenou, "Canonisations. 
Matifications et confirmations de culte. • in Notitiae 22 (1986): 42. 

"The declaralion stated the following: (1) the image of a blessed could be exposed on the altar where 
the blessed's ~was able to be celebrated; (2) the aforementioned feast did not include fasts of devotion; 
(3) die decree bad not revoked previous indults to recite the office or to celebrate mass; (4) the blessed's 
relics were to be venerated only in those dlurches where the office could be recited or the mass celebrated; 
(5) the bishop did not have the authority to recite the blessed's office and to celebrate bis or her mass in 
the cathedral, o~ to erect an altar for lbe blessed. Fabijan V eraja, La beatificazione, 96. 

"Stano desaibes the solemn rites used at the beatification of Francis of Sales, as well as lhe innovations 
made In the rites for the beatification of blesseds up to the pontificate of Pope John Paul II. Gaetano Stano, 
•n riro deila beatificazione, • in Miscellanea in occasione de! IV centenario, 375-422. See also Fabijan 
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In 1668, Pope Cement IX (pope 1667-1669) established what continues to be the sole requirement 

(other than the crucial final approval by the pope) for canonizing a blessed: proving new posthlllllOlls 

miracles tba! have occurred subseqllellt to the beatification of the new blessed.33 Thus, the investigation 

and veriflcalioo of genuine martyn:lom (or heroic virtues for DOl1lllllrtyii) bad tD be completed before 

beatification. The blesseds, however, sliil were not saints, and thus. as was. aforementioned, they (:Oll}d not 

receive the privileges given to those persOllS whom popes bad judged to be qualified for a universal public 

ecc1esiastica1. cult.34 The prohibition forbidding the veneralion of blesseds as if they were saints continues 

today. 

3. The Publication of Pope Utban VJll's Brief. Caelestis Hjenyalem cives, and the Development of 

Eguioollent Beatification and EQuioollent Canooization: 

On July 5, 1634, Pope Url>an vm (1568-1644; pope 1623-1644) published two decrees (from 

Man:b 13 and October 2, 1625) in the brief Caelesti~ Hierusalem cives, whereby he prolu"bited the public 

veneration of any deceased person who bad neither been previously papally canonized, nor granted a limited .. 

public ecclesiastical cult. eJ<cept those widely recognized ancient saints who were the objects of immemorial 

public ecclesiastical cults." 

V eraja, La beatificazione, 97-98; Fabijan V eraja, "La canonizzazjone equipollenJe e la questione dei miracoli 
nelle cause di canonizzazione: ll. La cannnjzzazjooe senza miracoli erroneamente delta 'equipollenre': in 
Aoollinarls 58 (1975): 476-477; Pien:e Delooz. Sociologie et canonisations. 39; Michael Freze, The Making 
of Saints, 92; Paolo Molinari and Peter Gumpel. "L'istituto della beatificaziooe," Gregorianum 69 (19~). 
135; L. Hertling, "Materiali per la storla di canonizzazjone, • Gregorianum 16 (1935). 186; Amato Pietro 
Fmtaz, • Auctoritate •. .BeaUlnUD apostolorum Petti et Pauli: Saggio sulle formule di canonizzazion. • in 
Antonianum 42 (1967): 482-483. Pope Aleitander Vll (c. 1599-1667; pope 1655-1667) canonized Francis 
of Sales by the bull, Ecclesia catholica, on April 19, 1666. Brunero Gherardini, "La santidl. della Chiesa 
nella reologia dell' epoca post·tridenrina, • in Miscellanea in occasione de! IV cenienario, 108. 

"Pierre Dclooz. Sociologie et canonisations. 39; Eric Waldram Kemp, Canonization and Authority. 163; 
L. Herlling. "Materia1i per la storia di canonizzazione,• Qregorianum 16 (193S): 194. 

"See Michael Freze, The Making of Sain!S. 94. 

"Pope Uiban vm. Coelestis Hierusalem. in Petri Gasparri, Codicis iuris canonici fonJes. vol. 1 (Rome: 
Typis polyglottis vaticanis, 1926), 402-406; Fabijan Veraja, La beatificmone.115-117; Fabijan Veraja.J&. 
cause di canonizzazione !lei santi. 108-110; Francesco Leone, La prova documentale degli scril!i. 31-33; 
Salvatore Indelicato, Le basi riuridiche de! processo di beatificmone. 21-22; Salvatore Indelicato, !! 
process!! apostolico di beatificazione, 13-14; 387-389; Raoul Naz, Traitf de droit canonigue, vot 4 (2d ed., 
Paris: Letouzey et Ane, 1954), 466; Tomas Garcfa Barberena, Comentarios al C6digo de Derecbo Can6nico. 
vol. 4, 6; Ernesto Piacenlini, ll martlrlo nelle cause dei sanli. 125-127; Damian Blaher, The Ordinary 
Processes in Caiises of Beatification and Canonization, 31-37; A Boudinhon, Les procg de beatification 
et de canonisations (Paris: Libraire Bloud, 1908). 23-25; Allen Dudley Severance. "Bealification and 
Canonization With Special Reference to Historic Proof and the Proof of Mirncles," in Papers of the 
American Society of Church Hisrory. Second Series 3 (191211913). 48; Camillus Beccari, "Bealification and 



Thus the process of bealification could proceed by one of two ways, with the ultimate objective 

of the papal canonization of tbe Setvam of God in both cases: by way of non-cult or by way of cult, in the 

case of the ancient saints who had already enjoyed a llmiled public ecclesjasrjcal cult. In those causes which 

proceeded by way of non-cult, evidellce bad to be gathered during the On1inary Process showing that the 

Servant of God was not die ~ect of an una.ullroriied public cult." These cailses also required eyewitness 

testimonies of the alleged mattyrdom or heroic virtues; these testimonies could be supplemented by 

documenlllly evidence and by second-hand testimonies provided by people who had beard the testimonies 

of eyewitnesses. 37 In those canses wblch proceeded by way of cult (subsequently called the • casus excepti" 

acconling to Pope Uiban VIll' s deaee$), the Servant of God had to be a person who was the object of a 

limited public eocleslaslical cult, including a mass and office celebnUed in the Servant of God's honour, 

dating from at least one hundred years before the promulgation of his brief (i.e., before 1534).31 These 

causes also required eyewitness tesdmonles dl8l the Servant of God bad a reputation of marcyrdom or 

sanctity; reliable historlcal documellts could simply provide subsldlary proof. Only eyewimess testimonies 

of posthumous miracles allribured to the intercession of the Set'Vllllt of God were accepted for both ways 

of proceeding with the causes of canonization.,. 

Subsequent to the issuing of the brief, Gaelestis Hierusalem cives. the Congregation of Rites would 

issue declaiations on casus exceptus (later called "equipollent beatification") for 1hose causes that bad 

Caooni>ation, • in The Catholic Encydopedia. vol. 2, 366; Raoul Naz, "Causes de ~tificatioo et de 
canonisatlnn, • in Diqionnaire de droit canonioue, vol. 3, tols. 12-13. 

3'For unauthorized cults (authorized ecclesiastical cults were those culls which had been papally granted 
on a universal basis or on a limited basis. or which had existed before 1534), Pope Urban vm prohibited 
the following (all of wbich were dlataderistlcs of public culm): (1) exposing images of these persons in 
orarories, churches, public places, or even private places with signs of sanctity, such as aureolas, halos. or 
rays of ligbt; (2) publishing their Vite, in which mirncles. revelation• or graces are attributed to their 
intercession, unless this is permitted by the local On1inary (usually the bishop), after securing papal 
approval; (3) banging ex·voto or or ligbtlng candles at their tombs wilhout the permission of the Ordinary, 
who again must first receive papal autborl2at.ion. Fabijan Veiaja, La beatificaz!one, 71·72. The 1638 cause 
of Francesco Gonzllga (d 1620). the bishop of Mantova, was lhe first example of a process where the 
absence of an unauthorized public eccleslaslical cult was proved acconling to the prescriptiOP of Pope Urban 
VIII. Ibid, 116. 

"'RJ. Sat00, "The Integration of Historical R.esea:rch in the Methodology Used in the Causes of the 
Saints: The Inquiry with Experts," Aoo!Jinaris 61 (1988): 178. 

"Raoul Naz, Traire de droit canooigue. vol. 4, 482. The cause of Bernardo Tolomei (1272· 1348) in 
1644 was the fust one to proceed by the exceptional way of imlllemorial cult, according to the prescription 
of Pope Urnan VnL Fabijan Veraja, La beatificazione. 116. 

"RJ. Sanio, "The Integration of Historical Research in the Methodology Used in the Causes of the 
Saints: The Inquiry with Experts," Aoollinaris 61 (1988): 178·179. 
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proceeded by the exceptional way of Cult, thereby confirming tbe Servant of God's legitimate. limited public 

ecclesiamical cult and his or her reputation of martyrdom (or sanctity). Therefore it is notable that an ancient 

Servant of God's genuine 1111111yrdom (or heroic virtues) and posthumous mimcles did not have to be proved 

unttl he or she was being coosidered for canoill2alion. On tbe oth« band. If lbe cause was proceeding by 

way of nOD-cult, lhe Servant of God's genuine martyrdom (or heroic vlttues) and poslhumous minlcles, as 

well as his or her tq>Ulalion of manyrdom (or sanctity) and the non-emtence or an unauthorized cult had 

to be proved before his or her beatification. Nonelhdess, bolh those causes proceeding by way of cult and 

th0$e causes proceeding by way or non-cult wero supposed to be eligible eventually for papal 

canonization.•• Indeed, the objective of all causes was the eventual papal canonization of lhe Servants of 

God. 

During the century after the issuing or the brief. Cacleslis Hierusalem dyes. there was a great deal 

of inconsistency regarding the manner of proceeding with an ancient cause after the Congregation of Riies 

had issued a declaration OD casus aceptus. It is clear, however, that the concept did not yet exist that such 

a dedaration on casus exceptus connoted an "equipollem bea1ificalion"-·tbat is. a beatification that was 

equivalent to !he usual, "fOl'Illlll beatification" pronounced for those Servants of God whose causes had 

proceeded by way or non-cult. In fact, there are some examples from the seventeenth century of ancient 

Servants of God whO were formally beatified sometime after lhe issuing of the dedaration on casus 

exceptUS, thereby, clearly, suggesting that in these jnsrances this declaration was not viewed as being 

equivalent to formal bea!ificaliOD." On tbe olher band. it was a more rommon practice that, following the 

completion of the Ordinary Process. the ancient Servant of God would be e.xmn!ned during the Apostolic 

Process fot his or her canonization, thereby circmnventing his or Iler fomJa1 beatification. Those causes 

proceeding by way of non-cult, however, would always lead to and require the Servant of God's 

"'Ernesto Piacenlilli. n martirio nell cause dei. santi. 125-126; Rolando Zera. La fama di santitl. 165-167; 
Fabijan Veraja, La beatlficazione, 86-89; Eric Waldnml Kemp, Canonization and Au!1!9ritv. 145; Michael 
Freze, The Making of Saints. 89; Pierre Delooz, Sociologie et canonisations, 38; Pietro Palanini, 
"Prefazione, • in Miscellanae in occasione del IV centenario, 8; Paolo Molinari, • Alcune riflessioni 
teologiche sullo funzione dei santi nella Chiesa,· Gregorianum 42 (1961): 88; lean Evenou. "Canonisations, 
btatifications et confinnations de culte." Notitiae 22 (January 1986): 42. 

"For example, a decree on casus excepius was issued for the cause of the nineteen Martyrs of Gotkum 
(d. 1572) on July 13, 1649, and then their solemn beatlficalion was celebrated by Pope Clement X (pope 
1670-1676) on November 24, 1675. Similarly a decree on casus excepzus was issued for the DUUtyr Peter 
.AJ:buu on March 22, 16.52, and his beatification was celebrated on April 20, 1664. Fabijan Veraja, La 
beatificazione, f18; Fabijan Veraja, "La canonizzaziolle equipollente e la questione dei miracoli nelle caiiie 
di canoninazione: II. La canonizzazione senza miracoli, emmeamente detta 'equipollente': Aoollinarls 58 
(1975): 478. See also Jean Evenou, "Canonisations, bEatifications et amfinnations de culte, • Notitiae 22 
(1986): 4546. 
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beatification prior to his or her amonizalion.•2 

It is uncertain who introduced the term "equipollent beatiflcadon" (ie., equivalent beatificalion), 

but the first examples of its use are in the work of CardiDal Prospero Lambeitilli (the future Pope Benedict 

XIV), entitled De semirum Pei Beatificalione et Beatornm Canoni?J!!iooe. This work was publisbed 

between 1734 and 1738."' For Lambenini, however, the term did not have a single and consistr:nt 

meaning." On September 12, 1761, the Congregation of Rites discussed a position. mmmissilllled by Pope 

Clement XIII (1693-1769; pope 1758-1769), on causes proceeding by lhe exceptional way of cult. In it, the 

declaration on casus except.us (used for the papal confumation of those ancient public ecclesiastical cults 

predating 1534) was Wied equipolleDt beatifu:ation. Mier the declaration on CllS1IS exceptuS, Ille martyrdom 

(or display of heroic virtues), posthum(lllS miracles, as well as any olher peremptmy obstacles to the cause, 

would be examined before a Servant of God could be canonized.., Because it was ver:y difficult to prove 

the martyrdom or heroic vixtnes of Ille ancient ble$seds (i.e., the ancient Servants of God who bad been 

equipollently beatif'led}, most of these causes halted without reaching the goal of papal canonization." Only 

with the decrees of Pope Pius X (1835-1914; pope 1903-1914) in 1912and1913 did the ancient Servant 

of God's martyrdom (or heroic virtues) and poslhumous miracles have to be approved before be or she was 

equipollently bealllied; no longer was the confumalion of an immemorial. cult and the recognition of a 

repulalion of inanyrdom (or sanctity) sufficient for equipolleDt beatification. Only then would a cause be 

eligible for canonil.ation.11 This requirement was included in the 1917 Code of Canon Law, and it 

continues to be operative with the approval of the new llOIIllS for the causes of saints by Pope John Paul 

n In 1983. The term "equipollent bealification" was also included in the 1917 Code of Canon Law to 

"Fabijan Veraja. La beatificazione. 120-121. 

"Pierre Delooz, Sociologle et C&Jl(Jnisations. 39; Erle Waldram Kemp. Canonization and Authoritv, 148; 
Michael Freze, The Making of Saints. 94; Kenneth Woodward, Making Saini$, 76; Paolo Molinari. • AlC1llle 
riflessiooi teologicbe sullo funzione dei santi nell Chiesa." Gregorianum 42 (1961): 88. 

"Thus Lambertini used the term in several ways: to refer to the papal conf"ll'llllllion of the sentence on 
• casus exceptus"; the papal concession of a mass and office without a previous formal confumalion of cult; 
the papal confirmation of a cult that bad been previously papally granted, wilhout following a usual solemn 
procedure prior to 1'eatilication. Fabijan Veraja. La beatificazione, 122-125. 

45Fabijan Veraja. La beatifigrzjooe. 129-131. For a study of equipollent beatification from the late 
eigbteenlh century to the publication of Ille 1917 Code of Canon Law, see Ibid, 132-174. 

"'Fabijan V eraja. "La canonizzazione equipollenfl.l e la questione dei mlmcoli nelle cause di 
canonizmzione: I. La canonizzazione equipollenre secondo Benedetto XIV," Apolllnaris 58 (1975): 243 • 

.., Acta Ap(,stolicae Sedis 4 (1912): 705-707; Acta Aposrolicae Sedis 5 (1913): 41-42; Fabijan Veraja. 
La beatificazione. 136-150. 



designa!e lhe equivalent beatification of those ancient Servants of God whose causes bad proceeded by the 

exceptiooal way of culL The 1m11, however. is not included in the 1983 legislalion. Therefore, the Servants 

of God possessing immemorial public cults. as defined by Pope umm vm. may simply be beatified. just 

like all the other Servants of God who do not possess such culls. Servants of God are no longer said to be 

"equipollently" or "fomially" beatified. 

Unlike the concept of equipollent beatification. the concept of "equipollent amonization" is not 

cenlral to lhe concept of aulhenticated martyrdom in the Roman Catholic Church. Therefore, it will only 

be reviewed briefly in this study. The term iiself has been used infrequently (especially in the case of 

martyrS) and inconsistenlly." Moreover, it is not included in the 1917 Code of Canon Law, and there is 

no reference to it in the new nonns for the causes of saints approved by Pope John Paul ll in 1983.49 

Some martyrs, however, have been equipollently canonized."' "Formal canonlmtion• refers to papal 

canonizalion subsequent to the usual procedure of investigating and scrutinizing the ca.use; it occurs when 

the pope declares the usual formula of canooimtion. Equipollent canonization. on the other band. means the 

"Among the eleven examples of equipollent canonizations between 1595 81\d 1738 cited by V eraja, only 
one was a martyr. Pope Benedict XIII equipollently canonized SL Wenceslaus of Bohemia (d. 929 or 939) 
on Man:h 14, 1729. Fabijau Veraja, "La canonizzazione equipollente e la questione dci mlracoli nelle ca.use 
di bealificazione: I. La canonizzazione equiplooente seoondo Benedetto XIV," Apollinarls 58 (1975): 228. 
For Veraja' s study of the inconsistent and impoper use of the term equipollent canonization, see Ibid~ 235-
236, 242-243; Fabijau Veraja, "La canonizz.azione equipollente e la questione dei minlcoli nelle cause di 
canonlzzazlone: n. La canonizzazione senza m.iracoll, emmeamente detta 'equipollente', • Aoollinaris 58 
(1975): 475-500. Veraja also examines some examples of causes from Ille twentieth century where the 
Servant of God or blessed was said to be equipollenlly canoniz.ed. or Ille cause had been prepared for 
equipollent canonization, before a decision was made to canonize formally: Albert the Great (canonized in 
1931). the martyrs John Fisber and Thomas More (1935), Magaret of Hungary (1943), Gregorio Barbarigo 
(1960), John of Avila (1970), and Nicolo Tave~ and bis three fellow martyrs (1970). The concern of the 
present study is the concept of authenticated martyrdom in the Raman Catholic Churcb. so it is significant 
that Veraja believes that Fisbet and More were not truly equipollently beatified on May 19. 1935, but were 
instead formally canonized wilh a papal dispensation ftom the usual requlrement of a posthumous miracle 
occurring subsequent to their equipollent beatification. Similarly, Tave~ and his tbree fellow man:yrs were 
formally canonized on June 21, 1970, though their cause was mistakenly prepared with the intention that 
they be equipollently canonized. The confusion in bolh cases was due to the emmeous belief that those 
blesseds who were canoniml without posthumous miracles were equipollently canonized, when, in fact, they 
were formally canoniz.ed. Ibid., 481-483. 492-495. 

"Fabijan Veraja, "La canonizz.azione equipollente e la questione dei miracoli nelle cause di 
beatificazi.one: I. La canoniwmooe equipollente seoondo Benedetro XIV." Aoollinaris 58 (1975): 224. 

"'For more detailed studies of equipollent canonization. see the following: Fabijan V eraja, "La 
canonizzazi~ equipollente e la questione dci miracOli nelle cause di canonizzazione: L La canonizzazione 
equipollente seoondo Benedetto XIV.• Aoollinaris SS (1975): 222-245; Fabijan Veraja, "La canonizzazione 
equipollente e la questione dei miracoli nelle cause di canonizzazione: n. La canonizzazione senza milllcoli, 
em:meamente detta 'equipollenre'," Awllinaris 58 (1975): 475-500; Joseph Broscb, "Die aequipollente 

· Kanonisation," Theologie und Glaube 51 (1961): 47..(i(). 
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papal confemd of a universal public ecclesiaslicel Clllt (including a mass and office) for a Servant of God. 

first, without utilizing the usual procedw:e for invesligadng the cause and. second, without the i)ope m$ing 

the usual, solemn sentence (i.e., declaring the usual fomwla of canonizaliOn) that he does in the case of 

formal canonization." The first example of equipollellt amooizalioD was in Ille eause of St. Romualdo (d. 

1027), the founder of the Camaldolesan Older, and whose cult began bmnmediately after bis death. On July 

9, 1595, Pope Cement vm (pope 1592-1605) approved the em:tion of an altar above Romualdo's grave, 

and dlcn be ordered lbat Romnaldn be the objea of a public eccle;iastical cult throughout the Roman 

catholic Church. 52 The universal nature of the cult distinguishes it ftom those other papally conferred 

limited cults lbat were already mentioned in the study of the developmental of beatification." 

Pope Benedict XIV was the first to formulate a docttille on equipollent caoonization."' According 

npabijan Vemja. "La cammizzazione equipollente e la questione dei llliracoli nelle cause di 
canonizzazione: I. Lacanonizzazioneequipollente secondo Benedetto XIV,• Apollinaris 58 (1975): 234-235. 
Veraja notes the distinction between the formulas of canonization used for formal canonization and 
equipollent canonization. Jn the case of fonnal canoniZalion, the blessed' s name is inscribed in the 
Catalogue of Saints with the solemn declaration of the formula of canonization, regardless of whether it is 
also included in the Universal Calendar of the Cbun:h. C.onsequently, the saint now bas a universal public 
ecclesiastical culL Jn the case of equipollent canonizalion, the Seivant of God's feast is inserted in the 
Universal OUeniJar of the Cburch by papal~ and consequently, the !llllile Is inscribed in the Catalogue 
of Saints. Neverlheless, in the Ianer case, the insertion in the Universal Calendar in itself does not constitute 
the equipollent canonization; the insertion is a result of the papal decision to canoniz,e. Ibid .. 237; 239. See 
also Fabijan Veraja. "La cammizzazione equipollenle e la questlone dei miracoli nelle cause di 
canonlzzazione: IL La canonlzzazione senza miracoli, emmeamente detta 'equipollente', • Apollinaris 58 
(1975): 479; Fabijan Vemja, Le cause di canonizzazl.one dei sanli. 93·94. · 

"Fabijan Veraja, "La canonizz•zione equipollente e la questione dei miiacoli nelle cause di 
beatificazione: I. La C3DQ!linwione equlpollente secondo Benedetto XIV," Aoo!linaris 58 (1975): 226; 
Joseph Brosch, "Die aequipollente Kononisalion, • Theologie und Glaube 51 (1961): 50. 

"Fa.bijan Veraja. "La canonjmzjone equipollente e la questione dei miiacoli nelle cause di 
beatificazione: L La canooinwione equipollente secondo Benedetto XIV." Aoollinaris 58 (1975}: 225. 

"'Pope Benedict XIV set three condilions for equipollent Ql!!ODlwlion: (1) the Servant of God must 
already possess a legitimate ancient cult (according to Pope Urban VlII' s definition) that originated at least 
one hundred years before Pope Urban vm·s decrees came into effect in 1634; (2) the Servant of God's 
martytdom or heroic virtues must be bistorlcally wen doolmented; (3) miracles attributed to the Servant 
of God's intercession IllllSt be bistorically documented, and his or her reputation for interceding for miracles 
must have been.constant. Vemja adds a fourlb condition implicit to Pope Benedict XIV's work: .the 
candidate of eqUipollent canoniz.ation must be relevant to the whole Roman catholic Churcb in order for 
the pope to order a universal cult. Fabijan V eraja. "La canonizzazione equipollente e la queslione dei 
miracoli Delle cause di canonl:zzazione I. La canonlzzazjooe equipollenle seccndo Benedetto XIV,• 
AWllinaris 58 (1975): 224; 239-245. See also Eric Waldram Kemp, Canonization and Authority, 146; 
Michael Freze, The Ma!dng of Saints, 79; Kenneth L. Woodward, Making Saints. 75; Bede Camm, The 
English Martyrs: Pape!:& ftnm the Summer Scllool of Catholic Studie§ held at Cambrid2e. July 28·Au2. 6, 
1928 (Cambridge, England: W. Hefter &. Sons. 1929), 45; Jean Evenou, "Canonisations, bealifications el 
confumations de culte," Notitiae 22 (January 1986): 42 See also Raoul Nu, TraM de droit canonigue, vol. 
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to Pope Benedict XIV, equipolle.nt canonimrion, like formal canonl•nrion. ls a U1.le canonization. It. too, is 

a definitive pronouncement by the pope that the Servant of God is a saint. who is now in heaven, and thus 

worthy of a universal public cult, but the pronoum:ement ls not made according to tbe usual formula of 

canonization. lbus the value of !be pope's pronouncement does not depend upon the manner by which the 

investigations for a cause proceed. Jn fact, a pope may at any time disregatd the lldvice of bishops and 

cardinals of the competent congregation that conducts the causes of saints (until 1969, the Congregation of 
' RileS). Jn any case, since 1234, canonlzati.on bas been papally reserved. The pope's fmal judgment in these 

matters ls believed to depend ultlmalely on the guidance of the Holy Spirit for its Jegillmacy. This ls why 

Roman Catholics 1n11tinonany believe !bat the pope's judgment is infalhl>le in the cases of both equipollent 

and fonnal canonization." 

B. 'lbe Element! of True Martyn!om Actording to Pone Benedict XIV 

The judicial process of beatifying blesseds and amoni>.ing saints was further clarified and 

standardllled with Ille publication of cardinal Prospero Lorenzo Lambertini' s seminal WOik. De Servorum 

Dei Beatificatione et Beatorum Caoonlzatione. between 1734 and 1738.u This book was the product of 

Lambertini' s many }'ea1'S of experience as the promoier general of Ille failh (from 1708 to 1728) before 

lising to the position of pope. as Pope Benedict XIV, in 1740.51 

In the book, Lambertini establishes what would henceforth be the norms for judging the 

aforementioned requirements of papal canonization: genuine martyrdom or the consistent exbibilion of 

virtues to a heroic degree (in the case of nonmanyrs). and aulhentie posthmnous mimcles. Lambertini's 

examination of virtues for the causes of DOIUll8l1yrs is not especially pertinent for the present study so they 

4, 468. 

"Fabijan V emja, "La eanonlzzazione equipollente e la questione dei miillroli nelle cause di 
bealifieszione: L La eanoniuazione equipollente secondo Benedetto XIV,• Aoollioaris 58 (1975): 225-235. 

"Pope Benedict XIV was bom in 1675 and died in 1758. His pontificate was from 1740 to 1758. See 
tile following studies of Pope Be.nediet XIV as the promoter general of the faith and as the pope: Pietro 
PaJanini, "La perfeUibilit1t della pmssi processuale di Benedetto XIV nel giulzio di Pio XII,• in Miscellanea 
in occasiOlle del IV centeru!!io. 61-87; Casieri Antonius, La pe!fezjone cristiana in Benedetto XIV, 9-32: 
Carlo Forni, Benedetto XIV <Prospero Lambertini) (Bologna, Italy: Alli della Accademia delle Science 
dell'lstituto di Bologna Memorie, Serie 1, no. 6, 1959); Salvatore Indelicato, Le basi gluridicbe de! prosesso 
di bel!tificazioile: F.mesto Piacentini, n lll8l'lirlo nelle cause dei santi: Cavaliere Luigi Cibrario, 1™ 
inedite di santi, paei. principi. illustri guenieri e letterati (Turin. Italy: Tlpografia eredi Botta, 1861); 
Tarcisio Beml!e. Il governo della Chiesa nel penslero di Benedetto XIV (1740-1758) (Rome: Libreria 
Ateneo Salesiano, 1977). 

"Casieri Antonius, La perfezione cri~tian• in Benedetto XIV, 9; Eric Waldram Kemp, Omonization and 
Authority, 148. 
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will not be reviewed." While the verifialliotl of poslbumous miracles continues to be a prerequisite for 

the canonization of martyrs, as well as for the beatification and canonization of norunartyrs, the process of 

scrutinizing mimc1es will simply be briefly swnmariz.ed in the pteSent study. S< Of course, the apparent 

existence or absence of posthmnous mimcles does not alter wbelber an individual has fulfilled all the 

requirements for an affinnad.ve judgment 1bathe or she bas truly died as a martyr. It is important, however, 

to remember the normative belief tbat only one who underwent man;yn:lom (or who lived an exceptionally 

virtuous life) bas the ability to lntm:ede on behalf of a propitiator. Therefore, miracles should be seen as 

God's confirmation dw an alleged martyr truly did die in the manner 1hat all external signs suggest. Thus, 

for the present stndy the crucial question is what characterizes true martyrdom in the Roman Catholic 

Church. Lamberllni's tteaanent of this question is examined closely because he established die standard for 

judging the genuineness of alleged martytdom which bas been operative ever since lhen. In fact, this 

standard was included in the 1917 Code of Canon Law, and it continues to function in the present cause 

of canonization acc:on:llng to the new nOims approved by Pope John Paul II in 1983. 

Lambertini, in his wmk De Semmnn Del Bealificatione et Beatorum Canonizatione. notes that 

every true martyrdom consists of four basic elements: the tyrant or persecutor; the death; the cause of or 

reason for the martytdom; the martyr.'" (These are the conditions for what is known as "formal 

martytdom": it is a death lliat possesses all the conditions of true martyrdom, but the candidate being 

examined has not yet been beatified.) The Mt condition of every true martyrdom is that the alleged 

martyr's dead! was caused by someone who is judged to be a true persecutor of Christians precisely because 

they are Christians. 1be persecutor is a physical person or a collective group of people (e.g., a government; 

Lambenini designares SllCb a collective group as a •mom1 person"), who, acting freely and deliberately, 

causes the death directly or indirectly. This persecutor must be a dlfferent person than the martyr. Thus, 

"See the following studies of Pope Benedict XIV's concept of heroic virtues: Casieri Antonius, La 
perfezione aistiana in Benedetto XIV. 49-93; Salvatore Indelicato, Le basi f!iuridiche del processo di 
beatificazione; Salvamre Indelicato, D process!! aposto!ico di beatificazione. See also Pope Benedict XIV. 
Heroic Virtue: A Treatise of Benedict XIV on the Beatification and Canonization of the Servants of God. 
vol. 1-3 (London, England: Thomas Richardson and Son. 1850.1852). 

"See the following SUldies of the characteristics of aulbentic miracles and their role in causes of 
canonization according to Pope Benedict XIV: Pope Benedict XIV, Heroic Virtue, vol. 3, 345-366; Paolo 
Molinarl, "hniracoli nellecausedi bealifJcazioneecanonizzazione," LaCiviltA Cattolica 129 (1978): 31-33. 

60£mesto Piacenlini. n martirio nelle cause dei sami, 41-100; Pietto Palazzini, "La perfetlibllili1 della 
prassi processuale di Benedetto XIV uel giudizio di Pio XII," in Miscellanea in occasione del XIV 
centenario, 79; Mercedes C. P~ Tejera, Elementos constitulivos de! concepto teologico<anonico del 
manlrio (Extract of the disseltation; Rome: Pontificia UniversitU.aternnense, 1993), xii-xiii. 39; Salvatoze 
Indelicato, Le basi giuridiche del processo di bealiflcazione. US-117; Salvatore Indelicato, II processo 
apostolico di beatlficai;ione, 109-111, 119-120; Brunero Gherardini, ·n martirio ne11a modema prospeuiva 
teologica," Divinitas 36 (1982): 25-26. 



wbile writer& often call those ascetics who prncdce morUfu:alion bloodless manyn, they are not true nwtyrs 

precisely because a persecutor does not exist. Moreover, the nwtyr cannot die by means of suicide because 

a persecutor must cause the death. The person who inflicts the death because be or she bates the Christian · 

faldl may be a pagan, a heretic, or a Roman Catholic. 61 It seems clear, however, that Lambertini's list of 

possible persecutors sbould also include scbisma11c Christians (unless Lambertini classified them as be:retics, 

but under what category. for example, do Christians who are not Roman Catholics fit?), non-Christian 

practitioners of religion (for example, it is unlikely that Lambertini believed that Jews were pagans or 

heretics, but what about Muslims?), and atheists or apostics (for example, were avowedly anti.chrislian 

liber1arians simply pagans if they had never been baptized and heretics if they had publicly renounced their 

baptism?). 

According to Lambertinl, nwtyrdom is genuine 1f death is truly suffered. 'Ibe willingness to die, 

in the case of the confessors (as was seen in chapter one), is not sufficient. This ls the second condition of 

true nwtyrdom. Those who die in jail, in exile, or after receiving IOrtU1'eS are nwtyrs only if these had 

directly caused their deaths. As was aforementioned. the martyr cannot be the direct author of his or her 

own death by means of suicide or even by purposely neglecting to seek easily obtainable medical attention 

for injuries received from the persecutor-this is another form of suicide. 'Ibe death caused by the persecutor 

in hatred Of the Christian faith may be inflicted in any one of three ways: (1) directly and immediately; (2) 

indirectly and through other people than the persecutor himself or herself; or (3) bolh dhectly and 

immediately, and indirectly and through other people. In the first case, the death is inflicted by means of 

an object, a weapon. or poison. and the victim dies eitber immedialely or widlln one or two days as a direct 

result of the lethal action. In the second case, for example, the persecutor orders the physical torture of the 

victim; this eventually causes his or her death. In the third case, the persecutor orders the torture of the 

person; if the torture were to continue it would cause the death. Instead the torture is lntem!pted, and the 

victim dies from a blow which would not have been fatal without the previous tortures."' 

Lamberlini examines lhe necessary roles of bolh the persecutor and the nwtyr in the cause of true 

martyrdom. This is the third condition of every genuine nwtyrdom. 'Ibe persecutor must be motivated by 

either the hatred of the faith or the hatred of the virtues and good works presaibed by the Christian faith. 

For example, a government is a persecutor if. it attacks Christians for crimes chat it has fal$ely and 

calumniously attributed to them. The persecutor's batted of Che faith can be proved In the followillg 

61Emesto Piacenlini. 11 martirio nelle cause dei santi. 41-48, 149·150; Salvatore IndelicalO, n processo 
aoostolico di beatificazione, 109. See also Mercedes C. P6rez Tejera, Elementos constitutivos del concepfll 
teologico-canonko de! martirio, xii-xiii; 3-4. 

""Ernesto Piacenlini, D manirio nelle cause dei santi, 49-56; Salvatore Indelicato, D processo apostolico 
di beatificazione, 110. See also Mercedes C. P6rez Tejera, Elementos conslitutivos de! concepto teologico­
canonico del martirio, 8-13. 
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circumstallces: if the halRd of the faith ls expressly and publicly stated; If the pusecutot's hatted of the 

faith becomes obvious in Ille dialogue between the pmecutor and the futme martyr; if the persecmor tries 

to get the victim to reject the faith; if the judge (who ls either the pmecuror or a delegated official of the 

persecutot) offers safety to the viclim provided that he or she renounce the faith; If the vicdm is killed 

because he or she is a Christian or becau.se he or she will not act in a manner contrary to Cbrlslian morals. 

Of coun.e, pei:secuton; are rarely motivated by solely anti-religious reasons, but. according to Lambertini, 

this must be their primary objective. Thus political goals achieved by means of the execution must be 

seoonQi:y. MartyIS. as well, must willingly die on account of their love of the failh. Thus they Cllllllot be 

fanatics, heroic stoics, formal schismatics, seekers of lluman acclaim eitber for themselves or their fllmilies, 

or even those who die in the name of human dignity •63 

According to Lambeitini, the person who dies must possess certain cbarncteristics in order to be 

a true martyr. This is Ille founh condition of genuine martyrdom. The auclal prerequisite is that the person 

is a Christian who possesses the true faith according to the Roman Calholic Church; thus heretics and 

schismatics are excluded. Catecbumens who possess the appropriate faith but who have not yet been 

baptized sometimes are judged to be troe martyrs. Unlike llOlllll3J'tYR, martyrs do not need to display virtues 

consistently to a heroic degree during their lives in order to be eligi'ble for amonizalion. Moreover, there 

must be evidence that the victim in fact consciously accepted bis or her imminent death before dying, or 

at least. it must be clear that the martyr habitually prepared bimself or herself for such a martyr's death. 

This upcoming death must be fteely and willingly accepted."' 

"Emesw P!acentini, n martirio nelle cause dei santi, 59-68; Salvatote Indelicato, II processo apostDlico 
di beatifisaziooe. 110-111. See also Men::edes C. Perez Tejera. Elementos constitutivos de! concepto 
teOlogimgnonico de! martirio. 14-20. 

"'There has been considerable debate about whether cbild martyrs should be authenticated; given that 
a child bas been killed by a persecutot who bales the Cbrlslian faith, the issue is whether, and at what age, 
the child possesses the ralional ability to accept bis or her death. Pope Benedict XIV believed that cbildren 
are true manyrs who are killed by pei:secu!OtS in batted of the faith (just like Ille Holy Innocents, killed by 
Herod, whose cult bad existed at least since the fourth century, as seen in chapter one), even if Ibey are 
killed when in their mother's uterus, and even if their mother survives the peaeculion. However, PQPe 
Benedict XIV did not think that these martyrs should be canonized as martyrs of the Church. Only those 
with an ability to reason-and thus, with an ability ID freely accept their dealb-ougbt to be considered for 
canonization. C:lsieti Antonius, La pe!fezione cristiana in Benedetto XIV. 111, 119. Nevertheless, in the 
nineteenth and·twentieth centuries many cbildren under the age of twenty-one, especially cbild martyrs, in 
fact, have been beatified or canonized. Antonius and Leli~vre use Ibis considerable data--as well as the 
universal call to holiness, regardless of age, which was declared in the fifth chapter of Lumen Gentiµm, the 
dogmatic constitution on the Church (Vatican Il)-ro strengthen their arguments that child nonmartyrs should 
be eligible for Clll)onization. See Casleri Antonius, La perl'ezione cristiana in Benedetto XIV, 110-163; 
Vincenzo Le!Wlre.· "La minnjmlbjliu dei ragazzi confessori," in Miscellanea in oa:asione del IV 
cenrenario. 291-292. 
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Lambertini idenlifles various ambiguous scellllrios wblcb have arisen since the first martyrs of the 

Early Chun:h. He judges that those who flee, but are killed subsequent to capture, may be martyrs if their 

fieeing was not contrary to their consciences or to lbe orders of Church authorities, and if it was not an 

expression of weakness. He rejects the pmctice of sponllllleOUSly offering oneself to the persecuror. unless · 

the person is insplled by the Holy Spirit. Fmally, Lambertini also forbids the provoca1ion of the persecutor, 

unless the person is insplled by the Holy Spirit and strengthens the wavering faiths of other Christians by 

means of his or her unusual actions. (Lambertini does not explain how such an inspiration by the Holy Spirit 

can be detected and measured.} In both these latter cases, p!OVing the role of divine inspiration would be 

vesy difficult, if not impossi"ble. during the judicial process of beatificatioo and canoni7.ation.65 

The true martyr, according to Lambertini, must accept his or her end pa!iently, courageously, and 

Steadfastly up to the moment of death, even if tortured. Thus the martyr cannot die while using anns. 

(Cbristlan soldiers who die in combat. such as those who are killed during Crusades, can not be we manyrs 

of the Roman Calholic Church.) 1be greatest difflCUlty is to detennine whether the alleged martyr upheld 

these characteristics up to the instant of death if he or she died alone, away from all potential witnesses. 

This problem is resolved by examining the moral virtues consistently displayed by the victim up to the lime 

of separation from all witnesses. Finally, the manyr must not only persevere up to death, but, at the same 

time, he or she must not hate the persecutor.66 

Like in the Early Church and during the Middle Ages, when Lambenini wrote his work, ~ 

Servorum Pei Beatificatione et Bearorum Quionjzatione. during the mid-eighteenth century, people gained 

reputations of martyrdom if their deaths were populady identified with the dealh of Jesus Christ."' They 

were seen as dying in imitation of Jesus Christ's aucilhioo. It also was believed that their reward was 

immediate resurrection; in heaven they could be effective intetcessors. Of course, 11.lday it continues to be 

we that people have reputations as martyrs if !heir deaths are popularly identified with that of Jesus Christ. 

The intervention of authorities (as seen in chapters one to three), first bishops and then popes, so 

as to verify or reject popular jQdgments of sanctity, however, is significant. It suggests, first, that bishops 

and. later, popes believed that the populace did not always properly comprehend the model against which 

alleged imitatorS should be judged. The model was clearly the operallve and official interpretation of the 

"'Ernesto Piacentini, ll martirio nelle cause dei santi, 75-86, 150·151; Salvatore Indelicato, ll processo 
aoostolico di beatifi@ione. 112-119. See also Mercedes C. P~ Tejera, Elementos constirutivos del 
concepto teo!Ogico-canonico de! martirlo, 2Q.. 36. 

"'Ernesto Piacentini. n martirio nelle cause dei santi, 86-100; Salvarore Indelicato, n processo aoosmlico 
di beatificazione. 111. See also Mercedes C. Perez Tejera, mementos constitutiyps de! concepto teologjco­
canonico del martirio, xil·xiii. 

"'Similarly, nonmartyrs who suffered daily were perceived as participating in Jesus Christ's auciftxion. 
Casieri Antoilins, La perfezione aistiana in Benedetto XIV, 41-43. 



manner in which Jesus Christ bad raced his crucifixion. Second, the internmtion of authorities suggests that 

bishops and pope$ believed that even if the populace comprehended Jesus Christ's death. it did not always 

correaly judge whedler a given alleged martyr in fact bad died in imitation of Jesus Christ's crucifixion. 

The second observation ref en !O the populace's ability to apply the model correctly. This is largely the 

CODCern of tbe investigalions in 1he cause for canmization; thus. tbe issue is whether the populace bas 

appropiatel.y applied tbe given model of how a true martyr should die in imitation of Jesus Christ. It is even 

more important. however, rn inquire about the opemive li1ode1 itself-the interpretation of the manner in 

whidl Jesus Christ faced his dealh-because this beoomes nonnative for judging genuine manyrdom. 

regardless of tbe institutiooal procedure used by the Congregation of Rites for recommending the 

beatification and CllllOlli7.alion of an alleged martyr. 

Given Lambertini' s guidelines for judging true martyrdom, it is clear that the future pope wished 

to implement a specific and official interp.retalion of the manner in which Jesus Christ had confronted his 

death. Iris guideHnes suggest that, according to L1lmberlini, Jesus Christ truly did die freely and willingly 

at the hands of a persecutor. This persecutor ordered the death of Jesus Christ because he hated wllat Jesus · 

had taught and done. Thus Jesus Christ did not direct or provoke his own death. Moreover, Jesus Christ 

accepted his end pa!iently, courageously, and steadfastly up to the .moment of death, even though he had 

been tortured. He even forgave his persecutors, instead of hating them. 

It is notable that, after the publication of the future Pope Benedict XIV' s book. De Servorum Dei 

Be11tificatiooe et Beatprum Canoojprinpe. between 1734 and 1738, those martyrdoms were authenticated 

that possessed the aforementioned four requisite basic elements of genuine martyrdom: the tyrant or 

persecutor; tbe death; tbe cause of or reason for the martyrdom; tbe mai:i;yr. This continued to be true after 

the publication of the 1917 Code of Canon Law, and it nllllllins true after the publication of a new Code 

of Canon Law in 1983 and the approval of new nonns for tbe causes of saints by Pope Jobn Paul II the 

same year. 

When Lambertini became pope in 1740 (Pope Benedict XIV), he reaffinned lhe judicial process 

that put the evidence favouring a given cause for canonlzalion on trial. However, he did not treat all 

evidence equally. For example, be largely dismissed con:oboration of sanctity by means of written evidence 

in tbe fonn of historical documents or papers for the causes of persons relalively recently deceased (which 

are considered to be "recent causes"). As long as there were living wimesses, Pope Benedict XIV fmt 

valued eyewillleSS testimonies, followed by second-hand and by third-hand accounts. In lhe causes for. 

canonization prOceeding by the extraordimuy way of immemorial cult, be regarded oral tradition and hearsay 

more highly Ill.an written documents.'" This tel\dency not to value historical documents greatly would 

continue to be tbe norm in tbe causes of saints, and it was even included in tbe 1917 Code of Canon Law. 

"'Mk:bael Freze, The Making of Saints. 90. 
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This was especially significant in the case of martyrs because particularly effective persecutions could mean 

an insuperable absence of proper contemporary depositions of eyewitness testimonies. even if the alleged 

martyrdom were a relatively recent event. The alleged penecutors, themselves, were unlikely to participate 

in a judicial process of canonization. It was only in 1930 thal documents began to be permitted as the 

probative, rather than supplementary, evidence for causes lacking eyewitness testimonies. Historical 

documents have been used as principal sources of proof for all causes only since the approval of new norms 

for the causes of saints by Pope John Paul II in 1983. these are studied subsequently in more detail. 

It is also significant that Pope Benedict XIV believed thal papal beallfication was fallible even after 

an extensive investigation because bannful new evidence could always be unearthed. He considered papal 

canonization, alone. to be infalhl>le because he believed it was guided by the Holy Spirit. Lamberlini' s belief 

concerning the falllbility of papal beatification clearly deviated from the normali.ve practice introduced by 

Pope Clelllent IX in 1668, according to which. the canonization ofblesseds simply Rquired the verlflc.ation 

of miracles occwrlng subsequent to the beatif!Calioo.. In fact, ever since Pope Clement IX. those previous 

investigations that constituted the requirements for papal beatification have not been subject to confinnation 

prior to canonizing the given blessed. While papal canonization has signified the definitive pronouncement 

that the blessed is in heaven, papal practice demonsttates that papal bealitication is not retracted or 

overturned; if any hesitation bas developed after the beatification of a given Servant of God. the blessed 

simply has remained a blessed, without being canonized ... 

C. The Judicial Process of Beatification and Canonization From the Publication of the 1917 Code of C!mgn 

Law !!!) to 1983 

To a great extmlt, the judicial process for causes of canonization that was included in the 1917 

Code of Omon Law, promulgated by Pope Benedict XV, was the same Institutional process for 

authenticating causes of martyrs and nomnanyr saints that Pope Benedict XIV had inherited (especially from 

Pope Urban VIlI), reafr11111ed, and clarified.70 Although the 1917 Code has been largely replaced by the 

1983 Code of Canon Law and new nonns for the causes of saints were also papally approved in 1983, the 

"F.rancesco Leone, La nrova documemale degli scritti, 239; Eric Waldram Kemp, Canonization and 
Authority, 162-168; Michael Freze, The Making of Saints, 94-95; Gabriel de St. Marie-Madeleine. "La 
~atification et la canonisation des manyrs; in Limites de l'humain (Etudes Carm~litaines), Charles 
Baudouin, Bnnio de Jhlns-Marle, et al. (Paris: DescJee de Brouwer, 1953), 226. 

7"rarcisio Bertone. Il govemo della Chiesa nel pensiero di Benedetto XIV (1740-1758), 191; Rolando 
Zera, La fama di santi!t!. 170-172; Damian Blaher, The Ordjnary Processes in Causes of Beatification and 
CanonizatiO!I. 68; Piene Delooz. Sociologie et canonisations. 39; Michael Freze. The Making of Saints, 95; 
Kennelh Woodward, Making Saints, 189. For a presenmtion of the process of beatificalion and canonization 
a few years before the promulgation of the 1917 Code of Canon Law. see Camillus Beccari, "Beatification 
and Canonization; in The Catholic Encyclooedia vol 2. 367-369. 
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old process will be Sllllllll8rized especially as it concerns tbe causes of martyR, because this was lmge1y 

lhe process in place from Pope Benedict XIV until relatively recently. Nevettbeless, it 1$ imponant to 

recognize that lhe causes of many new blesseds and saints declan:d after 1983 began on the local level 

before 1983.71 It is worthwhile stte.ssing. as well, that the 1917 Code of Cmoo Law was still in effect 

when Gustavo Gulitnez and other liberalion theologians began to speak of martyniom ln contemporary 

Lalin American. Moreover, tbe changes implemented with the new nonns can be easily studied using lhe 

old process as a reference point. Knowledge of lhese recent changes allows one to evallllll:e whether Gustavo 

Gutrerrez's undetslaDding of martyniom is suggestive of possiole future changes in tbe process for 

aulhenticaling alleged manyrs. especially whether the presence of the four basic elements of every true 

martyniom could be or even ought to be inteqlleted and evaluated differently aa:ording to each new 

situation, in this case, the circumslances of cootempOOUy Latin America. It should be noted, as well, that 

tbe changes in the institutional process by which martyJs (and nonmartyr saints) have been autbenticated 

have not, in themselves. allllred the conceptual foundation of the concept of true martyniom in the Roman 

Catholic Church, as it was explained by Pope Benedict XIV. In fact, it will become dear tbat lhose four 

basic elements that should 001IStitute every true martyrdom have continued to characterize the martyIS who 

have been bealilied and canonized since the mid-eigllleellth century. Neven:beless, changes in the 

institutional process of authenticating martylS are significant because Ibey have affected who has a 

prominent role in the process. tbe number of manyrs who are authenticated, and the speed at which this 

aulhentl.caticn proceeds. The following overview, however, does not explain every aspect of the process of 

beatification and canonizalion that was operative from 1917 to 1983 in a detailed manner. Several books 

and articles are available that provide lengthy studies.72 

The process for examining lhe authenticity of alleged marty?s and nonmartyr saints was officially 

named tbe "process of beatificalion and canonization• with the promulgation of lhe 1917 Code of canon 
Law .13 It consis!ed of two processes: the Ordinary Process. which was conducted en tbe local diocesan 

level, and lhe Apostolic Process before the Congregation of Rites. Thereafter, there were some dtanges in 

'
1Peter Gumpel, "II Collegio dei Relatori in seno alla Congregazione per le Cause dei Sant. Alcuni 

commenti e ossetVaZioni perronali di un re1atore, • in Miscellanea in occasione del IV centenario, 307. 

''For example, see lhe following: TOl!llls Garcfa Barberena, Comenlllrlos al Cddigo de Derecho 
Can6nico. vot: 4, 3-109; Damian Blaber, Processes in C8up pf Beatification and Canonization; Raoul Naz, 
·eauses de bbtificadon et de canonisation.• in Diclionnaire de droit canonigue, vol. 3, cols. 10-37; Ludwig 
Hettling, "Canonisation,• in Dictionnaire de spirituali~ ~gue et mystique: Doctrine et bistoire. vol. 2. 
eds. Cbarles M. Baumgal1Iler. et al. (Pads: Beaocbesne. 1953), cols. 77-85; Willy Rordorf and Aime 
Solignac, "Mattyre," in Diclionnaire de spiritualilt ~tiaue et mystique: Doctrine et histoire. vol. 10, eds. 
A. Rayez, et'81. (Paris: Beauchesne, 1980), cols. 718-737. 

"Michael Freze, The Making of Saints. 95. 
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the process of beatification and canonlzatlon. On February 6, 1930, Pope Pius XI (1857-1939; pope 1922-

1939) established a Historical Section in the Congregation of Rites by means of the Mon.I proprio, ~ 

guaJcbe temro.74 The Historical Section, consisting of expert historians and an:hivists. and di1ected by a 

"Relatm General", was charged with the task$ of studying the historical documents on which cenain 

"historical causes" depended for support, and of advising the Collgregalion of Rites whether these documents 

were reliable." The tenn "historical causes• refened to causes, proceeding either by the onl.inary W'Ef of 

non-ailt or the extraordinacy way of cult (as undemood by Pope Urban VIIl), that Jacked !eSlimonies by 

eyewimesses of the martyrdom (or heroic displ'Ef of virtues) or tllat lacked the properly registered 

depositions of testimonies made by the contemporaty eyewitnesses.76 The Historical Section would 

participate in the ApostOlic Process of the cause. On Janom:y 4, 1939, Pope Pius XI approved the norms. 

N!)!11!1!e servandae in CODStruendis processibus ordinarijs super Causis historicis. guiding the manner by 

wbidl historical causes were to proceed during the Ordimuy Process. Henceforth, all historical documents 

related to the Servant of God's life and man.yrdom (or virtues) were to be gathered; they would be 

examined by the experts employed by the Congregation of Rites' Historical Section during the Apostolic 

Process • .,, In 1948. the Congregation of Rites began to employ a college of medical experts for verifying 

.,.Acta Apostolicae Sedis 22 (1930): 87-88. See Amato Pietro Frutaz, ia Sezione Storica della Sacra 
Congregazione dei Rlli: Origini e metodo di lavoro (2d ed., Vatican Oty: Tipografia Poliglotta Vaticana. 
1964), 42-S4; Enrico Rosa. "La nuova 'Se.zione Storica' della S. Congregazione dei R.lti, • in La civitl 
cattolica 81(1930)3-11; Francesco Leone, La provadocmpentale degli scritti. 139-141; Fabijan Veraja, !.! 
beatillcazione. 153; Damian Blllber. The Ordinary Processes in Causes of Bealification and Qmonization, 
60; 228; Raoul Naz, Trait6 de droit canonigue. vol. 4, 486; Tom6s Gan:fa Barberena, Comenlarios al QXligo 
de Derecbo Can6nico, vol. 4, 6; Fabijan Veraja, Le gwsedicanonizzazione dei sanli, 13-14; Peter Gumpel, 
"II Collegio dei Relatori in seno a1la Congrega:done per le Cause dei Santi," Miscenanea in occasione de! 
IV centeoario, 303; RJ. Samo, "The Integmtion of Historical Research In the Methodology Used in the 
Causes of Saints: The Inquiry with Experts.• Aoollinaris 61 (1988): 189; Theodoric J. Zubek. 'New 
Legislation About the Canonization of the Servants of God.• The Jurist 43 (1983): 361-362. 

''For studies of the tasks of the Historical Seclioo, see Amato Pieiro Frutaz, La Sezione Storica della 
Sacra Congremlone dei Rili. 16-19; Enrico Rosa. "La nuova 'Sezione Storica' della S. Congregazione dei 
Riti, •in Lacivilta cattolica 81 (1930). 3-11; Francesco Leone, I,awova documentale degli scritti, 139-145, 
263-275; Salvatore Indelicato, Le basi giuridiche del processo di bealificazione, 120-122; R.J. Samo, "The 
Integration of Historical Research in the Methodology Used in the Causes of Saints: The Inquiry with 
Experts." 189-192; Pierre Delooz. Sociologie et canonisations. 39; Micbael Freze, The Making of Saints. 
90; Kenneth Woodward, Making Saints, 83; 97. 

'6Raoul NaZ. Traite de droit canonigue. vol. 4, 486; Amato Pietro Frutaz, La Sezione Storica deUa Sacra 
Congre!!l!zj.one dei Ritl. 14; Francesco Leone, Laprova doculnentale degli scritli. 140-141; Damian Blaher, 
'Ibe Ordinary Processes in Causes of Beatification and Cappnizalion, 228-229; Raoul Naz, "Martyre, • in 
Dictionnaire de droit canonigue, vol. 6. col. 840. 

77 Acta Apostolicae Sedis 31 (1939), 174-175; Norms to be Observed in Drawing Up the Ordinary 
Process in Historical Causes. in The Canon Law Diest. vol. 2, T. Liocoln Bouscaren (Milwaukee, Wisc.: 
'Ibe Bruce Publishing Company, 1956), 557-559; Amato PieU'O Frutaz, La Sezione Storica della Sacra 
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mirades. Since then, verified miiacles bave usually been those unexplainably sudden and dlllllble cures 

attributed m tbe inten:ession of a candidate for bealificalion or cauonizalioo.,. The Congregation of Rites 

was replaced by tbe Congregatioll for the Causes of Saints and the Congregaliun for Divine Worship by 

means of the Apostolic Constitution. Sp Rituum Conmatio. dated May 8, 1969. Since that lime all 

causes for beadtiallloo and cauonization have been examined by the Congregaliun for the Causes of 

Saints.19 The reforms in tbe process ofbeatificadon and cauonizatioo related to Sacra Rituum Congrentio 

and the preceding Apostolic Letter, Sanclitas c!arlor. da!edMarch 19, 1969, ate discussed in tbenext section 

of Ibis c:bapter because they anticipate the sul>seqwmt papal approval of new legislation for tbe causes of 

saints in 1983. 

Before the implementation of the new llOJillS for tbe causes of saints in 1983, either the Ordlmuy 

(excluding the vicar-general) of the diocese-who was usually a bisbop--wbem tbe alleged martyr or 

llOllJllllrtyr died, or the Ordinary where the Servant of God's posthumous miracles supposedly Occurred, 

would initiate a cause or a pelitioner, called an "actor", would initiale the cause by sending a letter of 

petition to die aforementioned Ordlmuy requesting that a cause for beatification begin.80 As a lne:mber of 

the faitbful-lhat is. a member of the Roman Catholic clergy, religious. or laity-the actor would represent 

die spontaneous popular aa:lamation of an alleged martyr's reputation of nianyrdom or a nonmartyr's 

reputation of sanctity. If the bisbOp accepted die cause, the actor would select a "postu!ator", who would 

oversee the cause and present evidence concerning the cause to a trlbunal during the Ordlmuy Process; tbe 

postulall)f could appoint vice-postulators would would assist him. Some religious ordels would have their 

Congregazione dei Rili, 19-28; Francesco Leone, La prova documentale degli saitti, 147-1$4; Fabijan 
V eraja, La \!eatificazione. 153; Salvatore Indelicato, Le basi giurldiche de! processo di beatificazione, 121-
122; Raoul Naz. Trait6 de droit canonigue, vol 4, 486; Damian Blaher, The Ordinary Processes in Causes 
of Beatification and Canonization, 230; Fabijan Veraja, Le cause di canonizzazione dei sanli, 13; Theodoric 
1. Zubek, "New Legislation About the Canonizalion of the Servant of God." The Jurist 43 (1988): 362. 

"Pierre Delooz, Sociologie et canonisali!!t!S. 39; Kenneth Woodward, Making Saints. 207-208; Tomas 
Garcia Barbel:ena, Comentarios al C6digg de Derecbo QmOnico. vol. 4, 6; Paolo Molinari. • Alcune 
rifless!Olli sulla fimzione dei santi nella Chiesa,• Gregorianum 42 (1961), 90; FnulCe$CO Leone, La prova 
docum.entale degli scrilli, 6. See also Giuseppe Giuncbi, "L' esame del miracolo souo ii protilo medico­
scientifiro: Esperienze di un perito della consultl medica per le cause dei santi, • in MisceUanea in occasione 
del IV centeru!rio. 211-220. 

"Ac!a Apostolicae Sedis 61 (1969), 297-305; Fnmcesro Leone, La prgva documentale degli scritli nei 
processi, 167-170; Micbael Freze, The Making of Saints. 2.09. 

'°{Canons 2003; 2039) Raoul Naz, Traite de droit canonique. vol 4, 472; 491: Tomas Garcia Barberena, 
Comentarios al C6cligo de Derecho Can6nico, vol. 4, 3; Salvatore Indelicato, Le basi del processo di 
beatificazione. 81; Damian Blahet, Processes In Causes of Beatification and Canoni7.ation, 71-75, 112; Raoul 
Naz, "Causes de b&ltification et de canonisation,• in Dictionnaire de droit canonigue. vol. 3. col. 13. 
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own "postularor general", who would conduct all the causes inicia!M by the order.11 The postulator' s 

mandate first had to be accep!M by cbe Congregation of Rites. and rea>rded in its registers." The actor 

would pay for all expenses lllllil cbe cause was stopped, suspended, or successfully completed 83 As was 

already seen, the cause could proceed in either one of two ways: cbe ordillaty way of non-cult or, as was 

pemiitted by Pope Urllan vm, Che exttaordinaty way of culL .. This SUlllJlllUy will focus on cbe more 

common, ordillaty way of llOD-cult." As well, these causes could be of two kinds: Ibey could be founded 

on Che testimonies of eyewitnesses of Che martyrdom or heroic display of virtues (supplemented by the 

second-band leStimonies of other people who bad heard the testimonies of eyewitnesses) or the properly 

recorded depositloos of tllsti.mooies of eyewi.11.1esses: or Chey could be historical causes, founded on hlsCOrical 

••ceanons 2004-2008). Raoul Naz. TraM de droit cangnlgue, vot 4, 472-474; Tomas Oarcfa Barberena. 
Comenlarios al C6digo de Derecho Can6niCQ. vol. 4, 12-13; Salvatin Indelicat.o, Le basi del processo di 
beatificazione, 82; Damian Blaber, The Ordiruu:y Processes in Causes of Beatification and Canonization. 
75-78; Raoul Naz. •causes de b6alificalion el de canonisation," in Dk:tionnaire de droit canoniaue. vol. 3, 
cols. 14-15. The actor had several options when selecting a postulator: Chere could be one postulalor who 
conduc!M Che cause from tbe beginning to its end; Chere could be two }lOSllllators-oe for Che Ordina!y 
Process and a different one for the Apostolic Process; finally, Chere could be a postulacor in Rome who 
delegated Che Apostolic Process t.o a vice-postulacor. Tomas Garofa Barberena. Conlentarios al C6digo de 
Derecbo Canonico. vol. 4, 9-10, 14. For detailed st.odies of the posMacor's casks, see Ibid.. 14-15; Damian 
Blaher, The Ordiruu:y Processes in eauses of Beatificationa and Cllnonlzation. 75-109. 

*'(Canon 2006). Raoul Naz. Trait6 de droit canonigue. vol. 4. 473-474; Tomas Garcia Barberena. 
Comentarl!)s al C6digo de Derecho Can@ico. vol. 3, 9; Damian Blaher, The Ordinary Processes in Causes 
qf Beatification and Canonization. 76; Raoul Naz. "Causes de b6atificat1on et de canonisalion," in 
Dictionnaire de droit canooigue. vol. 4, col. 15. 

"'Damian Blaher, The Ordinary Processes in Causes of Beatification and Canonization, 74; Pierre 
Delooz, Soc:iplogie et canonisa@ns. 46-47; Emest.o Piacentini, n martirio nelle cause dei santi. 135; Casierl 
Anlnnio, Il miracolo nelle cause di beatificazione e di canonizzazione e posstllilitA di Hgjomamento (Rome: 
Pontificiam Univemtatem s. Thomae de Urbe, 1971), 64-65; Kennelh Woodward, Making Saints. 79-81 

.. (Canon 2000) Raonl Naz, Tuiite de droit canonigue. vol. 4, 468; Tomas Gan:fa Barberena. 
Comenw:ios al Oldigo de Derecho Can6nico. vol. 4, 3. 

"In the 1917 Code of Canon Law Che lower limit for causes proceeding by way of cult was set at 1181, 
Che year when Pope Alexander m died. Damian Blaher, The Otdinary Processes in Causes of Beatificatioo 
and Canonization. 66, 237; Tomds Clarcfa Barberena. Comentarios al Qldigo de Derecho Can6nico. vol. 4, 
99. For studles of cbe process of beatification by Che exceptional way of non-cult (called equipollent 
beatification)' according to Che 1917 Code of Canon Law. see the following: (Canons 2125-2135). Raoul 
Naz, Trait6 de droit canonlgue, vol. 4, 525-528; Tomas Garofa Baiberena. Comentarios @I C6dil!O de 
Derecho C!!!l6nico, vol. 4, 97· 103; Salvatore Indelicato, Le basi giurldiche de1 process!! di beatificazione. 
118-120; Salvatore Indelicaw, Il processo apostolico di beatif1C3Zione, 391-393; Damian Blaber, The 
Ordinary Processes in Causes of Beatification and Canonization. 237-239; Francesco Leooe, La prova 
documeotale degli sqitti.131-133; Ernesto Piacentini, n martirionelle cause dei santi.141-143; Raoul Naz. 
"Causes de beatification et de canonisation,• in Dictionnaire de droit canonlgue. vol. 3. col. 22; Raoul Naz, 
"Martyre, • ln Dictionnaire de droit cangnigue, vol. 6, cols. 840-841. 
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documents. Some difficulties tbat could arise in the verification of martyrdom in historical causes will also 

be briefly examined Jt is notable, as well. that the 1917 Code of Canon Law allowed all manyrs who had 

died together or in the same persecution to be part of the same cause of canonization, while each nonmanyr 

was treated in an individual cause." 

Acrording to the 1917 Code of Canon Law. the local bishop had four lash dwing the Ordinary 

Process: first. to gather the Servant of God's writings; second, to instruct tbe informative process: the 

gathering of eyewitness and second-band testimonies on the Semmt of God's reputation of dying as a 

Illlll'tyr (or, in the case of noomartyrs. his or her repuwion of sanctity-that is, of living a heroically virtuous 

life), and, lfnecessai:y, eyewitness testimonies of miracles attributed to the posthumous inien:ession by the 

Servant of God; lbinl, to ascertain whether any potential obstructions to the cause were present; fourth. to 

instnlct the process in order to detennlDe whether an unaudwrized public cult existed.., Sometimes, the 

bishop's tasks were more limited in the case of martyr.I than in tbat of nonmartyrs; tlli$ will be explained 

subsequently. 

The local bishop would form a tribunal and name a llOlllly. The tribunal either consisted of the 

bishop blmself as its president, or more commonly, it consisted of a delegated president and two other 

judges. 81 Some of tbe notary's laSb were to be present at every act of tbe tribunal. to transcribe the course 

of the cause during the Ordlnaly Process. and to ensure that records were maintained according to 

prescribed norms."' Often the bishop would also name the "promoter of the faith" for the diocesan inquiry; 

however, if the promotet for the infonnative process was appointed by lhe promotet general of the faith of 

the Congregation of Rites, be was called a "sub-promoter of the faith". The promotetofthe faith's taSk was 

to ensure that the Servant of God ttuly had a repuwion of DWt:yrdom or sanctity. He would do this by 

"(Canon 2001) Raoul Naz, Trai¢ de droit canonigue, vol. 4, 468-469; Toi:n4s Garcta Barberena, 
Comentarlos al C6digo de Derecho Can<lnico. vol. 4, 3, 8. See also Salvatore Indelicato, Il processo 
apostnlico di l!@tificazione, 120. 

11(Canon 2038). Raoul Naz, Trai~ de droit canonigue, vol 4, 491; Toi:n4s Garcta Barberena, 
Comentarios al COdigo de Derecbo Can6nico. vol. 4. 33-34; Salvatore Indelicato, Le basi giuridiche de! 
process<> di beatificazione, 27-31; Damian Blaher, The Ordinary Processes in Causes of Beatification and 
Ca!!oni:zation. 102-103. 

"<Canon 2040). Raoul Naz, Trai~ de droit canonique. vol. 4, 492; TOIJ14s Garcia Barberena, 
Comentarlos al C6digo de Derecbo CanOnico, vol. 4, 34, 54; Salvatore Indelicato, Le basi de! processo di 
beatificazione,"81; Damian Blaher, The Ordinary Processg in Causes of Beatification and Canonization, 
117-125. 

"(Canons 2013-2017). Raoul Naz, Traitt de droit canonigue. vol. 4, 477-478; Toi:n4s Garcia Barberena, 
Comentarios al C6digp de Derecbo CanOOico, vol. 4. 11. 16-17; Salvatore Indelicato. Le basi de! processo 
di beatificaiione. 81, 96. For a detailed examination of tile llOlllly's duties. see D3mian Blaher. The 
Ordinaty Processes ln Causes of Beatification and Canonir.ation. 117, 126-138. 
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putting forward questions. called "interrogatories", about historical facts for the witnesses who appeared 

before the tribunal so as to ascertain wbedler the Servant of God. ill faa, enjoyed a reputation of martyrdom 

or sanctity among lhe local people. In this way, the promoter of the faith acted as the antagonlst of the 

postlllator in order to safeguard the interests of the Roman Catholic Cllun:h and its members from the 

scandal of canonizing an unworthy (Le., unsailldy) Servant of God.'° 

The hisbop would publisll an edict in the parlsl1es oolering that the Servant of God's publislled and 

unpublislled writings be delivered to the tribunal. He would ask other bishops to publish similar edicts if 

some writings were lOCltted in othec dioceses. The postulator would add any other writings dlat be 

encountered. Jn the case of martyrs, thi:; gadlerillg of writings could be, but need not be, delayed until after 

the Apostolic Process bad begun because the key issue was the fact of lbeir martyrdom. Moreover, the 

collection of the writings sometimes was postponed in order to begin the informative process as soon as 

possi1:1le so that the eyewitlless testimonies of the martyrdom could be obtained while they were still 

available (Le., before the witnesses tbelllselves died).91 

Next, in the case of an alleged martyr, the postulator would provide a list of wilnesses of the 

Servant of God's death for the inquiry before the tribunal. They would be asked whether they believed that 

be or she bad suffered genuine martyrdom, and had thereafter intm'!eded for posthumous miracles. Although 

the 1917 Code of Canon Law required mi:mcles for the satisfaction of all causes prior to beatification, it was 

common for popes to dispense this requiRment for the causes of martyts." Thus the postiilator would try 

"'(Canons 2010-2012). Raoul Naz, Trait6 de droit canonigue, vol. 4, 475476; Tomas Garcia Barberena, 
Comentarios al C6digo de Derecho Can6nico. voL 4, 10-11, 15-16; Salvatore Indelicato, Le basi de! 
processo di beatificazjone. 83-84, 98-99; Damian Blaher, The Ordinary Processes in Causes of Beatification 
and Canonization, 117; Raoul Naz, "Causes de bttification et de canonisation," in Dictionnaire de droit 
canonigue. vol. 3, cols. 13-14; Raoul Naz, "Promoteur de la foi, • in Dictionnaire de d1'9it canonique, vol. 
7, cols. 356-357. For explanations of the promoter of the faith's taSks during the Ordinary Process, see 
Tomas Garcia Barberena. Comentarlos al C6digo de Derecbo Can6nico. 16; Damian Blaher, The Ordinary 
Processes in eauses of Beatification and Canonization. 138-148. 

"<Canons 2042-2048). RaoulNaz, Trai~ de droit canonigue. vol. 4, 493-496; Tomas Garcia Barberena, 
Comentarips al C6digg de Derec.ho Can6nico. vol. 4, 35-36, 55-58; Francesco Leoue. La prova documentale 
degli saitti, 119-127; Salvatore Indelicato, Le basi de! processo di beatificazione, 35-37, 115; Damian 
Blaher, The Ordinary Processes in Causes of Beatification and canonization, 102, 236. See also Pierre 
Delooz, Sociologie et canonisations, 51 -55: Casieri Antonio, n miracolo nelle cause di beatificazione e di 
canonizzazione, 65; Ernesto Piacentini, Il martirlo nelle cause dei sanli. 136. For a history of Ille 
requirement of'collecting the Servant of God's writiDgs dm:ing the On:llnar:yProcess. see Fr:ancisco Leone, 
La proya docmilentale degli saitti: Pierre Delooz. Sociolggie et canonisations. 51-55. 

"(Canons 2p6-2123). Tom Garda Barberena, Comemarios al Q1digo de Derecho Can6nico. vol. 4, 
48-SO, 92-95; Salvatore Indelicato, Le basi giuridicbe del processo di beatificazione. 48, 115; Damian 
Blaher, The Ordinary Processes in Causes of Beatification and Canonization, 235. See also Pien:e Delooz, 
Sociologie et canonisations. 86-90; Ernesto Piaceotini, n mar:tir:io nelle cause dei santi, 138, 151; Kenneth 
Woodward, Making Saints. 84-85. 
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to establish whelhe.r a reputation of martyrdom Indy was present (For noomarcyrs, the postulator's goal was 

to establish a reputation of sancdli)', as well as the existence of eyewitnesses of purponed miracles.)" The 

wimesses did not have to be ROlllllll Catholics; they could even be belelics and others hostile ro the Roman 

catholic Church. In the case of martyrs, it was espedally 1rue that the wimesses of an alleged peaecution 

were not nece.ssarily Roman Cadrolics because sometimes people who bad participated in or sympathized 

with the persecution some years earlier would now agree to stand as wimesses of the alleged martyrdom." 

The president of the tribunal would then aoss~ lhe wlmesses with questions given to him by the 

promoter of the faith on points of fact. Then the promoter of the faith could supply some witnesses. Both 

the postulator and the promoter of the faith would be able to present some obseivations of the testimonies. 

The notary would keep a m:ord of the proceedings before the lribullal, and seat the record at the end of 

each session ... 

Then. the promoter of the faith would present potenlially peremptory obstacles to the cause.96 

Some of the obstacle$ wbidl could delay a martyr's cause will be examined shortly, when the requirements 

before a cause could be introduced IO the Congregation of Rires are discussed. 

Fmally, tbe tribunal would make a judgment concetuing the non-existence of unauthorized public 

cults to the Servant of God bY visiting his or her lOlllb, the mom where he or she died, and other places 

"(Canon 2020; 2050). 'Iberefote, there must be sufficient evi.dellce that the Servant of God's reputation 
of manyrdom originated sponWJeoUsly, and that it bad been continuous and growing. and extensive both 
geographically and aaoss time. On the other hand, it must be emphasized that the true sanctity of the manyr 
or nonmanyr (i.e~ his or her entry inlO heaven whidl, of course, is the decision of God, not the pope) would 
not depend upon whether he or she enjoyed a ieputati.on of martyrdom or sanctity, nor on tile defmitive 
recognition of papal canooi7.ation. The reputalion, however, remained an important sign that suggests 
sanctity, the reality of which still had lO be verified. Raoul Naz, Tmite de droit canonigue, vol. 4, 479-481, 
496-497; TOl!l6s Garcfa Bmberena, Comentarios al C6digo de Derecho Can6nieo, vol. 4, 19. 36, 52; 
Salvatore Indelicato, Le basi !!imidiche del processo di beatificazione. 37-60; Salvatore Indelicato, !! 
processo apostolico di bea!ifigzione, 119; Damiml Blaber, The Ordinary Processes in Causes of 
Beatification and Qmoolzation. 1.56-186, 208-218. 234-236; Rolando Z.era. La fama di samita. 70-90; 
Michele D' Alfonso, "La prova in genere e la falDa di sanlill in spec:le nei processi dei santi prima e dopo 
il M.P. 'Sanctitas Clarior', • Aoollinaris 59 (1976): 508-509; Raoul Naz, "Martyre," in Dictionnaire de droit 
canonigue. vol. 6, ed. Raoul Naz (Paris: Letoozey et Ant, 1957), 839. 

94(Canon 20TI). Raoul Naz, Traitt de droit canonigue, vol. 4, 483; TOl!l6s Garcill Barberena, 
Comentarios al C6digo de Perecho Can6nico. vol. 4, 21, 29; Salvatore Indelicato, Le basi de! processo di 
beatificazione,.105-106. 

"<Canons loS0-2056) Raoul Naz, Trait6 de droit qmonigue, vol. 4, 496-498; Tomas Garcia Barberena, 
Comentarios al COdigo de Derecl!o Can6nico. vol. 4, 36-37, 58-62. See also Pierre Delooz, Sociologie et 
cangnisations, 55-61; Ernesto Piacendni, Il martlrio nelle cause dei santi, 136-137. 

"'For detailed studies of these obstacles, see Salvatore Indelicato, Le basi giwidiche del processo di 
beatificazione, 61-70; Damian Blaber, The O!:d!nary Processes in Causes ofBeatificalion and Canonization, 
80-83. 
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where a cult could develop. The bishop's judgment on tile absence of a public cult, which was made during 

the Onlinary Process. would be subject to confitmation during the Apostolic Process. In the case of D1llltyrS. 

however, the bishop was not supposed to verify the absence of 11 public cult. Instead, the evideDce about 

the non-existence of the cult would not be examilled Ulllil after tbe cause had been introduced before the 

Congregation of Rites during the Apostolic Process. Thua. in tile cause of a martyr, Ille inquiry on the 

absence of an unaulllorl7.ed public ecclesiastical cult would be fulfilled simultaneously with the verif!Clllion 

of the manyrdom during the ApostOHc Process • .., Copies of all the SetVant of God's writinp (if this 

c:ollection had not been postponed), copies of the ta.limonies favouring as well as conttary to the existence 

of a reputation of manyrdom (or reputation of sanctity), and copies of eyewitness ieslim.Onies conceming 

the existence of posthumous miracles attributed to the Servant of God's in11m::ession (if the tequirement bad 

not been dispensed) would be delivered by the pos!Ulator to the Congregation of Rites and the local process 

would be over." As was already mentioned, copies of evidence of the non-existence of a cult would only 

be delivered for the causes of nonmartyrs. This would end tbe Onlinary Process. 

Then a preliminary phase of the Apostolic Process would begin. Henceforth, the promoter general 

of the faith would be assisted by two sub-promoters. and a "lawyer" and a "procurator" would work for the 

postulalllr of the cause." At this time. the first !WO findings of the Onlinary Process (the study of the 

Servant of God's writings and the lnformalive process on the reputation of manyrdom or sanctity, and on 

millldes) would be revised, and all potentially peremptory obslacles to the cause would be e:xamined before 

the cause could be introduced to Ille Congregation of Riles. For nomnartyrS the examination of the writings 

bad to rake place before the introduction of the cause; for mattyrS. this same examination was still a 

necessacy part of the process of beatification, but .it c:ould be delayed until after the introduction of Ille 

cause. The subsequent procedure was followed. however, whether It occurred before or after the 

inttoduction, so It will be reviewed at this lime. 

The "Catdinal Ponent" (already named by the pope to study the individual cause from its beginning 

and to present lnfonnalion about the cause during the plenary sessions of the Congregation of Rites) would 

97(Canons 2058-2059). Raoul Naz, Traitt de drolt canonigue, vol. 4, 499; Tomas Garefa Barberena. 
Comentarios al COdigo de Derecbo CanOnico, vol. 4, 38, 63-66; Salvatore Indelicato. n Processo apostolico 
di beatiflcazions. lS; Pierre Delooz. Sociologie et canonisations. 61-64; Damian Blaber, The Ordinary 
Processes in Causes of Beatification and Canonization. 219-227, 236. The existence of unauthoriud public 
cults within Roman Catholic cllurches could suspend the be8tlficatian. (and later lhe canonization process) 
indefinitely. Thus any unauthorized cults had to be suppressed before the process would begin again. 

"(canons 2061-2064) Raoul Naz, Trait.6 de droit gmonigue. vol. 4, 499-SOO; Toi:OOs Gatcfa Batberena. 
Comentarjos al C6digo de Derecho Canooico. vot 4, 38, 66-68. 

"Salvatore Indelicato, Il processo aposrolico di. beatiflcazione. 25. 
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select at least twO revisors of the Servant of God's writings.1"' Each would indepedently examlne the 

writings for evidence conceming their theological orthodoxy, and In order to MCetlain the psychological 

profile of the Sei:vant of God, that Is, the virtues and the sins notlceable in his or her wrltlngs. ' 01 This was 

especially impoftant in nonmanyr C8UseS because their virtues were, in fact. often evident in their writings. 

The revisors would send their repons to the Cardinal PonenL Informed by the revisors' report and by bis 

own reading of the Servant of God's writings, the promoter genml of the faith would send his objections 

oonceming the writings to the cardlnals of the CongJegation of Rims. The cardinals would advise the pope 

in regard to whether any writings were objectionable, but, in the end. the pope alone would decide whether 

the writings impeded the inttoduction of the cause."'' This approval had a negative cbaracter: it did not 

mean that the pope officially approved the contents of the writings; it signified that nothing In the writings 

barred tbe cause from proceeding."" 

Similarly, the infonnative process on lhe reputalion of martyrdom or .sanctity, and on miracles 

would be dicussed after it had been llllDSlated to a language accepted by the Congregation of Rires;'04 the 

promoter general of the faith would present tbe problems with the infonnative process of the cause; the 

lawyer of the cause would respond; and the pope would ma1re the final decision about whether to proceed 

""(Canon 2066). Raoul Naz. Trait6 de droit canonigue. vol 4, 501; TOllW; Glrda Barberena, 
Comentarios al C!ldigo de Derecho Canonico. vol. 4, 39, 68; Salvatore Indelicato, Le basi giurldiche del 
!!focesso di bea!!ficazlone, 111; Damian Blaher, Processes in causes ofBcatif'!Cation and Canonization. 201. 

""(canons2067-2069). Raoul Naz, Trait6dedroitcanoniooe. voL 4, 501-502; Tom$0llrcla Barberena, 
Comentarios al COdifo de Derecho Can<!pico, vol 4. 39, 68-<i9; Francesco Leone, La prpva documemale 
degli scritti, 127-129; Salvatore Indelicato, Le basi siuridiche del prpcesso di bealifica:zione, 36, 75-80; 
Beatification and Canonization: Melhod to be Followe<;I in the Examination of Writings, In The Canon Law 
~ vol. 4, T. Lincoln Bouscaren and James I. O'Connor (Milwaukee, Wisc.: The Bruce Publishing 
Company, 1958), 419-429. Pope Benedict IV believed that Ibis measure was necessary because the faitbful 
(clergy, religious, and laity) might believe that a canonized Servant of God's writings were lnlplicitly 
approved by the pope. Thus, doctrinal mors could prove to be scandalous. Similarly, doctriDa1 innovations 
could mislead the failhful. Therefore, docuinal errors and innovalions could halt the cause of a Servant of 
God unless be or she clearly had retracled lhem In subsequent writings. Salvatore Indelicato, Le bas! 
giuridicbe del processo di bealiflcazione. 32-33; Frmcesco Leone, I.a proya documentale degli scritli, 128. 

1lll(Canons 2009; 2070-2072) Raoul Naz, Trait6 de droit canonigue, vol. 4, 474, 502; Tomas Garcia 
Baiberena, Comentarios al C6diro de Derecho Canooico. vol. 4, 10, 39-40, 69-70; Salvatore Indelicato, Le 
basi giuridicbe del pmcesso di beatificazione, 75-80. 

'"'Salvatore, Indelicato, Le b!!si giurididle del mpcesso di beallficazione. 36. 

'°'<Canons 2074) Raoul Naz, Tr.lire de droit canonique, vol. 4, 503; Tom4s Garcia Barl:Jerena. 
Comentarios ai Oldigo de Derecho CanOnico. vol. 4, 40. 70-71; Salvatore Indelicato, Le basi del pmcesso 
di beatificazione, 111. 



110 

with the cause."" As well, all potentially pemnptt>ty obstacles would be discussed.""' Far example, the 

cause of a martyr could be delayed for a long time if tile promoter of tile faith presented the tribunal with 

evidence !hat certain political, culbmll, or social conditioo:I exisied which would make the introduction of 

the cause al that lime inadvisable, and possibly even dangerow; IO the Roman Catholic Church and its 

members."" Of course, this could clearly be the case if !he pei:=tor of tile martyr still was in a position 

of power, or lf Ille introducdoo could be pen:eived as a provocation by a potential presecutar. 

Then die can!lnals of the Coogmgalion of Rites would meet at an OrdinaJy COngregation, and Ibey 

would provide a consultlllive vote on whether tile pope ought to introduce tile cause. Only tbe pope would 

make this decision. If favorable to the cause, tile pope would issue a decree of introduction for the cause. 

Thereafter, the local diocesan bisbop who Initiated the cause would no longer be able to intervene in tile 

canse.1,. For nonmartyrs, the earlier p.roce$S on the absence of cult would then be nMsed. but for manyrs. 

this would be delayed until the Apostolic Process.lot 

Then the Apostolic Process would begin. A tribunal would be escablislled. composed of al least five 

judges, chosen by the Congregation of Rites. If one of tile judges were tile OrdinaJy of tile local diocese 

where tile cause began, then he would be its president, provided that he had not been the president of the 

ttibunal during the OrdinaJy Process. Otherwise the Congregation of Ritl:S would select somebody else to 

be tbe president of tile tnDunal during tile APostolic l"rocess.11
• 1be promoter general of the lllith would 

. prepare the questions !hat the sub-promoters would ask witnesses who had already been cited dming Ille 

1°"(Canons 2073-2082) Raoul Naz,~ de droit canonigue, vOl. 4, 502-505; Tom4s Garcia Barberena. 
Comentarios al CMigo de Derecho Can6nico. vol 4, 40-41, 70-73; Salvawre Indelicato, Le basi giuridiche 
de! processo di bealificazione, 85-114; Salvatore Indelicato, Il processo apostolico di bealificazigne. 22. 

"'"(Canon 2082). Raoul Naz, Traire de droit canonigue. voL 4, 504-505; Tom4s Garcia Barberena, 
Comentarios al CMigo de Derecho Can6nico. vol. 4, 41; Causes of Servants of God and for Confi.nnation 
of Cultus: Procedure in Examining Informative Processes for the Appointment of the Commission, in The 
Canon Law Digest, vol. 2, 561-563. 

""Salvatore Indelicato, Le basi giuridiche del processo di bealificazione, 68-70. 

'"'(Canon 2084). Raoul Naz, Traite de droit canonique, vol. 4, 506; Tom4s Garcia Batberena, 
Comentarios al CMigo de Derecho Can6nico, vol 4, 41-42, 73-74; Salvarore Indelicato, La basi giuridiche 
de! processo di bealificazione. 113-114. 

, .. (Canon· 2086). Raoul Naz, Traite de droit canonigue, vol. 4, 507; Tomas Garcia B:uberena, 
Comentarios ·a1 C6digo de Derecho Can6nico. vol 4, 42, 74-75. See also Pierre Delooz. Sociologie et 
canonisations, 64-71; Casieri Antonio, n miracolo nelle cause di beatifk:azione e di canonizzazione, 66-61; 
Kenneth WOO!!Watd. Maldng Sain!S, 79-81. 

'"(Cano!! 2088) Raoul Naz, Traill! de droit canonigue, vol 4, 509; Tomas Garcia B:uberena, 
Comentarios al C64igo de derecho Can6nico, vol. 4, 43, 77-79; Salvatore Jndelica!D, n processo aoostolico 
di bealificazione, 33. 
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lnfmmalive process.'11 'l1leo lhe wiliiesses of the m.nyrdom or virtues fm lhe case of norunanyn), and 

poslhumous miracles would be examined Wore lhe lribullaL 112 Only the judgment of the alleged 

m.nyrdom Will be examine4 ill a de!ailed llllllll1U in the praeot study because martyrs would not be judged 

specifically Oii their display of virtues during their lives.113 The autbeolicalioo of miracles Will be 

eTamined simply in a brief w in this study conceming lhe canonizati011 of those blesseds who were 

martyrs. The 1917 C.ode of Calllm Law required mi'l!des for the sadsfaaiml of all causes of beatification. 

but popes generally dispensed martyrs from this requilemenL114 lbus, prior to beatificalion, only 

nomnanyrs would normally require the pope' a decree proclaiming lhe lllllheDtidcy- of miracles.'" Both 

martyra and nomnartyrS, however, had to be i:espousible for posthUlllOU$ miracles occurring after their 

bealificalion before they would be canonized 

As was al.ready DOied, martyrdoms wae au1hendcaled. after lhe publlcalion of the 1917 Code of 

Calllm Law, If they pQssessed the four buic elements of 1JUe martyldom eslabllshed by die fuwre Pope 

Benedict XIV in his book, De Servmpn Dei Bplificalione et Bea!orum Canoolzadone. lbe four requisite 

elemmts of every nue martyldom were lhe tyrant or pem:c:ulOI; lhe death; the cause of or reason for the 

martyldom; the mattyr.116 The following brief review of those elemellls will fadlilate a study of the 

problems that could arise during the fiXllllllnatlon of testimonies concerning an alleged martyrdom in the 

Apostolic Process. For an alleged martyrdom to Ile judged crue, a peneculOt (either a petSOll or a colleclive 

1l>J'OlllM Garcia Barbeiena. ComenWiO§ al 01digo de Dem:bo CanOOico, vol. 4, 79-80; Raoul Naz. 
"Martyre, • in Dictionnainl de droit C!!1!9lligue. vol. 6, cols. 839-840. 

•t>por the judgment on the haoicky of the llOlllWUtY(s virtues, see the following; (Canons 2101·2104} 
Raoul Naz, Trai!6 de droit gmgniaue, vol 4, S13-S14; Tom4s Garcfa Barbereua. Comeptarios al C6digo 
de Derecho Qm<IDlm, vol. 4, 45-46. 81-82. 84-86; Salvatore llldelicato, n MgSSO apostolico di 
beatificazione. 23, 46-101, 19.S-302. 

114(Canon 2116). RaoulNaz, Trnit6de droitgmonlgue, vol. 4, .Sl7-Sl8, 87-89; TOllW GardaBarbereua. 
Comenlllrios al Clldigo de Dem:bo Can6nico. vol. 4, 48. 

•t>por the eiiamin••lon of alleged miracles during the beadticadon process. see (Canons 2116-2123). 
Raoul Naz, Trai!6 de droit canonigue. vol. 4, 517-521; TOllW Garcia &rnerena; Comentarios al C6digo 
de DeR!:ho Can6nico, vol. 4, 48-SO, 92-9S; Salvatore Indellcalo. Le basi giurididle del processo di 
beatifirezi?ne. 48, US; Salvatore Indelicato, Il processo apostolico di !v:atificazione, 332-380. See also 
Piem: Delooz, Sociologie et gmgnisad!ms. 86-90; Emesto Piacenlini, n mllltirlo nelle cause dei santi. 138, 
151; Kenneth Woodward, Making Sain!s, 84-85. 

11'1'om4s GilCfa Barberena. Comenl!!!ios al C6di12 de Derecbg Cantlnico. vol. 4, 86-87; Salvatore 
lnde!icaio, Le basi giuridlcl!e det proce$SO di Wljrezione. llS-117; Salvatore Indelicato. n processo 
apostolico di bealifi9a;!one, 101-120, 3m-332; Damian Blahe.r, lbe Ordinary Processes In Causes of 
Beatification and Cm!oniza!ion. 234-237; Bnmero Gbemdlnl, "Il manirlo neila modema prospetliva 
teologk:a.. Pivinitas 36 (1982): 25·26. 
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of people, called a "moral person" by Lambertini) must have rreel.y decided ID kill or to order lhe death of 

tbe Sernmt of God beawse he or she bated the Chrlstlan failh as proclaimed by the Roman Ca!holic 

Church. Second, the Servant of God must really bave died as a direct result of the punishment that the 

persecutor bad inflicted dlrectly and immediately; indirectly and through others lllan the persecutor himself 

or herself; or both directly and immediately, lllld indirectly and through o1hers. Third the persecuior must 

have been primarily motivated by either the hatted of the faith or hatted of the vU1ues and good works 

presaibed by the Christian faith. Any other motives bad ID be seoondary. The martyr must have been 

principally motivated by a willingness to die for the love of the faith. Fourth, the martyr must have been 

a Christian or a catechumen who possessed the true Christian faith according to the Roman Catholic Chwdl. 

As wen. ille martyr must have accepted his or her upcoming death freely, willingly, and consciously, or at 

least have demonstrated a habillJal readiness for such a martyr's dead!. Moreover, the martyr must have 

accepted his or her end patiently, courageously, and steadfastly up to the moment of death, and at the same 

time, the martyr must have forgiven lhe persecuror instead of hating him or her.117 

During the Apostolic Process, the promoter general of lhe faith would present interrogatories on 

points of fact in order ID detetmine wllether all four elements were truly present in the cause of martyrdom 

that was being examined. Salvatore lndelicatO presents some difficulties and objectiolls that could, and often 

did, arise under four headings: the insufficiency of the proofs; the verification of the death; the anti-religions 

char.icter of the persecution or death; the martyr's ullitnate motives.11
• As was already mentioned, the 

following study will treat the issues in a general sense--dlat is. on the abstmct or theoretical level of posst"ble 

difficulties that may arise in causes of martyrdom. 

Indelicato suggests that certain problems could especially arise regarding lhe sufficiency of proofs 

for historical causes of martyrdom. (As was already noted, the causes of all other martyrs depended on 

persuasive eyewitness testimonies, supplemented by second-hand testimonies and historical documents.) 

These were martyrdoms that were not founded on eyewitness testimonies or on the properly recorded 

CO!llelllporary depositions of eyewitness testimonies, but instead depended on the overall agreement among 

oral testimonies. historical documents, and tmdition. Doubts could arise, first, If there was disagreement 

among the sources about die name of the martyr or the place and circumstances in which the death 

117Emesto Piacentini, n martirio nelle cause dei santi. 41-86, 149-lSl. See also Mercedes C. Perez 
Tejera, E!ementos constitutiY!!S del concenll> teolo&ico-canonico de! martirio. xi~ldi., 3-4, 8-36; Tomas Garcia 
Barberena, Cmhentarios al C(idigo de Derecho Canonico. vol. 4, 86-87; Damian Blaher, The Ordirnuy 
Processes in Causes of Beatification and Canonization. 235. 

"'Salvatore ·Indelicato. n processo aoostolico di beatificazione, 302-330. See also Emes11> Piaceniini, 
D martirio nelle cause dei santl. 147-153; Brunero Gherardini, "II martirio nella moderna prospettiva 
teologica. • in Divinitas 36 (1982): 26; Raoul Naz; "Martyre," in Dictionnaire de droit canonigue. vol. 6. col. 
840. 
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occun:ed. Indeed, as with the examiDalion of the repulalion of martyrdom or sanctity, it was necessary to 

delmlline when and where the popular blldilion concerning a martyrdom bad originated, whether this 

ttadition was consumt, and what was the content of the tradition (e.g~ according to popular tradiliml, was 

the principal motive of the martyr religious or polilical?). Thus, for example, it would be significant dlat 

this tradition had survived and, pedlaps, flow:isbed primarily because it was part of a civil patriodc feslival. 

After its estab1ishn>ent In 1930, the Historical Section of the Congregation of Rites would determine the 

rel.alive historical value of each document supporting the canse. The same facts had to be established for 

causes that were not historical causes, but the probalive evidence was derived Ji:om eyewitness te.stinlonies. 

supplemented by secondmy testinlonies and documents. The documents could not function as lhe primmy 

sources of proof.11
' 

Second. especially In a cause that included the names of many martyrs of one persecution. 

difficuties could arise regan:ling how to verify lbat all lhe alleged deaths, In fact, had occurred and that these 

had been aa:ording to lhe purpoi1ed clreumsmnces. It is imponant to emphasize that each cause of 

ma!1yfdom w~ not RSldcted to one Servant of God; Ibis was conttaty to lhe causes of nomruu:tyrs. In fact, 

causes of ma!1yfdom often would include several dozen names, !hereby furnishing Ille poss11lility of many 

ambiguities. For example, various documents may supply contradictory lists of those Servants of God who 

died. This was especially problematic for historical causes. How could one be cenam that some of the · 

Servants of God who were said to be killed in some lists, but not In odlen, in fact, bad not survived? Of 

course. it would be scandalous to a>nonize pecsons who had not died along wilh others who had IIllly died 

In a sltution judged to be a martyrdom. Who was to say that these olher:s ought to be venerated as saints 

if they were not being canonized as 1IOlllllllrtyr saints. but as man:yi:s? As well, some contradicdons am<illg 

documents may be attributable to lhe fleeing by some Servants of God Crom lhe persecudon. Moreover, 

there may be confusion in regard ro the true and complete names of ead1 Servant of God included In the 

lists. More than one penon could have lhe same or similar names. Would this be one or more per:sons?""' 

People were only included on the filial list of a cause if the circumsfances of lhei.r deaths were certainly 

known and if lhei.r deaths were behved to include all lhe aforementioned elemellts of genuine martyrdom. 

Third, sometimes it was veey difficult to prove the anti-religious dJaracler of lhe violence or 

persecutioo because often the per:secutor would have more than one motive. It was necessary to prove, 

however, 1hat the primmy motive was, in fact, the hatred of the Christian faith, as espoused by the Roman 

119Salvatore Indelicato, ll processo aposrolico di l!retlficazione. 303-305. 314-316. See also Tomh 
Garcia Barbenma, Comentarios al C6digo de Derecho QmOOieo, vol. 4, 86; EmeslD Piacentini, D martirio 
nelle cause dei'santi, 148-152. 

'"'Salvatore lndelicaro, II processo apost(!li£g di beatificazione. 305-307, 317-318. See also Ernesto 
Piacentini, II mardrlo nelle cause dei santi, 148-149, 152. 
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Catholic Church. Political situations generally complicated the task of ascertaining the persecutor's motive, 

For example, the alleged persecutOr could cl.alm that he or she killed or otdered the deaths for non-religious 

reasons. The alleged persecutOr could contend that the religious hierarchy supported and assisted a political 

structure that he or she was attempting to overtmll. Proving tbe persecutor's hatred of the faith would be 

especially difficult if tile persecutor claimed that be or she was the proteetor of the faith. and instead. was 

acting so as to ward off the challenge that these alleged martyn were posing to tbe existing way that people 

practised their religious faith. 'Ille existence of a legal sttuc:lllre for tbe alleged persecutor to carry out 

sentences of death would clearly make proving an llllli·religious motive even more difficult. It would have 

to be proved. then, that the martyr was not simply tile victim of an unjust system, but was killed because 

the persecutor baled the faith. Thus, proving that the persiecutor bad a bidden motive would be central to 

many causes of martyrdom. This would be done by looking at pRCedents that had been evident in his or 

her earlier statements and behaviour. Somelimes, it would even be more difficult to prove that a persecutor 

had killed the alleged martyr, not specifically in hatred of the faith. but because he or she hared the virtues 

espoused by the failh.'21 

Fourth. the victim must have a supernatural pmpose; there must be persuasive evidence that the 

alleged martyr demonstrated a fidelity ro Jesus Christ by his or her constant steadfasmess up to lhe moment 

of death. This means that the alleged martyr must have died in imitation of a certain intelpretation of how 

Jesus Christ confronted his own death by aucifiJtioo. The true martyr would permit his or her death in 

defense of the Cl!ristian failh as proclaimed by the Roman Catholic Oluicll. or so as to avoid betraying or 

renouncing it Certain difficulties could arise when ttying to prove the mattyr' s motive. For example. it 

would not be enough if the motive were the protection of private opinions on the faith even if the individual 

believed !hat Ibey were corollaries of the doctrines. Similarly, the victim's motive could not include dying 

vaingloriously (e.g., a aimiDal who wished r.o die in the name of the faith so as to cover over the bad 

reputation of his or her scandalous crimes in the past), dying with a seclarian spirit, dying for patriotic ends 

(e.g., a missionary who died because be or she was accused of spying for the home counuy). dying for 

personal satisfaction, or dying in order to advance the interest& of one's family. 

Nevertheless. some exttaordinmy activilies by martyn could be judged acceptable if their primary 

motive was the defense of the faith and specific circumstances warranted the activities. For example, 

spontaneously offering one's life to lhe persecutor is often questioned, but if a missionary bad done this in 

order to discourage the deaths of Olber missionaries, thereby securing lhe survival of a mission, then the 

motive could be judged supernatural; the missionary's motive was inspired by the Holy Spirit. 

'"Salvatore Indelicato, ll process<! aposto!ico di beatificazlone. 307·309, 319-323. See also Tomas 
Garcia Barberi:na, Q:!mentarios al C§digo de Derecho Can6nico, vol. 4, 86-87; Ernesto Piacentini, !!. 
martirio nelle cause dei santi, 149·150, 152·153. 



115 

Other difficulties that could arise are relaled to the m.anyr' s attitude toward the peisecuror up IO 

the moment of death. For example, the martyrdom would be suspect if the victim, instead of loving and 

forgiving bis or her victim, had expounded a fiery tirade of cruel and scomful, though purportedly divinely 

inspired demmcialions of the persecutor. As well, In the case of ca!eChumens, it would be more appropriate 

that they bad sought baptism before dying. Similarly, baptized Roman catholics should request the 

opportunity to receive the sacraments of penance and of the eucharist before dying. Furthermore. it would 

be moie difficult to prove lhat vic!ims had been palielltly and conslantly willing to die up to the moment 

of death if they were killed suddenly without warning, while asleep, or while separated from potential 

winlesses from their community, especially if the death occurred after many days of isolation so that the 

manner In which they confronted their ltnmlnent deaths was Ullknown. Eyewi1Jlesses of such deaths would 

be sought so as to furnish evidence whether certain divine signs were present or miracles had occurred while 

the future martyrs suffered before dying. This is the reason why non-Roman Catbolics, including colleagues 

of the persecutor, if not the persecutor himself or herself, can be important eyewitnesses in the causes of 

martyrdom. 122 

After the process on the martyrdom and the reasons that lie behind the occurrence of the death (or 

the process on heroic virtues for nonmartyrs) had ended, the lawyer of the cause would prepare a position 

report. which conlllined the promoter general of the faith's objections to the cause and the lawyer's 

responses to these objections."" Then there would be a special session or •congregation" at which the 

cardinals of the Congregation of Rites would vote on whether the tesdmooies that were part of the Apostolic 

Process were, in fact. legitimate evidence for the process, and whether all the rules of procedure bad been 

followed. This would be an advisory vote for the pope. If the pope judged favorably. be would issue the 

decree on the validity of the Apostlilic Process.'" Discussion of the martyrdom, its cause. and any signs 

or miracles that occurred in relation to the martyrdom would then take place during three congregations (i.e., 

sessions}: antepreparatory, prepanttory, and general congregations."'5 The pope would preside at the 

"'Salvatore Indelicato, II processo apos!!)lioo di beatificazione. 309·314, 323-330. See also Tomas 
Garcia Barberella, Comentarios al C6dlgo de Derecho Can6nico, vol. 4, 86-87; Ernesto Piaceutini, !! 
martirio nelle cause dei santi, 150, 153. 

'"'(Canons 2099). Raoul Naz. Traite de droit canonigue. vol 4, 512-513; Tomas Garcia Barberena. 
Comentarios al C6dlgo de Derdlo CaOOnico, vol. 4, 45, 81-82, 90. . 

"'(Canon 2.100). Raoul Naz, TraiU! de drit canooique. vol. 4, 512-513; Tomas Garcia Barberena. 
Comentarios al C6digo de Derecho CaOOnico, vol. 4, 82; Sa!varore Indelicato, II processo apostolico di 
bealificazione. 23, 174. 188-194. 

'"'(Canon 2102-2114) Raoul Naz, Traite de droit canonigue. vol. 4, 514-517; Tomas Garcia Barberena. 
Comentarios al C6digo de Derecho Can!lniCQ, vol. 4, 45-48, 89·91; Salvatore Indelicato, U processo 
apostolico di beatificazione. 175-184; Raoul Naz, "Martyre, •in Dictionnaire de droit canonique, vol. 6, col. 
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general congregation. 1be consultors. prelates, and cardinals who attended would simply provide the pope 

with an advisory or consultative vote. The pope would make the final decision. If he judged the Servant of 

God's cause of canonization favorably. a decree approving the manynlom (or a decree approving the 

heroicity of virtues) would be issued.''". Hencefortb. the Servant of God would be called by the title. 

"Venerable".m 

After ihe issuing of the decree approving the martyrdom (or in the case of nonmartyrS subsequent 

to the decree approving the heroicity of virtues and the decree approving the miracles). lhe cardinals would 

gatber at a last session, called "de 1u:o•, presided over by the pope. There would be a consultative vote on 

whether Ille specific Servant of God ought to be beatified. The pope alone would make the final decision. 

If he favoured beatification, he would read a brief of l>eatification at a solemn mass of beatification. The 

papal beatification would grant a limited public ecclesiastical cult for Ille newly declared blessed. This was 

not considered a definitive judgment by the pope that the blessed was indeed in heaven.121 

Sometime later, the postulator would ask tbe Congregation of Rites for a decree for tbe resumption 

of the cause if he possessed evidence of new poslhumous miracles."" This decree would not be issued 

unless there was documentary evidence that lhe Servant of God already had been formally beatified (by way 

of non-cult) or equipollently beatified (by extraordimtty way of immemorial c:ult). As was already noted, 

&40. 

'"'(Canon 2115). Raoul Naz. Traire de drolt canonimie. vol 4. 517; Tomas Garcia Barberena, 
Comentarios al C6digo de Derecho Can6nico. 48, 91-92. See also Pieire Delooz. Sociologie et 
canonisations. 72-85; Casieri Antonio, n miracolo nelle cause di beatif1CaZione e di canoni:zzazione. 67-69; 
Kenneth Woodward, Makin2 Saints. 81-84. 

1210riginally, the title ·venerable" was popularly bestowed to candidates for beatification when their 
cause was inlmduced before ihe Congregation of Rites. OnAugust26, 1913, PopePiusX (1835-1914; pope 
1903-1914) made 1his an official title which was to be given to a candidate when an official decree was 
made stating that the candidate had suffered martyrdom or displayed all the virtues to a heroic degree. L. 
Hertling, "Materiali per la storia di canonizzazione." Gregorianum 16 (1935): 195; Ernesto Piacentini. .!! 
martirio nelle cause dei santi, 132, 137; FL. Cross. ed. The Qxfo!d Dictionary of the Christian Church. 
1411; Salvatore Indelicato, Le basi giuridiche del processo di l!eatificazione, 24; Tom!s Garcia Barberena. 
ComenU!rlos al C6digo de Derecbo Can6nico. vot 4, 74; Damian Blaher, The Oroinary Processes in Causes 
of Beatification and Canonization, 223. Confer with Allen Dudley Severance, "Beatification and 
Canonization With Special Reference to Historic Proof and the Proof of Miracles,• in Papers of Ille 
American Society of Church History. Second Series 3 (191211913), 51. 

i:zs(Canon 2124). Raoul Naz. Traire de droit caponigue, vol. 4, 521-523; Tom.U Garcia Barberena, 
Comentarios al C6digo de Derecho Can6nico, vol. 4, 50, 95-96; Salvatore Indelicato, n processo aoostolico · 
di beatificatione. 174-175, 186. 381-386. 

"''(Canon· 2139). Raoul Naz, Traite de droit canonigue, vol. 4, 530; Tomas Garcia Barllerena. 
Comemarios al C6digo de Derecbo Can6nico, vol. 4, 104, 106-107. 
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before the canonization of an manyrs and noomartyrs, the Congregation of Rites and then the pope would 

have to verify the authenticity of new miracles occun::lng subsequent to beatification.''° As with the 

judgment of martyrdom or heroic virtues, and the judgment of miracles during Ille beatification process for 

nonmartyis, the new miracles for the canonization of manyrs and nOlllDllrtyrS would be examinerl before 

a llibunal and then they would be dicussed at antepreparatory, preparatory. and geneml sessions; sometimes 

the pope would issue a new "de tuto" decree.'" Then there would be three gatberings or "consistories" 

of cantinals to advise the pope whether to canonize the blessed (secret. public, and semi-public coosistories), 

but the final decision was always solely that of the pope. It would be a definitive judgment, ttaditionally 

believed by Roman Catholics to be guided by the Holy Spirit and thereby infallible, that the saint was in 

fact in heaven, and thus worthy of a universal public ecclesiastical cult The pope would publish a bull of 

canonization, with the date of the canonization. The blessed would be canonized when the pope read a 

special formula at a solemn mass cha!:aclerized by special rites. This usually occurred at St. Peter's 

Basilica."" 

1'°(CanOD$ 2136-2137}. Raoul Naz, Tmitt de droit caoonique, vol. 4, 529-530; Tomas Gal'Cfa Barberena, 
Comentarios al COdigo de Derecho CanOnico.. vol. 4, 104-106. 

"'As was already noted, nowadays virtually all miracles that are investigated are minlclllous cures. A 
miracle must possess six requirements before being verified in causes of canonization: (1) wimesses amd 
documents must exist to give evidence of the cure; (2) the disease or illness was diagnosed correctly; (3) 
the prognosis was accllI!lle; (4) there must be documentation that the cure was instllntaneoUS and complete; 
(5) the cure could not have developed according to natural law (e.g., it was not effected by means of 
phannaceutical products); (6) it must be proved that the cure occurred after the alleged martyr or nonmanyr 
saint, who is the candidate for beatification or canonization. bad been specifically Invoked. A team of 
qualified physicians clearly provide a crucial role in recommending whether feamres (1) to (5) have been 
objectively satisfied. Casieri Antonio, n mlraclo nelle cause di beatifJCaZione e di canonizzazione. 75-86; 
Giuseppe Giunchl. "L'esame del miracolo SOttO ii profilo medico-scientifico." in Miscellanea in occasione 
dill IV centenarig, 213-219. For other studies of the verification of miracles In causes of amonirntion, see 
the following: Salvatore Indelicato, n procesw aoostolico di bea!ificazione, 121-168; Fmu.9ois Leuret and 
Henri Bon. Les guttisons miraculeuses mode!'nes avec radiographies. plans et mOOigues (Paris: Presses 
Universilalres de France, 1950); Paolo Molinad, ·1 miracoli nelle cause di beatilicazione e canoniz:i:azione; 
La Civiltll Cattolica 129 (1978): 21-33; Giovanni Blanioo, "Miracolo e leggi natura." La Civilta Cattolica 
133 (1982): 224-238; P.A. Liege, "Le miracle dans la lhe<>logie catbolique, • Lumim et Vie 33 (July 1957): 
63-86. See also P. B~hague, "Miracles et constats m~ico-physiologiques,' Luml~ et Vie (July 1957): 2.5-
32; Anne Morelli, "ApparitiOns et miracles des annees quatre-vingr. • in Apparitions et miracles, ed. Alain 
Dierkens (Brussels, Belgium: Editions de l'Universite de Bruxelles, 1991), 123-137. 

'"<Canon 2141). Raoul Naz, Traite de dr!)it canonigue, vol. 4, 532-534; Tomas Garcia Barberena, 
Comentarios al C6digo de Derecho Can6nico, vol. 4, 105, 107 -109. See also Pierre Delooz, Sociologie et 
canonisation; 91-97; Ernesto Piacentini, ll martirio nelle cause (lei santi. 138-146; Kenneth Woodward, 
Making Saints, 85-86. For a history of the formula of canonization. see Amato Pietto Frutaz. 
"Auctoritate ... Beatorum apostolorum Petri et Pauli: Saggio sulJe fonnule dicanonizzazione," Antonianum 
42 (1967): 435-501. 
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D. Changes in the Process of Canonization Conceming the Autbentk:atlon of Martyrdom with the 1983 

Code of Canon Law and the New N9!!11S for the Causes of Saints 

Three new documents were issued in 1983 wbicll coocem the causes of saints, bolh marcyn and 

nonmarcyn. As was alrea4y noted. the process by which alleged martyxs and noomartyrs are audlenticaled 

is designated as the •amse of canonization" in the new legislation lbe term •cause•, however, is retlined 

to refer to the individual cases t:bat are under consideration."' Pope John Paul II issued the Aposrolic 

Constitution, entitled DM11!!! perfectionis Mag!ster ("Divine Teacher of Pe!fection"), on January 25, 

1983."' It abolisbed and ieplaced an previous legislation on the process used for canonirlng. includlllg 

the one h1111dred fony-tbiee canons (Canons 1999-2141) conceming the process of bearificallon and 

canonization in book four of the 1917 Code of Canon 1..aw;» 'Ibe Congregation for the Causes of Saints 

"'In Ibis new legislation for the causes of saints, what was called the "process of bealificalion and 
canonization* in the 1917 Code of Canon Law is now designated as a •cause of canoni7.ation". lbls change 

. was made in order to empbasiz.e, first of all, that the objective of every cause is the canonization of the 
Servant of God, not his or her beatif!Cal.ion and then, if possible, his or her canonizalion, and secoodly, that 
the manner in which the causes of saints are examined ls DOI. in fact, a 1IUe judicial process with a living 
pei:son who defends himself or herself before a tnl>uoal. True judicial processes are concerned with 
contentious or pe!Uti ma11m. Deceased persons, however, do not have any rights before a ttibunal. They 
cannot be pimished, nor can they benefit ftom winning a case. It is dear, then, that the fonnality of a 
tnbunal is used in the causes of saints in order to safeguaid the interests of the Roman Catholic Church, 
not the candidate for canonization, against potentially scandalous canonizations. With Ibis in mind. the new 
legislation of 1983 has adjusted the previous model of a judicial process (mcluding a ttibunal. judges, and 
a rigorous 1rial), which had existed for centuries, so that the present model emphasizes both the 
administtative and judicial natures of the causes of saints. 1be process is administrative insofar as there is 
an informative process on the diocesan level for ga!herlng evidence. but this evidence is then subjected to 
the fonnality of a judicial process in order to ascertain the truth. Finally, papal beatification and 
canonizatim1 are administtalive, rather than judicial, acts, with the pope's decision whether to canonize 
ttadilionally believed to be guided by the Holy Spirit. Romualdo Rodrigo. "La figum. del postulatore nelle 
cause dei santi secondo la nuova legislazione, • Monitor Ecclesiaslicus 91 (1986): 210-215; Peter Gumpel, 
•n Collegio dei Relatori in. seno alJa Congregazione per le Cause dei Santi,• in Miscellanea in occasione 
della IV centenario, 299. See also Luigi Porsi,. "Cause di cannnizz•ziooe e procedura nella Cost. AposL 
'Divinus pe!fectionis Magister': Considerazionl e valucazioni," MonitorEcclesiasticus 90 (1985}: 374-375; 
Fiancesco Leone, La prova documeo!ale deg!i scritti. 193; Theodoric J. Zubek, "New Legislation for the 
Canonization of the Se!vants of God,• 1be Jurist 43 (1983): 375-380. 

IS< Acta Aoostolicae Sedis 75 (1983): 349-355. For an Italian ttanslatfon, see Pope Iohn Paul ll, Divinus 
perfectioois magister, in Le cause di canonizzazjone dei santi. Fabijan Veraja, 151-163. See also Pelllr 
Gumpel, ·n Collegio dei Relalorl iu seno alla Congregazione per le Cause dei Santi,• in Miscellanea in 
occasione deUa IV centenario. 299; Francesco Leone. La move documentale degli scritti, 191; Theodoric 
J. Zubek, "New Legislalion About the Canonization of the Servants of God." lbe Jurist 43 (1983): 364. 

'»i>eter Gumpel, ·n Collegio dei RelalOri in seno alla Congregarlone per le Cause dei Santi," in 
Miscellanea in occasione clella IV ceotenario. 299; Francesco Leone. La proya documentale degli scritli, 
209-210; Luigi Porsi, "Cause di canonizzazione e prooedura nella CosL Apost. 'Divi.nus pe!feclioois 
Magister': Considetazioni e valutazioni: Monitor Ecclesiasticus 90 (1985): 369; Theodoric J. Zubek. "New 
Legislation About lhe Canonization of the Servants of God,• The Jurist 43 (1983): 361. 
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publi$hed two other dooumenls (both approved by Pope John Paul Don Februaiy 7, 1983) that explain the 

manner in which new legislation appearlDg in Divinus pei:fectionis Magister was to function: Normae 

servandae In !ngWSitionibus ab Epjscopis faciendis in causis sanctorum ("Nonns to be Observed in the 

Investigations by Bishops In the Causes of Saints")'"' and Decretum Gene!aJe de Servorum Dei Causis, 

guanun iudicium in !!Tile§e!!S 3P!!d Sacram Conmgatiooem pendet ("General Decree on the Causes of the 

Servants of God Whose Decision at Present Are Pending with the Sacred Congregation").137 As well. the 

Congregation published a document (approved by Pope John Paul Don March 21, 1983) which was to be 

used inummlly by the Congregation for the Causes of Saints for the following three years, entitled 

Regolamento della Sacra Congrepzjone per le Cam;e dei Santi ("Working Rules of the Sacred Congregation 

for the Causes of Saints").130 The same day Qanuary 25, 1983) when Pope John Paul D issued Divinus 

pcrfectionis Magister (which abolished the legislalion n:lated to the causes of saints In the 1917 Code of 

Canon Law). he also approved a new Code of Canon Law, which became effective on November 27, 1983. 

Unlike the 1917 Code of Canon Law, the 1983 Code of Canon Law did not include specific legislation on 

the cause of canonization. 130 Thus the aforementioned three documents function as the new legislation for 

the causes of saints, whether manyn or nonmartyrs. They operate, however, as a particular set of laws that 

ought to be inteipreted in the context of a largu body of legislation the cunent 1983 Code of Canon Law­

not isolated from them, nor even simply pamlle1 to them.1'° Thus the general nouns from the 1983 Code 

""Acta Apostol.lcae Sedis 15 (1983), 396-403. Foe an Ilalian translalion, see Sacra Congregazione per 
le Cause dei Santi. NO!Dle da osservarsi nelle inchieste dlocesane delle cause dei santi. in Le cause di 
canooizzazione dei santi. Fabijan Veraja. 164-177. See also Francesco Leone, La prova documentale degli 
!£!:i!!!, 210-212; Theodoric J. Zubek, "New Legislation AOOut the Canooimtion of the Servant!> of God." 
The Jurist 43 (1983): 364. 

""Acta Apostolicae Sedis 75 (1983), 403-404. For an Ilalian translation, see Deere!:<> Oenerale sulle 
cause di canonizzazione pendenti pres§O la Sacra Congrepzjone, in Le cause di canooizzazione dei santi. 
Fabijan Veraja, 179-181. See alsoFrancescoLeone, Laprova documentaledegli scrltti, 212-214; 'Theodoric 
J. Zubek, "New Legislalion About the Canonizllli.on of the Servants of Ood, • The Jurist 43 (1983): 364, 
373-374. 

""Peter Gumpel, •n Collegio dei Relalllri in seno aJJ Congregazione per le Cause dei Santi.• in 
Miscellanea in occasione del IV cente!!arlo, 299-300; Fr.mcesco Leone. La prova d!!cumeutale degli scrltli. 
214; Michael Freze. The Matins of Saints. 100-102; Theodoric J. Zubek, "New Legislation about the 
Canoniz.ation of the Servants of Ood, • The Jurist 43 (1983): 364; Luigi Porsi. "Cause di canoniuazione e 
procedura nella Cost. A post. 'Divinus Perfectionis Magisier•: Considelllzioni e valutazioni," Monitor 
Ecclesiasticus 90 (1985): 369; Romualdo Rodrigo, "La figura de! postulalore nelle cause de! santi second<> 
la nuova legislazione: Diritti e dover!," Monitor Ecclesiasticus 91 (1986}: W. 

~c J. Zubek, "New Legislation About the Canonization of the Suvants of Ood, • The Jurist 
43 (1983): 364. 

""Luigi Prusi, ·cause di canonizzazlone e procedura nella Cost. Apost. 'Divinus perfectionls Magister': 
Considerazioni e valutazioni," Monitor Ecclesiasticus 90 (1985): 375. 
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of Canon Law are to be used wherever the new documents do not cover specific noons and procedures!" 

These points of nuance, however, are the subject of other studies."" They are not a principal concern of 

this overview of the new JlOl'lllS for the causes of saints as they relate to the authentication of martyrs. 

The new legislation OD the causes of the saints was founded, first. on two significant !hemes of'lhe 

Second Vatican Coundl (1962-1965)-the themes of sanctil}"43 and of the collegiality of the bishops-and, 

second. on Pope Paul vrs Apostolic Leuer, Sanctitas clarior. dated Marcil 19, 1969, and his Apostolic 

Constitution, Sacra Rituum Conmsatig, of May 8, 1969. '" Sanctity is a principal Iheme of the dogmatic 

consti1lltion on the Chun:h, Lumen Gentium. which was promulgated on November 21. 1964 ai the fifth 

session of Vatican ll. In the dogmatic constitution. an Cbrlslians are called to perfection and holiness;"' 

· ibe traditional practice of commemomting and venerating saints (both martyrs and nonmanyrs) is reaffirmed 

because the saints aie models of holiness worthy of imitation and Ibey are believed to be already in heaven 

where they may intem:de OD behalf of the living members of the Church;'"' and finally, the dOgma of 

'"Luigi Parsi. "Cause di canonizzazione e procedum nella Cost. Apost. 'Divinus perfectionis Magister': 
Consideraziooi e valutazioni, • Monitor Ecdesiasdcus 90 (1985): 369; Michael Freze. The Makin2 of Saints, 
100. 

"'For example, see Luigi Porsi, "Cause di canonizzazioni e procedum nella Cost. Apost 'Divinus 
perfectionisMagister':Considemzionlevalutazioni,"MoniWfEcdeslasticus90(1985):365-400;Romualdo 
Rodrigo, "La figum del pos1lllatore nelle cause dei santi secondo la nuova Iegislaziooe, • Monitor 
Ecclesiasticus 91 (1986): 207-224. 

'"'Paolo Molinari. "La storia del capitolo Vll della coslituzione dogmatica 'Lumen Gentilllll': Indole 
escarologica della Chiesa pellegrinante e sua unione con la Chiesa celeste, • in Miscellanea in occasione del 
IV centenario. 158. 

'"Acta Apostolicae Sedis 61 (1969): 149-153; Acta Aoostolicae Sedis 61 (1969): 297-305. 

'"Second Vatican Council, Session 5, Dogmatic Consli1lltion on the Churd!, Chapter 5, Tue Universal 
Call to Holiness 39-42, in Decrees of the Ecumenical Councils. vol. 2, 880-884. See also Pietro Palazzini, 
"La sanlitA coronamento della dignitA dell'uomo." in Misc:ellanea in occasione del IV occasione, 229, 234-
235; Luigi Bogliolo, "L'influsso della glorificazione dei sem di Pio ne11a spiritualitll," in Ibid., 241-243; 
Casieti Antonius. La perfezione crisliana in Benedetto XIV. 43, 101-109. 

'"'Second Vatican Council. Session 3, Consti(Ulion OD the Sacred Litursv, Chapter 5, The LiturRical 
Y.!l!t 104, in Decrees of the Ecumenical CounciJs. voL 2, 838; Sacrosanctum Concilium: Constiruti.on on 
the Sacred Lit!lrgy. Chapter 5, The Li1U!J!!cal Year 104, in The Documents of Vatican II: All Sil<teen 
Official Tel<ts Pwmulgated by the Ecumenical Counal, ed. William M. Abbott, uans. Joseph Gallagher, et 
al. (New Yotk: Herder and Herder, 1966), 168; Josef Andreas Jungmann, Consti1lltion on the Sacred 
Liturgy, Chapter 5, The LilU!J!ical Year 104, in Commentary on the Doclllllents of Vatican II. vol. l, ed. 
Herbert Vorgrimler (London. England: Burns and Oates, 1967). 72. See also Francesco Lecne, La prova 
documentale degli scrittl, 191-192; Casieri Antonius, La perfezione in Benedetto XIV, 160-161; Luigi 
Bogliolo, "L'influsso della glorlficazione dei sem di Dlo nella spiritualita." in Miscellanea in occasione de! 
IV centenario. 257. 
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the mystical body of Christ is coofimled.'41 1be Iheme of sanclity at the Second Vatican Council is 

examined in chapter four. 

Collegiality among the bishops Is anolber major theme of Lumen Gentium. This means !bat 

individual bishops have power over specific churches, but that they also must collabomle with the. other 

bishops and the pope in order to uulfy the whole Roman Catholic Church. 141 The theme is significant for 

the causes of saints bealuse it suggests !llat the bishop ought to have a major role in conducting the cause 

of a Servant of God who died in his local diocese, and who has subsequently enjoyed a widesp"3d, 

spontaneously originated teplltalion of martyrdom or sanclity there. The new noims make the local bishop 

responsible for overseeing die investigation of the local cause so that, ultimately. the whole Roman Catholic 

Church might benefit from the decimation of a new univeml public ecclesiastical cult, which is granted 

with a papal canonization. 

The new legislalion on the causes of saints, which came into effect in 1983, was also anticipated 

in two documents approved by Pope Paul VI in 1969: Sanclitas clarior and Sacra rituum congregatio. Thus. 

staning in 1969, in accoolance with Pope Pau1 VI' s Apostolic Letter. Sanctitas clarior. the local bishop 

could inll'Oduce the cause for canonization, but only after receiving the pope's permission. As well, 

henceforth all causes were to employ historical criticism for examining the Servant of God's life, writings. 

'"This Is the Idea that a Rlationship exists among the living member.I of the "Pilgrim Churcb". the 
deceased membeis of the "Chmth Triumphant" who are alnlady in heaven (it supposedly includes. among 
others, the saints who have been papally canonW:d), and finally, those deceased members of the Church 
who are in purgatoiy. Second Vatican Council. Session s. PAAmatic Constitution on !he Church, Chapter 
7, The Eschatological Character of the Pilgrim Church and Its Union With the Heaven Iv Church 50-51. ·m 
Decrees of the Ecumenical Councils, vol. 2, 889-891; Lumen Gentium: Dogmatic Constitlltion on the 
Church. Chapter 7, The Ecbll!Ological Nalllre of the Pilgrim Church and Her Union With the Heavenlv 
Church SQ..Sl, in The Documents of Vatican ll. 81-8S. See also Otto Semmelroth, Dogmatic Constillllion 
on the Church, Chapter 7, lbe Escbatologlcal Nature of the Pilgrim Church and Her Union With the 
Heavenly Church, in Commentary on the Documents of Vatican ll. vol 1. 280-284; Paolo Molinari, "La 
storia del capitolo VII de1la costituzione dogmalica 'Lumen Gentium', • in Miscellanea in occasione de! IV 
Centenario. 113, 118, 121-127, 142-143. 

"'"The individual bisbops. • .are the visible principle and foundation of unity in their own particular 
churches, fOIDled in the likeness of the universal church; in and from these particular churches there exist 
the one unique catholic .church. For this reason individual bishops represent their own church, while all of 
them together with the pope represent the whole church in the bond of peace. love and unity ... .as members 
of the episcopal college and legitimate successors of the apostles, the individual bishops, through the 
institution and. command of Christ, are bound to be concerned about the whole church .... All the bishops, 
in fact, have a.duty to promote and defend Ille unity of faith and discipline common to the whole church. 
to instruct the faithful in the love of the whole myslical body of Christ--especially those members who are 
poor and suffering and those who are undergoing persecution for righteousness' sake (see Mt 5, 10)--and 
finally, to promote every activity that wbicb is aimed at the spread of !he faith and the rise of the light of 
full truth over all people." SecQ!!d Vatican Council. Session 5, Dogmatic Constitution on the Church, 
Chapter 3, The Hiemrchical Constitution of the Church and in far!icular the Episcopate 23, in Decrees of 
the Ecumenical Councils. vol. 2. 867. 
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reputl!.lon of martyrdom (or sanctity), and actual martyrdom (or virtues)."' As was already noted. the 

Apostolic Constitution, Sacra rituum congregatio, eslablisbed the Sacred Congregation for the Causes of 

Saints as the compe!ellt congregation to conduct the causes of martyrS and nomnanyr saints, thereby 

replacing the Sacred Congregation of Rites. which had been founded in 1588.1'° 
The purpose of establishing the new Jegislallon on the causes of saints in 1983 was not to alter nor 

to broaden the basic concept of martyrdom (that is, the four elements that constitute evecy true example of 

martyrdom) or of heroic virtues, but inslead, to· change the institutiOllal manner by which the causes of 

saints would be authenticated. Thus 1bere were changes concemiDg where, when, and how the causes of 

saints proceed, and who is Involved In them. The three documents, Divlnus perfectionis Muister, Nonnae 

servandae ln inouisitionlbus ah Episcopis faciendis ln cmmis sanctorum. and Decretum Generate de 

Seryorum Del causis. guarum iudidum in praesens aµud Sagam Congregatignem rendet, were Issued in 

1983 specifically in order to replace the existing lengthy, complicated, expensive. and rigorously judicial, 

Vatican-based process of beatification and canonization with a new process for authenticating alleged saints. 

called the •cause of canonization•. which would utilize available modem scientific methods. respond to the 

requests made by bishops that the procedure be hastened, and be decenualized so as to correspond 10 the 

theme, "the collegiality of the bishops", which had been present at the Second Vatican Council.'" 

A brief overview of the cause of canonization follows In order to illustrate the manner by which 

the authentication of man:yrs and oonmarcyr saints has changed with the 1983 legislation. As was airerufy 

noted, what was previously called the "process of beatification and canonization" ls now called the "cause 

of canonization", Whereas tbe cause previously consisted of two dislinct processes (tbe Ordinary Process 

and the Apostolic Process), it now includes two phases of a slngle cause of canrnri?alion: the • dioceSal1 

phase" and tbe "apostolic phase". Evidence is ga1bered by means of an adminisirative inquiry during tbe 

diocesan phase; the fonnality of an exacting judicial process stil exists during the apostolic phase in order 

to advise the pope wbetber to beatify or to canonize a given candidate. As in lbe 1917 Code of Canon Law, 

1"'Fabijan Veraja. Le cause di canonizzazlone dei santi, 14-lS; Mlcbael Freze, The Making of Saints. 
101, 112-113; Theodoric J. Zubek, "New Legislation About tbe Canonizallon of lbe Servants of God,• The 
.ll!!i§! 43 (1983): 362-363. See also Michele D' Alfonso, "La. prova in gene:re e la fama di santill! in specie 
nei processi dei santi prima e dopo n M.P. 'Sanctiias clarior'," Aoo!!inaris 59 (1976): 491-520; Ernesto 
Piacentini, II martirio nelle cause dei santi, 158-167. 

'"'Luigi Por5i, ·cause di canonizzazione e procedura nella Cost Apost 'Divinus perfectionis Magister': 
Consideiazioni e valutazioni. • Monitor Ecclesiasticus 90 (1985): 373; Ernesto Piacentini, II martirio nelle 
cause dei santi. 167-169; Theodoric 1. Zubek, "New Legislation About the Canonization of the Servants of 
God,• The Jurist 43 (1983): 363. 

"'Peter Gumpel, •n Collegio dei Relatorl in seno all Congregazione per le Cause dei Santi; in 
Miscellanea in occasione de! IV centenarlo, 300; Emesto Piacentini, n manirlo nelle cause dei sanli, 155-
157. 
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the cause may be initiated by either the bishop of the diocese where the alleged martyr or nonmanyr saint 

died or a petitioner (Cllled "the actor") who requesrs that Ille same bishop initiate the cause.'"" The actor 

may be a man or a woman. Only men could previously be direct petitioners of a cause, whereas women 

(for example, female religious orders) had to act through a man who represented lbeir cause. though they. 

still paid for all the expenses of the process. Like before, the person who requests !bat a cause of 

canonization be initiated represenis, fll'!lt, the popular local belief thal the Seivant of God had died as a 

martyr in imitation of Jesus Christ's cruci.fixiou (or had lived an extraotdinarily virtuous life in the case of 

llODDlatl)IIS), and., second, the belief that the Servant of God (now believed to be a citizen of heaven) ls 

thereby worthy of the papal concession of a universal public ecclesiastical cult in his or her honour."' 

The actllf, who underwrites all expenses of lhe cause. chooses a postulator (who, in IUm. with the approval 

of the actor. selects a vice-postulator to aid him or her) to gather evidence during the diocesan phase. The 

postulator can be a priest, a member of a religious institute, or a lay person, whereas lhe 1917 Code of 

CatlOn Law permitted ouly priests to be posllllarors of causes. The postulator must be qualified in theology 

and canon law, know the procedures of the Congregation for the Causes of Saints. and be approved by the 

diocesan bishop.'" The postulator's "prime duty .•• is to conduct thoroughly the investigations into the life 

of the Servant of God in question in order to establish bis repulation of sanctity (/ama sllJlCtiJas) and the 

Importance of the Cause for the Church, and to report his tindin!!S to the Bishop."'" For causes of 

mattyrdom. the postulator must establish !bat the Servant of God bas a local reputation of martyrdom. 

A cause may be desigua!ed either •recent• or "ancient": it is recent if there exist eyewitnesses of 

the alleged martyrdom (or virtues in the case of nollllll!l'tytS); it is ancient if historical documents and oral 

1"Fabijan Veraja, Le cause di canonizzazione dei santi, 33: Theodoric J. Zubek, "New Legisla!!.on About 
the Canonization of the Servanrs of God," The Jurist 43 (1983): 365-366. The petitioner of the cause may 
be •anyone of the People of God or groups of the faithful who are recognized by ecclesiastical authority.• 
Norms to be Observed in lnguirles Made by Bishops in the Causes of Saints l, Robert J. Saino, Ir.IDS, in 
The Making of Saints, Michael Fre:ie. 104. On the competent bishop, see Nonns to be Observed 5., in Ibid., 
104. 

1~uigi Porsi, "Cause di canoniuazione e procedura nella Cost. Apost. 'Divinus petfectionis Magister': 
Considerazioni e valutazioni, •Monitor Ecclesiasticus 90 (1985): 372. 

"'Norms to be Observed 2-3a; 4, Robett J. Samo. trans., in The Making of Saints, Micllael Freze, 104; 
Fabijan Verajil; Le cause di canonizzazione dei sanli. 33•34: Romualdo Rodrigo, "La figura del postulatore 
nelle cause dCi santi Secondo ta nuova legislazione; Monitor Ecclesiasticus 91 (1986): 209; Francesco 
Leone. La prova documentale degli scritti, 198; Theodoric J. Zubek, "New Legislation about the Servanis 
of God," The Jurist 43 (1983): 366. 

"'N0!1!1§ to be Obseived 3b, Robert J. Samo. trans., in The Making of Saints. Mic:bllel Freze.104. See 
also Francesco Leone, La prova documentale degli scritti, 199: Theodoric J. Zubek. "New Legislation About 
the Canonizatiou of the Servanrs of God," The Jurist 43 (1983): 366. 
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uadltlon are tbe only existing evidence. Therefore causes are not ancient because of thelt age. but because 

of the lack of eyewitnesses and of second-band testimonies based on the testimonies of eyewitnesses. These 

are akin to the historical causes !bat eJtisted subsequent to the establishment of the Historical Section in 

1930. They are no kmger called bistorical causes because all causes, both recent and anciem ones, are to 

be examined using historical aitlcism. This llleaDs that recent causes are not to depend solely on eyewitness 

testimonies. Historical documents are used in Older to understmd beUer the historical conr.ext in wbicll the 

Servant of God lived and died. At, well, tbe absence of an unauthori7.ed public ecclesiastical cult remains 

pan of the necessary proof for all recent causes. Moreover, ancient causes (i.e., causes, from whichever era, 

without eyewitness testimonies) may require eitber the proof of llOll-Clllt or the proof of jmnwnorjal cult. 

Nevenheless, unlike in the 1917 Code of Canon Law, causes are not categorized as those proceeding by 

the onllnm:y way of non-cult or those Others proceeding by the exlmmlinary way of cult. Now tbe emphasis 

is plared on the testimonial proof that is available.'" 

For recent causes. the petition~ 'OOt be~ within five yean of the Servant of God's 

death. If it is presented more tban dllrty years after Ille deadl, there must be proof that the cause was not 

intentionally delayed because of deceitful motives. m Along with the petition seot to the bishop. the 

posmlator must include all significant historical biographies of the Servant of God or, if these do not exist. 

a chronological relation of his or her life. wods, reputation of martyrdom or sanctity, acwal martyrdom or 

displays of heroic virtues, and miracles; a copy of all of bis or her publlsbed writings; and for recent causes, 

a list of people who can confirm. or dispute the Servantof God'sreputallon of martyrdom (or sanctity) and 

the genuineness of the alleged martyrdom (or life of beroic virtues and posthumous intercession for a 

miracle in the case of nonmartyrs), either as eyewitnesses or as second-band wi~ of eyewimess 

testimonies.'"' It is notable that it is no longer necessary to request a papal dispensation from !he 

requirement of a proven mlracle prior to !he bealificalion of a martyr. As was already noted, !his was a 

common ptactise while the 1917 Code of Canon Law was operative. Now posthumous mlmc1es are not 

required for the beatification of martyrs, but nOlllllllrtyIS still need to have illterceded for one mlracle. "9 

15''Nogns to be Obseryed 7, Robert J. Samo, ttans~ in The Making of Saints. Micllael Freze, !OS; 
Fabijan Vernja. Le cause di canonizzazione dei santi, 36-38; Francesco Leone, La prova documentale degli 
saitti, 199-200. 

"'Norms· 10 be Observed 9, Robert J. Samo. Iran~ in The Making of Saints, Michael Freze, lOS; 
Francesco Leone. La prova documentale degli saitti. 200. 

1~omlS to be Observed 10, Robert J. Samo, trans., in 1be Making of Saints. Michael Freze, 105; 
Francesco Leone. La prova docu!nentale degli scritti, 195; 200; lheodoric J. Zubek, "New Legislation About 
the Canonization of the Servants of God." The Jurist 43 (19&3): 366. 

"'Michael Freze, 1be Making of Saints. 121; 
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After the bishop accep1S the peddon, he amsults with the local Conference of Bishops about 

whether it would be appropriate at lhe time IO inll'Oduce the cause; the objective is to emphasize collegiality 

among bishops because a canonized saint will have a lllliversal public eccleslasdcal cult.'"' The bishOP 

usually formally inrroduces lhe cause sometin>P. after this consWtatlve meeting witb the other bishops from 

the same region.'., This Is a signfflcant innovalion because the local bishop did not have an important role 

in the QUse once it had been papally introduced according to the previous leglsladon. Thus, it is especially 

notable that causes of canonizadon are now episcopally introduced by the local bishop on his own authority 

subsequent to a consultative meeting witb the other bishQPs of bis region, rather than being papally 

introduced (as in the 1917 Code of Canon Law) or eplsoopally introduced after receiving the pope's 

permission (as in Sanctitas clarlor). The local bishop now simply informs the Congregation for the Causes 

of Saints. and thereby, the pope, that be bas aln:ady inttoduced the cause. •«l 

Acwrding to the new legislation. tbe bishOP appoints a priest IO the position of "promoter of 

justice" (previously, called the promoter of lhe faith during the Ordinary Process, as well as the Apostolic 

Process). who is an expert in theology and canon law, and also in history for ancient causes, so as to ensure 

that this candidate ls appropriate for the Roman Catholic Chun:h, thereby avoiding a scandalous beatification 

or canonization.'"' 
Asin the 1917 Code of Canon Law, the bishop may either instruct (i.eq oversee).tbe cause himself 

or he may select a delega~ who must be a priest who Is an expert in theology and canon law, and, 

additionally, in history for ancient causes.'"' The following dicussion will assume that the bishop is 

instructing tbe cause; all romments would refer co tbe delegate if this were the case. Then !he bishop 

publicizes the petition in his diocese (and sometimes in other dioceseS, with lhe permission of the relevant 

Ordinary) by means of an edict, and he requests the presentation of testimonial evidence for and against the 

cause, and the delivery of the Servant of God's publlshed writings (and later, his or her unpublished 

'"'Norms IO be Observed lla. Robert 1. Samo, tr.ms.. in The Making of Sainis, Michael Freze, 105, 
112-113; Fabijan Vemja, Le cause di canonip.azione dei santi. 40; Francesco Leone, Laprova documen1ale 
deg!i scriUi nei processi di beadficazione e canonizzazione. 201; Theodoric 1. Zubek, "New Legislation 
About the CanoniZation of the Servants of God,• The Jurist 43 (1983): 366-367. 

,.,Peter Gumpel, •n Collegio dei Relatori in seno aJ1a Congregazione pet le Cause dei santi," in 
Miscellanea in occ.asione de! IV centenario, 301-302; Michael Freze, The Making of Saints. 103, 117. 

'"Peter oiunpe1, •n Collegio dei Relatori in seno all Congregazione pet le Cause dei Santi,• in 
Miscellanea in oc:cas!Qne de! IV centenarlo, 301-302; Michael Freze, The Making of Sajnts. 101. 

'""NQ!!!!S to be Observed 6b, Robert J. Samo, ttans., in The Making of Saints. Micbael Freze, 105. See 
also Fabijan Veraja, Le cause di canooizzaajgne dei santi, 3S. 

1"Norms to be Observed 6a, Robert 1. Samo. trnns., in The Malting of Saints. Michael Freze. 105. 



126 

writings) and any other historical documents pellinent to the cause. It is notable that historical documents 

are gathered for both recent and ancient causes for the task of "situating the Servant of God in the religious. 

social and cultural ambient in which he was martyied or lived heroically the Christian vinues.""' If the 

bishop plans to introduce the cause, he then selects two "censors-theologians" to examine, firs~ the Servant 

of God's published wOJks, and then later, the unpublished writings. The censors-theologians deliver a repon 

to the bishop on whether the writings contain doc1rinal eirors, questionable opinions, or anything else 

contrary to the faith or to morals. In addition, historians and archivists are employed to judge the 

authenticity and historical value of all documents, especially those used as proof for ancient causes. 166 

Then all collected materials are given to the promoter of justice, who prepares intem>gatories in order to 

establish the truth about the Servant of God's reputation of manyrdom (or of sanctity), about his or her life, 

and finally, about the manyrdom (or life of heroic virtues). Only the recent reputation of manyrdom (or 

sanctity) is considered in ancient causes. The bishop sends a summary of the Servant of God's life and the 

peninence of the cause for the Roman Catholic Church to the Congregation for the Causes of Saints so as 

to detennine whether there exist reasons registered in Vatican records for suspending the cause. In all 

causes. the Congregation for the Doctrine of the Faith must be consulted. Only after the pope infonns the 

bishop that no objections exist may the cause proceed to the gathering and examination of the witnesses' 

testimonial evidence.'"' 

Next during the diocesan phase, the postulator gathers the evidence in order to try to prove the 

Servant of God's reputation of manyrdom (or of sanctity), bis or her authentic manyrdom (or life of heroic 

virtue and a posthumous mir.u:le for nonmartyrs), by providing a list of eyewitnesses and documentary 

evidence, supplemented, if necessary, by second-hand witnesses. (On the other hand, ancient causes are 

founded on documentary proof and oral trndition.) The bishop examines the witnesses provided by the 

postulator, including the Servant of God's relatives and friends, as well as ex pens, such as the doctors who 

165RJ. Samo, "The Integration of Historical Research in the Methodology Used in the Causes of Saints," 
Aoollinaris 61 (1988): 201. See Norms to be Observed.llb-12, Robert J. Samo, trans., in The Making of 
Saints. Michael Freze, 105; Francesco Leone, La mova documentale degli scritti, 201, 218-221. 

""'Norms to be Observed 13-14, Robert J. Samo, trans., in The Making of Saints, Michael Freze. 106; 
Francesco Leone, La prova documentale degli scritti. 195, 201, 217-235; RJ. Samo, "The Integration of 
Historical Research in the Methodology Used in the Causes of Saints,· Aoollinaris 61 (1988): 198-202; 
Theodoric J. Zubek, "New Legislation About the Canonization of the Servants of God," The Jurist 43 
(1983): 367. For a detailed comparison between the role that the Servant of God's writings has as proof in 
the causes of saints according to the new norms and the role that they had in the 1917 Code of Canon Law, 
see Francesco Leone, La proya documentali degli scritti. 239-259. 

'"'Noims to be Obseved 15a-c, Robert J. Samo, trans., in The Making of Saints. Michael Freze, 105-
106; Fabijan Veraja, Le cause di canonizzazione dei santi. 43-47; Francisco Leone, La prova documentale 
degli scritti. 201; Theodoric J. Zubek, "New Legislation for the Canonization of the Servants of God.· The 
Jurist 43 (1983): 367. 
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tteated tbe patient in the case of a purported miraculous cure, and otber "ex officio" wimesses provided by 

the bishop, according to the interrogatories furnished by the promoter of justice and other questions 

presented by the bishop bimself."11 The wimesses' cestimonies and the historical document!> are examined. 

both those that support the alleged martyrdom and others that call it into question. The promoter of justice 

supplies interrogalll:rles, wbile the postulator attempts to develop the case supporting the cause by providing 

new wimesses and persuasive documents. Tiie tomb of the candidate and the room where he or she lived 

is then investigated to prove the non-existence of an Ull8lllhorized public ecclesiastical cult; as with the 

previous legislation, proof to the a:mtr.uy can halt a cause until the unautbori2ed cult bas been suppressed. 

Thereafter, the bishop makes the definitive sentence on the absence of an unauthorized public ecclesiastical 

cult"' (Jn the ease of nOlllllllltyIS, testimonies and documents concerning the Servants of God's virtues 

are examined. Miracles are investigated separately; the investigating physician and the recipient of a 

miraculous cure are also questioned.)170 The diocesan phase ends when a copy of the •Aces of the Cause" 

are sent to the Congregation for the Causes of Saints (while the original remains in the diocese); these are 

a transaipt of the inquiry, including, if necessaiy, copies of a ttanslalion into a language accepted by the 

Congregation for the Causes of Saints. The Servant of God's Writings are also sent.'11 

'"'Norms to be Observed 16-25, Robert J. Sarno, ttans., in The Making of Saints. Micbael Freze, 106-
108, 115, 118-122; Fabijan Ven9&, Le cause di canonizzazlone dei san!l. 47-50; Francesco Leone, La prova 
documenlllle degli saitti. 195, 201-203; Theodoric J. Zubek, "New Legislaliou About lhe Canonization of 
the Servants of God,• The Jurist 43 (1983): 368. For a list of those persons who are not able to be 
wimesses, see Norms to be Ob§erved 20, Robert J. Sarno. ttans~ in The Making of Saints. Michael Fre:ie, 
107, 116; Francesco Leone. La prova docume!!lllle degli scrit!l. 203. Certain information must be gathered 
in order to establish whether an alleged mattyrdom is tiue: 1) the time and place of the alleged martytdom; 
2) the geneml attitude of the persecutor toward the Christian faith as it Is expressed bY the Roman Catholic 
Cbnrch, as well as the persecutor's motive in the case of the specific martyr whose cause is being examined; 
3) the habitual interior disposition of the Servant of God, his or her behaviour when confronted by imminent 
death, as well as the manner of dea!h; 4) the opinion of the martyr's contemporaries in regard to the death, 
and the opinion of willlesses concerning lhe origin and endurance of the Servant of God's reputmion of 
martyrdom. Fahijan Veraja, Le cause di amonizzazione dei santi, 125. 

'"Norms to be Observed 26-28, 37, Robert J. Sarno. trans., in The Making of Saints, Michael Freze, 
108-109, 115; Fabijan Velllja, Le cause di canonizzazione dei santi. 51; Peter Gumpel, •n Collegio dei 
Relatori. in seno alla Congregazione per le Cause dei Santi,• in Miscellanea in occasione deI IV centenario, 
303; Francesco Leone, La prova docmnentale degli scrittl. 202, 207; Theodoric J. Zubek. "New Legislation 
About The Ca!Jonizalion of the Servants of God,• The Jurist 43 (1983): 369. 

'"'Norms to be Observed 21, 32-34, Robert J. Samo. ttans., in The Making of Saints, Michael Freze. 
107. 109, 123-127; Francesco Leone. La prova documenlllle degli scrit!l. 195, 206. 

171Norms 10 be Ol!served 29-31, Robert J. Sarno. ttllllS., in The Making of Sain~ Michael Freze. 108, 
117; Francesco Leone. La prova documenlllle degli scritti nei oorcessi, 196, 202; Theodoric J. Zubek, "New 
Legislation About the Canonization of the Servants of God," The Jurist 43 (1983): 369. 
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It is notable, then, that much more of the Investigation and examination of the cause is completed 

in the diocese where the cause is initiated lhan the 1917 Code of Canon Law pennitted. As well. the 

lnquirles conducted previously by the local bishop accordlng to the 1917 Code of Canon Law functioned 

principally as a preliminary process to the legitimate eii:amlnations carried out during the Apostolic Process. 

Once the cause bad been papally inlroduced. the local bishop did not have a significant role. 

The new legislation bas introduced new tides and new positions for officals and new tasks for old 

positions to the apostolic phase of the cause of canonization. Thus it is imponant. rust of all, to identify 

the persons and councils tbat have roles in the causes of saints during the apostolic phase. As was 

previously noted, since 1969, the Congregation for the Causes of the Saints bas been the congregation that 

conducts the causes of saints during the apostolic phase at the Vatican; it also prepares cases for the 

authentication of relics. The "Cludlnal Prefect" presides over the Congregation for the Causes of Saints; be 

is assisted by a secrwiry, who. in tum, is aided by a subsecretary and other officials. The causes that are 

sent to the Congregation for the Causes of Saints are studied by the "College of Relators". woo are directed 

by the "Relator General". As well, the Relator General is in charge of the "consultors-historians". The 

"promoler of lhe faith" (also known as lhe "Prelate Theologian") is the Congregation's lheological expert; 

he is the head of the "congress of consultors-theologians". The "College of Doctors or Experts" is charged 

with the examination of pmported miracles.112 

As with the precedlng summary of the dioce.san phase, the following treatment of the apostolic 

phase is a Jelatively brief overview that focuses on the canonization of martyrs, and that emphasizes the 

diffuences between the new nolUIS for the causes of saints and the previous judicial process of beatification 

and canoniz.ation. 

When the Acts of the Cause arrive from the diocesan phase. the subsecretary of the College of 

Relators ensures that everything had been done according to the regulations. Then he delivers the materials 

to lhe ordinary congress. where a relator is charged with the task of preparing a historically critical • Positio" 

(or "Position") on the martyrdom (or virtues for nomnartyrs) with Ille aid of the postulator and external 

collaborators, for the specific cause that is being studied.1" At sessions of lhe consultors-theologians, 

1'2Francesco Leone, La prova documentllledegli scritti, 196-19'1; Peter Gumpel, ·n Collegio dei Relatori 
in seno a1la Congregazione per le Cause dei Santi,• In Miscellanea in occasione de! IV centenario, 309: 
Luigi Porsi. "Cause di canonizzazione e procedw:a nella Cost. Apost. 'Divin us perfection.is Magister': 
Considerazioni.e valutazioni," Monitor Ecclesiastlcus 90 (1985): 381-382; Theodoric 1. Zubek, "New 
Legislation on the Canonization of the Servants of God,• The Jurist 43 (1983): 369-371. 

1"'Fabijan V eraja, Le cause di canon.izzazione dei sanli. 61-69; Francesco Leone, La prova documen!ale 
degli scritti. 197; Peter Gumpel, "II Collegio dei Relatori in seno alla Congregazione per le Cause dei Santi," 
in Miscellanea in occasione de! IV centenario, 303, 308-309, 31Z..332;Luigi Porsi. "Cause di canonizzazione 
e procedura nella Cost Apost. 'Divinus perfectionis Magister': Considei:azioni e valutationi.' Monitor 
Eccleslasticus 90 (1985): 382·394; Theodoric J. Zubek. "New Legislation About the Canonization of the 



presided over by the promolef of the faith (who also votes at the sessions), the coosultors-theologians 

examine the "Position on the Martyrdom• of a recent canse, and Ibey present any obstacles to beatification. 

Fabijan V eraja observes that. though the twentieth century bas been char1lcterized by many Incidents of ttue 

martyrdom, these are oftml very difficult to prove because of the circumslallces in wbicb Ibey have oc:cum:d. 

For example, modem persecutors are frequently wary of "creatlng llWtyl'S" so they try to bide Ille fact that 

their real motive is a batted of the Oiristian faith as it is espoused by the Roman catholic Cbun::h. 

Moreover, alleged manyrs often die in a situation lacking witnesses wbo can vouch for their resoiutelless 

up to the point of death. Such willleSSes are necessary for bea!ification and canonizalion.17
' According 

to the new legislation, in the case of an ancient cause, consultors-blstorlans, as well as consultors­

theologians, examine the Position on Martyrdom. The three congregations (anre-prepanuory, prepar:alnry, 

and general congregations) that were prescribed in the 1917 Code of Canon for the discussion of the 

martyrdom no longer exist (As was already noted. for the causes of nomnartyrs, there were three 

congregations for the heroic virtues and. lhen, three congregations for the miracles.) Instead. the martyidom 

is discussed at a "Special Congress of Theologians"; lhe consultots·theologians, and also the consultors­

bistorians for ancient causes, vote on whether to recommend the beatification of lhe Servant of God. Then 

the Position on the Martyrdom is delivered to a Congregation of cardinals and Bishops for fm:ther 

study.'7' Only after an objections are Satisfied. and when the caroinals and bishops of the latter 

congregation vote favourably, will the pope issue the Decree on Martyrdom (or Decree on the Heroicity of 

the Virtues; both are prepared by the secretary of the Congregation for the Causes of Saints), theieby 

declaring genuine martyrdom (or heroic virtues)."• In the case of nonmartyrS, a "Position on Miracles" 

is then similarly prepared. This is examined by experts, whose report is then likewise discussed at a Special 

Congress of Theologians and a Congregation of Cardinals and Bishops. Thereafter, if the pope judges the 

Servants of God,• The Jurist 43 (1983): 371-372. 

'"Fabijan V eraja. Le cause di canonizzazione dei santi. 68. 

1'/Sprancesco Leone, La prova documentale degli scrittl. 197, 208; Peter Gmnpel, ·n Collegio dei 
Relatori in seno alla Congregazione per le cause dei Santi,• in Miscellanea in occasione de! IV centeru!rlo, 
303, 334-336; l.uigi Porsi, "Cause di amonizzazione e procedura nella Cost. Aposl 'Divinus perfeclionis 
Magister': Considerazioni e valutazioni," Monitor Ecdesiasticus 90 (1985): 394-397; Theodoric J. Zubek, 
•New Legislation on the Canonization of the Servants of God,• The Jurist 43 (1983): 372-373. 

1"'.Luigi Po:csi, ·cause di canonizzazione e procedura nella Cost. Apost 'Divinus perfectlonis Magister': 
Considerazioni e valutazioni". Monitor Ecclesiasticus 90 (1985): 396; Theodoric J. Zubek. "New Legislation 
About the Caoonizalion of the Servants of God," The Jurist 43 (1983): 373. 
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mlracle to be audleDtic, he issues a "Decree on the Miracle".'" As was aforementioned, a posthumous 

miracle is not required for the bealifu:arion of manyrs, whereas it Is $lill necessary to prove that a nonmanyr 

bas interceded for one miracle. It is nolable that the expression "equipollent beatification" is not included 

in the new legislation, so all candidates am simply "beatified" at this stage, not "formally beatified" or 

"equipollently beatified".'"' The audlentlcalion of one more mlracle occmring subsequent to the 

beatification is still required before the canonization of both martyl$ and nonmanyrs. "" The decision to 

canonize the blessed is exclusively lllBde by the pope; like before, It Js believed that his decision is inspired 

by tbe Holy Spirit. The canonization occllt!I at a solemn ceremony, usually at St Peter's Basilica in the 

Vatican City.'.,, 

Therefore, the mOst notable imlovations of the new legislation are.. first, the requirement that 

historical criticism be employed for all causes of cancmizatkm (this bad already begun in 1969, but now it 

is an integral part of the legislatkm on the causes of the saints); second. the decentmlization of the process 

so that lhe local bishop has a more prominent role and much of the examination of testimonies is rompleted 

at the diocesan level before the cause reaches the Vatican; and. third. the movement away from a rigorously 

judicial model of ascertaining ttutb to a model that emphasizes both natures of the causes of the saints: the 

administrative process of investigating evidence. conducted during the diocesab phase by the local bishop, 

and the fonnality of a judicial process dilling the apostolic phase. It is notable that the 1983 legislation 

emphasizes the collaborative rather than antagonistic roles by the relator of the cause, the promoter of the 

faith, the consultors-dleologians, and the consultors-historians in the apostolic phase so as to secure truth 

on behalf of the Roman Catholic Chmdl. The success of an individual cause relies less on the long-t«m 

and sometimes faulty memories of eyewimesse.s, and the causes, suJll)OIUld by historical documents but 

lacking witnesses who are willing to make the commilnlent of !heir time to participate in the institutional 

process, are not doomed to perpetual pos1p0llement or even failure. This is especially significant for the 

causes of martyrs in which the only living witnesses, if in fact there are any, are the peisecutt>Is themselves, 

who clearly are not always willing participants in the cause of canoni:lalioo. Because the local bishop now 

introduces causes without first obtaining papal pennission. be may respond more quickly to an individual 

'"Fabijan V eraja, Le cause di canonizzaziooe dei santi, n-79; Francesco Leone. La prova documentale 
degli scrltti. 198; Luigi Porsi, "Cause di canonizzazione e procedura nella Cost. AposL 'Divinus petfectionis 
Magisier': Considerazioni e valutazioni," Monitor Ecclesiasticus 90 (1985): 394-395. 

'"Fabijan. Veraja, Le cause di C!!J!!)nizza:i:ione dei santi. 92-93. 

17"Micbael Freze. The Making of Saints, 130-133. 

""Michael Freze. The Making of Saints. 134-138; Kenneth Woodward, Making Saints. 84-107; 
Theodoric J. Zubek. "New Legislation About the Canonization of the Sen<ants of God," The Jurist 43 {no. 
2, 1983): 369-373. 
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case of a Servant of God who is the object of a widespread, enduring, and growing local reputation of 

martyrdom or sanctity. Given the decenttalizalion of the task of introducing causes, it seems that more 

causes are able to be introduced in the Roman Catholic Church as a whole. As well, the instirutional process 

itself is also quicker and less expensive because a great deal of the work is already finished when the cause 

is sent to the Congregation for the Causes of Saints. lbis means that much of the work previously handled 

by a limited team of specialists in the Congregation is now done in the dioceses. Fmally, the purpose of 

substituting a judicial model with a more collaboralive model that emphasizes both natures of the 

authentication process is to protect the interests of the whole Roman Catholic Church so that only Servants 

of God who are deserving are granted a universal public ecclesiastical cult. The older judicial model of the 

process could 1D1dervalue significant historical documentary evidence, thereby impeding the canonization 

of certain Servants of God who could act as valuable models of sanctity or as intercessors for the members 

of the Church. On the other hand, perhaps the contentious nature of ttials conducted according to the 

previous judicial model could supply the temptation to ignore significant information that would be contrary 

to a cause, thereby, potentially advising what may be a scandalous beatification or canonization. This is 

significant given that the theme of sanctity was underscored at the Second Vatican Council, thereby calling 

all Christians to perfection and holiness, identifying martyrs and nonmartyrs as models of holiness and as 

heavenly intercessors on behalf of the living members of the Church (and thus worthy of the traditional 

practice of commemoration and veneration), and, fmally, confirming the dogma of the mystical body of 

Christ. 

Summary: 

It is clear, then, that the concept of authenticated martyrdom in the Roman Catholic Church was 

influenced by various innovations during the period from the sixteenth century to the pontificate of Pope 

John Paul II. FJrSt, Pope Benedict XIV established the four basic elements that constirute true martyrdom 

in his book, De Servorum Dei Beatificatione et Beatorum Canonizatione. All four elements--the tyrant or 

persecutor, the death. the cause of or reason for the martyrdom, the martyr-must be present for a purported 

martyrdom to be judged genuine in the Roman Catholic Church. Therefore, a real persecutor must truly be 

responsible for the death of the alleged martyr because he or she is motivated primarily by a hatred of the 

Christian faith_ (or Christian virbJes) as it is espoused by the Roman Catholic Church. As well, true 

martyrdom requires a martyr whose principal motive is a willingness to die because he or she loves the 

Christian faith, as it is expressed by the Roman Catholic Church. The Servant of God must demonstrate that 

he or she has decided freely and consciously to die, and thereafter must accept the imminent death patiently. 

courageously, and steadfastly, and by forgiving the persecutor rather than hating him or her. These four 

requisite elements of genuine martyrdom are clearly based upon a specific view of the manner by which 
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Jesus Christ confronted bis own upcoming crucifixion. As well, they are based on the characteristics 

possessed by the martyrs from the centuries prior to Pope Benedict XIV. As seen in chapters one and two, 

all of these earlier martyrs were considered martyrs because they were believed to have died in imitation 

of Jesus CbrisL Thus they were judged to be imitators of the model for Christian martyrs, Jesus Christ: 

Since the publication of Pope Benedict XIV' s wodc, all true martyrs of the Roman Catholic Church have 

had to possess these four basic elements of martyrdom. 

A second type of innovation that is rela!ed to the concept of authenticated martyrdom in the Roman 

Catholic Church has been the subject of this chapter. This is the changes in the institutional process for 

canonizing m.artYrs--tbat is, innovations in the process for authenticating Servants of God who are popularly 

believed to be martyrs. Of course, changes in the instibltional process reflect changes in the view of which 

types of evidence and instibltional strueblres are believed w be most effective for judging whether the 

alleged martyr truly did die as a martyr, and whether this death is indeed significant for the whole Roman 

Catholic Church. Thus a special Vatican congregation--first the Congregation of Rites, and then the 

Congregation for the Causes of Saints-was established w conduct the causes of potential saints. As well, 

various popes judged it wise w confer a limited public ecclesiastical cult, including a mass and office, for 

some local martyrs and nonmartyrs who enjoyed a reputation of martyrdom and sanctity. Thus papal 

beatification began. Pope Urban vm judged it necessary to distinguish between those ancient martyrs and 

nonmartyrs who possessed an immemorial local cult (these Servants of God would be equipollently 

beatified) and those others (by far, the majority of causes) who were not supposed w be the object of an 

illegitimate public cult (the Servants of God would be formally beatified). Thus began the concept of two 

distinct paths leading w beatification: the extraodinary way of cult and the ordinary way of non-cult A less 

significant innovation was equipollent canonization as an alternative w formal canonization. It bas been used 

rarely and inconsistently, and it has not been directly recognized either in the 1917 Code of Canon Law or 

the new norms of 1983. Moreover, an exacting judicial model for conducting the causes of saints was in 

place as least since the fourteenth cenwry. There were various innovations related to this judicial process 

in terms of the officials who were involved and their various taSks. These innovations were made with the 

intention of protecting the interests of the Roamn Catholic Church against possible scandal, and in order 

to ascertain more effectively the truth about whether the given Servant of God was indeed wonhy of a 

universal public ecclesiastical cult The recent changes in the legislalion for the causes of saints reflect a 

revision in the instibltional model used for ex•niining causes. Thus both natures of the authentication 

process are recognized: the administrative nature of the local diocesan inquiry and the formality of a judicial 

process before the Congregation for the Causes of Saints. The new legislation also reflects the theme of the 

collegiality of the bishops, as it was confirmed at the Second Vatican Council. Thus the legislation reflects 

the view that .. the local bishop ought w have a more prominent role in the institutional process used for 

judging whether the Servant of God, who enjoys a local reputation of martyrdom or sanctity, ought to be 
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the object of a universal public ecclesiastical cull It is dear, then, !hat both the es1abli$bment of certain 

requisite elemenis of true martyrdom and changes in tbe institutional process of canonization have affected 

the concept of authenticated martyrdom in the Roman Ca!holic Church during the period from the sixteenlli 

centwy to tbe pontificate of Pope 1olm Paul n. 
In cbaptm five IO eight, Gustavo Gutierrez's understanding of pmecution and martyrdom will be 

examined, especially bis lheological n:flections on alleged marcy:r.; in contemporary Latin America On the 

one hand. bis points of continuity with the traditional concept of aulhenticared martyrdom in the Roman 

Catholic Church will be widem:ored. On !he other hand, the important issue will be srudied concerning how 

bis understanding of persecution and martyrdom, derived from bis own experiences of wimessing the 

repression and murder of many Ouistlans who sided with the poor masses, contributes to a reintetpretation 

of the traditional concept of penecution and martyrdom in the Church. It will also be necessary. first, to 

analyze Gutimez's reflections on the ullima!e reasons !hat lie belli.tld the occurrences of manyrdom in 

contemporary Latin America and. seoond. his assertions conce.ming the ramifications of these deaths on the 

poor masses lhemselves and. in fact, how they may even imply the need to reconsider what it means to be 

Christian and Chun:h in Pm!, Gutl6rrez's native countty, in the continent of Latin America. and throughout 

the world today. 
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THE CONTINUING IMPORTANCE OF THE CULT OF MARTYRS AND NONMARTYR SAINTS 
IN THE ROMAN CATHOUC CHURCH FROM THE SIX'IEENIH CENTURY TO . 

THE PONTIFICATB O}' POPE JOHN PAUL II 

In lhe period from the sixteenth cenlUiy to tbe pontificate of Pope John Paul II (1978-present), 

man.yrs have continued to be used in the Roman Catholic Oturch as role models of bow one should behave 

when confronted by a perceived persecutor. Nomnanyr saints (the complement of martyrs) have provided 

a standard for hnilalion lhroughout one's life. Both martyrs and nonmanyr saints have been venerated as 

heavenly members of the Church who continue to be concerned about the lives and ultimately the salvation 

of the living members of the Church. While many Roman Catholic writers have censured certain, excessive 

ways that the cult of man.yrs and nonmartyr saints and the veneration of their relics have been manifested. 

often drawing attention to a tendency for people to lapse into superstitious practices, the Reform.em Martin 

Luther and John Calvin are particularly notable for expressing s1,1bstantially more caustic criticisms. They 

advised that. in the interests of securing one's salvation, the wisest and safest course of action would be for 

Christians to avoid entirely the traditional activities related IO the cult of saints and their relics. The Council 

of Trent met in order to respond to various aiticlsms made by the Reformers against traditional Roman 

Catholic beliefs and practices, amoog lhem, their condemnation of the cult of saints. The Tridentine 

documents, however, did not answer the Reformers' specific charges concemlng the cult Instead, the 

documents simply reaffirmed the lraditional p.ractices of invoking saints and venerating relics, and they 

provided a general waming against unduly superstitious abuses. Since tl:ten, the ruling of the Council of 

Trent has often been reconfumed. and it remains normative during the pontificate of Pope John Paul II. 

Indeed, the traditional place of saints and their relics in the Roman Catholic Church appears to be secure. 

As was .seen in chapter three, local bishops, lhe Congregation for the Causes of Saints, and the pope 

contlnue IO respond w many new instances of sponlaneOUSly generated popular reputations of martyrdom 

and sanctity by considering the causes of alleged martyrs and nonmanyr saints for Cl!Ilonization. 

Furthermore, subsequent to the Council of Trent, various papal encyclicals, Vatican I, Vatican Il, changes 

in the Mass. and two universal catechisms !lave consistently reconfirmed the traditional roles played by 

man.yrs and nomnartyr saints as models wonhy of imillllion and as influential heavenly intermediaries who 

attentively resiiond to prayers invoking their interceSSion. Indeed, it will be seen in chapters five to eight 

tllat Christians who bave been killed on account of their faith (in this case. due to their faith in a God wbo 

favours the poor) continue to be valued highly in contemporary Latin America as martyrs suitable for 
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imitation. 

A Criticisms of the Cult of Martyrs and Nonmartyr Saints and Their Relics up to the Reformation 

A major point of division between many Roman Catholics and the Reformers of the sixteenth 

century was the cential place of the cult of saints (both martyIS and nonmartyrS) and their relics in the 

Roman Catholic Church. Martin Luther (1483-1546) and John Calvin (1509-1564) were two Reformers who 

absolutely condemned both the invocation of saints for their intereeSSion and the veneration of saints' relics. 

The grave tone in which these traditional practices were reaffirmed at the Council of Trent reveals that there 

did not exist room for disagreement on the appropriate functions of the saints within the Roman Catholic 

Church. Moreover, the seriousness with which the Roman Catholic Church undertook the task of 

authenticating new saints is underscored by the progressively more rigorous. judicial, and centralized 

character of the process of canonization after the Congregation of Rites was established in 1588. 

There were, however, important precursors to the Reformers among both well recognized members 

of the Roman Catholic Church and some people who were formally denounced as" heretics by the Church. 

While Roman Catholics commonly participated zealously in the public cult of saints and relics up to the 

time of the Reformation, there were, in fact, some significant critics who completely condemned the cult 

as being inherently dangerous. often because they were seen as presenting occasions for committing idolatty. 

For example, as was seen in chapter two, Vigilantius was severely chastised by J~e for his criticism that 

the use of relics and the prayers to the martyIS are wicked derivations from pagan customs. More frequently, 

however, writers warned of the tendency of some people to commit abuses when they focused inordinately 

and superstitiously on the benefits, often material in nature, which they believed could be derived from 

invocations. These critics called for a properly subordinate role for the cult of saints and their relics. 

1. Criticisms Up to the Thirteenth Cenrury: 

It is notable that, after Vigilantius, there is no evidence of further criticisms of the cult of saints 

and their relics in the western part of the Church until the ninth century. Meanwhile, in the eastern part of 

the Church, a fierce controversy erupted concerning the use of holy images during the eighth century, 

especially after the publication of Emperor Leo ill' s policy ordering iconoclasm in 726.' Both Leo ill 

'Robert Grigg, "Christian Iconoclasm," in Dictionary of the Middle Ages. vol. 6, ed. Joseph R. Strayer 
(New York: Charles Scnlmer's Sons, 1985), 400; Edward James Martin, A Historv of the Iconoclastic 
Controversy (London, England: Society for Promoting Christian Knowledge, 1930; repr., New York: AMS 
Press. 1978), 26; Cyril Mango, "Historical Introduction,• in Iconoclasm: Papers Given at the Ninth Spring 
Svmposium of Byzantine Studies. University of Birmin2ham1 March 1975. eds. Anthony Bryer and Judith 
Herrin (Birmingham, England: Centre for Byzantine Studies, University of Birmingham. 1977), 1-3; Robert 
Grigg, "Iconoclasm, Christian," in Dictionary of the Middle Ages, vol. 6, ed. Joseph R. Strayer, 400, 402; 
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(c.680-741; emperor717-741) and his son, E'.mperorConstantine V (718-775; emperor741-775), however, 

extended their aiticisms from images to the cult of saints and their relics. According to the historian, 

Theopbanes, Leo m dismissed the effectiveness of prayers directed toward saints. and he bated relics.2 In 

766, Constantine V forbade written and ornl invocations of the saints "on the grounds that [the inten:ession 

of saints] gave no aid and was unsaiptural." It is questionable, however, whether he was able to enforce 

this prohibition.' Again, according to Theopbanes, Constantine V even onlered 1bat the body of St 

Euphemia (d. c.303), venerated at Cbalcedon, be cast into the sea in 766.4 E'.mpress Irene (c. 752-803; regent 

from 780 to 790; sole ruler 797-802) convoked the ecumenical Second Council of Nicaea in 787, which 

condemned the previously official policy of iconoclasm. At the same time, activities aimed at obstructing 

the use of relics were also forbidden.' 

N. Bonwetsch, "Images and Image-Worship," in The New Schaff-Herzog Encyclopedia of Religious 
Knowledge. vol. 5, ed. Samuel Macauley Jackson. (New York: Funk and Wagnalls, 1909), 454. 

>rbeopbanes, The Chronicle of Theopbanes, ttans. Harry Turtledove (Philadelphia: UnivelSity of 
Pennsylvania Press, 1982), 93-98; Stephen Gero, Byzantine Iconoclasm During the Reign of Constantine 
V With Particular Attention to the Oriental Sources (Louvain, Belgium: Corpus Saiptorum Olristianorum 
Orientalium, 1977), 147-165; Edward James Martin, A History of the Iconoclastic Controversy. 35. 

>rbeopbanes, The Chronicle. 127; Stephen Gero, Byzantine Iconoclasm During the Reign of Constantine 
Y., 147-151; Edward James Martin, A His!O!y of the Iconoclastic Controversy. 49-50; 61-62; 1fulile Amann, 
Histoire de l'Eglise: Depuis les origines jusgu'll. nos jours. Publi~ sous la direction de Augustin Fiche et 
Victor Martin. vol. 6 (n.p.: Bloud and Gay, 1947), 108-111. 

'Theopbanes, The Chronicle. 127-128; Nicole Henmann-Mascard, Les religues des saints, 404-405; 
Stephen Gero, Byzantine Iconoclasm During the Reign of Constantine V. 155-157; Judith Herrin, "E'.mperor 
Leo ID," in Dictionary of the Middle Ages. vol. 7, ed. Joseph R. Strayer (New York: Charles Saibner's 
Sons. 1986}, 544; Judith Herrin, "Constantine v; in Dictionary of the Middle Ages. vol. 3, ed. Joseph R. 
Strayer (New York: Charles Saibner's Sons. 1983), 546. 

'Alice-Mary M. Talbot, "Empress Irene." in Dictionary of the Middle Ages. vol. 6, ed. Joseph R 
Strayer, 520. The Second Council of Nicaea in 787 declared anathema against iconoclasts. Second Council 
of Nicaea, Anathemas Concerning Holy Obiects 1-3, in Decrees of the Ecumenical Councils, vol. 1, 137. 
At the same time, canon seven states that a church may be consecrated only with the installation of martyrs' 
relics. "Just as those heretics removed the sight of venerable icons from the church, they also abandoned 
other customs, which should now be renewed and wbicb should be in vigour in virtue of both written and 
unwritten legislation. Therefore we decree that in venerable churches consecrated without relics of the holy 
martyrs, the installation of relics should take place along with the usual prayers. And if in future any bishop 
is found out oonsecrating a church without relics, let bim be deposed as someone who bas flouted the 
ecclesiastical traditioos." Second Council of Nicaea, Canon 7, in Decrees of the Ecumenical Councils. vol. 
1, 144-145. See also CJ.B. Gaskoin, Alcuin: His Life and His Work (New Yorli:: Russell and Russell, 
1966), 71-93; Emile Amann, Histoire de l'~glise. vol. 6, 118-121; Pierre Miquel. "Images (Culte des)," in 
Dictionnaire de spiritualitf asci!tigue et mystique. Doctrine et histoire. vol. 7, part 2, eds. M. Viller, F. 
Cavallera. et al. (Paris: Beauchesne, 1971), col. 1510-1511; John Meyendorff, "Icon, Theology of." in 
Dictionary of tbe Middle Ages. vol. 6, 397; Robert Grigg, "Iconoclasm, Olristian, • in Dictionary of the 
Middle Ages, vol. 6, 401; N. Bonwetscb, "Images and Image-Worship," in The New Schaff-Herzog 
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In the west.em part of the Church, it was only in the ninth century that some writers began to 

criticize openly the cult of saints and relics or the abuses commonly occwring in association with it. For 

example, Bishop Claudius of Turin (d.827) vehemently denied the ability of saints to intercede. He also 

completely rejected both holy images and the cult of relics. In fact, he ordered the desllUction of the images 

and crosses in his cathedllll. Thereafter, he was stemly criticized by Bishop Jonas of Or!Eans (born before 

780; died 8421843), by the monk Dungdal of Saint-Denys, and by Theodomir, the abbot of Psalmodie.' 

Between the ninth century and the thirteenth century, a number of writers warned against the 

perennial danger of superstitious abuses. even though they were not explicitly opposed to the cult of saints 

and relics itself. For example, even though Alcuin of YOik (c.732-804) was the author of saints' lives (for 

example, On the Saints of the Church of YOik and his Life of St Willibrord), and he also generally 

approved of the practices of invoking saints (he included a mass for the intercession of the saints in his 

missal) and of venerating relics, he nevertheless felt compelled to express publicly his anxiety arising from 

the tendency of many Christians to venerate false relics superstitiously.7 In 786, Alcuin wrote a Jetter to 

Archbishop Ethelbard, wherein he cautioned the recipient about the idolatrous uses of relics that he had 

wimessed.1 Likewise, Agobard (769-840), the archbishop of Lyons (816-835; 838-840), was often critical 

of superstitious practices, especially the tendency of people to elevate their favourite saints to such a degree 

that they would threaten to supplant Jesus Christ from his rightful position as the supreme futercessor 

Enyclopedia of Religious Knowledge, vol. 5, 454. 

"Nicole Henmann-Mascard, Les religues des saints. 405; Malk A. Zier, "Oaudius of Turin,• in 
Dictionary of the Middle Ages. vol 3, 436; Thomas Renna, "Jonas of Ori~• in Dictionary of the Middle 
~ vol. 7, 146. 

7Alcuin of Yorlc, On the Saints of the Church of Yorlc. in Alcuin of Yorlc--His Life and Letters, Stephen 
Allot (Yorlc, England: William Sessions, 1974), 157-167. See also Gerald Ellard. Master Alcuin. Liturgist: 
A Partner of Our Pietv (Chicago; Loyola University Press, 1956), 144-148; Dorothy Whitelock, ed., English 
Historical Documents, vol. l (London. England: Eyre and Spottiswoode, 1955), 713-715; E. Mangenot, 
•Alcuin,• in Dictionnaire de thwlogie catholigue, vol. 1, part l, eds. A. Vacant, E. Mangenot, et al. (Paris: 
Libraire Letouzey et ~. 1930), col. 600-601; Femand Cabrol, "Missel," in Dictionnaire d'archwlogie 
chretienne et de liturgic. vol. 11, part 2, eds. Femand Cabral and Henri Leclercq (Paris: Lihraire Letouzey 
et Ant, 1934), col. 1441; Fernand Cabral, •Alcuin.• in Dictionnaire d'archwlogie chretienne et de liturgie. 
vol. l, part 1, ed. Femand Cabrol (Paris: Letouzey et Ant, 1907), col. 1072-1081; M. Mahler, ·Alcuin;" in 
Dictionnaire de spiritualite asc~tigue et mystique. Doctrine et histoire. vol. 1, eds. Marcel Viller, F. 
Cavallera, et al. (Paris: Gabriel Beauchesne et Ses Flis, 1937), col. '197-299. 

'"I saw many improper customs practised, which it is your duty ID stop. For they [some people] are 
. carrying amulets. thinking them sacred. It is better to copy the examples of the saints in the heart than to 

carry bones in bags, to have gospel teachings written in one's mind than to carry them around one's neck 
written on scraps" of parchment. This is the superstition of the Pharisees, whom Christ himself reproached 
for their phylacteries." Alcuin of Yorlc, Letters 54, in Alcuin of Yorlc, 69. See also Nicole Herrmann­
Mascard, Les religues des saints. 406; L.K. Shook, •Alcuin of Y orlc, • in Dictionary of the Middle Ages. 
vol. l, ed. Joseph R. Strayer (New YOik: Charles Scribner's Sons, 1982), 143. 
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between believers and God' They would often do !his by venerating the saints' images excessively. 

Gw"bert ofNogent(c.1064-c.1125) did notrejecthououring telics in principle, but in his W<>rk.~ 

Relics of the Saints. he did disparage, first, venerating false relics, the traffick of which. according to 

Guiben, bishops permitted because they were gieedy for profitable new pilgrimages; second, raising saints' 

relics from their place of rest; and, third, lranSporting Idics during processions." BentDn suggests that 

Guibert especially abhoned the dismemberment of the remains of human bodies." Guiben also criticized 

praym that were addressed to the many legendary saints who often accompanied false relics. Gwllert 

nevertheless believed that God did respond to a naive person's genuine. though misdirecred, faith." 

Bernard of Oairvaux (1090-1153) cauliooed that ChrisdaPs in general, and particularly the monks 

of Clalrvaux, should be careful lest they "spend the whole day gazing fascina!M" at groiesque objects, such 

as gold-cased Idics and unneces.sarily beauliful, if not arousing, pictmes of saints, instead of "meditating 

on the law of God."13 In hi$ Apology 1p Abbot William Bernard cites the example of venerating such 

lavishly encased relics as a way that some monks imitate gentiles. and thus "do service to their idols."" 

At the same tinte, Bernard did defend the common practice of invoking saints to intercede on their behalf 

'Nicole Hemnann-Mascard. Les reliques des sain!S. 406; J.-B. Martin, • Agobard, • in Diciionnaire de 
theologie catholigue. vol 1, part 1, col. 614; Allen Cabani"' • Agobard, •in Dictionary of the Middle Ages. 
vol. 1, 75-76; M. Besson.• Agobard, •in Dic!jonna!re d'histpire et de g&Jgraphie ecclesiastigues. vol. 1, eds. 
Alfred Baudrillan, Albert Vogt. et al. (Paris: Letouzey et An6, 1912), col. 1000; P. Be!let. "Agobard of 
Lyons.• in New Catholic Encyclopedia. vol. 1, ed. William J. McDonald (New York: McGraw-HUI, 1967), 
210; A. Hauck. • Agobard, • in The New Scl!aff-Henog Encyclopedia of Religious Knowledge. vol. l, ed. 
Samuel Macauley Jackson (New Yorlt: Funk and Wagnalls. 1908), 89. See also E. Debroise, "Agobard." 
in Dictionnaire d'arcMolggie cbretlenne et de liturgie. vol. l, part 1, ed. Fernand Cahrol (Paris: Letouzey 
et An~. 1907), col. 971-979. 

"Introduction to Guibert of Nogent, Self and Society in Medieval France: The Memoirs of Abbot 
Guibert of Nogent (1064?-c.1125), ed. John F. Benton (New YOik: Harper and Row, 1970), 21; Colin 
Morris. ·A Critique of Popular Religion: Guibert of No gent on The Relics of the Saints,· in Pgpular Belief 
and Practice: Pmlers Read at the N'mlll Summer Meeting and the Tenlll Wllltet Meeting of the Ecclesiastical 
Histoty Society. eds. GJ. Cuming and Derek Bakec (Cambridge, England: Cambridge University Press. 
1972). 56-57; Nicole Herimann-Mascard, Les religues des Mints. 406; Cluysogonus Waddell. "Guibert of 
Nogent, • in Dictionary qf the Middle Ages, vol. 6, 10. 

"Introduction to Gtn"bert of Nogent, Self and Sgciety in Meliieval France, 29. 

''Colin Morris, "A Critique of Popular Religion: Guibert of Nogent on The Relics of the Saines." in 
Popular Belief and Practice, S7-58. 

1'Bernard of Clairvax, An Apology to Abbot William 12. in The W orlcs of Bernard of Clairvaux. vol. 
1, ed. M. Basil Pennington (Spencer, Mass.: Cisiereian Publications. 1970), 6!i-66; Nicole Herrmann­
Mascard. Les religues des pinlll. 407. 

"Bernard of Clairvax, An Apology to Abbo! William 12. In The WO!ks of Bernard ofClairvaux, vol. 
1. 64. 
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by means of heavenly prayers. He designaled as heretics whoever jested against this activity." Bernard 

praised Christians whom he considered to be true martyrs because they bad been willing to die on account 

of their faith.16 Nevertheless, he also admonished of the dangen of venerating some popularly recognized 

martyrs who in fact had died as heretics. Their stubbornness when <Xmfronted by true beliefs demonstrated 

that they were false martyrs who had clearly been in the service of the Devil. Their refusal to recant their 

errors revealed that they were not at all pious and patient like true martyrs, who had obviously died in 

imitation of Jesus Christ" 

Thomas Aquinas (1225-1274), in bis Summa Tbeologica, emphasizes that supentitious behaviour 

is always idolatrous. According to Aquinas. "it belongs to sUpeIStition to exceed the due mode of divine 

worship, and this is done chiefly when divine worship is given to whom it should not be given. Now it 

should be given to the most high uncreated God alone ...• Tberefore it is superstition to give divine worship 

to any creature whalsoevec."11 Thus, Aquinas distinguishes between the honour which should be given to 

God alone (i.e., latria), and that lesser degree of honour (i.e., dulla), which is appropriate for the saints, who 

are God's especially pious creatures, as well as their relics. It is idolatrous conduct, then, whenever, 

Christians naively or foolishly worship saints as if they were God. Neveclheless, Aquinas asserts that "it is 

manifest that we should show honour to the saints of God, as being members of Christ, the cbildren and 

"Heretics "ridicule us for baptising infants, praying for the dead. and asking the prayers of the saints. 
They lose no time in cutting Christ off from all kinds of people to both sexes, young and old, living and 
dead .... They deprive the dead of the help of the living, and rob the living of the prayers of the saints 
because they have died. God forllid!" Bernard of Clairvaux, Sermon 66.9, in On the Song of Songs, vol. 
3. trans. Kilian Walsh and Irene M. Edmonds (Ka!amaz.oo, Mich.: Cistercian Publications, 1979), 199-200. 

•••surely the fruit of the vine is the martyt's blood .... Why should I not speak of the blood of the 
innocent, the blood of the righteous, as the purest blood of the grape? Is it not new red must. tested and 
precious. from the vineyard of Sorek, trodden out in the wine-press of suffering? For 'precious in the sight 
of the Lord is the death of bis saints'. This is how I interpret the words: 'the vines in flower yield their 
sweet perfume.'" Bernard of Clairvaux, Sermon flJ.7, in On the Song of Songs. vol. 3, 136. 

17"It is swprising to some people that they meet their death not only with patience, but also, apparently, 
joyfully. But they do not take into consideration the mighty power of the devil not only over men's bodies, 
but also over their hearts. Once he is admitted. he will take possession .... The obstinacy of these men has 
nothing in common with the constancy of the martyrs; for they were endowed with a contempt for death, 
whereas these others are prompted by a hardness of heart• Bernard of Clairvaux, Sermon 66.13, in On the 
Song of Songs, vol. 3, 204-205. See also Charles Journet, "L' Argument du martyre, •Nova et Vetera: Revue 
catholigue pour la Suisse romande 6 (1931): 286. 

'"Thomas Aquinas, Summa Theglogica: Fust Complete American Edition in Three Volumes, ii. q.94 
a.I, vol. 2, trans. Fathers of the English Dominican Province (New Yolk: Benzinger Brothers, 1947), 1595. 
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friends. of God, and our intercessors."" In fact, Aquinas especially praises the occurrence of martyrdom 

as the most perfect of human actS because its motive is charity.20 He also insists that the special role 

played by Jesus Christ (who is both God and man) as the mediator between God and human beings does 

not impede the saints• ability to pray to God on behalf of Christians invoking their aid 21 In regard to the 

saints' relics. Aquinas recommends that Christians honour them "in a fitting manner: principally their bodies, 

which were temples, and organs of the Holy Ghost dwelling and operating in them, and are destined to be 

likened to the body of Christ by the glory of the Resurrection. Hence God Himself fittingly honors such 

relics by worldng miracles at their presence. "22 Thus all praise directed towards the saints and their relics 

ought to aim especially at honouring God, the creator for whom the saints, in the first place, had decided 

to live piously or to die in imitation of Jesus Christ's aucifuion. 

''Thomas Aquinas, Summa Theologica: First Complete American Edition in Three Volumes. iii. q.25 
a.5, vol. 2, 2158; Nicole Herrmann-Mascard, Les religues des saints. 407. On the appropriate distinction one 
ought to make, according to Aquinas, between the honour rendered to God and that given to some of his 
virtuous aeatures, the saints, with the latter reverence redounding to the creator of the creatures, see 
Thomas Aquinas, Summa Theologica, ii. q.94 al, vol. 2, 1596; Ibid., ii. q.103 a3-4, 1639-1640. 

'°"Now, of all virtuous acts martyrdom is the greatest proof of the perfection of charity: since a man• s 
love for a thing is proved to be so much the greater, according as that which he despises for its sake is more 
dear to him, or that which he chooses to suffer for its sake is odious. But it is evident that of all the goods 
of the present life man loves life itself most, and on the other hand he hates death more than anything, 
especially when it is accompanied by the pains of bodily IOmlenL .. .And from this point of view it is clear 
that martyrdom is the most perfect of human acts in respect of its genus, as being the sign of the greatest 
charity." Thomas Aquinas, Summa Theologica ii. q.124 a3, vol. 2, 1717. See also Ibid, q.184, a5, 1955; 
Walter Farrell, A Companion to the Summa. vol. 3 (London, England: Sheed and Ward 1940), 369-371; 
Yves Cougar, Thomas d' Aguin: sa vision de th~logie et de l'Eglise (London, England: Variorum Reprints, 
1984). 338; 343. 

21Thomas Aquinas. Summa Theologica iii. q.26 al-2, vol. 2, 2158-2160; Nicole Herrmann-Mascard, 
Les religues des saints. 407. According to Aquinas, the saints' ability to intercede, given to them by God, 
does not signify an inherent defectiveness in God, but rather the "more manifold outpouring of His goodness 
on things, through His bestowing on them not only the goodness which is proper to them, but also the 
faculty of causing goodness in others.• It is also notable that Aquinas acknowledged and approved of the 
special powers that specific saints allegedly possessed {e.g., SL Anthony's prayers protected one against the 
fire of hell). Moreover, the saints do not enlighten God about something he did not previously know, or of 
which he would otherwise remain ignorant; instead, the saints "ask God to grant those prayers a gracious 
hearing ... [and that it] be done according to His providence." See Thomas Aquinas, Summa Theologica: 
First Complete American Edition Suppl. Q. 72 al-3, vol. 3, trans. Fathers of the English Dominican 
Province {New York: Benziger Brothers, 1948), 2858-2862. 

~omas· Aquinas, Summa Theologica: First Complete American Edition in Three Vol.Mies. iii. q15 
a.5, vol. 2. 2158; Nicole Hemnann-Mascard Les religues des saints, 407. 
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2. Criticisms Made by John Wyclif. John Hus, and Desidirius Erasmus: 

The ailicisms made by John Wyclif, John Hus. and Desidirius Emsmus against the cult of saints 

and relics anticipated the later criticisms made by the Refonners, Manin Luther and John Calvin. John 

Wyclif {c.1329-1384) contended 1hat all cults in honour of saints should be abolished, except the cult of the 

Virgin Mary, because be doubted the popes' declared abilities to discern sanctity aa:urately. He even 

questiooed tbelr motives in canonizing some modem saints. Indeed, accon:ling to Wyclif, only the apostles 

and the manyrs (apparently those ftom the Early Church) were unambiguously saints. Wyclif nevertheless 

did not object to Ille traditional belief that true saints prayed on behalf of the living, but he insisted that they 

were in heaven due to God's judgment that Ibey had imitated Jesus Christ. not because Ibey had been 

papally canonized."' He was not impressed by the unscriptural papal powers of issuing bulls of 

canonization and of authenticating relics. He believed that these powers were based solely in the pope's self. 

proclaimed authority, and thus lacked any real divine foundation." Wyclif also rerommended that the 

practice of venemllng relics should cease because be considered it to be an evil and idolatrous fonn of 

worship. He thought that the exorbita111 sums of money lavished on shrines would be better spent if Ibey 

were "disbibuted to the poor to the honour of the salnts."" 

Three hundred five propositions of Wyclif were condemned at the eighth session of the Council 

of Constance (1414-1418) on May 4, 1415, an eCumenical council summoned by lbe anli-pope John xxm 

"'Herbert B. Wodcman, John Wyc!if: A Studv of the English Medieval Chun:b. vol. 2 (Oxford. Englalld: 
OxfOtd University Press, 1926), 16; John Stacey, John Wyclif and Reform (Philadelphia: The Westminster 
Press. 1964), 49; Robert Vaughan, The Life and Opinions of John De Wycliffe, DD •• vol. 2 (London. 
England: Holdsworth and Bell, 1831; repr., New York: AMS Press, 1973). 294; David Christie-Murray, A 
Histoty of Heresy (Oxfoo:I. England: Oxford University Press, 1989), 114; J. Loserth, "Wyclif, John," in 
The New Schaff-Herzog Encyc!ooedia of Religious Knowled~e. vol. 12, ed. Samuel Macauley Jackson 
(New York: Funk and Wagnalls, 1912), 464. 

"'Gordon Leff, Heresy in the La!!;! Middle Ages: The Relation of Heterodoxy to Dissent c.1250-c.1450. 
vol 2 (Manchester, England: Manchester University Press. 1967), 511-513, 531, 539; Malcolm Lambert. 
Medieval Heresy: Popular Movements From the Gregorian Reform to the Reformation. 2d ed. (Oxford. 
England: Blackwell Pnblisbers, 1992). 232-233: L. Cristiani. "Wyclif," in Dic!ionnaire de tboologie 
catboligue, vol. 15, pan 2. eds. A. Vacant. E. Mangenot. et al. (Paris: Llbraire Letouzey et Ant, 1950), col. 
3593-3594; Michael Wilks, "Wyclif (Jean},• in Dictionnaire de spiriwalitt as@lque et mvstigue. Docttine 
et histajre. 'YOl.16, eds. M. V'iller, F. Cavallem, et al. (Paris: Beauchesne, 1994), col. 1510-1511; Anne 
Hudson, "Wyclif, John," in Dictionary of the Middle Altes, vol. 12, ed. Joseph R. Sttayer (New York: 
Charles Scribner's Sons, 1989), 708. · 

"Herbert B: W odcman, John Wvclif: A Study of the English Medieval Church, vol. 2 (Oxford, England: 
Oxford University Press, 1926), 17; Margaret Atson, Lollards and Reformers: Images and Literacy in Late 
Medieval Religion (London, England: The Hambledon Press.1984), 140; J. Loserth, "Wyclif, John." in The 
New Schaff-Herzog Encvclopedia of Knowledge. vol. 12, 464. 
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(d.1419), who was subsequeotly deposed at the same council."' While Wyclif's criticisms of the cult of 

saints and relics were not explicidy included amoog the forty-five erroni enmneraled in the council 

documents. nor among the fifty-eight Olhers $pecified from the two hundred sixty other emirs. three of the 

noted enms accused him of condemning the ~c life, which bad commonly been a path leading to the 

subsequent papal canoolzation of nonmm:tyrs.27 Moreovet, Wyclif' s charge that "nobody should be 

consideted as pope after Urban VI" (1318·1389; pope 1378-1389), together with bis vigorous accusations 

against papal pretensions in general, meant tbat he would have COllSidel'ed all future papal canomntions to 

be cenainly meaningless, if not all past ones as well."" The Council also ordered that Wydif's body be 

taken out of consecrated gromid. and that his books be burned. 29 Wyclif' s bones were not exbumed and 

his books burned until the spring of 1428, in response to an Older made the previous December by Pope 

Martin V (1368.1431; pope 1417·1431), who bad been elected at the Council of Constance.'° 
John Hus (c.1369-1415) advised bis followers to venerate the saints as supreme examples of how 

to live piously. 'Ibey were permitted to pray to the saints, thereby petitioning their aid in heaven. Hus 

oeVettheless admouished his followers of the inclination people have to worship the saints in place of God. 

'"'John XXIlI was the anti-pope (141().-1415), firstly, to Benedict XIII (c. 13284. 1423), who was 
bimselflheanti·popeatAvigoon (from 1394 to 1417!23) and, secondly, to Pope Gregory xn (e. 3125-1417; 
pope 1406-1415). Council of Constance. Session 12 (May 29, 1415). Sentence Deposing Pope Joh!! xxm 
in Deaees of the Ecumenical Councils, vol 1, 417-413. See also Charles-Joseph HefeJe, Histoire des 
conciles d'apres les doc!nnents originaux, uans. Dom H. Leclercq, vol 7, pan 1 (Paris: Libcaire Letoozey 
et An6, 1916), 243-251. 

27 Accooling to the Council documents, Wyclif bad erroneously slated the following: "21. Whoever 
enten any religious order whalsoever, whether it be of the possessioners or lbe mendicants, makes himself 
less apt and suitable for lbe observance of God's 0011!Jllands. 22. Saints who have founded religious orders 
have sinned in so doing. 23. Members of religious orders are not members of the chrislian religion.• Council 
of Constance, Session 8, Sentence Condemning Various Articles of John Wyclif. in Deqee:s of the 
Ecumenical Councils. vol. l, ed. Norman P. Tanner, 412. 

~cil of Constance. Session 8. Sentence Condemning Various Articles of John Wyclif; Session 15 
(July 6, 1415), Articles of John Wyclif Selected From the 260, in Decress of the Ecumenical Councils, vol. 
1, 412. 423-424 . 

.. Council ·or Constance. Session 3, in Decrees of tbe Ecumenical Councils. vol. 1, 411-416; HJ. 
Schroeder, ed. and trans., Disciplinary Decrees of the General Councils (St. Louis. Mo.; B. Herder Book, 
1937), 449; Chailes-Josepb Hefele, Histoire des Conciles, ttans. Dom H. Leclercq. vol. 7, pan 1, 226; "John 
Wycliffe,• in The Oxford Dictiooary of the Christian Church. 1430-1431 .. 

'°Joseph H. Dahmus, The Prosecution of John Wydyf (New Haven, Conn.: Yale University Press, 
1952), 153-154; Anne Hudson, "Wyclif, John,• in Dictioni!ry of the Middle Ages. vol. 12. 707. 
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So as ID avoid commitling idolatry, he fol'bade invocalions that RqUested earthly benefits." He also 

condemned papal canonUation as being an lmpettinent jud&ment because only God could possibly know 

wbo was lrul.y in heaven. Funbennore. Hus decried lhc ttafftck In saints' relics because this money ougbt 

ID be spent on lbe poor." Indeed. In bis last letter, Hus accused Roman Cadiolic priests of supporting the 

veneralion of relics, whk:h he consideRd to be a heinous activity."' On July 6, 1415, at the fifteenth 

session of the same Council of Constance where Wyclif and bis wom bad alR.ady been condemned 

postbumously, Hus was declared a heretic. Among his erron listed at the Council were bis criticisms. first, 

of tbe veneration of relics and. second, of the proper plai:e of tbe pope as supreme head of the Cllurcb, 

which the Council had reaffirmed. Hus' s latter criticism effectively undercut the claim that all papal 

decisions were Inspired by the HOiy Spirit. including the aulhcntlaltion of new saints by means of the 

process of canonimtion ... The Council ordered that Hus' s books were ID be set afire, and then he was 

delivered over ID a secular offk:lal, who ordered that he be burned at lbe stake." 

"Matthew Spinka, John Hus' Cgpceptof the Church (P.dncewn. NJ.: Princell>n University Press, 1966), 
325; Matthew Spinka. John Hus at the Council of Constance (New York: Columbia University Press. 1965), 
60. While not lbe speciflc concern of the present &tlldy, a related issue was Hus's criticism of the self­
designated power of the anti-pope, John XXIIL ID grant indulgeiices In 1411 from the ueasiiry of the saints' 
merits (which tbey supposedly had earned by means of exemplary Jives or martyrdom) ro whoever would 
participate in a crusade against another anti-pope, Gregory XII. See lbe following: David Christie-Murray. 
A lflstory of Heresy. 118; Jean Chaini, Hlstoiry religieuse de I' occidentm&lreval (Paris; Libraire Armmand 
Colin, 19158), 483; Joseph Gill. Constance et Bale-Florence (Paris: 'ltlitions de L'Orange. 1965), 71-72; 
Howard Kaminsky, "Hus, John Uan), • In Dictionarv of lbe Middle Ages. vol. 6, 368; p; Moncelle, "Hus, 
Jean." in Diclionnaire de IMologle ca!holigue. vol. 7, part 1, eds. A. Vacant. E. Mangenot. et al. (Pans: 
Libraire Letouzey et An6, 1927), col 340; P. De V ooght. "Hus, Jobm, • in New Catholic Encvclopedia. vol. 
7. ed. Wlliam J. McDooald (New Yorli:: McGraw-HID, 1967), 271-272; Paul De Voogllt. "Huss (Jean); in 
Dictionnaire de spiritualilf as¢tigue et mystique. Doctrine et hislDire, vol. 7, part l, eds. M. Vil!er. F. 
Cavallera, et al. (Paris: Beauchesne, 1969), col. 1196. 

"'Matthew Spinka, loJm Hus' Concept of tbe Chmdl. 325; Nicole Hemnann·Mascard. Les religues des 
saints, 413. 

"Matthew Spinka, Joh!! Hus at lhe Council of Constance, 261. 

"Council of Constance, Session 15, Condemned Articles of J. Hus. In Decrees of the Ecumenical 
Councils, vol. l, 429-431. See also Gordon Leff, Heresy in the Later Middle Ages. vol. 2, 666-685; Joseph 
Gill, Constance et Bale-Florence, 85-87; Malcolm Lambert. Medieval Heresy. 308; Howard Kaminsky, 
"Hus. John Qan)," in Dictionary of lbe Middle Ages. vol. 6, 369. 

"Council of Constance. Session 15, Sentence Against John Hus and Sentence Condemning J. Hus to 
the Stake. in Decrees of tbe Ecumenical Councils. vol. l. 427-429; HJ. Schroeder, ed. and trans., 
Disciplinary Decrees of lbe General Councils, 449; J. Losenh, "Huss, John, Hussites." in The New Scbaff­
Herzog Encyclopedia of Religious Knowledge. vol. S, 417-418; Walter Nigg, The Heretics, trans. and eds. 
Richard WinslDn and Clara Wlnsll>n (New York Alfred A. Knopf, 1962), 272-273; Malcolm Lambert. 
Medieval Heresy. 316. 
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On many (!CCl!skms, Desidirlus Erasmus (c.1466-1536) expressed his adherellre to the traditional 

Roman Catholic belief that Christians rou1d and. in fa.ct, ought to invoke the saints for their intercession. 

For example, in his colloquy, The Whole DulV of Youth (1522), Erasmus lauds the youth, Gaspar. who 

dutifully and diligently pmys to his palrOll saints, including the martyr Cyprian, requesting that they 

"commend [him] to Cbtist in their pmyers and ... bring it about that by his gift [he l may sometimes be 

admitted into their company • .,. In a letrer to Kennan. the an:hbishop of Cologne (and a future Lutheran), 

written In 1528, E.tasm.us opines that while "saint-worship bas been carried so far that Cbtist bas been 

forgotten." the charge that any respect directed towards saints leads in«Wilably to idolatry would be 

groundless." 

At the same time, Erasmus often mm:ilessly satirized whoever superatitiously appealed to saints 

for aid in 1rivial mauers. or when they sllould instead be appealing directly to Jesus Christ. His wrath was 

even baisher for people who sought to manipulate the saints for their own benef"tt.31 In the colloquy, The 

Shipwreck (1523), Erasmus i:dates the manner in which many people, facing an imminent shipwreck., tried 

to make bargains with various saints illstead of directly entrusting their security to God.39 In The Well-11>­

do Beggars (1524), the Fnmciscan. Conrad, wonders whether St. Anthony is not furious for the heathen way 

that the local people worship him. For example, they commonly express their fear that their swineherd 

would suffer if they neglect.ed to worship him.•• Erasmus also satiri7.es the suJierstitious reverence that . 

'"Desiderlus Erumus. The Whole Duty of You!I!. in The Collogules of En!smus. ttanS. Craig R. 
Thompson (Chicago: University of Chicago Press, 1965), 34-35. It is notable that Erasmus felt compelled 
to write The Usefulness of the Colloaules in 1526 in onler to exonerate his wwt from the censures of the 
So.tbonne faculty. Thus. Emsmus iefemd explicitly to this colloquy to illusttate the proper behavioilr 
believers ougbt to have before God and the saints. Desidirlus Erasmus, The Usefulness of the Colloquies, 
in The Colloquies of En!smus, 635. See also Albert Hyma. The life of Desidirius Erasmus (Assen, lbe 
Nelherlands: Van Gomm, 1972), 105-108; Louis Bouyer, Erasmus and His Time (Westminster, Md.: The 
Newman Press, 1959), ln-179. 

"Desidirius Erasmus. Epistle 945. ln Life and Letters of E'.rasmus: Lectures Delivered at Oxford 1893-4. 
James Anthony Froude (London: Longmans, Green and Co •• 1916, 358. 

"'In regard to the veneration of saints, Erasmus said that •1 do not condemn those who do these things 
out of a naive supetSlition so much as I do those who pursue them for their own galn. • Desidirius Erasmus, 
The Handbook of the Christian Soldiec. Jmns. Charles Fanlll2Zi, in Collected Woiks of Erasmus, vol. 66, 
ed. John W. O'Malley (University of Toronto Press, 1988), 64. See also Srepbane Boiron. la controverse 
nu de la guerelle des reliques II l'tpooue du Concile du Trente (1500-164()) (Paris: Presses Universitaires 
de France, 19811). 17. 

''Desidirius Erasmus, The Shipwreck. In TheColJoquiesofE.rasmus.138-146. SeealsoUon-E. Halkin, 
Erasmus: A Critical Biography, ttanS. John Tonkin (Oxford. England: Blackwell Publishers, 1993), 190; 
A.E. Douglas. "Emsmus as a Satirist." In Erasmus, ed. T. A. Dorey (London, England: Routledge & Kegan 
Paul. 1970), 39-40; Uou·E. Halkin, "la pi& d'&asme; Revue d'histoire ecclesastigue 79 (1984): 692. 

"°Desidirlus 'Erasmus. The Well-to-do Beggars. in The Colloquies of E'.rasmus. 209. 
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pilgrims f'requemly address towanls sal.uts' relics.mostofwllidlare dubious aud grotesque, in the colloquy. 

A Pilgrimage For Religion's Sake (1526)." In The Usefulness of !he Colloquies, Erasmus. however, 

dismisses the accusation that be bas ridiculed tbe imen::ession of the Virgin Mary and the saints in bis 

colloquies: "But I do mock those who see.Jc from the saints what they would not dare to ask a respectable 

man. or seek from certain saints In the belief that this or that one would grant something or other more 

readily, or be able ID perform it more readily, tban would Christ himself."'' In spite of Erasmus's defeuse 

of himself in the face of these crldclsm$, shortly after his de8lh. his wo4:s were officially condemned by 

Pope Paul IV and by Pope Sixtus V." It is nolable that. of the twO Ulldltional functions of the saints 

"Desidirius Erasmus. A Pilgrtmege For Religion's Sake. In The Colloquies of Erasmus, 285·312. See 
also Desidi.rius Erasmus, The Usefl!lness of the Colloouies, in The Colloouies of Erasmus, 631; Preserved 
Smith, A Key to the Colloauies (Cambridge, Mass.: Harvard University Press, 1927; repr., New Yorli:: Ktaus 
Reprint 1969), 40; FlllllZ Bierlalre, ~e et ses Collogues: Le livre d'une vie (Geneva. Swiizerland: 
Libraire Droz, 19n), 88-39; James Anthony Froude. Life and l,ette!ll of Erasmus, 129-130; John Huizinga, 
.Erasmus and the Age of Reformation With a Selection From the Letter> of Erasmus (New Yori<:: Harper 
& Brothers. 1957). 101; E.E. Reynolds. Thomas More and Erasmus (Londoo;. England: Bums &. oates, 
1965), 91-93; M. Geraldin Thompson. •As Bones w the Body: The Scope of l11venlio in the Cclloquies of 
Erasmus; in Essays on the Works of Erasmus, ed. Richard L. DeMolen (New Haven. Conn.: Yale 
University Press, 1978), 168. While Erasmus crilici7.ed superstitious practices, he did in fact make earnest 
pi.lgrimages to the shrines of Our Lady of Walsingham Way (in 1512) and Thomas Becket (sometime 
between 1512 and 1514). Uon-E. Halkin, Erasmus: A Critical Biography, 38·39; 203; Uon-E. Halkin, "La 
pitt! d'~e. • Revue d'histoiore eccltsiastigue 79 (1984): 686-687; Richard G. Villostada. ·~e 
(Didier),• in Dictionnaire de spirltualit6 asc6!igue et mystique. Doctrine et histoire, vol. 4, pan 1, eds. M. 
Viller, F. Cavallera, et al. (Patls: Beaucllesne, 1960), col. 934. 

"'Desidhius Erasmus, The Usefulness of the Colloquies, in The Colloquies of Erasmus. 635. Thus, 
Erasmus condemns the tendency Ill invoke the saints as if they were the authors of miracles. ra!her than 
simply the intereessors. Desldirius Erasmus. ~ 2443, quoted in I.eon-E. Hal.kin. Erasmus: A Critical 
Biography, 229. See also Erasmus Desidirius. The Praise of Folly, trans. Hoyt Hopewell Hudson (PrincetOn, 
N.J.: Princeton University Press, 1947), 56-59. lt is important to note that the miracles which could be 
ob!llined by invoking saints had become specialized by !he end of the Middle Ages: a specific saint was 
responsible for interceding with God for a given aid or for protecting a cer1ain activity. social group, and 
city. Raoul Manselli, La religion populaire au moven he: Problllmes de tru!!bode et d'histoire (Montreal: 
Institnt d'~tudes MtditvaleS, 1975), 66; 1obn Philips. The Reformation of Images: Destruction of An in 
England, 1535-166() (Bemley, Calif.: University of Califomla Press. 1973), 23; Carlos N. Eire, .lYJl! 
Against the Idols: The Rel'OOnalion of Worship fJ!)m Erasmus w Calvin (Cambridge. England: Cambridge 
University Press, 1986), 37-38. 

"In 1559, all of Etasmus's wOlks were placed In the firSt class of beretical writings in the Index of 
Pope Paul IV (1476-1559; pope 1555-1559). For authors named in the first class. "the whole of their works, 
even when they contain notblng about the faith, are absolutely forbidden.• Jn the Index revised by Pope Pius 
IV (1499-1565; pope 1559-1565) Jn 1564, :Etasinus's Colloquies and some other worl<:s were completely 
forbidden. Bruce Mansfield, Phoenix of His Age: Interpretations of Erasmus c. 1550-1750 (Toronto: 
University of Toronto Press, 197!1), 26-27; Roland H. Bain ton, Erasmus of Christendom (New Y orlc: Charles 
Scribner's Sons, 1969), '1:17-278; Ralph Fiancis Kerr, ed., The Hiswry of the Popes From the Oose of the 
Middle Ages. vol. 14, traiis. Ludwig, Freiherr von Pastor, (Londoo;, England: K.egan Paul, Trench, Trubner, 
1924), T/7, 279; Uon-E. Hal.kin. ~e et la troisRme voie. •Revue d'bistt>ire eccl~siastigue 87 (April-
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affumed In the process of canonization (their value as models and as inien:essors for living believers), 

Entsmus emphasized the first one widlout denying the second. For him. the best way to llonour the saints 

was to imitate the impressive deeds that they had manifesn:d dw:ing their lives becallse it WllS these wbidl 

made them pleasing to Jesus Christ in the fiat place. Thus, Erasmus did not advocate the abolition of the 

cult of martyrS and nomnartyr saints, or of their relics. He simply called for their refonn." 

3. Criticism• Made by the Reformen Manin Llllher znd l9hn Calvin: 

Martin Luther (1483-1546) emphatically and unambiguously condemned the invocation of saints 

and the veneration of their relics as devil:inspired praclices lbat cmy misguided Christians away from God 

and dOOOl them to bell. Like earlier writm such as Jerome, Ambrose, and Augustine (as seen in cbapter 

two), Lulher n:cogniwl lhat the cult of saints and relics constituted an unbtblical innovation. For Luther, 

however, this meant that one could never be certain whether God approved of these praetices.<> 

June 1992): 414. In 1590. Sixtus V (1521-1590; pope 158S·1590} again forllade Erasmus's l!oob. 
"Desidirlus Erasmus." in The OxfO!!l Dictionary of the Christian Church, 460. Faludy suggests that some 
people objected especially to F.rasmus' s Colloquies because Erasmus gave the dJaractets who committed 
the abuses mmsparent pseudonyms. George Faludy, F.rasmus (New York: Stein and Day, 1970), 211. 

"Desidirius &asmus, A F1sh Diet (1526), in The Colloquies of Erasmus. 355. "YOU Venerate the saints, 
and you take pleasure in roucbing !heir relics. But you diuegard lheir greatest legacy. the example of a 
blameless life .... No devotion is mote acceptable and proper to the saints than striving kl imitate their 
virtues.• Desidirius Erasmus, The Handbook of the Christian Soldier. ttans. Charles FanlaZZl, in Co!lecte4 
Work! of ErasmUS. vol. 66, 71. See also Uon-E. Halkin, "La pl6t6 d'Erasme." Revue d'hlstoire 
ecclesi!!S!ique 79 (1984). 699; Uon-E. Halkin, 11zasme et la troisWme voie, •Revue d'histoire rm!SiaS!!gue 
87 (April-June 1992): 413-414. 

"'Wherever "Holy Scripture is alrogetber silent, it is not our business to make any assertions or denials. 
What Holy Scripture teaches, deoies. or affums. that we can safely imitare and reach." Martin Luther, 
Lectures on Genesis 24:1-4 (1540), trans. Ooerge V. Schick, in Luther's Worlcs, vol. 4, ed. Ja.roslav Pelikan 

. (St. Louis, Mo.: Concordia Publishing House. 1964), 230. See also Martin Luther, Lectures on Genesis 
(1545), trans. Paul D. Pahl. in Luther's Worlo!, vol. 8, ed. Jaroslav Pelikan (St. Louis, Mo.: Concontia 
Publishing House. 1966), 144; Martin Luther, Sermons on the Gome1 of St. John 2.22 (sometime between 
1537 and 1539}, trans. Martin H. Bertram, in Luther's Works, vol. 22, ed. Jaroslav Pelikan (St. Louis, Mo.: 
Concordia Publishing House. 1957}, 2.S6; Martin Luther, Sermons on the Gome1 of St. John 14:1 (1551), 
trans. Martin H. Bertram, in Luther's Works, vol. 24, ed. Jaroslav Peliklln (St. Louis, Mo.: Conc0111ia 
Publishing House. 1961). 22; Martin Luther, On Translatine: An Open Letter (1530}, trans. Charles M. 
Jacobs and E. Theodore Bachman, in Luther's Works. vol. 35, ed. E. Theodore Bacliman (Philadelphia. 
Penn.: Muhlenberg Press, 1960), 198·199; Martin Luther, Confession Concerning Christ's Supper (1528), 
trans. Robert H. Fischer. in Luther's Works. vol. 37, ed. Robert H. Fischer (Philadelphia. Penn.: Muhlenberg 
Press, 1961), 370; Manin Luther, The Private Mass and the Consecration of Priests (1533), ttans. Martin 
E. Lt\hrnann, in Luther's Works. vol. 38, ed. Martin E. Lehmann (Philadelphia. Penn.: Fortress Press, 1971), 
159; Martin Luther. Against Hanswurst (1541), trans. Eric W. Grltseh, In Luther's Works, vol. 41, ed. Eric 
W. Grirsch (Philadelphia. Penn.: Fortteu Press, 1%6), 215; Matlin Luther, Dr. Matlln Luther's Warning 
to His Dear German Pewle (1531}, trans. Martin H. Bertram, in Luther's Works, vol. 47, ed. Franklin 
Sherman (Philadelphia. Penn.: Fortress Press. 1971), 46; Martin Luther, Table Talk Recorded by Anthony 
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Nevenheless, Luther bad grounds for not being simply indifferent to these novel activities. but !or 

condemning them wholeheartedly. He contended that they were invenred by popes and by die Devil so as 

to deceive naive Chrislians and lead them asttay ... The popes' objective was to secure and mai111ain their 

sovereignty by demanding the obedience and submlssion of dleir subjects.41 The Devil achieved hls goal 

of turning believers away from God's will by eff~g false signs or miracles lhat were mistakenly 

attributed to die inten:ession of specific saints in heaven. Clearly, a most impressive Irick of the devil would 

be •11:1 let hJmself be expelled even by an evil fellow, if he chooses, and yet to remain unexpelled. By Ibis 

abominable deceplion be possesses and Imps the people even more completely. "'1 Luther thought lbat 

many people were quick to adopt dlese nnbllllical innovations because they suffered from "shameful 

curiosity and boredom.- Indeed, lbese people "lbllst for strange doctrine" and, they were "inclined to 

listen to lies.""' This meant lhat the Impressive flourishing of the cult of the saints up to the time of Luther 

gives testimony to die counlless souls who have been damned to hell for naively trusting in antl-Cbrislian 

practices, wbicb they bad believed would send them straight to heaven.51 

For Luther, the principsl error of invoking the saints. however, was the displacement of Jesus 

Lantterbacll (1538-39), in Luther's Works. vol. 54, ed. and ttans. Theodore G. Tappen (Philadelphia, Penn.: 
Fortress Press, 1967), 260. See also Carl C. Rasmussen, "Saint and Saints.• in The Encyclopedia of the 
Luthemn Church, vol 3, ed. Julius Bondensieck (Minneapolis, Mimi.: Augsburg Publishing House, 1965), 
2094. 

'"Manin Luther, Lectures on Genesis 12:4 (1536). ttans. George V. Schick, in Luther's Works, vol. 2, 
ed. Jaroslav Pelikan (SL Louis, Mo.: Concordia Publishing House, 1960), 273-274; Manin Luther, Lectures 
on Genesis 17:3-6 (probably 1538). tr.ms. George V. Schick. in Luther's Works. vol 3, ed. Jaroslav Pelikan 
(SL Louis, Mo.: Concordia Publishing House, 1961), 109; Manin Luther, Lectures on Galatians 2:16 
(1531), ttans. Jaroslav Pelikan, in Luther's Works. vol 26, ed. Jaroslav Pelikan (SL Louis, Mo.: Concordia 
Publishing House. 1963). 135; Martin Luther. Againg Hanswurst, trans. Erle W. Gritsch, in Luther's Works. 
vol. 41, 204. 

"ManinLuther,LectureS on Genesis 13:14-lS, ttaos. George V. Schick, in Luther's Works. vol. 2, 354. 

"'Manin Luther, The Sermon ou the Mount 7:22 (sometime between late 1530 and early 1532), ttaos. 
Jaroslav Pelikan, in Luther's Works. vol. 21, ed. Jaroslav Pelikan (St. Louis, Mo.: Concordia Publishing 
House, 1956), 272. 

''Martin Luther, The Sermon on the Mount 7:25, ttaos. Jaroslav Pelikan, in Llidle:r's Works. vol. 21, 
280. 

"'Martin Lulher, Sennons on the Gospel of St. Jolin 3.33, ttaos. Martin H. Be:rttam, in Luther's Works, 
vol. 22, 385. 

"Maron Luther, Lectures on Genesis 12:4, ttans. George V. Schick, in Luther's Works, vol. 2, 273. 
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Christ's saiptmlllly suppotted role as the unique mOOiaror between God and human beings. 51 From Ibis 

error alone a.rose a plethora of Olller ones. It is worthwhile rec:ognizing. nevertheless, that Luther did not 

always clearly distinguish between popular and official errors of which Roman Catholics were guilty. Thus. 

he equally criticized papally encouraged popular beliefs and etroneOUS. but offlcial. Church 1eaehlng. For 

example, Luther frequently condemned the OOllllllOOly held tenifying image of Jesus Cbrist as a tyrannical 

judge and jailer who needed m be appeased and placated by means of the intercessions of saints due m the 

multitude of slns committed by believecs. 53 This was not an official view of how ]e$US Christ would 

approach the final judgment at the end of history. Lutber observed that saints were attractive because many 

people were more willing m direct their intimate petitions towards the oompassiooale ears of !heir deceased 

fellow citizens, who, of course, could easily underslalld the amdeties that believers felt knowing the 

uansparency of their guilt. Similarly, Luther !ejected die common tendency to treat saints as a legion of 

approachable demigods. who differed little liom the pantheon of pagan gods. Each of them supposedly 

ovecsaw a specific. geographically limited iegion and possessed speciaBwt wondrous abilities.54 While 

Luther dismissed the official tolelll!ioii-and at times, endotsement·-of legendary saints (such as St. 

Cbrismpher) and false relics, he most vebemently attacked the freedom with which Fnmciscans eleva!ed St. 

Francis of Assisi so that he would often be revered as if he were the equal of Jesus Christ." Lutber 

51Matlin Luther, Lectures on Tpiah 53:5 (1527-1530). uans. Herbertl.A. Bouman. in Luther's Works, 
VOL 17, ed. Hilton c. Oswald (St. Louis, Mo.: Concordia Publishing House, tm>. 224; Martin Luther, 
Sermons on the Gospel of St. Jghn 1.8. ll'allS. Martin H. Berttam. in Luther's Works, vol. 22, 118; Martin 
Luther, Sennonson the Gospel of SL John 14:17, tmos.MattinH. Beruam, inLuthet'sWorl<s, vol 24.121. 

"Martin Lutber, Lectures on Isaiah 59:9, ll'anS. HelbertJ.A Bouman, in Luther's Works, vol. 17, 300; 
Martin Luther, Sennons on Jl!e Gospel of St. John 6:37; 8:14 (1530-1532), trans. Martin H. Bertram. in 
Luther's Works, vol. 23, ed. Jaroslav Pelikan (St. Louis, Mo.: Conco.rdla Publishing House. 1959). 58-59, 
336; Manin Luther, Sermons on the Gospel of St. John 16:8-11, uans. Matlin H. Berlranl, in Luther's 
~vol. 24, 348; Martin Luther, Against HanswuGt, trans. Eric W. Gritsch. in Luther's Works, vol. 41, 
204; Martin Luther, Dr, Manin Luther's Warning to His Dear German People. trans. Martin H. Bertram. 
in Luther's Works, vol. 47, 45; Manin Luther, !:!!Im 241 (1531), in Luther's WOJks. vol. SO, 20. 

"Manin Lumer, Lectures gn Genesis 17:3-6 (probably 1.538), ttans. George V. Schick, in Lutber's 
~vol. 3, ed. Iaroslav Pelikan (St. Louis. Mo.: Concordia Publishing House, 1961). 109; Martin Lumer, 
Lectures on Genesis 49:1-2, uans. Paul D. Pabl, in Luther's Works, vol. 8, 203; Martin Luther, .Qn 
Translating: An Open Letter 198, trans. Charles M. Jacobs and E. Theodore Bachmann, in Lutber's Works. 
vol. 35, 198; Martin Luther, Against Hanswurst. Eric W. Gritsch, in Luther's Works. vol. 41. 2()4.; Martin 
Luther, Dr. Martin Luther's Warning to His Dear German People, trans. Martin H. Bertram. in Luther's 
Wodcs. vol. 47, 45. 

"See Luther's criticisms of venerating legendary saints and false relics in the following writings: Martin 
Luther, Lectures on Genesis 13:14-15, trans. Geoige V. Schick, in Luther's Works, voL 2, 354; Martin 
Luther. 1be Sennpn on the Mount. 7:24-27, trans. Jaroslav Pelokan, in Luther's Works, vol. 21, 280; Manin 
Luther, Sermons on the Gospel of St John 3.33, ll'allS. Martin H. Bertram. in Luther's Works. vol. 22, 385; 
Martin Luthet, Exhortation to All Qeigy Assembled at Augsburg (1530). uans. Lewis W. Spitz. in Lutber's 
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believed that they "foisted [St. Fnmcis] on CbrisleDdom.in Christ's place."" 

For Luther, the process of canonization used by popes to authenlicate new manyrs and nonmanyr 

saints was the source of many official em>rs. Luther thought that it was audacious and impenioem for popes 

to claim that. guided by the Holy Spirit, they knew in fact who was in heaven and therefore eligible for a 

universal public ecclesias1ica1 cult. 57 Even if one were to assume the honesty of the process itself. the fact 

must slill be soberly confronted 1hat the people who leDd to be canonized are the same ones who have 

enjoyed a posthumous reputation of martyrdom or sanclity derived lmgely from widespread claims that they 

bad performed extraordinarily wondrous works during their lives. This was panicularly true in the case of 

the nonmartyr saints who bad rigorously maintained unusually severe ascetical practices throughout their 

lives as membezs of monastic ordels.51 For Luther, however, all saints, even those who died as manyrs, 

suffered no more doing works than should be expected of them. In fact, they did "what is required and 

scarcely that. Therefore they have done much less than they should in other woiks. "59 

The focus on external works in the process of canonization thus mirrored what Luther believed to 

be the foundation of errors in the Roman Catholic Church: trust in justification by works instead of 

justification by faith in Jesus Christ. The evidence Luther provided is impressive. He noted. first. the 

tendency for popes to canonize monks; second, the spiritual rewards promised for arduous and expensive 

pilgrilnages to the shrines of especially powerful saints; and, third, the anxious prayers believers directed 

Y{!!!!s§, vol. 34, ed. Lewis W. Spitz (Philadelphia. Peno.: Muhlenberg Press, 1960), 54; Manin Luther, 
Against Hanswurst. ttans. Eric W. Gritsch, in Luther's Works. vol. 41, 205; Manin Luther, Dr. Manin 
Luther's Warning to His Dear German People, ttans. Martin H. Bertram, in Luther's Worl<s. vol. 47, 50. 

"'Martin Luther, Sennons on the Gospel of St. John 1.4, ttans. Martin H. Berttam, in Luther's Works, 
vol. 22, 65. 

"Martin Luther, Lectures on Genesis 17:2"6, uans. George V. Schick. in Luther's Worlcs. vol. 3, 109; 
Marlin Luther, Sennons on the Gospel of St. John 1.4, ttans. Martin H. Berttam, in Luther's Works. vol. 
22, 65; Martin Luther, Sermons on the Gospel of St. John 16:13, ttans. Martin H. Bertram, in Luther's 
Y{!!!!s§, vol. 24, 356; Martin Luther, On the Councils and the Churches (1539), ttans. Charles M. Jacobs and 
Eric W. Gritsch, in Luther's Works. vol. 41, ed. Eric W. Gritsch (Philadelphia, Penn.: Fortress Press. 1966), 
71; Martin Luther, Against Hanswurst. ttans. Eric W. Gritsch, in Luther's Works, vol. 41, 204; Manin 
Luther, To the Christian Nobility of the German Nation Concerning the Reform of the Christian Estate 
(1520), ttans. ·Charles M. Jacobs and James Atkinson, in Luther's Works. vol. 44, ed. James Atkinson 
(Philadelphia, Peno.: Fortress Press, 1966), 186-187. 

"'Martin Luther, On the Councils and the Churches. ttans. Charles M. Jacobs and Eric W. Gritsch, in 
Luther's Worlci. vol. 41, 128. 

"Martin tuther, Explanations of the Nmety-five Theses 58 (1518), ttans. Carl W. Folkemer. in Luther's 
Works, ed. Harold J. Grimm. vol. 31 (Philadelphia, Penn.: Muhlenberg Press, 1957), 213. 
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towards the saints -lr1ng tbelr intercession on the judgment day!" Indeed, as was already seen in chapter 

two. a grossly disproportionate number of the saints canonized by the popes during the Middle Ages were 

from monastic Otders governed by rules exllllling the pmclice of extteme asceticism. As well. some bishops 

clearly suppo:tted effon.s to sec;un1 the papal canonization of widely reputed loc:al saints because an influx 

of new pilgrims would be profitable." Iusdficatioo by faith, however, meant lhat whoever lruSted in Jesus 

Christ as their mediator ueed not fear the judgment day."' Moreover, as human beings. tbe papally 

canonized saints were not sinless either. A(:C()fdlng to Ludler, "they are pious people. .. but they [may] desen 

Him [Jesus Christ] .•. since they are only human.""' They, too, would be damned to hell if they had 

depended on woits instead of dleir faith in Jesus Christ 64 The supreme irony for Luther, however, was 

that the self-proclaimed heir of St Peter canoniied saints largely on the basis of worll:s-woiks which 

included the worship of saints-yet Peter himself had emphasized justification bY faith."' The people who 

truly are saints, then, have not necessarlly been papally canonized, but God is aware that in fact they are 

sainlS. Human beings can nevenhe1ess sometimes recognize them because they "proclaim [John the 

'°Martin Luther, Lectures on Jwial! 40:21, trans. HedJert A. Bouman. in Luther's Works, vol. 17, 23; 
Martin Luther, Sennons on the Gospel of St John 2.20, tlllllS. Martin H. Bertmm, in Luther's WO!ks. vol. 
22, 256; Martin Luther, Sermons on the Gospel of St John 6:37, trlllls. Martin H. Bertram, in Luther's 
~vol. 23, 58; Maron Luther, Semons on lhe Oospel of St John 16:8-11, in Luther's Works. vol. 24, 
348-349; Martin Luther, Lectures on TI1lls 1:7 (1S27), llllDS. Jaroslav Pelikan. in Lutber's Works, vol. 29. 
ed. Jaroslav Pelikan (St Louis. Mo.: Concontia Publishlng House, 1968), 28; Martin Luther. On the 
Councils and the Church. ttans. Charles M. Jacobs and Eric W. Gritsch, in Luther's Worl!.s. vol. 41. 128, 
213; Martin Luther, To the Christian Nobility of the Genrum Nation COncerning the Reform of the Christian 
Estate, trllllS. Charles M. Jacobs and James Atkinson, in Luther's WO!ks. vol. 44, 186-187; Martin Luther, 
The Gosrel for the Festiva:l pf !he Epiphany. Matthew 2 (1S22), trans. S.P. Hebwt in Luther's Works. vol. 
S2. ed. Hans I. Hilleilnnd (Philadelphia, Penn.: FOltresS Press, 1974), 175. 

61Mardn Luther, To the Christian Nobility of the Gennan Nation Concerning the Refonn of the 
Christian Estate, trans. Charles M. Jacobs and James Atkil!Son, in Luther's Works, vol. 44. 186. 

''Martin Luther. Sermons on Ille Gosrel of St John 3.32. trans. Martin H. Bertram. in Luther's Works, 
vol. 22, 380. 

"'Manin Luther, Sgmons on lhe Oospel of St John 2.20, ttans. Martin H. Bertram. in Luther's WQfks. 
·vol. 22. 254. "It is safer to regard anything the saints did without wammt of Scrip1llre as a sin. rather !ban 
hold it up as a good example. Nei.lher will you offend any of !he saints by considering as sins those wades 
which Ibey did without assunmce and foundation in the Scriptures; for they know that they are sinners." 
Martin Luther, The Misuse of the Mass (1521), trans. Frederick C. Abiens, in Luther's Works, vol. 36, ed. 
Abdel Ross Wentz (Philadelphia, Penn.: Fortress Press, 1959), 186 

"'Martin I:ulber. On the Councils and the Church. ttam. Charles M. Jacobs and Eric W. Gritsch, in 
Luther's Wotks. vol. 41, 71. see also Cad C. Bondensieck, "Saint and Saints.• in The Encyclopedia of the 
Lutheran Church. vol. 3, ed. Julius Bondensieck, 2093. 

''Martin Luther, On the Councils and the Ghun:b. trans. Charles M. JacobS and Eric W. Gritsch. in 
Luther's Worl!.s. vol. 41, 71. 140. 
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Baptist's] message of repentance and of forgiveness in the name of Cbrist .. [and] they preach the Word of 

God in its truth and purity." For this they may be revered, but not invoked or worshipped... Thus, 

according to Luther, it is wise to imitate the true saints' faith, but not their worl<s--unless these concur with 

demands made in the Bible." One should therefore not appeal to the writings of generally acknowledged 

saints, such as Augustine, so as to substantiate claims that the saints intercede on behalf of the living 

members of the Church. Only their writings which agree with the Bible should be trusted.68 

It is notable, however, that Luther confessed that he had found it very difficult to abandon what 

he judged to be the idolatrous worship of saints ... Believing himself to be freed from his previously 

habitual . errors, he endeavoured to warn other believers of the dangers of such commonly accepted 

idolatrous practices. Luther thus condemned the construction of temples and altars for the saints.'0 and the 

dedication of churches and altars in the names of saints.71 Furthermore, he omitted the invocations of saints 

and intercessions for the pope and for the deceased from the German Litany.72 While Luther's criticisms 

of the cult of saints and their relics were well-organized and relentless, they did not occasion the buJJ of 

excommunication, "Decret Romantum Pontificem", issued against Luther on January 3, 1521.73 Likewise, 

the Council of Trent (1545-1563) did not respond to specific aiticisms made by Luther against the cult of 

saints and relics. Instead, these traditional practices were simply reaffirmed, and caution was advised in 

regard to superstitious tendencies. 

'"Martin Luther, Sermons on the Gospel of St. John 1.4, trans. Martin H. Bertram. in Luther's Works, 
vol. 22. 65; Martin Luther, To the Christian Nobility of the German Nation Concerning the Reform of the 
Christian Estate, IJans. Charles M. Jacobs and James Atkinson, in Luther's Works. vol. 44, 186-188. 

"'Martin Luther, The Misuse of the Mass. trans. Frederick C. Ahrens, in Luther's Works, vol. 36, 188. 

'"Martin Luther, Table Talk Recon!ec! by Anthony Lauterbach, in Luther's Works. vol. 54, 260. 

""It was exceedingly bitter for me to tear myself away from [the worship of! the saints, for I was 
steeped and fairly drowned in it But the light of the gospel is now shining so clearly that henceforth no 
one has any excuse to remain in darkness. We all know very well what we ought to do." Martin Luther, 
On Translating: An Open Letter. trans. Charles M. Jacobs and E. Theodore Bachmann, in Luther's Works, 
vol. 35, 199. 

71'Martin Luther, Lectures on Amos 5.5 (1524-1525), trans. Richard J. Dinda. in Luther's Works, vol. 
18, ed. Hilton C. Oswald (St Louis, Mo.: Concordia Publishing House, 1975), 158. 

71Martin Luther, Exhortation to All Clergy Assembled at Augsburg. trans. Lewis W. Spitz, in Luther's 
Works, vol. 34, 54. 

"'Martin Luther, The German Litany and The Latin Litany Corrected (1529), trans. Paul ZeJJer Strodach 
and Ulrich S. Leupold, in Luther's Works, ed. Ulrich S. Leupold, vol. 53 (Philadelphia, Penn.: Fortress 
Press. 1965), 153-154. 

""Martin Luther,• in The Oxford Dictionary of the Christian Church. 831-833. 
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John Calvin (1509-1564) rejected both the invocation of saints for intercession and the veneiation 

of the saints' relics on three grounds that echoed Luther's aforementioned concerns: first. such practices are 

unbiblical; second. they attnlmte god-like powers to the saints and to their relics; third, they supplant Jesus 

Christ as the unique mediator between God and human beings. As was previously noted. early Christian 

authors, such as Jerome, Ambrose, and Augustine were well aware that the cult of martyrs (which was the 

earliest fmm of the cult of saints) arose after the New Testament had been written. In fact, the episcopally 

controlled (and later the papally controlled) process that developed for authenticating new saints, both 

martyrs and nonmartyrs, was predicated on consciously reacting to the clamour of popular reputations of 

martyrdom or sanctity which developed, for the most part, in postbiblical times. For Calvin, however, such 

unbiblical practices were dangerous. He saw them as a foolhardy risk because one could never be certain 

whether God approved of them." 

Calvin, like Erasmus and Luther, recognized the tendency of people to attribute to each of the 

saints a specific god-like power or a jurisdiction over certain cures, ttades, or geographical regions. The 

saints became accessible minor deities or demigods, even though many of them were legendary." Calvin 

"In a letter to the Roman Catholic Monsieur le Curt de Cemeux, written in 1543, Calvin calls the 
invocation of saints a blasphemy: "Never does there occur a single word about the invocation of the saints" 
in the Scripture. John Calvin, Letters 100, in Letters of John Calvin Compiled from the Original 
Manuscripts and Edited With Historical Notes. vol. l, trans. Jules Bonnet (n.p., 1858; repr., New Yolk: 
Lenox Hill, 1973), 372. Thus the invocation of saints is based solely on the judgment of the Church. For 
Calvin, this is not as reliable as the Bible. Jean Calvin, Institutions de Ia religion cbrestienne. Book 1, 
Chapter 12.2, vol. 1, ed. Jean-Daniel Benoit (Paris: Libraire Philosophique J. Vrin, 1957), 142; John Calvin, 
Institutes of the Christian Reli~ion. Book 1, Chapter 12.2, vol. 1, ed. John T. McNeill, trans. Ford Le\vis 
Battles (Pbi!adelphia: The Westminster Press, 1960), 118-119; Jean Calvin, Institutions de la religion 
cbrestienne. Book 3, Chapter 20.21, vol. 3, ed. Jean-Daniel Benoit (Paris: Libraire Philosophique J. Vrin, 
1960), 358; John Calvin. Institutes of the Christian Religion. Book 3, Chapter 20.21, vol. 2, ed. John T. 
McNeill, trans. Ford Lewis Battles (Philadelphia: The Westminster Press, 1960), 878-879; Jean Calvin, 
Institutions de la religion cbr~tienne. Book 4, Chapter 9.14, vol. 4, ed. Jean-Daniel Benoit (Paris: Libraire 
Pbilosophique J. Vrin, 1961), 183-184; John Calvin, Institutes of the Christian Religion.~ 4, Chapter 
9.14, vol. 2, ed. John T. McNeill, trans. Ford Lewis Battles, 1163-1164; Jean Calvin, La vraie facon de 
ref mm er l'Eglise cbretienne et d' apaiser les difftrends qui sont en elle. ed. Eric Fuchs (Geneva, Switzerland: 
Labor et Ftdes, 1957), 75. 

75"But stupidity has progressed to the point that we. have here a manifest disposition to superstition, 
which, once it has cast off the bridle, never ceases to play the wanton. For after men began to concern 
themselves with the intercession of saints, gradually they a1tt11luted to each a particular function, so that for 
a diversity of business sometimes one intercessor would be called upon, sometimes another. Then each man 
adopted a particular saint as a tutelary deity, in whose keeping he put his trust. Not only were gods set up 
according to the number of cities, something for which the prophet so long upbraided Israel [Jer. 2:28; 
11:13], but even according to the population." John Calvin, Institutes of the Christian Religion. Book 3, 
Chapter 20.22, 'vol. 2, 880; Jean Calvin, Institutions de la religion cbrestienne. Book 3, Chapter 20.22, vol. 
3, 359. See also John Calvin, Commenwy upon the Acts of the Aoostles. Chapter 3.12, vol. 1, ed. Henry 
Beveridge, traiis. Christopher Fetherstone (Edinburgh, Scotland: Calvin Translations Society, 1844), 143-144; 
Jean Calvin. La vraie facon de reformer l'Eglise cbretienne. 76-77. 
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also questioned the distinction, made earlier (for example, by Thomas Aquinas) between latria--tbe worship 

of God--and dulia--the veneration of saints. Calvin observed that this distinction is unbiblical. He also 

believed that the distinction made intellectually between two forms of worship, in fact, is not real because 

the honours which Roman Catholics render to saints and to God show thelnselves to be identical.'" In 

regard to the cult of saints' relics, Calvin judged tba1, worse than being unbiblical, the veneration of relics 

always leads to superstition and idolaay. This means that the practice inevitably leads to conferring on 

underserving material an honour which is proper solely to God." Calvin recogni7.ed a genuine need in the 

Early Church for occasionally IIlmsferring martyrs' bodies in order to protect them from scavengers, but 

the proper objective always was to preserve them in the earth while they awaited the day of resurrection. 

In fact, according to Calvin, idolatty earnestly began in the Early Church when spiritual value started to be 

ascribed to the material remains of lhe martyrs and apostles." Therefore, given the obvious success of the 

trade in relics, Calvin believed that lhe Devil himself must be assisting in lhe flourishing of this Church­

sanctioned idolatty.79 In order to sttengthen his argument lhat this practice was aude and would lead to 

one's damnation, Calvin underscored the dubious origin of many relics. He observed that the bones of 

brigands, thieves. asses. dogs, and horses were commonly venerated as if they were those of some great 

saints.10 

Calvin was especially critical of people relying on lhe saints instead of Jesus Clllist, whom Calvin 

believed to be lhe unique mediator between God and human beings. According to Calvin, "God calls us to 

76Jean Calvin, Institutions de la religion cbrestienne. Book 1, Chapter 12.2, vol. 1, 142; Carlos Eire, War 
Against the Idols. 217-219; John Calvin, Institutes of the Christian Religion, Book 1, Chapter 12.2, vol. l, 
118-119. 

"Jean Calvin, Traire des reliaues, in Traire des religues suivi de L'excuse a messieurs Jes Nicodemites. 
ed. Albert Autin (Paris: Editions Bossard, 1921), 88-90, 191-192; Carlos M. Eire, War Against the Idols, 
215. See also John Calvin, Commentaries on the Four Last Books of Moses Arranged in the Form of a 
Harmony, Exodus 13.19, vol. l, ed. and IIllDS. Charles William Bingham (Grand Rapids, Mich.: Wm. B. 
Eerdmans Compnay, 1852), 235. 

78Jean Calvin, Traire des religues, in Traire des religues suivi de L' excuse a messieurs !es Nicodt!mites, 
194; cartos N. Eire, War Against Idols. 211-212. 

79Jean Calvin, Traitt des reliques, in Traire des reliaues suivi de L'excuse a messieurs !es Nicodt!miteS, 
193. 

'"Jean Calvin, Traire des religues. in Traire des religues suivi de L'excuse a messieurs !es Nicodt!mites. 
91-92, 196. See lllso the following: Srephane Boiron, La controverse nee de la guerelle des religues. 4143; 
Nicole Henmann-Mascard, Les religues des saints. 413; Carlos M.N. Eire, War Against the Idols. 228-231; 
Georgia Harlcness, John Calvin: The Mann and His Ethics (New York: Abingdon Press, 1958), 97-99; 
Luchesius Smits, Saint Augustin dans !'oeuvre de Jean Calvin. vol. 1 (Assen: the Netherlands: Van Gorcum, 
1957), 73, 75, 81. 



154 

himself alone, fmbidding us to have recourse elsewhere .. .and with good right. for his chief glory lies in that 

we should call upon him alone in the name of Jesus Christ."'' Moreover, when one invokes God through 

the saints, one not only circumvents Jesus Christ, but also dishonours both him and the special and non­

ttansfemble prerogative given to him by God the Father. At the sanie time, one rejects the whole Scripture 

which attests to the unique salvific role of Jesus Christ in the history of humanity. Thus, according to 

Calvin, any miracles atttibuted to the invocation of saints and their relics lead Christians away from the true 

worship of God.12 The worst sacrilege, however, is the practice of "calling upon the saints now not as 

helpers but as determiners of (one's) salvation. Here is where wretched men fall, when they stray from their 

lawful position, that is the Word of God."" Through these idolatrous prayers, Jesus Christ is replaced with 

false saviours. 

B. The Reaffumation of the Cult of Manyrs and Nonmartyr Saints and Their Relics Starting With the 

Council of Trent 

While most Roman Catholic writers up to the sixteenth century had simply called for the exclusion 

of certain superstitious practices from the cult of martyrs and nonmanyr saints and their relics,. the 

Reformers had demanded the complete abolition of this cult. Responding to the criticisms made by both of 

these groups, the Council of Trent reaffirmed the traditional belief that martyrs and nonmartyr saints are 

valuable for the living members of the Church as both exemplary models and heavenly intercessors. Ever 

since the Council of Trent. these two functions have been consistently restated in papal encyclicals, in. the 

documents of Vatican I and Vatican Il, in the Order of the Mass. and in universal catechisms of the Chun:h. 

1. The Council of Trent. the Tridenline Catechism, and the Tridenline Missal: 

At the Council of Trent (1545-1563), summoned by Pope Paul ID (1468-1549; pope 1534-1549), 

the specific criticisms made by F.rasmus, Luther, and Calvin in regard to the cult of martyrs and nonmartyr 

"John Calvin, Letters 100, in Letters of John Calvin. vol. l, 371-372. See also Jules Boisset. Sagesse 
et saintet~ dans la penree de Jean Calvin: Essai sur l'Humanisme du Rtformateur francais (Paris: Presses 
Universaitaires de France, 1959), 141-147. 

12Jean eaIVin, Institutions de la religion chrestienne. Book 3, Chapter 20.21, vol. 3, 358; John Calvin, 
Institutes of the Christian Religion, Book 3, Chapter 20.21, vol. 2, 879-880; Jean Calvin, La vraie facon de 
reformer l'~glise chretienne. 72-77. See also Carlos M. Eire, War Againstldols. 223; Dennis E. Tamburello, 
Union with Christ John Calvin and the Mvsticism of St. Bernard (Louisville, Ky: Westminster John Knox 
Press, 1994), 57. 

83John Calvin, Institutes of the Christian Religion, Book 3, Olapter 20.22, vol. 2, 880; Jean Calvin, . 
Institutions de la religion chrestienne, ~ 3, Chapter 20.22, vol. 3, 359. 
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saints and their relics were not direclly answered. Jnstead, ·the traditional J!lllCtices of invoking the martyrs 

and nonmartyr saints and of venerating their relics were emphalically reaf:fmned in general. The 

aforementioned critidS111$ were answered as if they c:onslituted a homogeneous group. At the twenty-second 

$CSSlon. on September 17, 1562, the Council approved what was designated as the custom of celebraling 

l!lllSSeS in honour and in memory of the saints. The documents emphasize, however, that the eucbaristic 

sacrifice always was to be offered to God alone, not to the saints." Moreover. lbere was a very clear 

declanltion that whoever •says that It is an imposlure for masses to be celebraled in honour of the saints 

and to secure their intercession wilb Ood. as is the mind of the c:burch .. .[wouldJ be anathema"" At the 

twenty-fifth session (the last session of the Council of'.l'mlt), held on December 3 and 4, 1563, the Council 

ordered bishops to teach the laity correctly about the 1raditional understanding and praclice of invoking the 

saints for Intercession. and about honouring the relics and sacml images. Without naming the Refonners 

or C01111taing their specific a:ilic:isms. lhe Council of Trent rejected, in general, wbal were believed to be 

the Refonners' principal criticisms related to the saints: that invoking saints is worthless or even idolatrous, 

and that it degrades Jesus Christ Jrom bis position as the one mediator between humanity and God. In 

addition to pniising the intereessory power of saints, the Council emphasized that the saints provide a model 

for imitation. At the same lime, however, the Council ordered that any mistaken notions and superstitions 

which may have gi:adually infected the ()()trect praclice of invoking saints and venerating their relics ought 

to be e!itninated Moreover, the Council declared that all new mitacles and relics were fim to be examined 

by the local bishop or by a regional sroup of bishops in synod. but the pope alone would be responsible 

for their aulbenticafion 86 

Detailed iesponses to specific aitidsms made by the Reformers (without naming the presenters 

of these objections) about the cult of martyrs and nonmattyr saints and their relics waited until the 

publication of the Catechism of the Cowtcll of Trent in October, 1566. It was issued by Pope Pius V < 1504-

1572; pope 1566-1572). The plan to write this c:a!ed!ism arose during the fourth session of the Council of 

Trent, in April, 1546. The membets of the Commission Oii Abuses discussed the need for a univei:sally 

applicable catechism to help counter religious 1gnorance· among Roman catholics. A commission was 

established on November 18, 1547, 10 draft the catechism, but the task was not completed when tbe Council 

"Council of Trent. Session 22, Teaching and Canons on the Most Holy Sacrifice of the Mass. Chapter 
3, in Decrees of lhe 'Ecumenical Councils, vOI. 2. 734. 

"Council of Trent. Session 22, Canons on the Most Holy Sagifice of !be Mass, Canon 5, in Decrees 
of the Ecumenical Councils, VOL 2, 736. 

""council of Trent. Session 25. in Decrees of the Ecumenical Councils, vot. 2, 774-776. See also Paolo 
Sarpi, Istoria· de! Concillo Tridentino seguito dalla "Vita de! padre Paolo" di Fulgenzio Micanzio, vol. 2 
(n.p.: Giulio Einaudi, 1974), 1242. 
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ended on December 4, 1563.17 In Janlllll}', 1564, Pope Pius IV (1499-1565; pope 1559-1565) gave a new 

commission the mandate of composing the cawhism, which quickly finished its task ... It was in this 

catechism that the Refmmers' above mentioned specific objections to the cult of martyrs and nonmanyr 

saints were rejeaed and the trllditional beliefs wen: presented as the truth. 19 

While the cult of martyrs and nonmartyr saints and their relics was reaffinned in the documents 

of the Council of Trent and in the Tridentine cawhism, it is important to recognize that Roman Catholics 

most commonly encountered the saints and their relics in the Mass and in the preparation of the church 

building for the celebration of the Mass.'° A major concern al the Council of Trent was the need for the 

Eucharist to be pwified of some enors and heresies which bad arisen from human negligence, depravity, 

greed, irrevmnce, or superstition. One reason why these problems arose was that a universal missal did nor 

"Council of Trent. Session 25, Index of Books. the Catechism. Breviary and Missal. in Decrees of the 
Ecumenical Councils. vol. 2, 797. See also A. Molien, "Car&:hisme, •in Dictionnaire de droit canoniaue. 
ed. R. Naz, vol. 2 (Paris: Libraire Letouzey et Ant, 1937), col. 1413-1414 . 

.. Robert I. Bradley and Eugene Kevanem eds., The Roman Catechism. Translated and Annotated in 
Accord With Vatican II and Post-Conciliar Documents and the New Code of Canon Law (Boston, Mass.: 
St. Paul Editions, 1984), i-vi; Cawhism of the Council of Trent For Parish Priests. trans. John A. McHugh 
and Charles J. Callan, (South Bend, Ind.: Marian Publications, 1972), xxiii-xxv; A. Molien, "Catkhisme." 
inDictionnaire de droit catholigue. vol. 2, ed. R. Naz (Paris: Latouzey at An~ 1937), col. 1413-1414; Paolo 
Saipi, lstoria de! Concilio Tridentino. vol. 2, 1236-1237; 1252; "II 'Catechiwo della Chiesa Cattolica'," in 
La Civi!IA Cattolica 144 (1993), s. 

"Catechism of the Council of Trent For Parish Priests. trans. John A. McHugh and Charles J. Callan. 
The Creed, The Resurrection of the Body. The Qualities of a Glorified Body. 128-129; The Eucharist. Tbe 
Mass Is a True Sacrifice. 256-257; First Commandment. It Is Lawful to Honor and Invoke the Saints, 371: 
Objections Answered, 371-372; The Honor and Invocation of Saints Is Approved By Miracles. 372-373: 
Prayer in General. Our Thanksgiving Should Especially be Offered: For the Saints, 491; To Whom We 
Should Pray. 493; The Lord's Prayer. The Third Petition. We Ask That We May Fulfill What God Desires 
of Us. 534; The Sixth Petition, The Rewards of Victories Over Templlltion, 576; Robert I. Bradley and 
Eugene Kevane, eds., The Roman Catechism. The Catholic Faith Professed By the Aoostles' Creed.~ 
11.10, The Resurrection of the Holy Martyrs. 128; ~ 11.13, The Special Qualities of the Risen Bodies 
of the Bless¢. 130-131; Tbe Holy Eucharist 73, The Mass: A Sacrifice to God Alone. 251; The Frrst 
Commandment 11, Invocation of the Saints and the Veneration of Their Relics. 361; 12, A Further 
Explanation of This Invocation of the Saints. 361; 13, A Further Defense of This Practice, 361-362; 14, Tbe 
Intercession of the Saints: Comooullle With the Unique Mediatorship of Christ. 362; IS, The Meaning and 
Efficacy of the Veneration of Relics, 362-363; On Prayer and the Our Father, The Third Petition, Persons 
For Whom to Pray 6, Persons For Whom Praver of Thanks Is Made. 479; Persons to Whom We Are to 
Pray 2, We Are Also to Pray to the Saints. 481; God and the Saints Are Addressed Differently. 481; The 
Saints Also Have Mercv on Us. 481; The Third Petition 13, The Example of the Saints. 523; The Sixth 
Petition 20, The' Rewards of Victory in the Spiritual Combat. 564. 

'°The word "Mass" "in modern times .. .has come to be associated with the docttine of the Eucharistic 
Sacrifice." "Mass," in The Oxford Dictionary of the Christian Church, 871. 
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yet exisl91 In fact. each religious order bad its own ~ of the Mas.s.92 Thus at lhe twenty-second 

session. on September 17, 1562, a "decree OD things IO be obsetved and avoided in celebrating mass" and 

a "decree OD reform" were Issued." Oo the last day of lhe Council. December 4, 1563, at the twenty·fifl:h 

session, a decree was issued declaring tbat the reConn of the missal and the breviary" was to be left to 

lhe pope." In 1562, Pope Pius IV established a C('llDl!ljssjon in mder to e:wnine the abuses which 

sometimes occurred in the Mass and IO reoommend reforms. Oo July 14, 1570, Pope Pius V promulgated 

a bull, Quo primum. which instituted a new Roman Missal, thereby establishing the Order of lhe Mass for 

nearly all of lhe Latin Rite. It was the first missal IO be applied almost universally. Henceforth, the only 

other missals which could continue IO .be used locally were those that had already been in use for at least 

two hundred years ... In the new Missal, one hundred and fifty days were free of feasts. The objectives 

"The "Missal" is the "book conlalning all lhat is necessary to be sung or said at with ceremonial 
directions for, the celebtation of the Mass throughout the year. All a llturgica1 book. the Missal began IO 
make its appearance witll the 10th cent. • a combination of the Antlphonary, the Gradual, lhe Epismlary 
and Evangellary, and the Onto with lhe Sacn!mentary. • "Missal,• in The Oxford Dictionary of the Christian 
Faith. 906. For lhe history of the development of the missal, see Femand Cabrol. "Missel." In Dlctionnaire 
d' archeologle dlretienne et de liturgie. eds. Femand Cabrol and Henri Leclercq, vol. n. pan 2 (Paris: 
Libmire Letouzey et An!, 1934), col 1431·1468. 

"Joseph A. Jungmann, The Ma<s of the Roman Rite: Its Origins and Development !Missarum 
So/lemnia), ll'llDS. Francis A. Brunner and Charles K. Riepe (New York: Benzinger Brothers, 1961), 75·79. 

"Council of Trent. Session 22, Decree on Things to Be Observe!! and A voided In Celebrating Mass; 
Decree on Reform. in Deqees on the BcumeniraI Councils. vol. 2, 736-741. See also Joseph A. Jnngmann, 
The Mass of the Roman Rite, 101. 

"The "breviary" is the liturgical book txmflrining the Psalms, hymns, lessons, etc., to be recited ln the 
Divine Oflice._of the [Roman catllolic) Clrurch." "Breviary,• in The Oxford Dictionary of the Christian 
Church. 196. The Tridentlne Brevialy came into effect with the bull. Quad a rwbis, dated July 9, 1568. 
Pierre Balifoll, Histoty of the Roman Breyiary. baDS. Atwell M.Y. Baylay (London, England: Longinans, 
Green and Co~ 1912), 203; Theodor Klauser, A Short Histpry of the Western Liturgy: An Account and 
Some Reflections, tranS. John Halhlrurum, 2d ed. (Oxford, England: Oxford Univei:sity Press, 1981), 127. 

"Council of Trent, Sessipn 2S, Index of Books. the Catechism. Breviary and Missal, in Decrees of lhe 
Ecumenical Councils. vol. 2, 797. See also Joseph A. Juogmann, The Mass of the Roman Rite. 101. 

'6Joseph A. Jungmann, The Mass of the Roman Rite, 102; A.G. Martimort, "Liturgical Law." in .l!!£ 
Church at Prayer. Introduction tn the Liturgy, ed. A.G. Martimort (New York: Desclee Company, 1968). 
71; Clifford HoWen, "From Ttent ro Vatitan ll." in The Stpry of Liturgy, eds. Cbeslyn Jones, Geoffrey 
Wainswright, et al., rev. ed. (London, England: SPCL, 1992), 285·286; Bard Thompson. Liturgies of the 
Western Churcb (Cleveland: Meridian Books. 1961), 47; Pope Paul VI, "Preamble II la presentation gooerale 
du Missel Romain,• La Documentation Catholique 67 (21 June 1970): 566; J. Desbusses, "Missel Romain,• 
ln Dictionnaire de droit canonlgue. ed. R. Naz, vol. 6 (Paris: Ll.btaire Letouzey et Ant. 1957). col. 884; 
Femand Cabrol; "Missel Romain,• ln Dlctionnajre d'archoologie chr&ienne et de liturgie, vol. 11, patt 2, 
col. 1486-1488. 
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were. first. to free the liturgical year of the Chun:b from the ~Y excessive bwden of celebrating 

saints' feasts almost daily. and, second. to ensure that the focus of !he year be on the feasts telebrating the 

birth, life, death, and resurrection of Jesus Christ. Altogether, ju$t over one hundred days of tbe year were 

designate(! as feast days of saints.97 The Mass instituted by Ibis bull was in effect until· the promulgation 

of tbe Apostolic Consli!Ulion, Missale Ro111Q1111111, by Pope Paul VI on April 3, 1969. 

The memory of specific martyrs and nonmartyr saints was celebmled at their individual annual 

feasts, as designated in the Roman calendar. Perllaps more imponantly, the manyrs and nonmartyr saints 

in general were remembered in two Important sections of tbe Roman canon, that is. the eucbaristic prayer 

of the Sunday Mass: in the Communicantts'" and In tbe Nobis quoqu.e ... Thus, In the Communic1111tes, 

tbe idea was evident that some members of the Chun:h were already In heaven where they would pray to 

God for the protection of the living members of the Church. 'Ibe$e were the martyrs and nomnanyr saints. 

At the same time, the saints were commemomted.1'° In the Nobis quoque, the living members of the 

Church would state their humble aclmowle<lgement of their sinfUlness. and then they would petition God 

that he may gi:ant the forgiveness of their sins so that they may be admitted into the company of the 

heavenly members of 1he Church, that is, the saints."" 

"Josepll A. Jungmann. The Mass of the Roman Rite. 102-103; Pierre Batiffol, History of the Roman 
Brevimy. 204, 215-218; Pelagio Vlseotin, "FOIDlllZione e sviluppo deJ Santomle nell'anno liturgico," in 
RiviSta Li!!!rglca 65 (1978), 314. 

,.. And now they offer this sacrifice due unto Thee, eternal God living and true, in holy fellowslrip and 
venerable memory ftrst of the glorious and ever virgin Mary, Mother of God and our Lord I esus Christ. and 
also of Thy blessed apostles and martyrs Peter and Paul, Andrew. Jatnes, John, Thomas. James, Philip, 
Bartholomew, Matthew, Simon, and Thaddeus, Linus, Cletus, Clement. Sixtus. Cornelius, Cyprian, 
Lawrence, Chtysogonus, John and Paul, Cosma.s and Damian, and of all Thy saints; and do Thou gi:ant that 
through their prayers and merits we may in all things dwell secure under Thy protection. Through the same 
Christ Our Lord. Amen.• Joseph A. Jungmaon, Jbe Mass of the Roman Rite. 402. See also Edlllund Bishop, 
Litutgica Historica: Papers on the Liturgy and Religious Life of the Weslem Church (Oxford, England: 
Clarendon Press, 1918; repr .. London, England: Oxford University Press, 1962), 83. 

""And also to us Thy sinful servants, trusting in Thy boundless mercy, graciously grant unto us some 
part and fellowshup with Thy holy Apostles and Martyrs: with John, Stephen, Matthias, Barnabas, Ignalius, 
Aliixander, Marcellinus, Perer, Felicity, Perpewa. Aptba, Lucy, Agnes. Caecilia. Anastasia, and with all 
Thy sain!S: we beseech Thee to admit us into their ~Y, not weigblng our merits, but freely grantlng 
us forgiveness. Through Christ Our Lord:" Joseph A. Jungmaon, The Mass of the Roman Rite, 446. 

'"'Joseph A. Jungmaon, The Mass of the Roman Rite. 402408; Ntcholas Gillr, The Holy Sacrifice of 
die Mass: Dogmatically. Liturgically, and Ascetically Explained, (St Louis, Mo.: B. Herder Book, 1960), 
65()..655. . 

'"'Joseph A. Jungmano, The Mass of the Roman Rite. 446-453; N'icholas Gillr, The Holy Sacrifice of 
1he Mass, 112· 716. 
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In regard to the preparation of the church building for the celebradon of tbe Mass. from tbe 

Council of Trent up to the pontificate of the Pope John Paul ll, the lmditional practice has persisted of 

giving a cburch a title, often the name of a manyr or nonmanyr saint. when it is dedicated. This is also 

evident in the new Code of Canon Law promulgated by Pope John Paul ll (1920-present; pope 1978-

present) on January 25, 1983.'"' Similarly, the lmdition of enclosing relics, especially martyrs' relics, in 

the altar has continued throughout the period.'"' 

The serious view taken by the Council of Trent in regard to the cult of martyrs and nonmartyr 

saints lllld of their relics was Illus reinforced. first. by the publication of the new catechism in 1566, second, 

by the promulgation of the almost universally applied Roman Missal (in the Latin Rite), and third. as was 

seen in chapter lhree. by lhe ina:easingly judicial nature of the process of canonization after the 

establishment of tbe Congregation of Rites in 1588 (and even more so, starting with the pontificate of Pope 

Benedict XIV). As was already dls4:ussed, the "making• of new saints was treated as an important matter 

that required a lengthy ttial so as to ensure the veracity of alleged martyrdoms (or displays of heroic virtues) 

and miracles. 

2. The Papal E.ncyclicals. Vatican I, and Vatican ll: 

Following the end of the Council of Trent in 1563, there was no new ecumenical council until 

Vatican I (1869-1870). Some papal encyclicals both before and after Vatican I, however, also emphasized 

!he ttaditionally recogni7.ed reasons for declaring new saints and for maintaining the universal. public 

ecclesiastical cults of recogni7.ed saints: the saints··botb martyrs and nonmartyr saints·-were to act as models 

for imitation by the members of the Roman CathOlic Church. and they were to be viewed as poweiful 

intercessors on behalf of the Invokers."" 

'"'James A. Coriden, Thomas J. Green. et al .. eds .. The Code of Canon Law: A Text and Commenuuy, 
Canon 1218 (New York: Paulist Press, 1985), 848-849. Canon 1205 states that "sacred places are those 
which have been designated for divine worship or for the burial of the faithful through a dedication or 
blessing which the lilllrgical books prescrlbe for this purpose.· Ibid., Canon 1205. 846. 

,.,.F'JXed altars are to be dedicated; movable altars, however. are to be dedicated or blessed according 
to the rlll:S prescribed in the liturgical books. The Code of Canon Law: A Text and Cnmmentarv. Canon 
1237.1, 849. "The ancient tradition of keeping the relics of martyrs under a fixed altar is to be preserved 
acCi>n:llng to the norms given In the liturgical books.• Ibid .. Canon 1237.2. 851. For the custom of enclosing 
relics in altar:s.,,according to the 1917 Code of Canon Law. see P. Bayart, "Autel." In Dictionnaire de droit 
canonique. ed .. R. Naz. vol 1 (Paris; Libraire Lerouzey et Ant, 1935), 1461-1462. 

"'Papal encycJicals are of two types: encyclical letters lllld encyclical epistles. The first "is used almost 
exclusively to Indicate a clrcular Jetter addressed to all the bishops on maners affecting the Church at large, 
wbile the encyclical epistle is reserved for letters in the nature of exhortations oonceming a particular need 
or for those addressed primarily to the bishops of a particular country or to a specific group of the 
hierarchy.• The Papal Encyclicals. vol. 1. ed. Claudia Carlen (Wilmington, N.C.: McGrath Publishing 
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As was ~ in chapter tbJ:ee, the process of amonl7.alioo developed greatly during the period from 

the Council of Trent up to the mid·nlneteenth century: the Congregation of Rites (later the Congregation 

for the Causes of Saints) was established in 1588; the first solemn papal bealification took place in Rome 
' 

at St. Peler' s Basilica in 1662; Cardinal Lambeltini published bis seminal work, De Servorum Dei 

Bealificatiooe et Beatprum Canonizatione between 1734and1738; and the judicial process of canon!'llltioo 

evolved and was thereafter inscribed in the 1917 Code of Canoo Law. 

On September 18, 1840, Pope Gregory XVI (1765-1846; pope 1831-1846) issued an encyclical, 

Probe Nostis. praising the martyrs of Tonkin and Cochin. Olina, for imitaling the Christian martyrs from 

the Early Cburc.b.'°' In the encyclical, Gregory XVI calls the deadls suffered by the new martyrs a "major 

victory for the Cburc.b and for religion" because it •casts the persecutors into ronfuslon when they see lhal 

even IOday the divine promises and help are really fulfilled. ••00 Although these new martyrs were not ye! 

audlenticated by the process of canonization. Pope Gnlgory XVI did not hesitate to identify them publicly 

with the indisputable martyrs of the Early Churdl. His encyclical seems IO suggest bis judgment that they 

were already cenainly in heaven. This would also mean d!at he believed they were powerful IDlmlessors. 

(Of course they could oot yet be publicly venerated in an ecclesiastical cult.) Gnlgmy XVI' s successor, Pope 

Pius IX (1792-1878; pope 1846-1878) issued an encyclical, Quanro Conficiamur Moerore, oo AugusJ 10, 

1863, in which he likewise pmises die afon:mentioned martylS of Tonkin and Cochin for "(pouring) out 

their lives for Christ,• but he desm'bes diem as "emulating the marcyn with lheir unconquerable spirit and 

heroic virtue."''" Whether Phis IX chose Ibis phrasing carefUlly so as to emphasiZe that they were not yet 

officially declared as genuine manyrs is unclear. He may very well have simply echoed bis predecessor's 

belief that these new manyrs obviously imitated the early ChristiaD manyrs. 

Company, 1981), xviii. Tn regard to the imponance of papal encyclicals, Schmaus, for example, notes d!at 
"very few papal statements niake a claim to infallibility; indeed the greatest pan of the pope's utterances 
make no such claim. Acroroing to the prevailing opinion of theologians, papal encyclicals .. .addresses, letters 
on matters of faith, belong to Ibis class of statementl! whldl are not presented as infallible. To such papal 
statements the Catholic will not be indifferent; but if he should reach die fiDal, undoubting ccinvictioo that 
a papal pronouncement is not in accord with divine revelal.ioll, he will face the difficult question of 
conscience of how his conviction of ttuth, OD the one band, is to be reconciled with bis regard for the faith 
commwiity of the Oiurch, on the other." Michael Schmaus, The Cburdl: Its Origjn llll.d Structure, vol. 4 
of Dogma (New YOik; Sheed lind Ward, tm). 209. See also Joaqufn Salaverry, "Encyclicals,· Sacramenti 
Mundi: An Encyclopedia of Theology. ed. Adolf Darlap (New York: Herder and Herder, 1968), 228-230. 

'"Pierre Delooz. Sociologie et canonisations. 473-474. 

"''Pope Gregory XVI, frobe Nostis: Encyclical on the Propogation of the Faith 7. in The Papal 
Encyclicals. vol. 1, 260. 

""Pope Pius IX, Quanio Conf"lciamur Moerore: Encyclical on Promotion of False Doctrine 5, in !!!s 
Papal Encyclicals. vol. l, 370. 
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At tbe second session of Vatican I. held OD January 6. 1870, Pope Pius IX expressed his 

"profession of faith". This included tbe statement tbat he "[confessed) tblu. •• tbe saints reigning wilb Christ 

are to be honounld and prayed to, and that Ibey offer prayers ID God OD our behalf, and that their relics 

sbould be venerated.., .. Pius IX emphasized that anything conttaty ID lbe ecumenical councils. especially 

tbe Council of 'Iient, was ID be ana•bematiwl This clearly included all sta11mlents contrary to Pius IX' s 

aforementioned profession of faith in regard to tbe cult of tbe saints and their relics. 

In tbeencyclical, Annum Sacrum, issued byPopeLeoXID (1810-1903; pope 1878-1903) OD May 

25, 1899, tbe pope asks tbe bishops. •an wilb one ml:nd to implore lhe assistance of heaven that Jesus 

ChrisL . .may also one day render ••. submissive" people who were tbe teclpients of missionary activities 

around the world."" In this case, tbe "assislance of heaven" clearly refers to the inlereession of the saints. 

On tbe Dlber hand, Pope Pius X (1835-1914; pope 1903-1914) exhMs the bishops to imitate the works of 

the salntll .in his encyclical, Bditae Saepe. of May 26. 1910.'" 

Pope Pius XI (1857-1939; pope 1922-1939), ill the encyclical. Quas Primas. dated December 11, 

1925, states that the legitimate and public honour offered to the Virgin Mary and tbe saints during their 

feasts provides tbe Roman Catholic Church witb the "perl'ect and peipetual immunity ... from error and 

heresy.• A major ol!jeclive of celebmling the feasts of the JllllrtYrS and noDIDllrtyr saints. according to Pius 

XI. is to exhort Roman Catholics to imitate, first, the martyr's sieadfaslness in case they are ever confronted 

by a persecutor and, second. the nomoartyr's virtues throughout their daily lives.m In the encyclical, 

Aceroa An!ml of September 29, 1932. Pius XI designates the violent deaths of Mexican priests and laity 

during an anti-clerical peisecutiOD in tbe 1920s as clear examples of martyrdom. but he does not provide 

the names of any new 111811yrS. M-Oi:eover, it appears that Pius XI does not simply interpret the widespread 

reputations of lll8t'tytdom et!joyed by these newly alleged martyrS as signs of tbe general fact that the 

Church in Mexico was suffering a period of persecution and martytdonl. Indeed. it seems that he has already 

judged that many of them, if not all of the them, are in fact genuine martyrS of the Church, even though 

,,. Fust Vatican Council· Session 2, Profession of Fal!h. in Decrees of the Ecumenical Councils. voL 
2, 803. 

"''Pope Leo XIII, Ammm Sacrum.: Encyclical OD Consecration to the Sacred Heart 9, in The Papal 
Encyclicals. vol. 2, ed. Claudia Carlen 
(Wtlmington, N.C.: Mc<lrath Puhlisbing Company, 1981), 453. 

""Pope Piu~ X, E.ditae Saepe; Encyclical OD St Charles Borromeo 2, in The Papal Encvclicals. vol. 3, 
ed. Claudia Carlen (Wtlmington, N.C.: McGrath Publishing Company, 1981), 115· 116; Vincent A. 
Yzermans. ed~ The Popes and the Saints (Saint Clow!, Minn.: The Saint Cloud Bookshop, 1956), 209. 

mPope Pius XI, Quas Primas: Encyclical on the Feast of Olri§t the King 22, in The Papal Encyclicals, 
voL 3, 275. See also The Benedictine Monn of Solemes, Papal Teachings: The Limy, ll'lllls. the 
Daughters of St Paul (Boston, Mass.: Daughters of SL Paul, 1962), 239. 
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the !borough invesligalion that is patt of the process of caooni?11rioo has not yet been conducted. lust as in 

the case of the new martyrs of Tonkin and Cochin. the contemporacy pope of course does not circumvent 

!he process of canonization even though !he general event of martyrdom .is obvious to him. 112 This would 

have only been posst11le bY means of !be unusual procedure and judgment of equipollent canonization. 

Pope Pius XII (1876-1958; pope 1939-1958) explains to the bishops. who are the recipients of the 

encyclical, Medi•!9!' Pei. dated November 20, 1947, that the feasts of the saints should be celebrated so as 

to honour all the models of martyrdom and virtues who are fit to be i:alitated bY every Roman Catholics. 

Moreover, he tells them that the saints ought to be honow:ed kaiise they are the heavenly inten:essors of 

the living members of the Chun:b.'" In the encydical, Evangelli Pqerones. of June 2. 1951. Pius XII 

calls Jesus Christ the first martyr. He tequests new missionades to send to distant lands. where they must 

be prepared to suffer pe:rsecution and even martyrdom like the early Christians and the more recent 

m.issionaries to Korea and Cbina.1" Many missionaries responded to this call bY going to Latin America, 

where they often Wl>lked with the poor. In faCI, Pius XII includes a "special prayer for Latin American 

missionaries .•• (becauseJ we are aware of the dangerous pitfalls to which they are exposed from tbe open and 

covert attacil:s of heretical teaching. •m He does not elaborate this point with explicit examples. As a 

substitute for the blood martyrdom that missionaries must antidpaw, Pius XII praises the difficult 

maintenace of one's virginity in the encydica1, Sacra Virginitas. issued on March 25, 1954.116 While 

commemor.iting the lhree hundredth anniversary of the martyrdom of the Polish Jesuit, Andrew Bobola 

(1591-1657; canonized in 1938),117 in the encyclical, Jnvicti Athletae, dated May 16. 1957. Pius XII 

11'Pope Lius XI, Acerba Animi: Bncycli<:al on Persecution of the Cburch in Mexico 4, in The Papal 
Encyclicals. vol. 3. 485-486; Philip Hughes, Pope Pius lhe Elevenlh (London, England: Sheed and Ward, 
1937), 29.5. 

113Pope Pius Xll, Mediator Deij Encyclical on the Sacred Liturgy 166-168, in The Papal Encyclicals. 
vol. 4, ed. Oaudia Carlen, (W'Jhningtott, N.C.: McG:alh Publishing Company, 1981), 145C 146. Pius XII also 
considered the cult of the salnts to be a strong apologetic argument favouring the holiness of the Roman 
Catholic Church. See Michele D' Alfonso, "La prova genere e la fama di santitA en specie nei processi dei 
santi ptima e dopo il M.P. 'Sanctitas Clarior'," Aoollonaris 59 (1976): 500. 

11'Pope Pius Xll; Evangelli Praecones: Encyclical on PromoJiou of Catholic Missions 11 -14, 27, in 1l!!l. 
Papal Encycli<:als. vol. 4, 191-192, 194. 

11'Pope Pius XII. Evan~ Praecones 18, in !be Papal Encyclicals. vol. 4, 192. 

'"Pope Piu's XII, Saga Virginitas: Encyclical on Conseaated Virginity 49, in The Papal Encyclicals. 
vol. 4, 247. · 

111"Bobola, St. Andrew," in John J. Delaney and James Edward Tobin, Dictionary of Catholic Biography 
(Garden City, N.Y.: Doubleday and Company, 1961), 149-150; F.M. Rudge, "Andrew Bobola." in The 
Catholic Encyclopedia: An Internallgn!l1 Woii; of Referenc.e ou the Constitution. Doctrine. Discipline, and 
Historv of the Catholic Chlll'dl, eds. Charles G. Herbennann, Edward A. Pace, et al. {New York: The 
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exhotts his audience to imi1ate Bobola' s man;yrdom by defending the ttuth of Cluistlaniiy wherever it is 

denounced: "There is always a bit of martynlom in such virtue if we really want to strive day by day for 

a greater penection of Olristian life. •111 Pius XIl is clearly retening to bloodless. as well as. blood 

manyrdom."' 

The theme of sanctily is important in the documents of the most recent ecumenical council, Vatican 

n (1%2-1965), called by Pope John xxm (1881-1963; pope 1958-1963) and closed by Pope Paul VI 

(1897·1978; pope 1963-1978). In fact. all Cbristiansarecalled to pedection and holiness in the fifth chapter 

of Lumen Gentium. the dogmatic conslilulion on the Cbun:h. which was promulgated on November 21, 

1964 at the fifth session of Vatican ll.'"' Thus the practice of COllllllemorating manyn; and nonmartyr 

saints is reaffirmed because these saints are important to the recipleots of the universal. call to holiness. first, 

as "models who attmct all women and men to the Father,• and, second, as iDtercessors who "already possess 

eternal salvation. "121 

Univenal Knowledge Foundation, 1913), 472. 

111Pope Pius XII, Invicti Alhlelae: Encyclical on St Andrew Bobola 30, in The Papal Ern:yclica!s. vol. 
4, 336. 

'"Pope Pius XII, Invicti Athletae 1, 16-21, 30-32, in Tue P!!p!!l Encyclicals. vol 4. 333, 335-337. 

1:iosecond Vatican Cotmcil. Session 5, Dogmatic Constitution on die Chmdl. Chapter S, The pniveisal 
Call to Holiness 39-42, in Decrees of the Ecumenical Councils. vol. 2, 880-884. "It is therefore evident to 
everyone that all tbe faithful, whatever their condition or :llUlk. are called to the fullness of the christian life 
and the pedection of charity. And this sanctity is conducive to a mote human way of living even in society 
here on eanh. To attain this petfection the faithful should exert tbeit strength in the measure in which they 
received Ibis as Christ's gift. so that following in his footsteps and Conning themselves in his likeness. 
obedient in all things to the Father's will, they may be wholebeanedly de voled to die glory of God and the 
service of their neighbour. In this way the holiness of the people of God will produce fruit in abundance, 
as is clearly shown iD the history of the church by the lives of so many saints." Ibid., 40, 881. See also 
Pietro Palazzim, "La sanlilA corom•mento della dignilA dell'U()lll()," in Miscellanea in occasione del IV 
occasione. 229, 234-235; Luigi Bogliolo, "L'illtlusso deDa glorlficazkme dei servi di Dio nella spirituallri. • 
in Ibid, 241-243; Casieri Antonius, La pedezione cristiana in Benedetto XIV con particolare riferimen10 
all' eta giovanile. 43, 101-109; Ernesto Piaoentini, n manirio nelle cause dei santi 155. 

121Second Vatican CoWlcil, Session 3, Constitytion on the Sacred Liturgy. Chapter 5, The Liturgical 
~ 104, iD Decrees of the Ecumenical Councils. vol. 2, 838; Saaosanctum Concilium: Constitution on 
the Sacred Liturgy, ChruJ!er 5, The Litur!!ical Year 104, in The Documents of Vatican ll: All Six~ 
Official Texts Promulgated by the Ecumenical Council, ed. William M. Abbott. trans. Joseph Gallagher. et 
al. (New Ymk: Herder and Henler, 1966), 168; Josef Andreas Jungmann, Constitution on the Sacred 
Liturgy, Chapter 5, The Liturgical Year 104, in Commenwy on the Document§ of Vatican ll. vol. 1. ed. 
Hetbert Vorgrimler Q:..ondon, England: Bums and Oates, 1961), 12. See also Casie:ri Antonius, La pe!fezione 
in Benedetto XIV con particolare riferlmento all'elA giovani!e, 160-161. Bogliolo believes that the saints 
who have been recognized by the church act as stimuli away from mediocrity and lukewammess. which are 
the worst enemies of Christian penection. Luigi Bogliolo, "L'intlusso della glorificazione dei servi di Dio 
nella spirituali~ • in Miscellanea in occaslone de! IV centenario, 257. 
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Vatican II, in fact. was the rust ecumenical council to be COllCalled dogmatically with lhe subjects 

of the saints and the union between the "heavenly Churcb" and the "pilgrim Church".'%2 Thus. at Vatican 

IL an eschatological theme was underscored in chapter seven of the dogmatic constiwtion on the Chureh, 

Lumen Gentium. in re831d to the cult of saints: the living members of the Church celebrale the feasts of 

the de=ed members who are alnlady in heaven, while the invoked saints !Pmrcede because they care 

about tbe living members, and desire to act as standards for imitation in order to encourage a heavenly end 

for all members of the Church.'" This relationship betwee11 the living and the dead was explained by 

using the model of the Church as the "mystical bodY of Jesus Christ". Briefly stated, this means that "all 

who are in Christ. possessing bis Spirit, are joined together into one chureh and united with each other in 

him. •12• Therefore, it is believed tbat there is a union of all Christians who are liviog, with all deceased 

Christians who are in purgat0ry,"'' and linally with all Christians who are lllready in heaven, namely the 

martyrs and nonmartyr saints (both ones who have already been caoooized and others who have not been 

"''Paolo Molinari, "La storia del capitolo VII della costituziooe dogmadca 'Lumen Genti.um': Indole 
escatologica della Chiesa pellegrinante e S\Ja unione co1r la Chiesa celeste: in Miscellanea in occasione del 
IV centenario. 113. It was Pope John XXllI who requested the theological wruk which Jed to the 
composition of the dogmatic constitution, Lumen Gentium. lbid., 117-120. Chapter seven of Lumen Oentium 
became the doctrinal foundation for the refOIIllS in the causes of the saints which Pope John Paul II was 
to effect in 1983. Ibid .. 158. 

'"Paolo Molinari, "La storia de! capitolo VII della costituzione dogmatica 'Lumen Gentium': in 
Miscellanea in occasione c!el IV Cenrenario, 118, 142-143; Otto Semmelroth, Dngmatic Constitution on the 
Church, Chapter 7. The Eschatological Nawre of the Pilgrim Chun:b and Her Union With the Heavenly 
Church. in Commentary on the Documents of Yalican II. vol 1, 280-284. 

'"' Second Vatican Council. Session 5, Dogmatic Constitution on the Church. Chap!!lr 7, The 
Eschatological Character of the Pilgrim Church and Its Union With the Heavenly Church 50, ln Decrees 
of the Ecumenical Councils, vol. 2. 889;Lumen Gentiun!: Dogmatic Constitution on the Church. Chapter 
7, The Eschatological Nature of the Pilgrim Church and Her Union With the Heavenly Church 50, in The 
Documents of Vatican II, 81-82 See also Paolo Molinari, "La storia de! capitolo VII della costituzione 
dogmalica 'Lumen Gentium'; in Miscellanea In occasione de1 IV centenarip, 121-127, 142-143; Luigi 
Bogliolo, "L'influss0 della glorificazione de! servi di Dio nella spiriwali!A, • in Ibid., 244-245. On the 
mystical body of Christ, see Henri du Lubac, Cmpus Mysticmn: L'eucharistie et l'&lise au Moyen Age. 
2d ed. (Paris: Aubier &ii.lions Montaigne, 1949); Bnmero Gherardini, La Chiesa area dell' Alleanza: La sua 
genesi, il suo paradosso, i suoi J)9terl. ii suo servizio (Rome: Pond.ficia Universi!A Lareranense Cit!A Nuova 
Editrice, 1978), 163-180, 190·197. 

'"'It was dl;Clared at the sixth session of the ecumenical Council of Aorence, held on July 6, 1439, that 
"if truly penitent people die in the love of God before they have made satisfaction for acts and omissions 
by worthy fruits of repentance, their souls are deansed after death by deansing pains; and the suffrages of 
the liVing faithful avail them In giving relief from such pains, that is, sacrifices of masses. prayers. 
almsgiving and other acts of devotion which have been customarily performed by some of the faithful for 
others of the faithful in accordance witb the church's ordinances.• Council of Aorence, Session 6, in 
Decrees of the Ecumenical Councils, vol. 1. 527. 
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recogniZed by ~), wbo illlercede oo behalf of the Jiving members of. the Church.'"" Thus, Paolo 

Molinari emp~ that cbapler seven of die dogmatic constitution oo tbe Chun:b. Lumen Gentium. not 

only functtons pas!Omlly by defending and reaffirming the proper cult of. martyrs and UOJlllWtYr saints, but 

it conlribwes to the concept of the Chord! as the Mystical Body of Christ. in which the saints act bo1ll as 

models for imitation and as concerned int=eSSOrS. "' 

It is nolable that martyJdom is singled out, in the dogmatic constitution on the Church. as 'the 

highest gift and the supreme proof of love," without denigrating the filsplay of virtues done to a heroic 

degree by nonmartyr saints througbout their Jives. The document emphasizes that, while few Cbristians in 

fact ever have their faith tested like martyrs, all must be prepared and willillg to imitate lhe genuine martyrs 

when Ibey find themselves fadng a persecutor. Thus, lht martyr remains a model for all Christians. 

acconling ID Valican 11.121 

The Valican documents also warn against any "abuses. excesses or deficiencies that may have crept 

in here and lbete. "129 Given lhat the invocation of saints is a difficult issue for ecumenical dialogue, 

'" Second Vatican Council,. Session 5, Dogmatic ConstiMion on the Church. Chaptet 7, The 
EschalDlorical Character of the Pilgrim Church and Its Union With the Heavenly Church 50-51, in Decrees 
of the Ecumenical Councils. vol. 2. 889-891; Lumen Gentium: Dogm!!fic Constitution on the Church, 
°'"PW 7, The E§cbatolog!cal Nature of lbe Pilgrim Church and Her Union Wilh the Heavenly Church 50-
51, in The Pocuments of Vatigm Il. 81-85. See also Pope Pius XII, Mvstici Corporis Christi: Encyclical 
on the Mvstical Body of CbriS!, June 29. 1943, in The Papal Encvclicals. vol. 4, 37-63; Pietto Palazzini. 
"Prefazione, • in Miscellanea in occaslone de! IV centenario. 10. Molinari notes that this dogmatic 
constitution recognizes the "Church Truimpbant"-that is. the members of !be Church who llfe in heaven-as 
being constituted by the many deceased Christians whose saintliness bas not been formally acknowledged, 
as well as the deceased wbo have been fon:llally authenticated as martyrs and nolllll8tlyr saints by the 
Roman Catholic Church. Paolo Molinari, "La storia della costitizione dogmatica 'Lumen gentium', • in Ibid, 
134, 143. 

•zPaolo Molinari, "La storia della coslituzione dogmatica 'Lumen Gentium'; in Miscellanea io 
occasione de! IV centenario. 158. 

'21Second Vatican Council, Session 5, Dogmatic Constitytion on the Church, Qiapter 5, The Universal 
Call to Holiness in the Olurcb 42, in Decrees of the Ecumenical Councl!s. vol. 2, 883; Lumen Gentium: 
Dogmatic COllS!itution on the Church. Chapter 5, The Call of the Whole Olureh to Holiness 42, in ~ 
Documents of Vatican ll. 71; Friedrich Wulf, Dogmatic Constitution on !be Church. Cb!mter 5, The Call 
of the Whole Church to Holiness 42, io Commen1ary on the Documents of Vatican n. vol. l, 271. See also· 
Second Vatican Cooncil. Session S, Dogmatic Constitution on the Church, Chapter 2, The People of God 
15 and Chapter 7, The Escha!ological Character of the Pilgrim Church and Its Union with the Heavenlv 
Church 50, in Decrees of the Ecumenical Councils, vol. 2, 861, 889-891; Ernesto Piacentini, II martirio nelle 
cause dei santi, 34-35; Men:ede:s C. Pmz Tejera. Elementos constitutivos del conceptp teologico-cancmico 
del martirio. 16-17; Bnmero Gherardini. "II martirio nella modema prospettiva teologica, • Divinitas 36 
(1982): 28-30 . 

. "'Second Vatican Council. Session s, Dogmatic Constitution on the Olurcb, Qiapter 7, ~ 
EscbatologjcaI Character of the Pilgrim Church and Its Union Wilh !he Heavenlv Church S0-51. ln Decrees 
of the Ecumenical Councils. vol. 2. 891; Lumen Gentium: Dogmatic Consfimtion 911 the Church. Chapter 
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Semmelroth believes it is norewortby that the domments wam equally against zealously exaggerated 

prnctices and shameful neglect in regard to the cult of saints. Instead of calling on the saints as an 

altemalive to praying IO God, the Vatican documents emphasize that the living believers. together in the 

company of the saints whom they invoke (as seen in the model of the Mystical Body), sho1lld worship God 

alone."" 

While Vatican n reinforces the long acknowledged roles of both manyrs and nonmart)'r saints. a 

further wamlng is added that the commemoration of the saints, by means of celebraling their feast days. 

should not overshadow the feast days which are essential to the celebratlon of the birth, life. death, and 

reswTeClion of Jesus Christ Most saints' feas!S tbereibre should be c:elebmled solely 1')' a local church, an 

individual church, or a religious Oilier. Only saints who are important to the whole Roman Catholic Church 

sbould be celebraled lllliversally."' While the concern with an inordinate focus on saints is clearly at issue 

in the cha.pier, The Liturgial! Year, of the ConsptutiOD OD the Sacred Liturgy. until Pope Paul VI issued 

the docunlellt. Mysterii paschalis, on February 14, 1969, thereby approving the general norms for the 

liturgical year and the new General Roman Calendar, it was unclear whether this chapter refem:d equally 

to "popular", "episcopal", and papal canonizations. m This document, togelber with the new Roman Missal 

of 1969, however. clearly demonstrate that many of the manyrs and nonmartyr '3ints who have been papally 

canonlzed. and thus who have had a univmal public ecclesiastical cult ordered, are not part of the new 

7, The Escbatological Nature of the Pilgrim Church and Her Union With the Heavenly Church 51, in II!.£ 
Docmnents of Vatican II. 84-85. 

130 Second Vatican Council. Session S, Dogma!lc Constitution on the Church, Chapter 7, The 
Escbatological Character of the Pilgrim Church and Its Union With the Heavenly Church 51, in Decrees 
of the Ecumenical Councils. vol. 2, 891; Lwneo geotlum: Dogma!lc Constitution on the Church. Chapter 
7, The Escbatological Nature of the Pilgrim Church and Her Uniqn Wilh the Heavenly Church 51, in The 
Documents of Vatican II. 84; Otto Semmelrotb, Dogmatic Constitution on the Chl!!lih. Chapter 7, Ill.£ 
Escbatological Nature of the Pilgrim Church and her Union With the Heavenly Cbuich 50-51. in 
Commentary qn the Documents of Vatican II. vol. 1, 284. 

131 Second Vatican Council. Session 3, Constirntlon qn the Sacred Liturgy, Chapter 5, The Liturgical 
.Ymr 111, in Decrees of the Ecumenical Councils, vol. 2. 139; Sagosanctum Concilium: Constitution qn 
!he Sacred Liturgy. Ch•pler 5, The Liturgical Year 111, in The Documents of Vatican Il. 170. 

'"For exJllllple, Jungmann, writing before the publication of the Commentarv on the Documents of 
Vatican n in 1967. suggested that this anicle of The Liturgical Year specifically aims to lilnlt appropriately 
!he cults predating papal canonU.atlon, and thereby. also predating the popes' orders for unlvei:sal public 
Ccclesiastical cults. Josef Andreas Jtmgmann, Constitution on the Sacred Liturgy, Chapter 5, The Liturgical 
Year 111, in Commentary on the Documents of Vatican IL vol. 1, 74-75. 
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General Roman Celelldar (1969). Their feastS are only to be celebmled locally."" At the same time, the 

new General RDman Calendar recognizes the uoivenal significance of some of the most celebrated saints 

(e.g~ the apostles and the earliest martyn), who were ooly popularly "canonized", though their sanctity bas 

been subsequently confinned by popes numerous times. Of course, new saints continue to be canonized, 

but the new Calendar abm to thwart the kmg admowledged danger that too many saints' feasts may crowd 

out the feast.s related to the birth, life, dealb, and resurrection of Jesus Christ in the liturgical year.114 The 

chapter, The Liturgical Year and the ne\v General Roman Calendar (together with the new Roman Missal), 

however, do present some new ambiguities in regard to the cult of martyn and nolllDllrfyr saints. For 

example, it is not clear how a cult that iS geographically limited in practice (because the saint is not 

important to the whole Oiun:b) dil'fels from the papally ordered limited cult of a blessed. This may suggest 

lhat some papally canonized saints ought oolY to have been bea.dfted. Another possibility iS that beatification 

itself could one day be judged obsolete."' 

As was aforementioned, the cult of saints was also an issue in Vllliam documents concerned with 

ecumenical dialogue. Thus, the veneration of saints was emphasized as shared docttine between the Roman 

Catholic and the EaSiem Oiurcbes.136 One commentator, Johannes Feiner, upon reflecting on a statement 

in the Decree of Frumenmn that the RQOlaD Catholic Chun:b possesses a "hierarcby" of truths."' includes 

'"Pope Paul VI, Motn Proprio Mysterii paschglis. in Intemalional Olm.mission on EngliSh in the 
Liturgy, Documents on the Liturgy 1963-1979: Conciliar. Papal. and Curial Texts. ttaos. Thomas C. 
O'Brien. (Collegeville, Ninn.: The Liturgical Press, 1982). 1152-1154. 

'"Pelagio Visetllln, "Fon:nazione e sviluppo del Sanllltllle nell' anno litlll:gloo," in Rivista U1ngi9 65 
(1978): 315-316. 

'"V eraja makes the point that. with the promulgation of the Calendar of the Universal Church in 1969, 
canonization does not provide privileges that notably excede those derived from beatiiication because few 
new saints will be venerated throughout the Roman Catholic Church. Thus he doubts the continued existence 
of the lnslitution of beatification. Fabijan V eraja. La beatificazione, 111. 

'"In regard to the special bond belween the Eas!em Churdles and Ille Roman catholic Church. the 
Vatican documents note the "many •. .saints whose praise they [the Eastem Churches) sing, among them the 
fathers of the universal cburcb. • Sec:ond Vatican Council, Decree on Ecumenism Chapter 3. Churches and 
Ecclesial Communities Sepamted From the Roman Aposrolic See. The Special Position of the Eastern 
Chuq:bes lS, in Decrees of the Ecumenical Councils. vol. 2, 917; Decree on Ecwnenism. Chapter 3, 
Churches and Ecclesl!tl Communities Sepagued From the Roman Apostolic See. The Special Position of 
the Eastem CbOO:bes 1S,. in The Documents of Vatican ll. 358-359; Johannes Feiner, "Decree on 
Ecumenism: Commentary on the Decree.• in Commentary on the Documents of Vatican n, vol. 2 (New 
Y o:k: Herdet iind Helder, 1968}, 133. See also Paolo MollDari, "La storla del1a costituzlone dogmatica 
'Lumen Gentimn'; in Miscellanea in occasione del IV centenario. 131. · 

1""In ecumenical dialogue. when catholic theologians join with oilier Christians in common study of 
the divine mysteries, while standing by the teadlillg of the church, they should pursue the work with love 
for the truth, with charity, and with humility. When comparing docUines with one another. they should 
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the veneration of saints among the secondary or tenimy 1rulbs that should not unnecessarily obstruct 

ecumenical dialogue.'" It sllould be noted, however, that secondary, or lertiaiy trutbs are not disposable. 

Although Ibey are not primary truths, Ibey are not intended to be denigrated. 

3. The New Roman Mis•al (1969), The New Universal Catechism (1992). and the Papal Encyclical Veritalis 

Splendor 0993): 

On April 3, 1969, Pope Paul VI approved the new Roman Missal. This revision was ordered in 

the Constitution of !be Saaed Liturgy. at tbe third session of Vatican n, on December 4, 1963. This new 

Missal is the successor to the Roman Mlssal of the Council of Tmnt. promulgated in 1570.139 The new 

Missal established the new Order of the Mass.'"' With the promulgalioll. the single eucbaristic prayer of 

the Tridentine Missal, the Roman Canon. was renam00 Euclmlstic Prayer L and three other eucbaristic 

prayers were added to the Mass. Thus wllat bas already been said about the Communicantes and the Nobis 

quoque holds true for Eucharistic Prayer I in the new Mass in regard to the cult of martyrs and nolllllartyr 

remember tbat in catholic doctrine there exists an order or 'hiemrchy' of truths, since they vary in their 
connection with the foundation of the cluislian faith. Thus the way will be opened for Ibis kind of friendly 
emulation to incite all to a deeper awan:oess and a clearet manifeswioo of the unfathomable riches of 
Christ.• Second Vatican Council, Decree on Ecumenism. Chapter 2, The Practice of Ecumenism 11, in 
Decrees 9f the Ecumenical Council& vol. 2, 914-915; Decree on Ecumenism Chapter 2. The Practice of 
Ecumenism 11, in 'The Documents of Vatican Il. 354. 

"'Johannes Feiner, Decree oo Ecumenism Chawr 2, The Practice of Ecumenism 11, in Commentary 
on the Documents of Va!!can Il. vol. 2, 118. According to Feiner, the bietarcby is determined by "closeness 
to the mystery of Christ, wblcb of course includes lbe mystery oftbe Trinity. The statements of faith which 
are direct utterances upon the foundation. .. of the Christian faith, always possess lbe first rank in the 
'hierarchy' of truths." Ibid., 119. Thus the cult of saints and relics ought not to be included among the 
primary truths of the Christian faith. 

"'"There is to be a revision of the way the mass is structured, so that the specific ideas behind the 
individual pans and their connection with one another can be more clearly apparent, and so tbat it becomes 
easier for people ID take a propec and active part. 

Therefore the rites. in a way that care1illly preserves what really matters, should become simpler. 
Duplications which have come in over the course of time should be discontinued, as should the less useful 
accretions. Some elements wbidl have degenerated or disappeared through tbe ill effects of the passage of 
tinte are to be restored to the ancient pattern of the fathers, insofar as seems appropriaw or necessary." 
Second Vatican Council Session 3, Constitution on the Saaed Limrgy .50. in Decrees of the Ecumenical 
Councils, vol. 2, 830-831. 

'"'Pope PaUI VI, Apostolic Constitution Missale Romgnwn. in Documents on the Litunzv 1963-1979, 
458-461; Pope Paul VI, Apostolic Constitution: fromulgation of the Roman Missal Revised By Decree of 
the Second Vatican Ecumenical Council. in The 5acramentary. ed. National Liturgical Office (Ottawa, 

. Canada: Canadian Catholic Conference. 1974), 7-9. See also J.B. O'Connell. "The General Instruction of 
the Roman Missal," The Clergy Review, new series. 54 (October 1969): 817-821; J.B. O'Connell. "The 
Normative Mass; The Clergy Review. new series, 54 (November 1969): 884-894. 
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saints: there is the notion dJat some IPl!lllbers of the Church (Macy, tbe apostles, the manyrs. and the 

nonman:yr saints) are already in heaven, where they pray to God for Che prorection of the living members 

of the Church. At the same time, the saints are commemorallld. Moreover, tbe living members of the Church 

express their humble acknowledgement of dleir sinfulness, and they petition God !bat be may grant lhe 

forgiveness of their sill$ so dJat Ibey may be admitted iDID the company of the heavenly members of the 

Church."' Eucbarlstlc Prayer II emphaslza, too. the notion dJat the living and the dead rogetber constitute 

one Church commtmity lhat praises God. As well, the heavenly place of Mary, the apostles, and the martynl 

is again OOllflnned."" Like the Rmmm Canon, BucbaJ:istie Prayer m prnises the constant inien:ession of 

the apostles, manyrs. and saints.1° Fmally, in Bucharlslic Prayer IV, like Jn Eucharistic Prayer II and 

Eucharistic Prayer L the shared commtmity between the living and the dead, and the heavenly location of 

Mary. the apostles and the saints, are once more affinned. 114 Common to all four eucbaristic prayers is 

the belief that people need IO receive the umnerlli:d and merciful grace of God in Oider to enter into heaven. 

"'"In Union with the whole Church we honor Mary, the ever-virgin mother of Jesus Christ our Lord 
and God. We honor Joseph, her husband. the apostles and martyr& Peter and Paul, Andrew, (James, John. 
Thomas. James, Philip, Banbolomew, Matthew, Simon and Jude; we bonor Linus, Cetus, Cement. Sixtus. 
Cornelius, Cyprian, LaWICDCe, Chrysogonus, John and Paul, Cosmas and Damian) and all the saints. May 
their merits and praye.rs gain us your constant help and protection. (Through Christ our Loni Amen.)" 
Eui:barlstic Prayer L in 1be Saqam!'!!!!!!Q'- 589. "For ourselves, IOO, we ask some share in !be fellowship 
of your apostles and martyts, with John the Baptist. Stephen, Matthias, Barnabas, (lgnalius. Alexander, 
Marcellinus. Peter, Felicity, Perpetua. Agatlla, Lucy, Agnes, Cecilia, Anastasia) and all the saints. Thollgb 
we are sinners, we u:ust in your mercy and love. Do not consider what we uuly deserve, but grant us your 
forgiveness." Ibid., 594. See also Joseph Lecuyer, "Documelltllion: The New On!o Missae," Tbe American 
Ecclesiastical Review 161 (1969), 53. 

'
42"Remember our brotbers and sisterS who have gone to their rest in the hope of rising again; bring 

them and all the departed into the light of your piaence. Have mercy on us all; make us wortby to share 
eternal life with Mary, the virgin mother of God, with the apostles. and with the saints who have done your 
will throughout lhe ages. May we plllise you in union with lhem, and give you glory through your Son, 
Jesus Christ." Eucharistic Prayer ll. in The Sagamentary. CiOl. 

143"May be make us an everlasting gift to you and enable us ID share in the Inheritance of your saints, 
with Mary, the virgin MO!her of God; with the apostles, the martyts, (Saint N.-·the saint of the day or the 
patt0n saint) and all your saints, on whose constant intercession we rely for help.• Eucharistic Prayer m. 
in Tue Sattamentary. flJl. 

'""Fat.bar, ln your mercy grant also to us, your children. to enter into our heavenly Inheritance in the 
company of the Virgin Macy, the Mother of God, and your apostles and saints. Then, in your Jcingdom, 
freed from the corruption of sin and death. we sba1l sing your glory with every creature through Christ our 
Loid. through whom you give us evecything d!atls good." Eucbaristlc Prayer IV, in The Sacnunenwv,615. 
See also Frederick R. McManus, "The. New Order of the Mass: Part IV." The American Ecclesiaslical 
Review 162 (1970): 189-190. 
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On October 11, 1992. Pope John Paul ll deciarcd that the cathecism of lhe Catholic Church is to 

be the •sure norm for the faith and thus a valid and legitimate insllUJlleilt for ecdeslal communion.""' 

It is to be used by the whole Roman Catholic Church as the soun:e for the "essential elements that (are] 

to be considered as conditions for admission to baptism and the communal life of Christians.· and thus it 

is the successor to the Catechism of me Council of Trent (1566).'46 This new catechism reaffirms 

~ as lhe "supmne wimess given to lhe u:uth of lhe faith: it means bearing witness even unto 

dea!b. "147 Examples of authentic martyrdom are cited from Ignatius of Antioch's Letter to lhe Rc>m•ns 

and the account of Polycarp' s manyrdom.'41 (Bodl were already s1lldled in chapter one.) It is notable, 

however, !hat the continuing occurrem:e of manyrdom during various time periods and in many lawls is not 

emphasized. Examples are thus not drawn from the histories of the IDOnl m:ently papally beatified and 

canonized martyis from Japan. Mexico. and Nazi Gennany. 

The new catechism also treats the saints as a general topic. Martyrs and nonmanyr saints are 

th=fore considered at the smne time as a single group. The lives of the saints are underscored as evident 

occasions for wimessing the actions of the Holy Spirit: "we know the Holy .Spirlt. .. iD the witness of saints 

through whom he manifests his holiness and continues Ille work of salvation..,., Moreover, lhe twO roles 

'"Pope John Paul Il, Aoostollc Constitution "Fidei deoositum" on the Pnblication of lhe Catechism of 
the Catholic Chllrch Prepared Following the Second Vatican E'.cumenical Council, in Catediism of lhe 
Catholic Church (Vatican City: Lihrer:la Edittice Vaticana. 1992; English translation, Ottawa, Omada· 
Publications Service. Canadian Conference of Catholic Bishops. 1994), 8. Pope John Paul ll approved of 
the catechism on June 25, 1992. Pope John Paul n. "Universal Catechism Approved: Address of Pope John 
Paul ll on His Official Approval of the Catechism of the Catholic Church (1une 25, 1992)," The Pope 
~37(November-December1992): 321-322. For the making of the new catechism, see Cardinal Joseph 
RalZinger, "The CaJechism of the Catholic Church and the Optimism of the Redeemed,• trans. Cyprian 
Rlamires, O:mimunio 20 (Fall 1993): 469-4S4; Arcbbisbop William Levada, "Catechism for the Universal 
Church," Origins 19 (8 Marcb 1990): 648-651. 

'""Canlinai Joseph Rau:inger, "The Cal4Chism of the Catholic Church and the Optimism of the 
Redeemed,• trans. Cyprian Rlamires, Communio 20 (Fall 1993), 479. It is notable that, according to 
Raizinger, "it was not lhe job of the caiecbism to become involved in dleological debate. It had to 
presuppose the great fundamental decisions of the faith." Ibid., 483. See also "Universal Catechism 
Pnblished in French,• The Tablet 246 (21 November 1992). 1480; Bishop Edwald Hughes. "Report on the 
Universal Catechism.• Origins 22 (26 November 1992). 408-409; ·n 'Catechismo della Cbiesa Cattolica': 
in La Civiltll Cattolica 144 (1993), 3-13 . 

...,Catechism of the Catholic Church 2473, 500. "The manyr bears witnesS to Christ who died and rose, 
to whom be is united by charity. He bears witness to the ttulh of the faith and of Christian docttine. He 
endures death through the act of fortitude." Ibid. 2473, 500. 

"'Carechism of the Catholic Church 2474, 500. 

"'Catechism of the Catholic Church 688, 152-153. 



171 

of the saints as models and as inrm:essors are reaffirmed.150 The catedrism also reaffirms the three 

"states" of the Church: the members of the Church who are presently living DD earth. the deceased members 

wbo are being purified in Purgatory, and linally the deceased members, such as mlll:t)'IS and nomnartyr 

saints. who are already m heaven.u' Thus the catechism teaches that the saints' •most exalted service to 

God's plan" is to intercede conli.nually with God for the living members of the Church.'" In fact, the 

living members are cxhotted in the catechism to invoke the saints for their interoession DD bellalf of both 

the individual petitioner and the whole world."' 
Martynlom is a principal Iheme in the papal encyclical, Verllalis Splendor. signed August 6, 1993, 

but released October S. 1993. bl Ibis encyclical, Pope John Paul II addresses issues related to the 

foundations of moral theology. The encyclical emphasizes that certain acts are always and ln every case 

forbiddell because they conttavene moral norms based ln natural law.134 These are inviolable norms which 

human reason can discern. Thus Ibey should be used when making moral judgments.'" Examples of 

''°Catychism of the Catbgllc Church 828, 282; 957, 306; 1717, 368; 2030. 419; 2156, 444; 2683-2684, 
544. 

151Catechism of the Catholic Church 954, 205; 1030-1032, 221. 

""Catechism of the Catholic Church 956, 206; 2683, 544. 

"'Catecbism of tbe Catholic Church 2683, 544. 

'"'Natural Jaw signifies "nothing other than the light of understanding infused in us by God, wheret!y 
we undemand what JDOst be done and what must be avoided. God gave Ibis light and Ibis law to man at 
crealion. • Pope John Paul II, Veritatis Splendor 12, in Encvclical Letter Veri.!g!is Splendor Addressed by 
the Supreme Pontiff Pope John Paul II to All the Bishops of the Catholic Church Regarding Certain 
Fundamental. Questions of the Church's Moral Teaching (Vatican City: Ltllreria Edittice Vaticana. 1993; 
English ttanslation. Ottawa, Canada: Canadian Conference of Catllolic Bishops, 1993), 20; Pope John Paul 
II, Veritatis Splendor 12, Origins 23 (14 October 1993): 302. See also Peter Hebblethwaite, "Encyclical 
Nails Objective Right and Wrong: Roles of Theologians. Conscie11ce Shrivel." NatiOlllll Ca!bolic Reporter 
29 (1 October 1993): 9; Germain Grisez, "Revelall.on Versus Dissent." The Tablet 247(16October1993): 
3; Nicholas Lash. "Teaching in Crisis,• The TaJ?let 247 (13 November 1993): 1480; Maciej Zieba. "Truth 
and Freedom in the Thought of Pope John Paul,• The Tablet 247 (20 November 1993): 1511; Mary Tuck, 
•A Message in Season.• The Tablet 247 (4 December 1993): 1583; Sergio B•stianel, "L'enciclica sulla 
morale: 'Veritatis Splendor'." in La CMllA Cattolica 144 (1993): 213-214. 

'"Pope John Paul II, V eritatis Splendor 78, in Encyclical Letter Veritatis Splendor. 120; Pope John Paul 
Il, Veritatis Splendor 78, Origins 23 (14 October 1993): 321. Thus, John Paul II Jtjects "bolh ethical 
relativism and agnosticism about the moral good." Pope John Paul II. "Ad Lim.Ina Address: Reflections on 
the New Encyclical" 6, Qrlgins 23 (28 October 1993): 361. See also Peter Hebblethwaite, "Encyclical Nails 
Objective Right and Wrong,• NatiOlllll Catholic Repotter 29 (1 October 1993): 8; Archbishop John Quinn, 
"Perspectives oo 'Veritatis Splendor'," Origins 23 (11 November 1993): 398; "Veritatis Splendor." 
Commonweal 120 (22 October 1993): 3; Richard A. McCormick. "VeritaJis Splendor and Moral Theology,• 
America 169 00 October 1993): 8-11; Gerard J. Hughes, "Veritlllis Splendor: The Issues." The Month. 
second series, 26 (November 1993): 434. 
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prohll>ited acts, taken froPl Gaudium et spes Z1 CI'he Pas19!l!l Constitution on the Qmrcb in the World of 

Today), of die Vatican 11 documents, include homicide, genocide, abortion. euthanasia, voluntary suicide, 

mutilations, physlcal and mental IOrtUre. attempts to coerce the spirit, subhuman living conditions, atbitracy 

imprisomnent, deportation, slavecy, prostitution, lraffkting In women and children, and degrading conditions 

of worlc.156 The encyclical emphasizes lhal no one is obliged to do any of these prohibited actions, 

"especially if he is prepared to obey God talher than do evil. ""1 Thus Christians ought to be prepared to 

"obey God mther than man-.and a«ept even mattyl:dom as a consequence •• .ralher lhan pedonn Ibis or !bat 

partiailar act cootrary to failh or virtue. "1
'" 

According to the encyclical, Verilatis Splepd!lr, ii is by putting their faith in the llll:, death. and 

reswrectiou of Jesus Christ that Cllrist!alls axe freed from adberlng to woddly prescriptions to amun.11 

morally evil acts. In Ibis way they may have the "suength to endure martyrdom• and !hereby imitate Jesus 

1"'Pope John Paul Il, Veritatis Splendor 80, 123, inEpcyclicaILetter Veri!ytjs Splendor, 123; Pope John 
Paul ll, Veritatis Splendor. Origins 23 (14 October 1993): 321. See Second Valican Council. Pastoo!l 
Couslitutiou on the Cbun::b in the Wodd of Today. Part l, Ch!!!?ler 1, The Dignity of the Human Petson 
27. in Decrees of the Ecumenical Councils. vol. 2. 1085-1086. See also Arcbbi$h0p John Quinn. 
"Perspectives on 'Veritalis Sple.ndor'." Origins 23 (11November1993): 398-399. Some aulbon challenge 
Ibis list of absolutely evil acts on the grounds lhat all of these acts have not been oonsistenlly proln1>ited. 
For example, sometimes wars have been considered just, and slavery was at least tnlerated until two hundred 
years ago. See the following: Richard A Mc:Cormick, "Document Begs Many Legitimate Monll Questions.• 
National Catholic Reporter 29 (15 October 1993): 17; Bemhanl Hllring, "A Distrust that Wounds,• The 
Tablet 247 (23 October 1993): 1378; Nidlolas Lash, "Teaching in Crisis,• The Tablet 247 (13 November 
1993): 1480-1481; Mary Tuck. •A Message in Season." The Tablet 247 (4 December 1993): 1584. See also 
Lisa Sowle Cahill, "Accent on the Masculine." The Tablet 247 (11 December 1993): 1618-1619. 

mPope John Paul 11, Verltatis Sp)endor 52, in Encvclical Letter Verilytis Sp/ender. 83; Pope John Paul 
ll. Veritatis Splendor 52. Origins 23 (14 October 1993): 314. 

''"Pope John Paul JI, V eritatis Splendof 76, in Encyclical Lettet Veritatis Sp lender. 118; Pope John Paul 
n. Veritatis Splendor 76. Origins 23 (14 October 1993): 320. John Paul II emphasizes the continuing 
occurrence of martyrdom throughout time and even in the present church. Pope John Paul II. Veritatis 
Splendor 90, in Encyclical Lette:' Veritatis Splendor. 137; Pope John Paul II. V!Jltatis Smendor 90, Origins 
23 (14 October 1993): 324. "The church proposes the example of numerous saints who bore witness to and 
defended mor.il truth even In the point of enduring !llarlYl'dom or wbo preferred death to a single monal 
sin." Pope John Paul 11, Veritatis Splendor 91; 94, m Encyclical Letter Veritatis Splendor, 139; Pope John 
Paul JI, Verillltis Splendor 91, Origins 23 (14 October 1993): 324. John Paul Il cites examples of non­
Christians, such as Juvenal and the S!Oics. for further evidence lhat certain morally evil acts are universally 
recognized and thus. must be oonsistently and steadfastly opposed to the point of death: "The voice of 
conscience has.always clearly recalled that there are !l'llths and moral values for which one must be prepared 
10 give up one's life." Pope John Paul II, Veriwis Splendor 94, in Encyclical Leiter Veritatjs Splendor, 142; 
Pope John Paul II, V!Jltatis Splendor 94, Origins 23 (14 October 1993): 325. See also Anthony Meredith 
"Reflections on Veritatis Splendor." The Month. second series, 26(November1993): 431; Sergio Bastianel, 
''L'enciclica sulla morale: 'Veritatis Splendor': in La CiviltA Cattolica 144 (1993): 217-218. 
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Christ's cruclfl:llion.19 Thus, John Paul n deaies lhe tendeDcy to pelfonn morally evil actS when faced 

by an exceptional circwnstance or situation.'"' The martyrs are used as examples of Christians who 

underscore lhe inviolability of God's law. Their de.cisions to die are lauded as a warning to all other 

Christiaos against "lhe mOSt dangerous aisis whicb can affect man: the confusion between good and evil, 

which makes it lmpossible to build up and to preserve 1be moral oi:der of individuals and C()lllm•mities. ""' 

The encyclical procl•bn• tbat. while relatively few Christians are In fact confronllld by situations demanding 

them to die as martyrs so as to avert commirting morally evil acts, all Christians ougbt to prepare 

themselves for suc:h a scenario.'" 

""Pope John Paul ll, Veritati§ Splendor 87, 89, In Encyclical Letter Vtritatf.s Splendor, 132, 136; Pope 
John Paul ll. Veritatis Splendor 87, 89, Qrigins 23 (14 October 1993): 323, 324. Furtbennote, according 
to lhe encyclical, while maintaining God's law to the point of pennirting oneself to die may be very 
diflicult. it is never Impossible. Pope John Paul ll, V erietis Splendor 52, 102, in Encyclical Letter Verittllis 
Splendor, 83, 153; Pope John Paul ll, Veritatis Splegdor 52, 102, Origins 23 (14 Qaober 1993): 314, 327. 
Thus those petSOD& are cJiastised who uy to pmsent lhei1 own "weakness (as] the ailerion of the truth about 
the good, so that [they] can feel self-justified, without even the need to have recourse to God and his 
mercy.• Pope John Paul n. Veritatis Splendor 104, in Encyclical Letter Verltatis Sp/end()r, 155; Pope John 
Paul ll. Veritatis Splendor 104, Origins 23 (14 October 1993): 327. 

''°"Manyrdom tlljects as false and illusmy whatever 'human meaning' one migbt c1abn to attribute, even 
in 'exceptional' oonditions. to an act morally evil in itself." Pope John Paul ll, V eritatis Splendor 92, 104, 
in E.ncydical Letter Verltatjs 8Dlendor. 140, 155; Pope John Paul ll, Veritatis Splendor 92, 104, Origins 23 
(14 October 1993): 324, 327. 

'"Pope John Paulll, Veritatis Splendor93, inFncyclical Letter Veritatis Splendor. 141; Pope John Paul 
II, Veritatis Sple!ldor 93, Origins 23 (14 Octobet 1993): 325. . 

"''Pope John Paul II, Verltatis Splendor 93-94, in Encyclical Letter Veritatis Splendor. 141-142; Pope 
John Paul ll, Veritatis Splendor 93-94, Origins 23 (14 October 1993), 325. See also "The Pope Rides Out 
to Battle,• The Tablet 247 (9 October 1993), 1283. The editor of Commonweal presents two criticisms of 
Pope John Paul II's commendation of martyrdom instead of violating God's Jaw: (1) Christians may give 
up their lives unnecessarily or for bad causes: "It is dangerous to take the fact of persecution as 
conflnnation of being right. Mom! absolutes may demand mart:yrdom. but martyrdom does not necessarily 
demonslxate moral absolutes.•; (2) martyrdom should be freely chosen (as Pope Benedict XIV insisllld): 
Martyrdom. "should not be sougbt out. It should not be imposed or induced. It is a gift of God and not a 
tool of cbun:h order." •vmtatis Splendor." Commonweal 120 (22 October 1993). 4. (On the other hand, 
in regatd to the encyclical's theology of martyrdom, Zieba believes that "the Church, conscious that loyalty 
to the truth often demands heroism, does not impose trulh but rather proposes it to hlllllllll beings.• Maciej 
Zieba, "Ttuth and Freedom in the Thought of Pope John Paul,• The Tablet 247 (20 October 1993), 1512.) 
The important question, then, is whedler Pope John Paul II, in the encyclical, coerces Roman Catholics into 
seeking martyrdom against their will so as to maintain Cbun:h order. On the question of coercion, it does 
not seem that John Paul n demands more than previous popes, bishops or theologians. Since the Early 
Church, certain acts have been prohibited, and Christians have been expected to die willingly rather than 
do lb!m (e.g., the sacrifice teSt or publicly disavowing lbelr faith in the life, death and resurrection of Jesus 
Christ); otherwise they were judged to be apostates. Of course, the list of specifically fmbidden acts ougbt 
to be sautinized to detennlne the authority according to which or whom they have been prolu'biled. On the 
other hand. does the person who dies llllly imitate Jesus Christ's crucifutioo by refusing to do the acts 
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Summary: 

It is clear that. in spite of the criliciSDlS levelled against the cult of l1llll'ty1'S and nonmartyr saintS 

and tbelr relics by Roman Catholics, by tbe people whom they have designated as heretics. and by tbe 

Reformers, Martin Luther and John Calvin, tbe aaditiooal cult has maintained an important place in the 

Roman Catholic Chuteb from the Council of Tnlllt up to the pontificate of Pope John Paul n. The two roles 

played by the saints, as standard$ for imitation and as concerned heavenly intercessors on behalf of the 

living membeis of the Church, have been consistently confamed in tbe documents of three ecumenical 

councils, numerons papal encyclicals, two universal cattd>isms, the eucharistic prayers of two nearly 

univeisal Roman missals, and two Codes of Canon Law. Moreover, it is significant that there has continued 

to be a great demand for local bishops, the Congregation for the Causes of Saints. and popes to consider 

the causes of canonization of Servants of God who have been the objects of many new instances of 

spontaneously popular judgments that genuine manyrdotn has occurred. This demonstrates that the marcyr 

bas maintained an important place in the Roman Catbo1ic Orurdl as a model of how one should act when 

cOnfronted by a petS()ll or group that is perceived as a persecutor who hates the Christian faith itself, as it 

is expressed by Roman Catholic Church, or the virtues espoused by the faitb. It will become clear in the 

second patt of the present study that the Iheme of martyrdom ls notably central in the writings of many 

Latin Americans today. The place of persecution and manyrdotn in the writings of ooe of these a111.bots. 

Gustavo Gutrerrez, is tbe principal subject matter of dlapters live to eight, though many otbet Latin 

American authors, sudl as Jon Sobrino. Ignacio Ellacuda, Enrique Dussel, and Leonardo Boff, have also 

reflected theologically on this Iheme a great deal. Gustavo Guti6mlz is tbe Peruvian theologian who fint 

formulated the methodology of the theology of liberation in July, 1968. The objective of chapters five to 

seven, then, is to lrllCe the evolution of Guli6rm's unde:rstandlllg of persecution and martyrdom in his pre· 

liberation theology and in his theology of h"bemtion writings. His writings give evidence of his theological 

reflections, tint, on the experiences of many Cbdstians who have been killed in contemporary Latin 

America, especially since 1968, for committing themselves to what they believed are the interests of the 

poor and. second, on the reactions of many people who have witnessed these deaths. According to Gutil!rrez, 

these Christians have been killed after denouncing injustices which tbey judged to be contrary to the will 

deemed to be wrong always and in every case? If so, this would be genuine manyrdom; indeed. John Paul 
II seems to wggest quite clearly that a penon who dies illSlead of committing homicide, genocide, abortion, 
euthanasia. etc. (as enumerated above), would be genuine manyrs, and thus would be eligible for 
canonization. The editor's warning that the call to martyrdom not be used as a tool of Chwch order seems 
to question the appropriateness of designating all of these acts absolutely fomidden. It is unclear, however, 
which of these acts should not be absolutely prollll!ited, according to the edi!Df. Does the edi!Or believe that 
Pope John Paul II uses the absolute prohibition of certain acts which should not be forbidden absolutely so 
as to maintain a specific manifes1lllion or even his vision of Chuteb order? 
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of God (as expressed in tbe Bible), proclaimlDg a c:eltaln view of the Kingdom of God, which God promises 

will fully arrive at tbe end of bistOiy, and trying IX> help effect tbe ttansfonnalion of both people (via 

conversion) and tbe st:ructmes of unjust social systems so tbat they may first attend IX> the needs of the 

poorest members of society. Chapter eight, which is tbe final chapter of the study, is devoted IX> an 

evaluation of tbe points of continuiey between Gu1iErrez' & lll'lders1lmding of man:yrdom and the ttaditional 

concept of authenticated martyrdom in tbe Roman Catholic Cbmch and how bis understanding differs from 

the ttaditional view and m-by conlributeS IO a reintelpretation of it. 



PART TWO 

GUSTAVO GUTIERREZ'S CONCEPT OF PERSECUTION AND MARTYRDOM 

1be objective of this second pan of Ille study is to detennine how Gustavo Gutimez's 

unders1anding of martyrdom is continuous wilh lhe traditional concept of aulhenticated martyrdom in Ille 

Roman Catholic Church, and lhe ways in which his view of martyrdom con!ributes to the re-evaluation aud 

reinterpretation of this traditional concept of martyrdOlll. A study of Gutimez's understanding of martyrdom 

should prove to be valuable because he is conspicuous as an unofficial spokesman for all those Latin 

American theologians who engage themselves in the melhodology of a theology of liberation, as well as 

all those people, who are not professional lheologlans, but whose views Gutimez's wotks represenl In 

short. bis rheology of liberation is often treated as if it were synonymous wilh Latin American liberation 

theology. and bis name, more than tbal of any other lheologlan. is most commonly associated with the 

methodology Itself. He bas frequently been called the "father" ofblleration theology. Furtbermore, the theme 

of martyrdom does constitute au Important aspect of Gutimez's whole body of theological worl!:, yet, it does 

not seem !bat the cluonological evolution of bis concept of martyrdom bas been systematically examined 

in great detail. The present study is an attempt to CO!ltnllute to Ille 1118SSive body of worl!: tbal bas been 

devoted to analyzing Gustavo Gutimez' s theology of liberation, as well as to the still larger field concerned 

with the concept of au!hentiCllled martyrdom that prevails in the Roman Catholic Church, especially in the 

post· Vatican II church. 

Gustavo Guti6rrez was born on lune 8, 1928 in Lima. Peru.' He grew up in what be bas called 

a "mdler poor family.• He reminisces, "when I began to come into contact wilh this Christian message that 

spoke of poverty, it felt very importan1. •• His falber was a poor ulban worker, his molher had not gone to 

'In an inteiview, originally given in 1984 in the Lima daily newspaper. La Republica. Gutimez recalled 
that "I was born on Arco Street in !be old part of Lima. Then we moved to Rlmac and fiually to Barranco 
[an older district just outside metropolitan Lima]." GustavQ Guti61rez. "Gutimez: 'loy of Ille Poor 
Confounds. the Powerful': intemew by Mario Campos, Latinamerica Press 16 (no. 177, 10 May 1984): 5 
(originally published in Spanish in La RepUblica [Lima, Peru) [20 April 19841). See also Robert McAfee 
Brown, Gustavo Gutic!rrez: An Introduction to Liberation Theology (Maiyknoll, N.Y.: Orbis Books, 1990), 
24, 

2Funhermo're, he eitplains: "To have belonged to this social milieu is important for me because I have 
known poverty directly by my own experience. Poverty is familiar to me-and very important in my 
thinking." Gustavo Gutierrez, "Opting for the Poor," interview by K.atbleen Hayes. The Other Side 23 
(November 1987): 12. In 1984, Gutierrez opined that "I believe !bat an important aspect of my childhood 
were certain economic difficulties my family had which were quite serious at !be time. [The interviewet' s 
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school. and be grew up with two sisters.' Gutim'ez bas also shared with the public the pains and joys that 

he experienced during his adolescence, when be suffered from an illness for six years. but at the same time 

developed a strong Christian faith, became a voracious reader, and fonned lifelong friendships.' Shortly 

after the death of his mother in 1984, be spoke in an interView with the Lima daily newspaper, !d 
Remlbligl. of their special relationship and the influence of her firm, but simple Christian failh on him.s 

After graduating from the colegw secundario (i.e., high school), over the course of four and a half yeam. 

Guti.Errel. simultaneously studied medicine (with the goal of becoming a psycbialrist) in the Fac:ul!ad de 

Medecina at the Universidad Naclonal Mayor de San Marcos, Lima, and philosophy at the Univmidad 

question:] As serious as those of so many people who don't have enough to eat? [Gutitnez's response) Yes, 
that serious. But only for relativeJy short periods of time.• Gusiavo Gutierrez, "Gutittrez: 'Joy of the Poor 
Confounds the PowerfUI'. • interview by Mario Campos. Latinamerica Press 16 (oo. 177, 10 May 1984): s. 

'Cun Cadorette, From the Heart of the People: Tue Theology of Gustavo Gutierrez Oak Paik, Ill~ 
Meyer-Stone Books, 1988), 2. 

••1 was bedridden and in a wheelchair for six years, between the ages of 12 and 18. It was a rich period 
for me because of the tendemess and care my family gave me and on account of the intense friendships that 
I developed with many of my schoolmates and neighbors. During the years I was $lck, my house became 
a regular center for meetings. conversations, games. I developed a mil passion for chess and one of my 
frustrations as an adult is not having lime to play. It was also a time when I developed my sense of faith. 
It is said that suffering brings maturity, and perhaps that is what I went through in those years. ••• Yes, there 
was physical pain. although I must say that the SU'Ong bonds of friendship that I fanned in those years 
compensallld greatly for my physical limitations. Friendships I still count on. .. : Gustavo Gutrerrez, 
"Gutl6n'ez: 'Joy of the Poor ConfoundS the Powerful': interView by Mario Campos. Latinamerica Press 
16 (no. 177. 10 May 1984); S. Gutim-ez suffered from osteomylitis, which has left him with a permanent 
limp. He recalls, as well, the financial slrain of bis illness on bis family. Gustavo Gutierrez. "Vamos a 
hablar de Vallejo: Entrevista a Gustavo Gutimez. • interview by· Cann.en P6rez and Eduardo Urdanivia, 
PAginas 17, no. 114-115 (April-June 1992): 117. For another reference to Gutitnez's illness an adolescent, 
see Robert McAfee Brown, Makers of Comtemporary Theology. 22. 

'" ... there was always a very deep relationship between us. I wouldn't be saying anything new by calling 
that relationship irreplaceable. From her I learned the impo11ance of simple, gratuitous love and the deep 
tenderness with which, in spite of everything, we must treat one another as fellow human beings. .. l think 
bet simple faith made me understand something that I later woiked on theologically. That is, that the final 
basis for an option for the poor is found in the God I believe in.. That conviction bas led me to live a very 
deep spiritual experience--one that is not without its sOITOw, but that is, in the last analysis, shot through 
with deep joy-a joy grounded In a film faith in the Lord's resurrection.• Gustavo Gutierrez, "Gustavo 
Gul.Wrrez: 'Criticisms Will Deepen, Clarify' Liberation Theology," LADOC 15 (January-February 1985): 
7. This was oz::iginally published in Spanish in La Republica (Lima) (14 September 1984). It was also 
reprinted in Spanish as Gustavo Gutitrrez. "Gutierrez: Crlticas profundizaran y clarificaran reolog!a 
Uberadora, • Noticias Aliadas 2 (no. 35, 27 September 1984): 3-4. 



178 

Cat61ica de Lima! He was also a member of the Juventud Masculina de la Acci.6n Cal61ica Peruana (Male 

Youth of Peruvian Catholic Action). While a medical student at the Universidad Nacional de San Marcos, 

he was the pnlSident of die Centn:> Cal6lioo de Bammco (Catholic Cen!m' of Bammco).7 He began to do 

preparatruy studies for tbe priesthood in 1950. He stndied philo&opby at die Seminario Pontifido in 

Santiago, Chile for one semester during 1950.' Between 1951 and 1955, he studied philosophy, psyc:hology, 

and theology at the Universite Cathollque de Louvain. Belgium, where he received a bllccalaureate Jn 

philosophy and a licenclate In psychology. His thesis topic was "Le contlit psycbique en Freud" (Psychic, 

Conflict in Freud]. Among Outieirez' s fellow studenlS at Louvain were ~is Houtart, lat.er. a very 

important sociologist of religion, and the Colombian, Camilo Tones Resuepo. who wonld lat.er decide, in 

1965. to leave the priesthood and join the Colombian guerilla group. Ej6rcito de Libetaci6n Nacional (ELN); 

in fact. Gutierrez and Torres, who had come to Louvaln in 1953 to smdy social sciences. became good 

friends! Guliem:z then studied lheology from 1955 to 1959 ill die Facult6 de Sciences theologiques et 

canoniques at the Universi!6 de Lyon, France. There he received a licendate in theology, wilh an unfinished 

thesis on religious liberty. Therealrer, Gutrerrez returned to Lima. where he was ordained a Rooian Catholic 

'On Mardi 19, 1992, Wilson RM!egui, tbe rector of die Universidad Nadonal Mayor de San Marcos, 
conferred an honoracy doctomte on Gustavo Gutitrrez. Oo lhat occasion. Gutierrez reminisced about the 
time he spent in premedical sbldies at tbe university. "San Marcos confiere Doctorado Honoris Causa a 
OuStavo Gutitrrez, • Piiginas 17, no. 114-115 (June 1992): 155-166. 

'Jeffrey Klal"ller, La Iglesia en el Peni: Su historia social desde Ia Independencia (Lima, Peru: Fondo 
Editorial de la Pontificia Universidad Cat6llca de! Peru, 1988), 324. 

'Enrique Moreno, "Derecho de! pueblo: Libern.rse y pensar su fe. • Pastoral Popular 30 (no. 1, 1979): 
44. 

'Torres was killed alongside his fellow guerrillas in 1966. For more infonnation about Camilo Torres 
Restrepo (1929-1966), see the following worts: Camilo Torres Restrepo. Obras escogldas Montevideo, 
Uruguay: ProvinclasUnidas, 1968); Camilo Torres. Revolutionary Writings ttans. Robert Olsen and Linda 
Day (New York: Herder and Herder, 1969); Oennan GuZllliln, Camilo Torres, uans. John D. Ring (New 
Yolk: Sheed and Wanl, 1969); Richard Maullln, Soldiers, Ouerri!las, and Politics in Colombia (Lexington, 
Mass.: Lexington Books. 1973). 46-48; Marla Eugenia Hernandez-Hall, "La lucha del cura en Latinoam6rica 
a traves de la v:ida de forge Camilo Torres Resuepo" (M.A. Thesis. Arizona State University, 1974); Walter 
J. Broderick,' Camilo Tones: A Biography of the Priest-Ouen:illero (Garden Oty, N.Y.: Doubleday & 
Company, 1975); Roberto Loiveros Maqueo, Liberadoo y teplogfa: Genesis y creclmiento de una reflexi6n 
(1966-1976) O:.ima. Peru: Centro de Esbldios y Puhlicaciones, 1977). 4749, 65-68; John W. Hart. "Topia 
and Utopia in Colombia and Peru-The Theory and Practice of Camilo Torres and Oustavo Outi6trez in 
Their Historical Coniexis• (PhD. diss., Union Theological Seminary, 1978); Charles Bergquist, Ricardo 
Petlamnda, and Oonzalo Sruicbez, ed., Violence in Colombia: The Contemporary Crisis in Historical 
Perspective (Wilmington, Del.: Scholarly Resourees. 1992). Ouliemz disagreed wilh Torres's decision to 
leave tbe priesthood and join the guerrillas. Wallm' Broderick, Camilo Tones, 257-258. 
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priest on January 6, 1959.'0 Soon after bis ordillalion, Guti&rez studied for oue semester at the Pontifiziale 

Uuivasita Gregoriana in Rome during 1959-1960. 

Since 1960. Guli&rez has spent a great deal of time doing pastoml work in Lima. especially in the 

neighborhood of Rfmac. and he has been a parlsb priest there since 1981. He has also taught theology and 

the social scleuces, "10 students of tbe hmnanlties and social sciences, never to students of theology," at tbe 

Ponlifu:ia Uuivenidad Ca!Dlica de Lima (1960-1965)11 and the Instituto de Pastoral Lilllrgica de Medellfn 

(Colombia). He has been a visidng professor at Union Theological Seminary (New York), Pacific School 

of Religion and at the Gtaduate 'Ibeo1ogical Union (Berkdey, Calif.), Uuiversil:y of Michigan (Ann Arbor), 

Bostoo College, Maryknoll School of 'I1leology (MaryknoU. N.Y.). and the Mexican-American Cultural 

Center (San Antouio, Tex.). He co-founded the Cenuo de Estudios Bartolom6 de Las Casas (now called the 

Instituto Bartolom6 de Las Casas-Rimac) in the Rflnac neighborhood of Lima in 1975. He has also acted 

as a theological consultant for the joumal. PAAinas (published by the Cencro de Estudios y Publicaciones 

in Lima), to which Gutierrez has contributed nmnerous articles." He has also been a member of the 

editorial board of the intemational jouma). Concilium. After tetmuing from Rome in 1960. he became the 

an:hdiocesan advisor of the Unidn Nacional de Esmdiantes cat6licos de1 Peru (UNEC; the National Union 

1°GustavO Guti&rez, "Opling for the Poor,• inlerView by Kathleen Hayes, The Other Side 23 (November 
1987): 12. For illfomlation about Guli6tmz' s life before he was ordained in 1959 (though some of the exact 
cllronologic:al decalls are missmg) by someone who had known him for nearly forty years by 1986, see the 
commenlS by the Bishop of Cajamarca. Peru: Jost Dammert Bellido, "Pr61ogo, • in La verdad Ios hara libres: 
Confronl!!clgnes. Gustavo Gulltaez (Lima, Peru: Instituto Bartolomt de Las Casas and Centro de Estudios 
y Publicadones, 1986), 1-3; Jost Dammert Bellido, "Monseflor Jost Dammert Bellido.• in Teologfa y 
liberacl6n: Pmpectivas y desaffos. Ensavos en torno a la obra de Gustavo Guli6rrerz (Lima, Peru: Iustituto 
Bartolom6 de Las Casas and Centro de Estudios y Publicaclones, 1989), 37-40. 

11~ teologfa eu la Universidad Cat6lica, a estudiantes de ))umanidades y de clendas socia.1es. 
uunca a eso1diantes de teologfa. ... " Gustavo Gutimez, Evangelli:acl6n y ooci6u por los pObres (Buenos 
Aires, Argentina: Edidones Paulinas. 1987), my trans1alion, 71. Jn 1984, Guti6n'ez reflected on the period 
when he awght at the Uuiversidad cat6lica: "It seemed important to me to take up themes in my classes 
that would allow an examination of the meaning of human existeuoe and the presence of God iu the world 
iu which my students lived. This led me to confront Christian faith with lbinkers like Albert Cronus, Karl 
Mmx and others as well as film directors like Luis But!uel and Ingmar Bergman and writers like [Peruvian 
novelist] Jos6 Marfa Arguedas or poets like our Cesar Vallejo ..•. ! believe. that dialogue of faith with 
contempo11U:J«thought, especially with thought that is ailic:a1 of Christianity, is necessary and lifegiving. I 
remember with great affection lhose years (1960-65) I spent at the Uuiversil:y and the conversations with 
students such !Oplcs brought about." Gustavo Guti&rez, "Guli6rrez: 'Joy of the Poor Confounds the 
Powelful', • in~w by Mario Campos. Lalinamerica Press 16 (no. 177, 10 May 1984): 6. 

'>rhe institute is located at the following address: Instituto Bartolom6 de Las Casas·Rimac; Belisario 
Flores 687, Lima 14-Apartado 3090; Lima. Peru. The publisher is located at Centro de Estudios y 
Publicaclones (CEP); Camilo Carrillo 479, Lima 11, Apdo. 11-0107; Lima. Peru. 
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of Calbolic Students of Peru). He has been the national advisor for UNEC sim:e later that same year. 

1960.13 He has also been a member, since its founding Jn 1968, of the national secretariat of the Oficina 

Naciona1 de Infonnacioo Social (ONIS; the National Office of Socla1 Information), a Peruvian priest 

movement that was working to effect social change;•• an advisor for the Comunidades Eclesiales de Base 

en Peni (CEBAP; the Base Ecclesial Communities of Peru); an advisor of the doctrinal reflection unit of 

the Consejo Episcopal I .atinoamerlcano (CELAM; the Lalin American Bishops' C~); a theological 

advisor at CELAM n, which met August 20 to September 6, 1968 at Mede!lfn, Colombia: his influence is 

especially COllSpicuous in the cooference documellt. "Paz" ("Peace");., and a member of the Ecumenical 

Association of Third World Theologians (EAlWOT) since 1976. He also attended the fourth session of 

Vatican D during a period when he was working with Bishop Manuell.amlinafTalca. Chile, who was the 

president of CELAM at the time.1• He received an honoouy doctorate in theology from the Kalholiecke 

Universiteit te Ntjmegen (Netherlands) on May 7, 1979,17 and an honoouy doctorate from the University 

1'For more infonnalion about UNEC, which was founded in 1943 in Peru, see Jeffrey Klaiber, La 
Iglesia en el Pen!· 326-328; Lois PUara. RadicaliVKioo y confli® en la Iglesia perwma (Lima, Peru: 
Ediciones El Viney, 1986), 39-44. 

1'For more information about ONIS, see Jetfrey Klaiber, La lg!es!a en el Pero, 381-383; Luis Plisara. 
Radicallzaci6n y conflicto en la Iglesia peruana. 45-50. 

,,.Paz," in Iglesia y liberaci6n humana. Los documentos de Me4ellfn. II Conferencia Qenera! del 
Episcopado Latino-amerlcano. Colecci.oo "Tiempo de Concilio" (Barcelona. Spain: Editorial Nova Tena. 
1969), 67-82. McAfee Brown. evalllllling the sixteen docume111s of the conference, states that the "text of 
the most important one, the one on 'Peace,' was basically the wodr. of a single priest who did the llCtiial 
writing for the bishops dealing with that subject. The priest was Gustavo." Robert McAfee Brown. Makers 
of Contemporary Theology. 16. Klal"ber, on the other hand, ascribes the authonhip to Dom Hader CAmara. 
1086 Gnimillion. as well as Guti&tez. Jeffrey Klaiber, La Iglesia en el Penl. 380. 

1~ustavo Gulimez. "Option for the Poor: Review and Challenges," The Month (January 1995): 5. 
Acoording ti) Gulimez. it was Bishop Larraln who •conceived the idea, toward the end of the [Vatican] 
Council, of a Lalin American episcopal meeting in order to see our situation in the light of Vatican Il. It 
was to take place two years later at Medellin." but. in the meantime, Bishop Larrafn was killed in an 
automobile accident in June 22, 1966. "Don Manuel, a la saz6n presidente del CELAM (don Helder amara 
em el vic:epresidente), concibio la idea. hacia el fmal del Concilio. de una reunian episcopal latinoamericana 
para ver nuestm silllacl<!n a la luz. del V aticano n. Ella tendra lugar allos ~ en Mede!Kn • Gustavo 
Guti6rrez. "Valicano 11 y la Iglesia lalinoameriama, •my translation, Pliginas 10, no. 70 (August 1985): 7. 
See also Jeffrey Klaiber, La Ig!e§ia en el Pero. 379-380; Robena Oliveros Maqueo, Liberacion y teologfa. 
74. 

17For biographical information about Gustavo Gutierrez, see the following books. articles, interviews, 
and dissertations: Robert Leroy Bi:eckenri.dge, "The E<X:lesiology of Gustavo Gutierrez Merino: Contours. 
Sources and Impact" (Ph.D. diss., Southern Methodist University, 1993), 33-38; "Conversaci6n con Gustavo 
Gulimez. • interview by Te6f'do Cabesttero, in Conversaciones sobre la fe. Entrevls!as con: Ladislaus Boros. 
Georges Cyales. Joseph Comblin, Enrique D. Dussel. Segundo Galilea, Giuli!) Girardi. JoSI! M. Gonzalez 
Ruiz. Gustavo Gutimez. Hans Kling. ll!rgen Moltmann. Karl Rabner, Joseph Ratzinger, Edward 
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of TObingen (Geamally) in 1985. On May 29, 1985, the Faculty of Theology at the Catholic Institute of 

Lyon. France awarded him a Doctorate in Theology for his successful defense of the following works: 

Lfneas pastorales de la Iglesia en AmF!ca Latina (1970), Teolo&a de la hDeraci6n: Perspectivas (1971), 

Lloerntion and Change (1977). La fuerz.a !rist6rica de 1os pobrel (1979), El Dios de la vida (1982), Beber 

Scbillebeecla. Juan Luis Segundo. Jean-Marie T"!l!a!'!l, ed. TeMilo Cabesttero, Pedal 71 (Salamanca, Spain: 
Ediciones Sfgueme, 1977), 125 (See the English translation: "A Conversation with Gustavo Gutierrez,• 
interview by Te6filo Cabestrero, in Faith: Conversations with Contemporary Theologians, translated by 
Donald D. Walsb (Mmyknoll, N. Y ~ Ofbi& Books, 1980], 95); Curt ClldoreUe, From the Heart of the People, 
2, fil, 84; Rosmo Gibelllni. ed., "Gustavo Gutierrez." in La nueva frontera de Ia teolog!a en America Latina. 
(Salamanca. Spain: Ediciones Sfgueme, 1977). 286-287 (Thi& was originally published in Italian as Rosino 
Gibelllni. La nuova frontiera del1a teolog!a in America Latina (Brescia, Italy: Edittice Queriniana. 1975). 
I have not been able to locate a copy of the original in NOlth America. 1be citation from the English 
translation is as follows: Rosino Gibelllni. ed.. •Appendix 1 Biographical and Bibliographical Data on the 
Contributors.• in Frontiers of Theology in Latin America, John Drury ll..ondon. England: SCM Press. 1980], 
311-313.}; Luis Alberto GOmez de Souza, "La fuerz.a hisltlrica de la reflexi6n de Gustavo Gutierrez," in 
T eologfa y liberaci6n: Perspectivas y desaffos, 73-77; Instituto Fe y Secularidad, "Resel!a biognifica, • in 
Fe cristiana y cambio social en America Latina: Encuentro de El Escorial. 1972 (Salamanca. Spain: 
Sfgueme, 1973), 418; Peter Kendrick, "Cbrislilln Freedom and Li'beralion: A Biblical and Theological 
Critique of the Concept of Salvation ln the Theology of Gustavo Guti6rrez" (Diss., New Orleans Baptist 
Theological Seminary, 1990), 32-36; Jeffrey Klaiber, La Iglesia en el Peni. 324-325; GemWl Le Baut, 
"Catequesis y teologfa de la llberacitln,. in Reftexi6n sobre la reoiogfa de la liberaci6n: Perspectivas desde 
el Pen!. GuSlllvo Guti6rrez, Jost Luis Idigoras, et al (Iquitos, Peru: Centro de Esrudios Teol6gicos de la 
Amazonia, 1986), 216; Miguel Manzanera, Teologfa. salvaci6n y hlletaci6n en la obra de Gustavo Gutierrez. 
lhoosici6n analf!ica. sll!JaCi6n te6ri9H!l!ic!ica y ya!oracj6n aftica (Bilbao, Spain: Universidad de Deustro 
and Mensajero, 1978), 13; Lucas F. Mateo Seco, G. Gu~. H. Assmann. R. Alves: Teologfa de la 
liberaci6n, Colled6n Crftica Fllos6fica (Madrid, Spain: Editorial Magisterio Espallola, 1981), 37; Enrique 
Moreno, "Derecbo de! pueblo: Liberarse y pensar su fe: Pas!O!!ll Popular 30 (no. 1, 1979): 44; Robert 
McAfee Brown, Makers of Contemoorary Tbeoiogy; Gustavo Guti~z (Atlanta, Ga.: John Knox Press, 
1980), 20-22. 28; Robert McAfee Brown, Qustavo Guti6rrg. 22-34; DJ. Molineaux, "Gustavo Gutierrez: 
Historical Origins," The Ecumenist 2S (no. S, July-August 1987): 66; Osvaldo Luis Mottesi, "An Historically 
Mediated 'Pastoral' of Liberation: Gustavo Gutierrez's Pilgrimage Towards Socialism" (Ph.D. diss. (Division 
of Religion], Emory Univeniiy, 198S}, 11-13; Tom Moylan, Rerea.ding Religion: Ernst Bloch, Gustavo 
Gutierrez. and the l'pst-Modern Strategy of Uberation Theology (Milwaukee, Wisc.: Universiiy of 
Wisconsin-Milwaukee, 1986), S-6; Jacques van Nieuwenhove. Bronnen van Beyrljding, 14-20; Odair 
Pedrosos Mateus. RazAo da e§peranca; Utppia e classes populares na teologia de Gustavo Gutierrez (Sn<! 
Paulo, Brazil: ASTE-Cii!.ncias da Religilo, 1990), 85-87; Luis Peirano, "Entrevista con Gustavo Gutierrez," 
Quebacer (March 1980): 116-117; Edward Schillebeeckx, "Gustavo Gutii!rrez, "Gustavo Gutil!rrez recebe 
em Nimega o tftulo de Doutor Homo.ris Causa, • Revista F.clesi4stica Brasileira 39, no. 155 (September 
1979): 502-505; Paul E. Sigmund, Liberation Theology at the Crossroads: Democracy or Revolution? (New 
York and Oxford, England: Oxford University Press, 1990), 31-32; Christian Smith, The Emergence of 
Liberation Theology: Radical Religion and Social Movement Theory (Chicago. m. and London, England: 
The University of Chicago Press. 1991), 154-155; Juan Jost Tmnayo Arosta, I.a teologfa de la liberaci6n 
(Madrid, Spain: Ediciones de Culrura Hispanica. 1990), 28; Sergio Torres, "Itinerario intelectual y espiritual 
de Gustavo Gutitrrez, • in Teolc!gfa y lfberacioo: Esaitura y espiritualidad. Ensayos en torno a la obra de 
Gustavo Guti@:ez (Lima, Peru: lnstitmo Bartolome; de Las Casas and Centro de Esrudios y Publicaciones, 
1990), 202-204. 
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en su proprio J)OZ!): el itinerario espiritual de un pueblo (1983), and many articles.11 

Gustavo Gutitrrez publicly inttoduced the tenn, "teologfa de la liberacion• ("theology of 

hDeration"), during a lecture that he delivered at a conference spoosmed by ONIS, the Segundo Encuentro 

de Sacerdotes y Laicos (Second Meeting of Priests and Laity). It gathered in Chimbote, Peru between July 

22 and 25, 1968.19 Gutrerrez has frequently mninlsrnl that he formulated the principal featmes of bis 

tbeology of liberation (bereafter, alternately called "b'beralioo tbeo}ogy") between 1965 (which be has often 

emphasized was the year that represents the high point of violent revolution in Latin America) and 1968 

due to the bistorical, social, and pastm1ll experi.enl::eg (including the rise of base ecclesial comm.unities) of 

Peruvians and Lalin Americans during that time."' m reirospect, he believes that it was the end of Vatican 

"Gustavo Gutierrez, "Lyon: Debate de la tesis de Gustavo Gutidl:rez," P:iginas 10, no. 71-72 <October 
1985): 2; Gustavo Guti6rrez, "Lyon: Debate de la tesis de Guslavo Guti&tez," in La verdad los badi libres, 
9. 

""I believe it [hDeration theology I arose in the 1960$, very rich and also very ambiguous years, years 
that were the springboard for many ideas and new dire<:tions in Latin A:!llerica. We call one of them 
'theology of liberation.' The term itself (although the term isn't the most important thing) was fu:st used 
when I presented a paper at a pastOilll meeting in Cbimbote in July 1968, just before the Bishops' 
Conference in Medellin." Gustavo Gutrerrez, "Guli6rrez: 'Joy of the Poor Confounds the Powerful'; 
interview by Mario Campos,• Latinamerica Press 16 (no. 17, 10 May 1984): 5. See also Gustavo Gutitrrez, 
Teologfa de la Uberaci6n: Perspec!ivas CEP, 3 (Lima, Peru: Centro de Estudios y Publicaciooes, 1971), 11; 
Gustavo Guti6n'ez, Evange!izaci6n y opci6n por lo§ wbres. 71; Gustavo GutiCrerz, "Mlrar lejos: 
lnlroducci6n a la nueva edici6n, • in Teologfa de la libe@!:i6n; Perspectiyas. 14th rev. and enlarged ed., 
VM!ad e Imagen. 120 (Salmanca, Spain: Sfgueme, 1990), 17; "Entrevista al te6logo Gustavo Gut!Mez, • 
Tiemi Nueva 13-14. no. 52-53 (198S): 8 (originally published in Noticias Aliadas no. 18-19 [19-26 May 
1983]: 5}; H6:tor Borrat, "Entte la proclama y los programas; Vfspera 7, no. 30 (1973): 48; Rosina 
Gibellini, The Liberation 'Theology Debate. ttan.s. John Bowden (Maryknoll, N.Y.: Orbis Books, 1988), 2 
(The origlnal was publisbed in IUl!ian: Rosino Gibellini, D Dibattito sulla Teologia della Libernzione 
[Brescia, Italy: Edittice Queriniana. 1986). I have not been able to locate a copy of it in North America.); 
Miguel Ma.nzanera, Teolo2fa salvacj6n y hlleraci6n. 4143; Robert McAfee Brown, Makers of 
Coniemporary 'Theology, 25; DJ. Molineaux, "Gustavo Guti6m:z: Historical Origins,• The Ecumenist 25 
(no. 5, July-August 1987): 65, 68. 

"'At a seminar of four hundred pastOilll agents in Qui1mes, Argentina, which gathered March 2-9, 1986 
at the meeting house, "Cura Brocbero", Gutl6m:z distinguished between his naming of a theology and his 
various experiences, especially pastoral experiences, of what many Latin American Christians bad already 
been practicing, and which thereby inspired bis articulati.on of the theology: "If the expression 'theology of 
liberation' is rightly awarded to me, lhe content was comI11on in Christian groups who lived and reflected 
on the commitment to the poor. This which we call theology of liberation could have been named 
differently, but all the same it would have appeared .... • "SI bien se me adjudica la expresi6n 'teologfa de 
la l.iberaci6n', el tennino, el contenido era comlin en grupos cristianos que vivfan y reflexi.onaban en el 
compromiso con los pobres. Esto que llamamos teologfa de la liberaci6n podrla baber sido llamado de otra 
forma, pero igUaJ bubiera aparecido .... • Gustavo Guti6rrez, Evangelizaci6n y opci6n por los pobres. my 
translation, 72. See also Gustavo Gutibrez. "Gustavo Gulitrrez: anunciar el Evangelio a los pobres, desde 
los pobres, • Pi-oceso no. 118 (February 1979): 10; Gustavo Gulimez. "Gustavo Gutlmez: anunciar el 
Evangelia a los pobres. desde los pobres." Theologica Xaveriana 29, no. 50 (1979): 58; Gustavo Gutlrnez. 
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n that impelled him to devdop another theology that would respond more directly to the problems of Latin 

America. 21 Gustavo Guti&rez contends that, ever since be was ordained in 19S9, bis primary l3Sk has been 

pastoral wort, while teaching and writing theology have alwa~ been Sllboolinae conc:erns."' 

"Vaticano 1I y la Iglesia latinoamericana: P!Jrinas 10, no. 70 (August 1985): 8; Gustavo Outimez, "Mirar 
lejos.: Introducci6n a la nueva ediciOO." in Teo1ogia de la h'beraciOO: Petspectivas. 14th rev. and enlarged 
ed., 31. At a lecture which be delivered at Regis College, Toronto, on Mareb 22. 1983. the Uruguayan 
liberation theologian, Juan Luis Segundo, stated his belief that, indeed. h'beralion theology Slatted much 
earlier than July, 1968: "Contmty to the most COllUllOD assumptions. Lalin Amerk:an theology, without any 
precise title, began to have clear distinctive features at least tell years before Gustavo Gutierrez's well 
known book A Theo/Qgy of liberation. This was a kind of baptism, but the baby bad already been born. 

The real beginning came simultaneously from many different theologians wotking in different 
countries and places in Latin America, even before the first session of Vatican ll In any case, these 
devdopmeulS began some years before the Constitution Gaudium et Spes in 1965, which. to a great extent, 
was used afterwards as an official support fot the main views of tbis libellltion theology.• Juan Luis 
Segundo, "The Shift within Latin American Theology." Journal of 'fbeolggy fot Soutbem Africa no. S2 
(September 1985): 17-18. 

21In an interview in 1987, Gutibm: recalled the origin of his theology of liberation: "I was not present 
for the conclusion of Vatican n. I was in Rome, but I pre!emd to stay in my room and listen by iadio 
because it felt like a kind of contradiction fot me. I was bappy, but on the other hand it was not enough. 

This moment was my sairting pointfotmany things, including the first seeds of liberation theology. 
Certainly at that moment I didn't have the exact idea of liberation theology in my mind, but I began to 
perceive Ibis Western theology as not enough for the reality of my people.• Gustavo Gulierrez, "Opting for 
the Poor." Interview by JCatljlrM Hayes, The Other Side 23 (November 1987): 12. He i:eflected similarly 
and more fully on the same experiellce in a lecture during 1993: "I was invited to attend the closing 
ceremony, but did not feel like going. Instead, during those two da~ of December 7-8. 196S, I chose' to 
make a i:etteat alone, and so that was the coniext in wbich I was luCky to bear on the i:adio one of Paul VI' s 
finest addresses on tbe meaning of the C01ll1Cil. I found myself caugbt between mixed feelings. On !be one 
band. I was delighted with the results of the Council. for it reflected significantly the theology which I had 
studied and with which I identified. But on the other band, I began to note a definilll concem: the great 
challenges of the Latin American people bad not found enough place in the Council. 

The theme ofpoveny and the conflict-ridden siwations gripping Latin America had scareely been 
alluded to. Because of my studies in Europe my European side could be salis1ied, but my Latin American 
side. more Indian or mestizo, remained at odds as if expecting something else. I clearly remember that those 
two days of spiritual experience, if you want to put a date on it, were when I began to take a certain 
distance from the theology which I bad so fervently read and worked on until then. Having just done my 
firu years of pastoral wott. I had discovered in Latin America, particularly in my own countiy of Peru, a 
reality which had not been explicitly treated at the Council.• Gustavo Gutimez, "Option for the Poor. 
Review and Cballenges, •The Month (January 199.5): S. For a similar comment, see Ptsara's interview wilh 
Gutrerrez in Lws Pllsara, Radicalizaci6n y conflicto en la Iglesia peruana. SI. Gutitrrez is a mestizo: he is 
part Quecbuan, Robert McAfee Brown. Makers of Contemporary Theology, 21. 

"He bas made this comment many times over !be years. See. for example: Gustavo Gutienez, "Gustavo 
Gutrerrez: anunciar el Evangelio a Ios pobres, desde Ios pobres, • Proceso no. 118 (February 1979): 10; 
Gustavo Gutit!m:z, "Gustavo Gutimez: anunciar el Evangelio a Ios pobres, desde Ios pobres, • 'Ibeologica 
Xaveriana 29, no. SO (19.79): .58. (Other examples will be supplied larer.) See also Odair Pedroso Mateus, 
Razao da esperans:a. 87-89. 



CHAPTERS 

THE EVOLlmON OF GUSTAVO GUTIBRREz'S CONCEPT OF PERSEClmON 
AND MARTYRDOM IN ms PRE-THEOLOGY OF LIBERATION WRITINGS 

1be evolution of the llllditional concept of autbenticaled martyrdom in the Roman Catholic Church, 

from the pre-Constantinian Church up to the pontificate of Pope Jobn Paul Il, was examined in chapters one 

to four, which constitute the first part of the present study. 1be objective of chapter five is to begin to 

analyze the cbronologlcal development of Gustavo Guti&rez' s concept of persecution and martyrdom, as 

well as the evolution of bis theological reflections oo some of the themes which he will thereafter associate 

with bis concept of persecution and martyrdom (sucb as the mission that the Roman Catholic Church should 

have in the world, the relalionsbip between charity and salvation, and the three biblical notions of poveny), 

by focusing on bis pre-theology of hberalion books, articles, and pamphlet&. It is worthwhile to observe that 

Gutitrrez uses the word, "Iglesia" (i.e., "Church") to refer to the Roman Catholic Church, as well as to the 

pre-Constan1inian Church. In the present study, "Church" is used as a synonym of the Roman Catholic 

Church. The expression, "pre-Constan1inian Church" (and in that context. "Church"), is used whenever 

Christians during the pre-Constantioian era are discussed; this designation includes the Early Church in both 

the East and the West 

Gustavo Guti&rez' s works (many of them published but with limited dislribution) which predate 

July, 1968 include the following books, mimeographed pamphlets, and articles: a lint version of~ 

de la Iglesia y aoostolado universitario !Mission of the Church and University Apostolatel from June, 1960, 

as well as a second versioo of it from a lecture in July, 1962;1 "iCOmo eslahlecer el lllillogo salvador con 

'Gustavo GutiUrez, Misi6n de la Iglesia y aoostolado universitario (Lima, Peru: UNEC, 1960). Robert 
Leroy Breckenridge also lists a similarly titled article in bis bibliography. See Gustavo Gutitnez, "Iglesia 
y apostolado universitario," 1960, Docmnents Collection, Centro de Bartolom6 de Las Casas, Lima, Peru. 
Robert Leroy Breckenridge, "The Ecclesiology of Gustavo Gutitrrez Merino,· 650. Both are reproductions 
of a lecture that Gutrerrez delivered to UNEC: the Uni6n Nacional de Estudiantes Cat6licos del Peru 
(National Union of Catholic Student& in Peru) on June 26, 1960. They appear to be identical versions of 
the same worlc, but the former one wa5 published by UNEC as a book in Lima, while the latter may be a 
mimeographed pamphlet I have not yet been able to secure a copy of either the 1960 UNEC publication 
nor the version listed by Breckenridge. In the present study, a copy of Misi6n de la Iglesia y apotolado 
universitario. published in 1964, is used. It notes that the pamphlet is taken from a "llllk given at the UNEC 
Training Conference, from June 26, 1960 and at the Latin America Meeting of PAX Romana--MJ.E.C., 
which rook place July 20 to 25, 1962 at Montevideo, Uruguay.• "Charla dada en al Jornada de Fonnaci6n 
de UNEC, del 26 de junio de 1960 y en el Encuentro Latinoamericano de PAX Roamna-M.l.E.C., realizado 
del 20 al 25 de julio de 1962 en Montevideo, Uruguay." Gustavo Gutitnez. my translation, Misi6n de la 

( 
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el hombre en Amtdca Latina?" ["How to Establish Salvitlc Dialogue wlth Man in Latin America?"];' 

Caridad y amor bnm!!!!o: Eswdio b!bllco !Charity and Human Love; Biblical StudyJ;' Pastoral universitarla 

latlnoamericana !Latin American University pastoral!;' "Libertad religiosa y dralogo salvador" ["Religious 

Freedom and SalvmC Dialogue");' "Tres comentarios a la Declaraci6n sobre la Libertad Religiosa" ["Three 

Iglesia y aposrolado univenltario. Serie Teologfa. no. 1 (Lima. Peru; Departamenro de Public.aciones de 
UNBC, 1964), 1-2. The audience of 1be final part of the pamph~ entitled "Lo UNEC", is clearly UNEC 
in Llma. not PAX R.omana-MI.E.C. in Montevideo. so this seems to be identical to the 1960 lecture, even 
though Breckenridge says that Ibis same 1964 publication reproduces the 1962 version of the lecture and 
that It is "textually quite close" to the 1960 pamphlet, "but contains evidence of theological movement." 
Robert Leroy Breckenridge, "The Ea:lesiology of Gustavo Gutimez Merino," 650. Breckenridge does not 
eJ.aborate on his judgnient, and Manzanm. and Mouesi do not refer ID the 1962 lecture, nor to this 1964 
publication in their thorough studies of Gutierrez's pre-hl>eratiOn theology works. In the presentstudy, tbe 
1964 publication is used to examine the lecture that Gutrerrez delivered to UNEC in 1960. and the 1962 
lecture is assumed to be identical to the earlier one until persuasive evidence to the contrary is obtained. 
Furtbennore, B~ Jos6 Dammert Bellido also mentions twO WOlb with GutiEirez's input tllat predate 
Misi6n de la 111les!a y apostolado universitarlo: He says !bat "'Las exigencias social es del catolicismo' ['The 
Social Demands of Cathollclsin'] explained in a cheerful and beautiiUl pastmal letter of !he Episcopate of 
Peru in 1958, aod completed in the mt Social Week of the following year, outlined guidelines for the Jay 
apostolate, especilllly welcomed by unive.rsity students.• Dammert' s original comment is as follows; "'Las 
exigencias sociales del catolicismo' expuestas en una feliz y hemlosa carta pastoral del Episcopado del Penl. 
en 1958, y completadas en la Prlmem Semana Social del aflo siguiente, trazaron orientaciones para el 
aposwlado seglar, especialmemnte arogidas pot los lllliversiUUios." Jose Dammelt Bellido, "Prologo," in 
La ven!ad los harl libres. Gustavo Gulimez, 2. I have not seen other reCe:rences to these as being early 
wom by Gulittrez. Jeffrey Klaiber examines the January, 1958 pastmal Jetter and the Primera Semana 
Social. whk:b B~ Dammen Bellido bad organized and which was celeball'OO August 1-9. 1959, but 
Klmllet does not llOle any input by Guti&rez. Klaiber provides references conce:ming the publlcalion of tbe 
two; the pastmal letter was published in El Amigo del Clero (Januacy-February 1958); 8-21. while the 
Primeta SeDJana Social was published as Primera Semana Social de! Penl.. Jeffrey Klafber, La Iglesia en 
el Pero, 350-352. 

"Gustavo Gutrem:z, "iCtimo establecer el dralogo salvador en America Latina?" (Petr6polis, Brazil: 
mimeographed. February-March, 1964, 14 pages). It is also included in the mimeographed collection, 
Reuni6n de Pe!rOOoiis. febref9-marzo, 1964. which ls available at the Instituto Bartolomt! de Las Casas. 
Osvaldo Luis Moaesi. •An Historically Mediated 'Pastoral' of Liberation,• 65-66. I have requested a COPY 
from the institute, but 1 lme not yet received a response. 

'Gustavo GutiWez, Caridad y amor humano: Estudio bfbJico. ed. Cecilia Tovar, Serie Blblica. no. l 
(Lima, Peru: Ediclones Tiena EnlAlll. 1966). 

•Gustavo Guti6rrez, Paston!l universitaria latinoamericana, Serie Teologia y Pastoral 2. Documento l 
(Montevideo, Utuguay: S~ Latinoamericano de! Ml.E.C. [Pax Romana], 1966). In this work. 
Gutittrez gathers together the subject matter of a seminar in Lima, Pero from August, 1965. 

'Gustavo Guli6mlz, "Libettad religiosa y dialogo salvador," in Salvaci6n y construccion del mundo, 
Gustavo GutiWez, Juan Luis Segundo, Jost Croatto. Bernardo Catao. and Jose Comblfn (Santiago, Chile: 
Dilapsa; Barcelona. Spain; Editorial Nova Terra, 1968), 11-43. 
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Commentaries on the Decllllation of Religious Freedom");6 La pastoral de la Iglesia en America Latina 

!The pastoral of the Church in Latin America];' Pobreza evangelica: Solidaridad y proresta !Evangelical 

Povenv: Solidarity and Protestl;8 and Fey compromiso !Faith and Commitment].' 

In this chapter, seven major themes will be studied which Gutierrez analyzes in bis pre-theology 

of liberation writings. These themes are la pastoral-the way that the Roman Catholic Church acts and is 

present in the world; the relation between salvation and the practice of charity by means of unconditionally 

loving all people; the presence of the Chun:h in the llllique history where God acts; and the relation between 

religious freedom and salvation; the relation between the understanding of salvation and the way in which 

the Church is present in contemporary Lalin America; the need for the Church to choose to become poor 

'Gustavo Gutierrez, "Tres comentarios a la Declaraci6n sobre la Libertad Religiosa," IDOC (Spanish 
edition) Dossier 66, no. 13 (July 1966). The original is written in French. In this study, I use the English 
translation, which is the only edition that I have been able to obtain: Gustavo Gutierrez. "Three 
Commentaries on the Declaration of Religious Freedom,• IDOC (English edition) Dossier 66, no. 13 (17 
August 1966): 1-11. Oliveros, Manzanera, Motessi, and Breckenridge do not include this article in their 
studies of Gutierrez's pre-liberation theology worlcs. 

'Gustavo Gutierrez, La pastOral de la Iglesia en America Latina. Serie 1, Documento 15 (Montevideo, 
Uruguay: MIEC-JECI Servicio de Documentaci6n, 1968). This book collects lectures delivered by Gutimez 
in January, 1967. The book was reprinted as Gustavo Guti&rez, "La pastoral de la Iglesia en America 
Latina," in Cristianismo y T=er Mundo. Gustavo Gutrerrez and CENCOS, Colleci6n "Pueblo de Dios", 
Serie D., no. 10 (Bilbao, Spain: Edita ZERO, 1973), 7-84. It was revised to talce into account the 
methodology of Gutierrez's theology of liberation, and it was published as the following book: Gustavo 
Gutierrez, Lfneas pastoral es de la Iglesia en America Latina [Pastoral Lines of the Church in Lalin America) 
(Lima, Peru: Centro de Estudios y Publicaciones, 1970). There also exist a French translation of the latter 
book, which was published in 1971: Gustavo Gutierrez. Reinventer le visa2e de l'Eglise: Analyse 
thwlogigue de revolution des pastorales. (Paris, France: Les Editions du Cerf, 1971); and a somewhat 
revised second edition of the 1970 first edition, which was published in 1976: Gustavo Gutierrez, Lfneas 
pastorales de Ia Iglesia en America Latina. 2d ed. (Lima, Peru: Centro de Estudios y Publicaciones, 1976). 

°Gustavo Guti&rez, Pobreza evangelica: Solidaridad y protesta (Lima, Peru: Centro de Estudios y 
Publicaciones, 1970). This article was reprinted (with minor revisions) in the Uruguayan journal, Vlspera. 
in 1971: Gustavo Gutierrez. "Pobreza evangelica: Solidaridad y protesta, • Vlspera no. 24-25 (1971): 3-19. 
In both cases, the essay is a slightly edited version (especially in regard to the bibliography) of a series of 
classes on "L'Eglise et les problemes de la pauvrete" ["The Church and the Problems of Poverty"], which 
Gutierrez taught at the Universite de Monlltal, Canada, during July, 1967. Gutitrrez then revised and 
lengthened the essay (especially the second bait), and incorporated it into Teologfa de la liberaci6n: 
Perspectivas as the final chapter, "Pobreza: Solidaridad y protesta" ["Poverty: Solidarity and Protest"). This 
chapter bas also been reprinted as Gustavo Gutitrrez, "Pobreza: Solidaridad y protesta." in Del Vaticano 
al Ecuador: "Teologfa desde America Latina" !From the Vatican to Ecuador: "1beolo2y from Latin 
America."], ed. Jaime Ruiz N. (Quito, Ecuador: Fundaci6n de Investigaciones Sociales "Luis Chusig" -
F.B.U., 1984), 185-203. 

'Gustavo Gutierrez, Fey compromiso, Sub-serie 1, Documento 2 (Montevideo. Uruguay: Secretariado 
Latinoamericano de! MIEC-JECI, Servicio de Documentaci6n, 1968). This work is a lecture that Gutierrez 
gave at a UNEC seminar in Lima, Peru that met October 7-8, 1967. 
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in order to protil$t agalnst the widespread, samdalous, material poverty which exists in Latin America; the 

relation between one's Cbristian faith and Ille rommirment to historical action. Guti~rrez will subsequently 

utilize these seven themes to f'ormulate his concept of persecution and martyrdom in bis theology of 

llbemtion writings. 1be themes are used as section headings in lhis chapter. Under these headings, the pre. 

theology of liberalioo worb will be ellllllllned c:hronologically, according to the date when a given published 

lecture was delivered. rather than when it was published. If Ibis specific date is unknown, then the date of 

publicalion is used. Thus. for example. La pastoml de la Iglesia en America Latina is exaroinei! according 

to the January, 1967 lecture date. not the 1968 publlsbing dale. 

In these pre-dleology of libemlion works, Gutierrez does not yet speak about the occurrence of 

persecution and martyidom in contemporalY Latin America because. as he will stare retrospectively. the 

repression of the Churcb and the murder of its members did not really begin on a large scale in 

contemponuy Latin America until after the Medellfn Conf~ of 1968. Indeed, several collections of 

Church documents since the mid-1960s supply some evidence dW peaecution and martyrdom in 

contempor.uy Latin America did not CCllS1itute a principal theme of theological reflection until some time 

after 1968. For example, the theme does not appear in the collection, Signos de renovaci6n: Recopilaci6n 

de doc!!mentos oost-99!1Ci!iares de la Iglesia en Ammca Latina. which gathers documents from 1966-1969, 

nor in the final document of the Medellin Confereoce.10 In Signos de libe@ci6n: Testimonies de la Iglesia 

en AmMca Latina 1969-1973, the repressioo of some members of the Church who act in the interests of 

the poor is a significant theme, and Gutimez even notes. in his writings. some examples of clergy who had 

been killed during these four years. The Iheme of martyrdom, itself. however, is not prevalent in the 

collection of texts.11 Indeed, the examples of Romm Catholics who have subsequently been populatly 

'°Comisi6n Episcopal de Acci6n Social, Signos de renoyacWn: Recopilaci6n de documentos oost­
conciliares de la Iglesia en Ammca Latina (Lima, Peru: Comisi6n Episcopal de Acci6n Social, 1969). 

"Gutierrez names Henrique Pereira Neto, N6stor Paz, and H&:tor Gallego. Gutierrez's theological 
reflections on their delldls will be exmnined in chaptllr six of the present study. Gustavo Gutil!lrez, "Praxis 
de libenici6n y fe crlsllana, • in Signos de liberaci6n: Testimonios de la Iglesia en America Latina 1969-
1973, Centro de Eswdios y Publicadones (Lima, Peru: CBP-Omtro de Estudidos y Publicaciones, 1973), 
15, 34. Fr. Pereira Neto, a Brazilian priest, was a close ftiendofGutitrrez. He was murdered in May 1%9 
when he was twenty-eight years old. Gutrerrez dedicated Teologfa de la liberaci6n: Perspectivas to Pereira 
Neto and lhe Peruvian novelist. Jost Marla Argnellas. In an interview conducted in 1983, Gutierrez recalled 
his death: "My book, A Theology of Liberation is specifically dedicated to two persons: one of them is a 
black Brazilian priest a co-worirer of Dom Helder Camara's who was murdered in May 1969. So 
martyrdom became a fact of life for us nearly 15 years ago .... I knew father Henrique Pereira well; he was 
a good friend .•. l1athet Pereira died bearing witness to bis faith. But he also bore Witness for poor blacks 
despised for their race. which is another n:ason I dedicated the book to him.• Gustavo Gutierrez, "Gustavo 
Gutimez: 'Latin America's Pain Is Bearing Froit," Latlnamerica Press 15 (no. 19, 26 May 1983), 5. This 
article appeared at the same time in Spanish in Noticias Aliadas 15, no. 19 (26 May 1983): 5-7: it was 
reprinted in GUSlavo Guti&rez, "Entrevista al te6logo Gustavo Gutierrez." Tierra Nueva 13-14, no. 52·53 
(1985): 10-12. SeealsoGustavoGulienez, "Glllimez: 'JoyoflhePoorConfounds the Powerful\" interview 



UIS 

designated as martyrs from the period just before 1968 are exceptional" Starting in !be 1970s, a great deal 

of litemture is devoted to the topic of the contemporaiy repression of the Church in Latin America or of 

some of its members. This literature includes manyrologies, some of them more popular in nature than 

othets (with some even including Fr. Camilo Torres Restnlpo, who bad been killed while participating in 

revollllionary activilies as a guerrilla in Colombia), as well as various theological reflections on the 

pen:eived persecution of the Church and the martyrdom of some of its members in different pai:ts of 

comempomey Latin America." The enonnous body of literature devoted to the repression and alleged 

by Mario Campos, Lalinamerica Press 16 (no. 17, 10 May 1984): 8; Gustavo Gutrerrez, Teglog!'a de la 
hlleraci6n: PerspectiV!l&, 5. 

'>rbe case of the Canadian Scarboro missionary, Fathe.r Arthur Mackinnon is notable because, thougll 
his death predates h'bemtion theology, he is often cited in post-Medellfn literature as an example of a priest 
killed for being in solidarity with the poor. On June 16, 1965 the thirty-seven people from Monte Plata. 
Dominican Republic (just nonh of Santo Domingo) were arrested willlOut due process. Fr. Mac1mmon was 
killed on June 22 by two police officers in the city after he confronted the authorities by musing to lead 
a Corpus Christi procession unless the thirty-six people we.re freed. Praxis !lei mar1irio ayer y hoy (Bogota, 
Colombia: Cepla Edirores. 1977), 24; P. Ferrari, El martirio en Am6rica Latina (Mexico City: Misiones 
Culturales de B.C., A.C .. 1982), 160-162; Equipo de! Depaltamento de Comunicaci6n de! lnstituto Hist6rico 
Cenlroamericano. Managua, Nicaragua. La sangre pot el pgeblo: Nuevos llW1ires de Am6rica 4tina 
~ Nicaragua: · hlstituto Hist6rlco Ceniroamericano, Managua, Nicar.igua; Panama: Centro de 
Capacitaci6n Social, Panama. R.D.P., 1983), 138-139. Fr. Mackinnon had been stationed in San Jo~ de 
Ocoa. I bave spent a great deal of time 111 a residen<:e, education, ttalning, and work center named after him. 
El Centro de Padre Arturo is located on la calle 16 de agostO, as one enters the center of San J~ de Ocoa. 
R.D. 

"Some notable examples are the following: Enrique Dussel, Calllinos de libetaci6n latinoamericaDa: 
Intezpretaci6n hislilrlco=teo16gica de nuestro continente latinoamericano (Buenos Aires, Argentina: 
Latinoamenca Libros, 1972), 113 (Borrat is critical of Dussel's use of the tenn martyr, and he is also 
skeptical of the use of it by h'beration theologians. in general, to describe the murders of Christians while 
working alongside the poor in contemporary in Latin America. His criticisms will be discussed briefly later 
in the present srudy. See Hector Borrai. "Entre la proclama y Ios programas, • Vfspem 7. no. 30 (1973): Sl· 
52); Praxis del martirio ayer y hoy; "Cap. IV Asesinados por cansa de los pobres, • chap. in Signos de lucha 
y espenmza: Testimonios de la Iglesia en ~rica Latina 1973·1978. Centro de Estudios y Publicaciones 
(Lima, Peru: Cen1r0 de Esrudios y Publicaclones, 1978). 231-268; E.nrique Dussel, De Medellin a Puebla: 
una d¢C!lda de sangre y esperanza (1968· 1919), Colecci6n ReligiOO y Calllbio Social (Mexico City: Editorial 
Edicol-Centto de Estudios ~nicos, 1979); Gilmer Torres. La sangre de los mllrtires: Cantata popular 
(Lima, Peru: Centro de Esrudios y Publicaclones, 1981); Morir y despenar en Guatemala (Lim.a, Peru: 
Centro de Estudios y Publicaciones [CEPJ, 1981); Martin Lange and Reinhold Iblacker, ed., Witnesses of 
Hooe: The Persecution of Christians in Latin America, trans. William E. Jerman (Maryknoll, N.Y.: Orbis 
Books, 1981); P; Ferrari, El martirio en Am6rica Lalilla; "Capftulo IV: Muettes que expresan vida, • chap. 
in Signos de vida y fidelidad: Testimonlos de la Iglesia en America Latina 1978-1982. Centro de Estudios 
y Publicaclones (Lima, Peru: Centro de Estudios y Publicaciones [CEPJ, 1983), 427-491; Concilium: 
Martyrdom Today 183 (1983); Equipo del Departamento de ComUllicaci6n del lnstituto Hist6rico 
Centroamericano. Managua, Nicaragua. La sanm pot el pueblo: Testigos de Cristo hasta la muerte: 
Martirologio latinoamericano. Resucitan en el pgeblo de Am6rica Latina (Mexico City and Buenos Aires, 
Argentina: Servicio Paz y Justicia en Am6.rica Latina, 1984); some documents included in "Capltulo m: Las 
nuevas v!c1imas del sistema: Refugjados, exilados, desplazados, tanurados. desaparecidos, • chap. in Signos 
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persecution of the Church in El Salvador and the assassination of Archbishop Oscar Romero on March 24, 

1980 is particularly conspicuous." 

Gutrerrez, himself, only begins to speak of the persecution of specific sectors of the Church in 

contemporary Latin America in his writings during 1969. Furthermore, he does not employ the religous 

de nueva evangelizaci6n: Testimonios de la Iglesia en America Latina 1983-1987, Centro de Estudios y 
Publicaciones (Lima, Peru: Centro deEstudios y Publicaciones (CEP), 1988), 177-278; Donna Whitsan Brett 
and Edward T. Brett, Murdered in Central America: The Stories of Eleven U.S. Missionaries (Maryknoll, 
N.Y.: Orbis Books, 1988). 

"See the following examples (many more examples are listed in the bibliography of the present study): 
DOCET-CELADEC, Situaci6n de la Iglesia de El Salvador (Lima, Peru: DOCET, 1978); CELADEC­
Comisi6n Evangaica Latino Americana de Educaci6n Cristiana, Muerte de Oscar Romero: Juicio del pastor 
(Lima, Peru: CELADEC, 1980); Pl4cido Erdozain and Mawice Barth, Salvador: Oscar Romero et son 
~ (Paris, France: :Editions Kartba1a. 1980); Ana Gispert-Sauch. ed., El Salvador Il: UN pueblo 
perseguido. Testimonio de gistianos. Il. De octubre 79 a junio 80 (Lima, Peru: Centro de Estudios y 
Publicaciones, 1980); PJjcido Erdozain. Monsellor Romero: M:lrtir de la Iglesia popular (Lima, Peru: 
CELADEC, 1981); James R. Brockman, The Worn Remains: A Life of Oscar Romero (Maryknoll. N.Y.: 
Orbis Books, 1982); Comisi6n de Derechos Humanos de El Salvador, la Iglesia en El Salvador (Salamanca, 
Spain: L6guez Ediciones, 1982); Oscar Romero, Romero: Martvr for Liberation. The Last Two Homilies 
of Archbishop Oscar Romero of San Salvador with an Analysis of His Life and Worlc: by Jon Sobrino. SJ 
(London, England: Catholic Institute for International Relations, 1982); Jesus Delgado, Oscar A. Romero: 
Biograffa (Madrid, Spain: Ediciones Paulinas, 1986); Monsellor Romero Madrid, Spain: IEP ALA Editorial, 
1989); James Brockman, Romero: A Life (Mary knoll, N.Y .: Orois Books, 1989); Giancarlo Collet and Justin 
Rechsteiner, ed., V ergessen heisst verraten: Erinnerungen an Oscar A. Romero zum 10. Todestag Wuppertal: 
Peter Hammer Verlag, 1990); Jnstituto de Estudios Centroamericanos and El Rescate, The Jesuit 
Assassinations: The Writings of Ellacurfa. Martin Bar6 and Segundo Montes, with a Chronology of the 
Investigation !November 11. 1989-0ctober22, 1990> Kansas City, Mo.: Sheed & Ward, 1990); Jesus Aroyo 
Lasa. Ignacio Ellacurla, et al., Universidad y cambio social Q.os jesuitas en El Salvador), Colecci6n 
Universidades en America (Mexico City: Magna Terra Editores, 1990); Robert Weiner, "Documento 
especial. Una d!cada de promesas incumplidas: la investigaci6n de! asesinato de Monsel!or Romero. 
Lawyers Committee for Human Rights (New York, marzo de 1990)," Estudios Centroamericanos 45, no. 
497 (1990): 191-207; Martin Bogdahn and Immanuel Zerger, ed., Ich babe das Schreien meines Voll<es 
geMrt: Die Kirchen in El Salvador 10 Jahre nach der Ermoroung von Oscar Arnulfo Romero Munich: 
Claudius Verlag, 1990); Stan Granot Dnncan, "The Roses of Odulio," ESA Advocate: Evangelicals for 
Social Action (March 1991): 9-10; Salvador Carranza Olla, Romero-Rutilio: Vidas enconuadas (San 
Salvador, El Salvador: UCA Editores, 1992); Salvador Carranza. Romero-Rutilio: Vidas enconuadas (San 
Salvador, El Salvador: UCA Editores, 1992); Salvador Carranza. ed .. M:lrtires de la UCA 16 de noviembre 
de 1989. 2d ed. (San Salvador, EI Salvador: UCA Editores, 1992); Jos~ Marfa Tojeira, "La importancia de 
los m:lrtires. Bomilla,• Estudios Centroamericanos 49 (1994): 1171-1184; Martha Lynn Doggett, "El 
asesinato de losjesuitas: lo que supo Estados Unidos," Estudios Centroamericanos 49 (1994): 1185ff.; 
"Ellacurfa y Romero: el sabio y el santo, • Estudios Centroamericanos 49 (1994): 1250-1253; "La esperanza 
y los m:lrtires, • Estudios Centroamericanos 49 (1994): 1254-1260; "Mi encuentro con los jesuitas. • Estudios 
Centroamericanos 49 (1994): 1270-1274; Higenico Alas Gomez, Monsel!or Romero: Defensor de los 
derechos (San Jo~ Costa Rica: CODEHUCA, 1994); "Monsel!or Romero hoy. Camino de vida y signo de 
conuadicci6n." Estudios Centroamericanos 50, no. 557 (March 1995): 176-184; Miguel Cavada Diez, 
"Predicaci6n y profecia. Analisis de las homilias de Monsellor Romero,• Estudios Centroamericanos 50, no. 
558 (April 1995): 325-350; Alla Gispen-Sauch, "XV Aniversario de Mons. Oscar Romero y Luis Espinal." 
Paginas 20, no. 132 (April 1995): 83-86. 
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terms "martyr" and "martyrdom• in his writings to refer to Cllristians who were killed as they worl<ed 

alongside the poor in contemporary Latin America until 1978. Thereaftec, however, Guti&rez consistently 

employs these religious terms. For example, in bis introduction to the fourteenth revised edition of Teologfa 

de la liberaci6n: Perspectivas, which was published in 1990, Gutrerrez evaluates the experiences of the 

Church since the Medellin Conference. Viewing these experiences retrospectively, be is able to include 

martyrdom, along with solidarity and reflection. as characteristics that marl< the post-Medellin (i.e., post-

1968) Church in Latin America" Gutrerrez's pre-theology of h'beralion works, which are the sources of 

this chapter, nevertheless provide evidence of bis theological reflections on coercion in religious matters, 

on historical examples of persecution and martyrdom, as well as on some of the themes which be later 

associates with the formulation of bis concept of penecution and martyrdom. Furthermore, Guti&rez does 

anticipate, at least starting in 1967, the posSt'bility that Christians who publicly denounce what they believe 

to be social injustices (activities that they judge to be conttary to the gospel demands of creating a loving 

communion among all people and between people and God) may risk being repressed and murdered. 

A. La pasroral: The Way bow the Church ActS and is Present in the World 

The first major theme which Gustavo Guti&rez addresses in bis writings is bow the Roman 

Catholic Church should act and be present in contemporary Latin America in order to lead people to their 

salvation. In Guti&rez's first worlc, Misi6n de la Iglesia y apostolado universitario. be presents, in an 

absttact manner, what be considers to be the mission of the Church in society. He distinguishes between 

the missions of priests (representing all clergy and religious) and laity, who are the two types of members 

of the Church. He focuses bis study, however, on the mission of the laity because his audience is 

predominantly made up of members of the Roman Catholic laity. They are the members of the Uni6n 

Nacional de Estudiantes Cat6licos de! Peru (UNEC), a group of Peruvian Roman Catholic university 

students. His methodology of applying an existing model of mission to the specific case of UNEC in this 

writing is notable because it contrasts sbalply with bis subsequent articulation of the methodology of the 

theology of liberation, which starts from experience rather than from theory. 

In "iC6mo establecer el dWogo salvador con el hombre en Am~ca Latina?" (March 1964),. 

Guti&rez develops bis reflections on bow the Church should act in Latin America. His objective is to find 

the specific way in which the Church should be present there so that it can most effectively fulfill its goal 

of leading all people in contemporary Latin America to salvation, especially the majority of the population 

"Gustavo Gutibrez, "Mirar lejos: lntroducci6n a la nueva edici6n," in Teologfa de la liberaci6n: 
Perspectivas, 14th rev. and enlarged edition. 20. See similar comments in Gustavo Gutitrrez, "Hacia la IV 
Conferencia, • P~ginas 17, no. 117 (September 1992): 29. 
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wbo are poor and members of the muses. Slllrling wilb this article, Gutierrez adopts the tenn "pastoral". 

which be clearly defines in his later book, La pastoJi!l de la Iglesia en Ami!rica Latina (January 1967; 

published in 1968), as "the acti<m of the Church, the fOnn of presence that it assumes in onler to present 

the gospel message at a particular mome11t and in a panicular reality."" In "1.Ctnoo establecer el diAfogo . 

salvador con el hombre en Am&ica Latina?," Guti6rrez begins ID Ullllline and aiticize three distinct 

pasrora/es (that ls, three different ways that the Cbuteb acts and ls present in the world) that co-exist 

presently in Latin America: the pastoral de cristiandad (the pastoral of Christendom), the advanced stage 

of this pasroral de cristiandad-whlch he designate& as the pastoral de lllleva cristill1ulad (the pastoral of 

New Cbrlstendom) in all future Writings-and a pastoral espirilUalista (SpirituaUst pasroral)..-wbich be 

subsequently renames as the pastoral de la llllJdurez en la fe (the pasroral of the Malmity in the Faith) or 

die "Disdnclion of Planes". He does not recommend any of these three oplions because they do not lead 

the poor masses to their salvation. In future writings, Gutierrez continues to be panicularly critical of the 

persistence of the pastoral of Ou:istelldom in contemporary Latin America because he believes that the 

ttllditional Church-state mlation that cbaracteri:i:es it obstructs the majority of Latin Americans, who are 

poor, from having lhe freedom ID accept God's offer of salvation. Nevertheless, Gutierrez does not achieve 

his objective of fillding the specific Cbun:h presence that, be believes, can most effectively fulfdl the goal 

of leading all people in contemporai:y Latin Alllerica to salvation until La pastoJi!l de la Iglesia en America 

Latina. a short book in which he elaborates, criticizes, and ultimately advocates a fowth option, the pasroral 

profttlca (die Prophetic pasrora!), which focuses on leading the poor masses ID their salvation. 

(1) Misidn de la Iglesia y aoostolado pniversitario (1960 and 1962)'1: 

As the n••ional advisor tor die UniOO Nacional de F.studiantes Catlllicos del Pero (UNEC), Gustavo 

'""La paslOral es el actuar de la Iglesia, la forma de presencia que asnme para presentar el mensaje 
evanglllico en un detenninado momenr.o y en una detenninada realidad. • Gustavo Gutitrrez, La pastoral de 
la Iglesia. my translation, 9. Ac.cording to Mottesi, Spanish utilizes the wool pastoral as a noun. 
"traditionally referring to the care of souls, the shepherding of the flock. as well as ID the church's 
commitment to its people in their need.• He continues (writing in 1986): "Puring the last qumter of a 
centnr)' in Latin America, the churches-bodl Catholic: and ProleSlllllt-have given a more inclusive meaning 
to the tenn pasto!i!l. This . change-developed progiessively and from different. theologiro-«clesiastical 
peapcctives-is a consequence of the chun:h' s in~g concein not Qllly for the family of faith, but also 
for society. In other words, pastoral comprises both an ad-intra and an ad-extra mission." Osvaldo Luis 
Mottesi, •An Historically Mediated 'Pasto!lll' of Liberation,• 5. 

''Miguel Manvmesa and Osvaldo Luis Mottesi have sUlllllllll'ized and analywi the content of~ 
de la Iglesia y apostolado univeISitaria (1960). See Miguel Manzanera. Teol22fa. salvacion y liberacioo. 18-
19; Osvaldo Luis Mottesi, •An Historically Mediated 'PasWal' of Liberation,• 27 -31, 64-65. For the present 
study, the 1964 publication of the June 26, 1960 lecture in Lima. Peru (and Gutierrez's re-presentation of 
it July 20-25, 1962 at Montevideo, Unigua.y) is used. Gustavo Gutiexrez, MisiOn de la Iglesia y aoostollldo 
universitarlo. Selie Teologfa, no. 1 (l:..ima. Peru; Departamento de Publicaciones de UNEC, 1964). 
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Gutimez presented Ibis short book as a lecture to Peruvian university sbldents who were members of UNEC 

at their training conference on June 26, 1960. In Misi6n de le Iglesia y aoostolado universitario, Gutimez 

states that his objective is to address what the mission of the members of UNEC is in a university setting. 

This is an environment in which not all students, faculty members, or staff are Christians." Thus Gutitrrez 

endeavours to examine the way that a certain group of Roman Catholic laity, the members of UNEC, ought 

to act and be present in their specific historical circumstances-Peruvian univeisities in the early 1960s. His 

methodology is to review the •theology of the lay apostolate" that was currently recognized in the Roman 

Catholic Church at the time of his lecture (1960), that is, the generally acknowledged mission of Roman 

Catholic laity in the world, and then to apply it to the case of UNEC. He cites. first, supporting biblical 

texts; second, statements concerning the mission of the Cbun:h, especially the mission of the laity, made 

by Pope Leo XIII, Pope Pius X, Pope Pius XI, and Pope Pius XII; and, third, some recent theological 

writings on the mission of the laity, especially ones written by Yves Congar and Karl Rabner. In tbis 

lecture, Gutimez defines theology as "a reflection made, in the light of the faith, on the Word of God, of 

which the Church is the depository."1
' He does not yet define theology as a second act constituted by the 

critical reflection on a first act, which is the pastoral action of the Church, in the light of the Word of God 

(as it is evidenced in the Bible), accepted in faith. This is the way he will defme theology in his earliest 

theology of liberation writings. Instead, at this time (1960), he makes his reflections on the Bible and then 

applies them to his own siblation. Gutitrrez' s revised theological methodology is examined subsequently. 

Gutimez divides Misi6n de la Iglesia y awstolado universitario into an introduction and four short sections, 

entitled "Plan de Dios• ["God's Plan"], "Misi6n de la Iglesia• ["Mission of the Church"), "El Laico" ["The 

Layman"], and "Lo UNEC" ["UNEC"J. These are reviewed briefly in the present study. 

In "Plan de Dios", Gutitrrez stateS what he believes to be God's plan for humanity. According to 

Gutimez, before the creation of the world, God decided-by the will of God and due to his Jove of all 

humans--to give himself freely, gratuitously, and personally to all people, and he did this by choosing them 

to share in his existence. (He cites Ephesians 1:3-5 to support his view.)2" God provided human beings. 

first, with the ability to receive his call for them to become adopted sons and daughters of God; this is his 

call for them to enter into intimate communion with him. Second, God bestowed on them the ability to 

1'Gustavo Gutitrrez. Misi6n de la Iglesia y aoosrolado universitario. 1. 

1
•· ••• la teologfa es una reflexi6n hecha, a la luz de la fe, sobre la Palabra de Dios, de la que es 

depositaria la Iglesia" Gustavo Gutitrrez, Misi6n de la Iglesia y aoostolado universitario. my trnnslation, 
2. 

"°"Blessed be God the Father of our Lord Jesus Christ, who has blessed us witb all the spiritual 
blessings of heaven in Christ. Thus he chose us in Christ before the world was made to be holy and 
faultless before him in love, marking us out for himself beforehand, to be adopted sons, through Jesus 
Christ." (Ephesians 1:3-5). 
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decide, ftee1y and out of their love for him, to 11DSwer tbls call. Aca:mllDg to Gutimt'ez, the mponse that 

humans make to God's call bas both a supernatural and a natural dimension. The supematuml. dhnension 

of the human response to God's call to amimunion with him is constituted by the offer of grace, defined 

by Gutimez as the wort of the Holy Spirit, which people may freely choose to accept (or. apparently also. 

IO reject, !hough Gutitrrez does not expressly speak of this second option In the book). While humans desire 

to enter Into communion with God. they may only enter Into it by means of grace. If people freely choose 

to accept the offer of grace, such grace gives Chem the ability to love God and other people. 21 In this book, 

Gulitm:z does not explain more precisely what he means by grace, but In the second section he explains 

how ii: opemlllS. He also does not elaborarc 111 length exactly how people accept or reject Che oll:'er of grace. 

The natural dimension of the human response to God's call to rommunlon with him includes all the creative 

aclivitl.es tllroughout hlstmy (sud! as science, an. economic activities. and the exploitation of lllllllnl1 

resources), by which people make culture and civilization so as to fulfill themselves. For Gulimrez, the wo.rk 

done In order to build civ!HWinn constitutes •an authentic response to the calling to the supernatural life, 

because it creates the natural conditions (thlll are) necessary so that man may be able to respond fleely to 

the gift of grace"; that is, certain conditions must be present in a given society so tbat people may respond 

to God's call for them to enter into amimunion with him, but other conditions may also exist there tbat 

obstnlCt their ability to respond. .. Gutib:rez explains this commeol more clearly In the subsequent sections, 

especially when he cites Pope Leo xm. 

In the second secdon, "MisiOn de la Iglesia•, Gutimez defines the •Qwrcb• as the "family of 

adopCed children of God. Jn It (i.e~ the Church) God gives himself to people as falher and people (give 

themselves] to God as cllildren, tllrough Jesus Christ and in the Holy Spirit" It is "In the Churcb, and only 

in it. where the answer of failh can be given. We enter into the supematuml. order through faith, and we 
receive faith, in the economy of salVllllon. in the Chwdl. "23 In tbls book, Gu~rrez does not speculate on 

the salvation of non-Christians (such as Marxist lllheists who are involved in revolutionary struggles in 

behalf of the poor in contemporaiy Lalin America), but this undezstmcling of "Cll.urch" seems to exclude 

"Gustavo Gutimrez, Misi6n de la Iglesia y apostolado univemtario. 3-8. 

~ efecto, en su piano, la obra civilizadom, a travts de la cual el hombre se instala en el mundo y 
se realiza h•nD>lm!!!!P.Dte, es una auW!lica respuesta a la vocaci6n a la vida supernatwal, porque crea las 
condiciones 11atumles necesarias para que el hombre pueda responder hl!remente al don de la gxacia. • 
Gustavo Gutierrez. Misi6n de la Iglesia y apostolado universitarlo, my translation, 10. See also Ibid .. 16-17. 

""" •. .es en la ·Iglesia, y s61o en ella. donde puede darse la respuesta de fe. Porta fe enuamos en el orden 
ISObrenatura1. y la fe, en ta economfa de la salvaci6n, la recibimos en la Iglesia. Ella es la familia de Ios 
hijos adoplivos de Dios. En ella Dios se da [al los hOlllbres como Padre y Ios hombres a Dios como hijos, 
por Jesucristo y en el Espfritu Santo.• Gustavo Gutierrez. Misi6n de la Iglesia y apostolado universitarlo. 
my UllllSlalion. 11. 
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them from the possibilitY of being saved outside the Church. He radically alters this perspective in bis furure 

writings. In this book, Gutil!rrez expresses bis belief that the Church's mission is comprised of two tasks: 

a direct mission and an indirect mission. The direct mission of the Church includes, first, evangelization, 

which is the proclamation of the gospel 10 all people so that they may choose 10 enter inlO communion with 

God; the second part of the Church's direct mission is 10 baptize people who freely accept this call 10 

communion, and then 10 share with them the other sacraments. Gutil!rrez explains that, because the Church 

is in direct communion with God (according 10 Roman Catholic tradition), Roman Catholics believe that 

grace openues through the sacraments which the Church gives in the name of God: "The Church calls 

people and gives them the capacity 10 respond, 10 respond according 10 the supematural dimension. We 

respond supematurally 10 God through the Church and in the Church. "24 Gutil!rrez clearly associates 

salvation with participation in the sacraments of the Church, but he does not amplify this point. The indirect 

mission of the Church is 10 guide the construction of society morally by means of the Church's social 

doctrine. The Church concerns itself with the economic, political, and social siwation of all members of 

each given society becallse it considers all people 10 be worthy of the dignity corresponding to their status 

as children of God, loved by him and called by him to salvation."' Thus, according to Gutimez, the 

Church "cannot remain indifferent 10 any form of social, economic or culwral life and [the Church] should 

try 10 make it conform to God's will. .. [ which is] fraternity, service, justice, [and] love.""' Nevertheless, 

in aceotdance with this perspective, the Church must not intervene directly into the temporal realm by 

prescribing exactly how society should be organized politically, economically, and socially. Such ditectives 

would be outside the competence of the Church. Instead, the Church ought to denounce any conditions in 

society that obstruct the ability of people to respond freely 10 God's call to communion with him, and laud 

those social conditions that help people. Gutil!rrez cites Pope Leo Xlll' s encyclical, Rerum novarum as an 

example of how and why the Church should guide society. He believes that the pope rejects the social 

conditions that concentrate wealth in the hands of few people while the majority are impoverished precisely 

because the violation of the latter's human dignity affects the ability that people possess to be saved. The 

Church, then, would not ask for the redistnl>ution of wealth in society simply in order to achieve a temporal 

24''La Iglesia no s6lo proclama la Palabra de Dios, sino que da tambi6n la gracia, por medio de los 
saaamentos, que permite a los hombres responder al llamado que Jes hace en nombre de Dios. La Iglesia 
llama a los hombres y Jes da el poder de responder, de responder seglln la dimensi6n sobrenawral. 
Respondemo~ sobrenaturalmente a Dios por la Iglesia y en la Iglesia· Gustavo Gutimez, Misi6n de la 
Iglesia y aoostolado universitario, my translation, 13. 

"'Gustavo Guti6rrez, Misi6n de la Iglesia y apostolado universitario, 19-20. 

"'"La Iglesia ... no puede pennanecer indiferente a cualquier forma de vida social, econ6mica o cu!Wral 
y debera buscar conformarla a la voluntad de Dios, que es una voluntad de fraternidad, de servicio, de 
justicia, de amor." Gustavo Guti6rrez, Misi6n de la Iglesia y aoostolado universitario. my translation, 14. 
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objective. lnslead. it would call for it "because this will contn"bute to man being fully man and Jo [him] 

being in conditions for giving an answer to the supernatWlll calling, free from external coercions."" 

GutiEtrez does not clarify whether he believes that such terrible social conditions obstruct one or both 

patties-the rich or the poor-from responding freely Jo God's call, but the reference IO the need for freedom 

from "external coercions" points to social conditions that make life very difficult for the poor, and wbich 

thereby obstruct their ability to choose freely to be saved. He also does not note whether the example from 

Pope Leo Xlll's encyclical might even be especially pertinent for contemporary Peru and Latin America. 

Furthermore, Gutibrez does not explain what he means by a "temporal objective" of such a redistribution 

of wealth, nor how the living conditions that conespond to such a temporal objective would differ from 

those living conditions that all people deserve as adopted cbildren of God. 

Jn the section. "El Laico", Gutibrez examines what he believes are the functions of priests and the 

laity in the Roman Catholic Church. According to GutiEtrez, when a man beoomes a priest he renounces 

bis role of panicipating, directly and actively, in the aforementioned creative, temporal activities (science, 

art. business affairs, and the exploitation of natural resources) through wbich people Mfill themselves and 

make civilizations more congenial for all people. Clergy dedicate themselves IO realizing the tasks of the 

Church's direct mission--evangelizing and conferring the sacraments to the members of the Church.21 The 

laity, however, have two tasks. Fust, as baptized and confirmed members of the Church, the laity should 

also proclaim the gospel to people outside the Church, especially by exemplifying through their acts what 

it means to live as Christians. Second, in their capacity as citizens (and not as representatives of the Church) 

the laity should insert themselves in society and act in it, in collaboration with both Christians and non­

Christians, IO create conditions that correspond to the will of God, as revealed in the Bible and according 

Jo Roman Catholic ttadition. Thus they should "wOik for a more just, more fraternal, more human world." 

Moreover, such historical activities "contribute ultimately, to the arrival of the Kingdom of God."29 It is 

notable, however, that, in Misi6n de la Iglesia y apostolado universitario, GutiEtrez stresses that the 

Kingdom of God, wbich he defines as communion with God, "is not found in the prolongation of the 

civilizing wOik-it comes from above--but there is a relation between both of them. Church and world, 

""Lo que la Iglesia persigue con esta interVenci6n no es un fin temporal. Si la Iglesia pide una mejor 
distribuci6n de la riqueza, es porque eslO contn"buira a que el hombre sea plenamente hombre y estt en 
condiciones de· dar una respuesta libre de coacciones externaS a la vocaci6n supernatural." Gustavo 
Gutimez. Misl6n de la Iglesia y aooslOlado universitario, my translation, 19. 

"Gustavo Gutibrez, Misi6n de la Iglesia y aposiolado universitario, 23-25. 

29"Trabajar por un mundo m4s juslO, mas fratemo, mas humano, es contribuir f"malmente, al 
advenimienlO del Reino de Dios." Gustavo GutiEtrez, Misi6n de la Iglesia y apos!Olado universitario; my 

· translation, 28. 
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history of salvation and human history clearly differ from each other but they are not juxtapOSed . .,. Such 

historical activities. however, contnbute to the final arrival of the Kingdom of God only when they are done 

by Christians (and not by non-Christians) because their objective is to improve the social conditions in 

which people live so that they may respond affirmatively to God's call to communion with him. (In this 

book, Gutrerrez does not develop his explanation of bow these activiteS contribute to the arrival of the 

Kingdom of God.) Thus Gutimez sees a close relationship, but not an identity, between historical activities 

of the laity that make societies more just and the building of the Kingdom of God. He refers to two, closely 

associated, histories: temporal history and salvific history. In contrast with this perspective, in Caridad y 

amor humano: Estudio bfblico (January-February, 1965), and thereafter in all his other pre-liberation 

theology and theology of liberation writings. Gutimez affirms that only one history exists. and that all 

historical activities. whether by Christians or by non-Christians, insofar as they help build more just 

societies. contribute to the growth of the Kingdom of God in history (though they cannot effect its ultimate 

realization), and thus they have salvific value. In these future writings. be also views these historical 

activities as precisely the way that both Christians and non-Christians demonstrate their affirmative response 

to God's call for them to enter into the Kingdom of God, which be defines as communion with God and 

all other people. As was already noted, in Misi6n de la Iglesia y apostolado llniversitario. Gutimez does 

not explicitly mention the possibility of salvation for non-Christians outside the Church. In fact, be states 

very clearly that the civilizing worl< done by non-Christians in society is not an "apostolic activity" -that 

is, it does not contnbute to the anival of the Kingdom of God.31 

'°"La comuni6n con Dios no se balla en la prolongaci6n de la obra civilizadora--ella viene de lo alto-­
pero bay relaci6n entre ambas. Iglesia y mundo, historia de salvaci6n y historia humana se distinguen 
netamente pero no se juxtaponen. • Gustavo Gutierrez. Misi6n de la Iglesia y aoostolado univeisitario. my 
translation, 29. 

31"1n itself. (Ratione operis), the civilizing task--althougb it bas favorable repercussions on the conditions 
of evangelization~-by the objectives that specify it and the energies that it puts to worl< for its achievement, 
is not able to be considered, strictly speaking, as an apostolic activity .... On the conttary, one would have 
to consider as an 'apostle' the non-Onistian who participates in civilizing worl< .... But that work, intrinsically 
temporal, can be done to give glory to God by the Christian .... By the ultimate intention of the subject 
(Rationis operantis) the civilizing effort will be, then, an apostolic activity. It is a question of an intention 
that is located on the supernatural plane and which suslllins and transfigures, in a certain way, the human 
action. In this event the worl< of the Christian and the work of the non-Christian differ from each other. The 
first is the worl< of an apostle, of one who is sent; the second, no." "En s{ misma (Ratione operis). la tarea 
civilizadora--aunque repercuta favorablemente en las condiciones de la evangelizaci6n-por los fmes que 
la especifican y las energfas que pone en obra para su consecuci6n, no puede sec considerada, en rigor de 
tbminos, como una actividad apost6lica .. .De lo contrario, babrla que considerar como 'ap6stol' al no 
cristiano que participe en la obra civilizadora. ... Pero esa obra, intrinsicamente temporal, puede sec becba 
por el cristiano para dar gloria a Dios ... .Por la intenci6n final de! subjeto (Ratione operantis) el esfuerzo 
civilizador sera. entonces. una actividad apost6lica. Se trata de una intenci6n que se sibla en el piano de lo 
sobrenatural y que sostiene y transfigura, en cierta manera, la acci6n humana En este caso se diferencia 
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Gutitrrez applies bis reflections on the taSks of the laity in the world (as seen in "El Lai co") to his 

specific audience, the members of UNEC (the Uni6n Nacional de Estudiantes Cat6licos de! Pen!) in the 

final section, entitled "Lo UNEC". Thus their mission, too, includes two taSks: f"irst. as lay members of the 

Church, they should proclaim the gospel at the university and participate in Church activities there (by 

attending the liturgy, receiving the saaamen!S, praying, and involving themselves in other Church-related 

activities). Second, in their capacity as members of the student body, they should try to influence the whole 

university population so that it respects and promotes human dignity, and creates a more just, fraternal, and 

human community, in accordance with the will of God. Gutimez does not develop bis commen!S in this 

section beyond what he has already said about the laity in general.31 

The major theme which Gustavo Gutitrrez addresses in Misi6n de la Iglesia y aoostolado 

universitario-how the Roman Catholic Church should act and be present in contemporary Latin America 

in order to lead people to their salvation--amtinues to be evident throughout the rest of his pre-liberation 

theology and theology of hlleration writings. In this first work. however, he applies an existing, abstract 

model of the Church's mission in society to bis lay audience, the members of UNEC. He applies the model 

to the example of UNEC only in a brief and general way without explicitly underscoring issues that may 

be associated with the specific circumstances of the laity in Peru, including at the Peruvian universities. 

Thus the book is notable, first, because bis theological reflections do not yet start from the experiences of 

bis audience. This methodology· contrasts with the methodology he subsequently adop!S in the theology of 

hberation, which always star!S from experience instead of theory. Second, Gutitrrez does not yet expressly 

acknowledge the possibility of salvation outside the Church. Third, although he recognizes a close 

relationship between the history of temporal activities and salvation history, he continues to distinguish 

between them. When Gutierrez subsequently declares that only one history exis!S (one in which Jesus 

Christ's salvific wotk operates), thereby perceiving salvific value in the temporal activities of both Christians 

and non-Christians, he will also be able to assign the title "martyr" to those Christians who are killed 

because they attempt to build more just societies in accordance with the will of God. Thus the shift in 

Gutierrez's understanding of the relation between salvation and the way that the Church ac!S in the world, 

subsequent to the publication of Misi6n de la Iglesia y aoostolado universiatrio, is necessary before he can 

possibly fomulate bis concept of persecution and martyrdom in bis theology of liberation writings. 

la obra de un cristiano y la de un ap6stol, de un enviado; la segunda, no.• Gustavo Gutierrez, Misi6n de 
la Iglesia y aoostolado univer5itario, my translation, 29-30. 

''Gustavo Gutierrez, Misi6n de la Iglesia y apostolado universitario. 32-36. 
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(2) "iC6mo establecer el di4logo salvador con el hombre en Am6rica Latina?" (March 1964): 

Gutitnez presented a lecture entitled, "iC6mo establecer el di4logo salvador con el hombre en 

America Latina?", at the Primera Reuni6n de Te6logos Latinoamericanos [Fll'St Meeting of Latin American 

Theologians], which met at Petr6polis, Brazil during Man:h, 1964. At that meeting, two other future 

hberation theologians, Lucio Gera and Juan Luis Segundo, also delivered papers. The meeting was organized 

by Ivan Illich." Oliveros bas lengthily quoted the stated objective of this meeting of Latin American 

theologians.34 

"Given that the primary source has not yet been obtained, the present study depends greatly on those 
summaries and analyses of the short article made by Oliveros, Manzanera, and Mottesi. See Roberto 
Oliveros Maqueo, Liberaci6n y teologfa. 52-57; Miguel Manzanera, Teo!ogfa. salvaci6n y liberaci6n. 20-21; 
Osvaldo Luis Mottesi, "An Historically Mediated 'Pastoial' of Liberation,• 32-36, 65-66. The author of the 
introduction to Salvaci6n y construcci6n de! mundo (a collection of some lectures gathered from the 
successor conference when many of the same theologians met in July, 1966 in Santiago, Chile) makes the 
following comment about the 1964 meeting: "In February, 1964 this same group of theologians had met for 
a week in Petr6polis (Brazil), in order to reflect on the principal theological needs of the continent. and to 
make a common plan for research in pastoial theology.• The following is the Spanish original: "En febrero 
de 1964 este mismo grupo de te6logos se habfa encontrado por una semana en Petr6polis (Brasil), a fin de 
reflexionar "sobre' las principales necesidades teol6gicas de! continente, y bacer un plan de trabajo 
investigador de teologfa pastoral en comlln. • "Presentaci6n, • my translation, Salvaci6n y construcci6n de! 
mundo. 7. See also the comments on this article and the conference, itself, made in the following texts: 
Rosino Gibellini, ed., "Gustavo Gutierrez,· in La nueva frontera de la teologfa. 286; Robert McAfee Brown, 
Makers of Contemporary Theology. 25; Robert McAfee Brown, Gustavo Gutitnez. 34-35; Odair Pedroso 
Mateus, Razio da esperanca, 92-95; F.dward Scbillebeecla., "Gustavo Gutie!rerz recebe em Nllllega o tftulo 
de Doutor Honoris causa,• Revista Eclesiastica Brasileira 39, no. 155 (September 1979): 502; Paul .E. 
Sigmund, Liberation Theology at the Crossroads, 28-29; Christian Smith, The Emergence of Liberation 
Theology. 120. 

34"1) Occasion so that a group of South American theologians (including Mexico) ~y get to know each 
other better and exchange their ideas. 2) By means of this group, to awaken in the different Faculties, 
Professors of Theology, etc .. an attitude of active interest, by opening horizons and by defining topics of 
research. of Latin A111erican interest (the emphasis is in the original). The idea is that this meeting could 
be the point of departure for theological research of the issues of Latin America. 3) To make a plan of 
topics to be examined, persons to invite, etc. of a course probably of 20 to 30 days, in July, 1964, for Latin 
American professors of theology, in the charge of three or four of the great European masters. 4) To choose 
some themes--it is the suggestion of a number of Bishops of CELAM--of posst"ble Latin American epicopal 
pastoral letters." Reuni6n de Petr6oolis. febrero-marzo de 1964. quoted in Roberto Oliveros Maqueo, 
Liberaci6n y teologia. my translation, 52. The Spanish original of Oliveros's quotation is as follows: "'1) 
Occasi6n para que. un grupo de teol6gos sudamericanos (se incluye a Mtxico) se conozcan mejor e 
intercambien sus ideas. 
2) Despertar a· travts de este grupo en las diversas Facultades, Profesores de Teologfa, etc, una actitud de 
interes activo, abriendo horizontes y definiendo asuntos de investigaci6n, de inter's latinoamericano (el 
subrayado es el de! texto original). La idea es que este encuentro pudiera ser el punto de partida de un 
trabajo de investigaci6n teol6gica de la problem4tica de la Iglesia latinoamericana. 
3) Hacer un proyecto de temario. personas a invitar, etc. de! probable curso de 20 a 30 dfas, en julio de 
1964, para profesores de teologia latinoamericanos, a cargo de tres o cuatro de los maestros europeos. 
4) Elegir algunos temas-es la sugerencia de varios Obispos de! CELAM--de posibles cartas pastorales de! 
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In this article, Gutitrrez' s goal is to encourage future discussion on the issue of how to bring the 

Lalin American man to such a dialogue with God that would lead to his .salvation." He starts by 

distinguishing between three groups of Latin American men: the vast majority who are members of the 

popular masses, the intellectual and technical elite, and the conservative oligarchy. Guti&rez is concerned 

with ascertaining the various options leading to salvation which exist for each of these distinct types of 

Latin Americans ... 

Gutitzrez also expresses his desire that the various pastorales found in Lalin America--the different 

ways in which the Church acts and is present there--be analyzed theologically.37 In "iC6Jllo establecer el 

di:Uogo salvador con el hombre en Amt!rica Latina?", he does this only in a brief and suggestive manner 

so as to guide future criticisms. As was already noted; he designates these three distinct ways that the 

Church is present in the world as, first. the colonial stage of the pastoral of Christendom; second, the 

advanced stage of it, which is characterized by the proliferation of Christian institutions (starling in Pastoral 

universitaria latinoamericana from a lecture during August, 1965, he renames this advanced stage as the 

pastoral of New Christendom); ·and, third, the Spiritualist pastoral (subsequently, the pastoral of the 

Maturity in the Faith or the "Distinction of Planes"). Gutitrrez's criticism that the third option is too 

"spiritualist and elitist" is particularly notable because this is the option that characterizes Misi6n de la 

Iglesia y aoostolado universitario, his perspective from only four years earlier. Gutrerrez now judges that 

it "emphasizes the fonnalion of small groups of select militants, when the situation of Lalin America 

episcopado latinoamericanos'. • 

"Guti6rrez's gender specific reference to "lhe Latin American man" is preserved in the present study. 
Of course, he means both men and women, but. in 1964, this is bis way of speaking, in the singular, about 
the individual Lalin American person. 

"'"I believe in the first place that it is necessary to criticize these behaviors from the religious point of 
view, from the salvific point of view; to analyze which are the profound options of these different types of 
men." "Creo en primer lugar que es necesario hacer una crltica de estas conductas desde el punto de vista 
religioso, del punto de vista salvador; analizar cu:Ues son las opciones profundas de estos lipos diferentes 
de hombres.• Gustavo Gutitzrez, "iC6mo establecer el di:Uogo salvador con el hombre en Ammca Latina?", 
3, quoted iin Roberto Oliveros maqueo, Liberaci6n y teologfa. my translation, 56. It is also cited in Osvaldo 
Luis Mottesi, "An Historically Mediated 'Pastoral' of Liberation," 33-34, 66; and quoted in Miguel 
Manzanera, Teologfa. salvaci6n y liberaci6n. 20. 

37
" A second point, starting partially from the aforesaid, lhat I also want to try and propose as a subject 

of wOik, is to criticize theologically different pastoral options that have already been tlken in Latin 
America." "Un segundo punto, partiendo parcialmente de lo dicho, que quiero tratar y proponer tambi6n 
como un tema de. trabajo, es el hacer una crltica teol6gica de detenninadas pastorales que se han tomado 
ya en Am6rica Latina." Gustavo Gutimez, "iC6mo establecer el di:Uogo salvador con el hombre en 
Ammca Latina?", 4, quoted in Roberto Oliveros Maqueo, Liberaci6n y teologfa. my translation, 56. It is 
also quoted in Miguel Manzanera, Teologfa. salvaci6n y liberaci6n. 20. 
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demands the promotion of the masses ID a slow and djffjcuit process of personalization and social 

reiviodicaci.oo.""' "Reivindicacwn• signifies the process by whicll the rights of the poor majorities are 

ndalmed from the oligardly-the people who bold the overwhelming amount of power in society. Glllitmz 

develops bis critldsms of the three options in Pastoral univmitaria laliooamelicana "Libertad religiosa y 

dialogo $111vador". La pastorl!1 de la Iglesia en Ammca l.3tioa. and Lfoeas pastorales de la Iglesia en 

Amtrica Latina. In lbese later writings. Gutitrrez identifies several characteris1ics of the pastoral of 

Christendom: the Roman Catholic Churtb and the swe are lnti:malely associated, a major lllSk of the state 

Is to profeCt the Church, and the Church enrourages its members to patticipate regularly in the sacraments. 

with such activities signifying the acceptaDCe of tbat tmth leadiog to salvation which, acoording IO ttllditioo. 

bas been deposited exclusively lo the Roman Catholic Cbw:cll. Jo these fulure writings, Gut.i&rez explains 

bow the Church is sometimes complicit with governments that maintain 1111just social orders when this fust 

option is operative. Accordiog to the second type of pastoral (wblcll Gut!~ notes as being greatly 

influenced by the works of the Roman Catholic layman, Jacques Maritain (1882-1973D, the laity ought to 

fonn Christian political patties and other temporal inslittltions lo order to lnfiuence reforms within a given 

society so that it may more closely approximate their vision of a Christian society. Gutierrez believes tbat 

this pastoral appeals tD the adult, personal faith sought by lotel1ecttlal. tecbnicaf, and politlcal elites, but that' 

it does not address the needs of the majority of Lado Americans who are poor and members of the 

masses." 
Motessi believes tbal. in "i.COmo establecer el di4logo con el hombre en Amtrica Latina?", 

Guti6rrez opts for a pastoral of the masses. even though Guti&rez does not $k:etcll the cbaracterlstics of an 

alternative, fourth pastoral option. Gutitirez will not do this. even in a suggestive manner, lllltil the January 

1967 lectores that were publislled in La pastorl!1 de la Iglesia en Am¢rica Latina. Even then, he, IOo, will 

acknowledge !bat bis analysis of Ibis fourth pasrcra/ must be hdef due to its novelty in Latin America. On 

the other band, Maozanera (with Oliveros expressing essentially the same view) believes that "at this 

moment G. [Gutietrezl still does not offer any solution, except to insist oo the need to elaborate a new 

pastoral focus whicll considers 'the stallls of humanity touched by grace in the face of the Churcb­

lnslitufum' (64a, 9) and which investigates theologically the salvific dialogue between Ood and men, the 

"Gustavo Gutierrez. "iC6mo establecer el di4Jogo salvador coo el hombre en Amtrica Latina?". 9, 
quoted and tralislated by Osvaldo Luis Mottesi. •Ao Historically Mediated 'Pastoral' of Liberation.• 34. 66. 
See also Roberto Oliveros Maqueo, Libel'aci6o y teologfa. 56; Miguel Maozanera, Teologt'a. salvaci6n y 
libelllci6o, 21. 

"Gutimez continues to criticize Maritain in bis liberation theology texts. For example, see Gustavo 
Guti6rrez, Teokigfa de la hl>eraci6o: Pem!ectiYa; 73-76. For an analysis of the criticisms of Marltaio made 
by Latin American liberation theologians. especially Gustavo Gutierrez, see John F.X. K.nasas, •Aquinas 
and the Liberationist Critique of Maritain's New Christendom,• The Thamist 52 (1988): 247·267. 
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salvation of the faithless, and the esseodal content of Christian life, points which will be developed by the 

same author in later works."'° 

In this article, Gutimez is primarily concerned with the salvation of the poor masses, the fll'St of 

the three groups of Latin Americans that he bas distinguished. In fact, Gut.i6n'ez suggests that a theology 

ought to be developed that would consider the salval.ioll ot: the people of Latin America, as well as the 

revoludollary activities in which many Latin Americans were already participating." Thus, according to 

Mottesi, Gutimez reoommends the following three themes for future theolol!kal study: "1) how to reamcile 

the revoludollary struggle with the preaching and teaching of pasCWll (I.e., pascbaJJ kenosis [i.e., self· 

emptying); 2) Christian love and revolutionary violence; and 3) the Latin American situation and the 

Church's teachings on birth control."" At least the first two lhemes. in fact. are among the principal 

concerns of his subsequent theological works. 

The theme of persecution and martyrdom is not evident in the article, ·i C6mo establecer el dWogo 

salvadot eon el hombre en Ammca Latina?". Nevertheless, Guti6rrez's continuing preoo:upation with the 

religions stalUS of the poor masses in Latin America, as-well as his call for a theological study of the 

revoludollaryprocess supposedly aimed atreclmming their sodalrlghts, dearly contn1>ute to his fonnulation 

of theologiall ref1eclion on the relalion between salvation and bistori.cal aclivities in behalf of the poor. lbis 

relation is the centtal theme ot: the tbeology of liberation. and thus it is also a crucial aspect of bis 

subsequent atliculation of his concept of persecution and manynlom. 

"'"En este momento G. no ofrece todavfa ninguna solucl6n, sino que insisre en la necesidad de elaborar 
un nuevo enfoque pastoral l que oonsidere 'el estatuto de la lnunanidad tocada por la gracia frente a la 
Iglesia-Institucioo' (64a, 9) y que investlgue teo16giaunente el <!Wogo salvador entre Dios y los hombres, 
la salvacioo de 1os lnfieles y el oontellido esencial de la vida cris1lana, puntos 6stos que sem desarrollados 
por el mismo autot en ttabajos poslerlores." Gustavo GutibTez. "iC6mo establecer el di:Uogo salvador eon 
el hombre en America Latina?", 9, quoted and commented on by Miguel Mam:anera. Teolog!a, salvacioo 
y 1iberaci6n. my translation. 21. Oliveros quotes the identical passage of the article, and he makes the same 
analysis. Roberto Oliveros Maqueo, Libgacioo y teologfa. ST. 

•
1Gustavo GutibTez, "zCOmo establecer el <!Wogo salvador COii el hombre en America Latina?", 12. 

14, cited in Osvaldo Luis Moues!, •An Histork:ally Medialed 'Pastoral' of Liberation," 35, 66. 

"'Osvaldo Luis Mottesi, "An IDstoricaJly Mediated 'Pastoral' of Liberation,• 34, 66, citing Gustavo 
GutibTez. "4C6mo establecer el dWogo salvador COii el hombre en Ambica Latina?", 14. Mam.anera 
summarizes this part of the article ill a similar manner. Miguel Mam:anera. Teologla. salvaci6n y h1'eraci6n. 
21. As well, Mi:Afee Brown's brief analysis of dlis article COllCW:S with Mottesi' s judgment Robert McAfee 
Brown, Makers of Contempomry Theology. 25. Oliveros SUlllillllri2:e this last section of the article in almost 
the same 11W111er as Mottesi, though with some nolable variations: he sUllllllllrizes the fust point identically; 
be says that the second point is violence-he does not speak of the reconciliation of Christian love and 
revoludollary violence; in regmd to the third point. Oliveros only notes Guti~' s concern with birth 
control, not specifically the reconciliation of the church's teaching on it with the Latin American situation. 
Roberto Oliveros Maqueo, Liberackln y teologfa. S1. 
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B. The Relation between Salyation and the Practice· of Charity by Means of Unconditionally Loving All 

~ 
In caridad y amor humano: Estudio bfblico. Gutierrez begins to develop his explanation that the 

people who are saved are the ones who practise charity. regardless of wbethec they call themselves 

Christians or non-Christians. They do this by historically manifesting their unconditional love for all olher 

people. Ac:cording to this view. salvation does not depend upon whether people explicitly accept tile salvific 

ttutb which Roman Catholics txaditionally believe is deposited in tile Roman Catholic Cburcll. Allhough 

Gutiem:t does not speak expressly of the example of Marxists in this pamphlet, this understanding of tbe 

relation between salvation and the practice of charity would mean that Ma!xist atheists in contemporaiy 

Latin America could also be saved by Jesus Christ insofar as they practise charity. Gutimez will continue 

to elaborare this view in La pastoral de la Iglesia en Am~ca Latina, Pobreza evangaica: Solidarldad y 

protesta, and. thereafter. throughout his theology of h"beration writings. 

(3} Caridad y amor bumano: Estudio bfblico (Ianuary-Febnmy. 1965}: 

This is a sbort essay on the relation between charity and human love in the Old Testament and in 

the New Testament. Although Gutrerrez wrote the essay, it is impanant to recogDlze that tbis is the product 

of various studies made by eighty participants of a training camp for the Uni6n Nacional de Estudianres 

Cat61icos del Pero (UNEC) during Ianuary and February, 1965.43 Gutien'ez later revised this essay and 

included it in chapter ten of Teq!ogfa de la liberacion: Pmpectivas (1971)." 

In this essay, Gutimez explicitly states bis belief that all people (including atbeists and other llOll­

Christialls) are saved in ptinciple bl' Jesus Christ. 45 People express their acceptance of the offer of 
salvation !hat God makes to them not necessarlly through their Church membership, but by practising 

cba:rity. Guti6rrez concludes, however, that the truly biblical significance of charity is universal love, that 

"Gustavo Gutierrez, caridad y amor humano: Estudio blbllco. 4. For studies of this essay, see Roberto 
Oliveros Maqueo, Liberacion y reologla. 102-103; Miguel Manzanera. Teologfa. sa!vaci6n y liberaci6m. 26-
27; Osvaldo Lu.is Mottesi, •An Historically Mediated 'Pasl0!81' of Libemtion." 41-44, 67-68; Robert Leroy 
Breckenridge, "The Ecclesiology of Gustavo Gutierrez Merino," 6SO; Felipe Zegarra, "Gl:atuidad y liberaci6n 
(Salmo 18, 2.20}: in Teologla y liberaci6n: Escritura y espiritualidad, 228. Mateus also comments on the 
essay, but his bibliography and bis dependence on Oliveros's summary suggest tllll1 be bas not seen the 
primaxy source. Odair Pedroso Mateus. Ra2ao da esperanca. 94-95 . 

.. Gustavo Guti6rrez. Teologfa de la liberaci6n: Perspect!vas. 231-260. 

· ""God .. .is present ill all men, because Christ bas become man for all men, a brodler of everyone; Christ 
bas saved in principle all of huamnity; through this every man is united radically to Christ. •.• • "Dios ... esca 
presenre en todos los hombres, porque Cristo se ha hecbo hombre por todos los hombres; hetmano de todos; 
Cristo ha salvado en principio a toda la bumanidad; por esto todo hombre estli unido mdicalme11te a 
Cristo ... ." Gustavo Gutierrez, Caridad y amor humano. my uanslation, 26. 
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is. loving all people without u.ception-one's enemies as well as one's frlends.46 Therefore. lbose people 

are saved wllo love all other people-their •neighbours" -authentlcally. One's •neighbour· is the person whO 

is actively approached and made the object of one's love, rather than the person who approaches and asks 

for one's love. Universal love, theu, means endeavoorlng to make all odler people one's neighbours out of 

love for them." Tbls love ls authentic, however, only when it is incamared in historical relations--that is. 

In concrete acts towards other people-and when it is molivated by the desire b:Uly ro love these other 

persons unconditionally, not because such a love for others respond$ to a religious imperative. To uy 10 love 

others unconditionally is to approximate how God loves all people. Furtbennore. Gutierrez contends that 

people love God precisely wheu they love their neighbour. Tbls is because God is present in all people; this 

is a.ttaditionally acc:ep1ed statement of faith among Christians. Thus charity cannot exist ou!Side human 

relations and acts of love w:ltllout becoming an abstraction." At this point. Gutierrez does not yet 

distinguish between the universal. love which ought to be directed toward all people and the preferential love 

for one's poor neighbours. tu well. as Oliveros polnm out, in Caridad y amor humane: Esmdio bfblico. 

Gutierrez does not yet speak of the need to opt fO£ the popular class-die poor masses--in the existing 

... Charity wil be what detennines the eternal destiny of men; whoever has loved their neighbour will 
be saved; whoever has not practiced charity for their neighbour will be condemned.• "La ca:ridad sera la 
que va a deflnir el destine etemo de los hombres; se salvadn aquellos que hayan amado a su pr6jimo; se 
condenaran los que no hayan hecho caridad con su pr6jimo." 
Gustavo Gut!Mez, Caridad y amor humane, my ttanslation, 29. See also Ibid., 19-20: Miguel Manzanera. 
Teologla. salvaciOO y liberaci6n, 26; Osvaldo Luis Mottesi. •An Hisb:lrically Mediated 'PasttJral' . of 
Liberation," 42, 68. 

"'GuStavo Gutrerrez, Caridad y amor hlllllllDO, 9-9. 

"Thus Gutitrrez concludes that "1) To be Olristian is to love. We have been created in order to love. 
2) To love is to approach the other": it means shifting ftom. a perspective of seeing oneself as the centre 
towards which other people must approach, and only If they do approach would one be compelled to love 
them, to another perspective of seeing other people as the centre towards which one must choose to 
approach and then love them. Furthermore, "3) By encounlering the neighbour, I encounter God. By 
approaching the neighbour I approach God 4) I approach the neighbour with my ability of human love. 
Human love is not juxtaposed with human love, but passes through it; it is transmitted through it 5) 
Christian charity is a human love. It 'kllows oo exceptions. 6) Charity is a grace: it is to love as God loves. 
7) To be Christian is to enter into the ambit of divine love; [it is] to love as God loves and, by loving, 10 

encounter God." "1) Ser cristiano es amar. Hemes sido (ml()os palll amar. 2) Amar es aproximarse, es 
decir: cambiar·de centro. tener como centre al otro, el tU, proque es el tU el que rue hace desplazanne. 3) 
Enconuando al pr6jlmo, encuentto a Dios. Aproxllwlndome al projimo me aproximo a Dios. 4) Yo me 
aproximo al projlmo con mis f.acultade.s de amor hlllllaDo. La caridad cristiaoa no se yuxtapone al amor 
humano. sino que pasa a rrav6s de 61, es b'aS!Ditada por 61. S) La caridad cristiana es un amor universal. No 
conoce excepciones. 6) La caridad es una gracla: es amar como Dies ama. 7) Ser cristiana es enttar en el 
circuito de! amor divine: amar como Dios ama y, amando, enconttar a Dies.• Gustavo Gutierrez. Caridad 
y amor humano, my translation. 31. See also Osvaldo Luis Mottesi, •An Historically Mediated 'Pastoral' 
of Liberation,• 43, 68: Miguel Manzanera, Teologfa. salva@!I y liberaci6n. 27. 
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struggle of classes so as to incama1e and verify dlarity historically.49 

Because Gutii!Irez does not express any expectation. in Caridad y amor humano: Estudio bfblico. 

that Christians will be repressed and killed by authorities in contemporary Lalin America. he also does not 

speak of the place that the pracdce of charity and the love of all other people might have in case such an 

event were to arise. He does note, however. that "Christians lllllSt love like Christ: universally, by giving 

!heir lives for their brothers.• Furthermore, he claims that Jesus demonstrated and proved his love fol: his 

disciples precisely by giving his life for them; that ia, by dying on account of his love for them."" He does 

not develop an explication of this point. but the idea. first. that Jesus allowed himself to be killed out of 

love for all of hwnanity and. second. that Cbrlstillns should lmirate how Jesus loved universally, thereby 

loving both their friends and their enemies. does underscore an llllS1llled eotrollary that Christians should 

be willing in certain circumstances to petmit themselves to be killed it this Is the only way at the time not 

to renounce their love of all people. Guti61:rez substantially develops: his reflections on the role that universal 

love, the love of all people. plays in one's willingness to act in the interests of some people up to the point 

of repression and even death. and thereby to act at the same time against the interests of others, in his 

pamphlet Pobreza evang~lica: Solidaridad y proresia (July, 1967), and thereafter in his theology of liberation 

writings. 

C. The Presence of the Church in the Unique History Where God Acts 

The short pamphlet. Pastoral universitaria latinoameriama (August 1965), is nolable because 

Gutierrez explicitly rejects the perspective, traditionally recognized by Roman Catholics, that two histories--a 

"profane· history and a "sacred" history-exist at the same time. Instead, he claims that both human beings 

and God act in a single history. In this history, people demonstrate wbelher they accept God's Ulliversal call 

to salvation by either contributing to or obstrueling the COllSll'UClion of a more just world. a world in which 

there is greater communion among people, and thus the partial nialization of the Kingdom of God. In the 

conteJtt of contemporary Latin America, the task of Christians is to respond to a situation of crisis by 

collaborating Wilh non-Christians in order to bring about greater communion. In this brief pamphlet. lhen. 

Gu~miz considers many issues and be assumes several foundational convictions that will undergird his 

formulation of lhe tbeolpgy of liberation. For example, be continues to develop his llleological reflections 

on important aspects of lhe relation between salvation and historical activities, which is the central theme 

of the theology of liberation. 

"Roberto Oliveros Maqueo, Liberacl6n y teologfa. 103. 

50"Los crlstianos deber&l amar oomo Cristo: universalmenie, dando la vlda por los bennanos. • Gusiavo 
Gutierrez, Caridad y amor hunmano. my lmllSlation. 12. See also Ibid., 14, 19. 
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(4) Pastoral universitario latinoamericana (August 1965): 

In Ibis short pamphlet. Gutierrez synthesizes what was discussed by the theologians, sociologists, 

youths, professionals, and die direetors and advisors of university religious movements who gadlel'ed in 

Lima during August. 1965 for a seminar devoted to the topic of die university pastoral in Lalin America. 

According to Guti6rrez, their objective was to detemline the best way for Ouistim• to be present in 

universities that are located in their own hisrorical reality of contemporary Lalin America. Thus they 

consciously sought an answer derived from experiences in their own SUITOOlldings instead of blindly 

applying imported perspectives." Because Gutierrez wrote the anicle, he is henceforth treated as its anthor 

even though the ideas he expresses were genei:ated in a community. Nevertheless. it is impottllllt to 

recognize that, throughout his writings, Gutierrez consistently claims that his ideas are inspired by his 

inrer.ictions with communities of people in which similar ideas were already cin::ulating for some time. 

As was aireat:ly noted, in this article, Guti6rrez rejects the view, traditionally accepted by Roman 

Catholics. that two histories exist simultaneously: the "profane" histmy of tJ;ie world and the "saaed" histmy 

of salvation. He acknowledges that Christians are often rightly aceused of being inactive In tbe world, that 

is, of being complacent with the existing social order, precisely because they bold this perspective. These 

unstated critics presumably include non-Christians, sueb as Marxists, who claim that they are commilled 

· to ttansfOIIDing the circulllstances so that they may become more just. Gutili\rrez contends that. contraty to 

this traditionally ROlll!!!l Catholic view, God's revelation of himself to humanity-the "word of God" -in facl, 

occurs in a single histmy which has "a double polarity" ("una doble polaridad"), consttting of "divine 

historicity" md "human historicity". On the one hand, God's revelation does not originate with people 

themselves, but with God. Indeed, God always acts freely, gratuitously, and in novel ways according to 

God's own will. On the other h!!Dd, the addressees of God's always novel, progressive commllllkation of 

himself are people who live during different historical limes. God defmitively revealed himself to all of 

humanity and out of his love of humanity, however, when God the Son entered into !his single history as 

God become man, that is, as Jesus Christ By becoming man, God revealed to humanity exactly what it 

signifies to be a human being. To be a person ultimately means to be invited by God to be lllliled in 

commllllion with God !!!ld with all other people. In order to stress this point. Guumez draws attention to 

a passage or the VatiC!!!l II document, Lumen Gentium (no. 13), which states that God calls all people to 

salvation. He employs the expression "the People of God", used in Lumen Genii!!!!!, in order to refer to all 

people who are saved due to their love of other people. In fact, !he "People of God" consist of whoever 

enters into communion with God precisely by acting towards everyone else out of love for them. These are 

the people who engage themselves in historical acts that U11DSform !he world so that it may become more 

51Gustavo Gutierrez, Pastoral universitaria latinoamerican:i., 1. 
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human (cllaraclerized by justice and love for all), and thus they build IXlilllllUllion among people. Such 

communion is evidence of tbe parWll, bislorical presence of the Kingdom of God. Moreovei-, the mission 

of the Cbun:h is to manifest the Kingdom of God hlstorically. Nevetdleless, !he final and full realizalion 

of the Kingdom of God, which is lhe complete communion amOJ11 people and between people and God, 

only occurs with the return of Jesus Christ at the end of history. Thus. an affumalive response to the 

univenal call to salvation signifies the personal decision to enter into a communion among all people and 

God, and DOI only into an individual relalion with God.» 

Guti&Tez then rewms ro tile objecllve of the anicle: to ascerlain what !he presence of the Cbun:h 

should be in universities silvllted in contemporary Lalin America. According to Guti6m:z, it is necessary 

to diagnose lhe present situation there. He identifies a number of features that cbaracterize the continent. 

These include a n1Pid population growth, the presence of significant foreign influences, the relative 

worsening of the situation of underdevelopment, political crises, revolutiomuy changes, violence, the 

increased use of new technologies, overcrowding, and dedlri!:rianizatlon. Furthennore, many people yearn 

for still more changes. These cllarader:istics, together, demoostllillll that the continent is undergoing a period 

of dramatic tmnsition. In fact, it is in the midst of an acute crisis. Gutitm:z believes that the Chun:h can 

eithec respond to this hislDrical siwaiion by trying to resist changes, that is, by endeavouring to preserve 

the traditional ways of doing things, in the form of "Cbr:IS1elldom •, which for him is alienating and 

riwalistic, or it can serve the inierests of all humanity during this time of transition, not simply the 

traditional interests of the instimtional Church and the beneficiaries of the existing. capitalist social order. 

Guti6irez and the members of the university movements who met at the seminar reject the first optio!l of 

bow Ille Cbun:h could be present in the wodd (which includes both Cbrislendom and the pastoral of New 

Christendom). Instead, they choose the second option. Gutimez designates this option as the "pastoral de 

ditflogo•, that is, the "pastoral of dialogue". lt is cbaracteriz,ed by Christians attempting to create a dialogue 

between the CbW'Cb and human history, where God is always active in new ways, by inserting themselves 

inro the midst of their swroundings and collaborating with otbec, non-Christian groups (preswnably 

including Maixists. though be is not dear on this point) to create and achieve new culrural, political, and 

social projects, inSiead of remaining aloof from the historical concerns of bom.anity. People who adopt this 

option seek more and more to be a Church that is poor. Guti6D:ez doe& not yet elaborale Ibis point, but ii 

will become an increasingly major theme of his subsequent writings. especially starting with Po]?reza 

evangtlica: Solidaridad y proresta (July 1967)." 

"Gustavo Gutierrez. Pastooll univernitaria latinoamericana S-8. 
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D. The Relation between Religious Freedom and Salvation 

During 1966, not long after the Declaration on Religious Freedom of the Second Vatican Council 

was completed (December 7, 1965), Gustavo Guti~ delivered two lectureS devoted to the theme of how 

salvation and religious freedom are relaled: "Libettad religiosa y dWogo salvador" (in July) and "Tres 

comentarios a la DecJaraci6n sobre la Ltllertad Religiosa" (in September). He addresses the lectures to a 

Christian-in fact, a predominantly Roman Catholic-audience. It is worthwhile to recall that Gutit!rrez had 

already been interested in the issue of religious freedom for at least a decade by the time he presented these 

lectures: while he studied at the Univenitt de Lyon between 1955 and 1959, he worked on an unfinished 

thesis on the topic of religious freedom. 

In the articles, Guti~ concurs with the Declaration on Religious Freedom that the state should 

guarantee freedom in religious matters for all people, not just Christians. This perspective implies that partial 

truths leading to salvation exist outside Olristianity, but in this article Gutit!rrez does not speak explicitly 

of the possible salvation of non-Christians. In Caridad y amor humano: Estudio bfblico and in Pastoral 

universitaria latinoamericana, he has already addressed in a general sense how non-Christians. without 

specifically refening to Marxists, can manifest their acceptance of the truth that leads to salvation. Given 

that Gu~ analyzes the views of three other writers in "Tres comentarios a la Declaraci6n sobre la 

Libertad Religiosa", it is understandable that he does not offer such reflections in the article. Nevertheless. 

it is unclear why he refrains from reflecting on how non-Christians may be saved in the article, "Libertad 

religiosa y dWogo salvador." 

(5) "Libertad religiosa y dWogo salvador" (July 1966): 

In the article, "Libertad religiosa y dWogo salvador," Gutit!rrez examines the relation between 

religious freedom and salvation in the Vatican II document, Declaration on Religious Freedom (Declaratio 

de libertate religiosa), as well as the historical development of this relation." Gutit!rrez's discussion of 

this relation contnl>utes some evidence of his theological reflections on some historical examples of the 

absence or resttiction of freedom in religious matters, including even the repression and· execution of the 

adherents of some religions by the members of another religion, especially one which is protected by the 

state. His shon study of the causes of the persecution and the martyrdom of Christians in the pre­

Constantinian Church, a period of pre-Christendom, is suggestive of the possibility of the violent death for 

which Roman Catholics ought to prepare themselves whenever the relation between Church and stare is 

other than that of Christendom. At the same time, Guti~'s severe criticisms of the persistence of 

"For the English translation, Declaration on Religious Freedom (as well as the original Latin of the 
Declaratio de libertate religiosa), see Vatican II. Session 9 (7 December 1965). Declaration on Religious 
Freedom. in Decrees of the Ecumenical Councils. ed. Norman P. Tanner, vol. 2, 1000-1011. 
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Christendom In conumiporary Lalin America lnt!itate tbat he believes tbat the religious freedom that many 

Roman Catholics In Lalin America enjoy lD their relations with the state comes at a veiy high price-in fact, 

too high a price. 

Guti~rrez originally delivered "Libenad religiosa y diilogo salvador" as a lecture at a meedllg of 

pasto1lll theology in Sandago, Olile in July, 1966. The Iheme of the confereDce was •Palahra y 

Evangeli7.aci<ln" !"Word and EV1111gelizatioo1. The audience included professlooal theologians (Juan Luis 

Segundo. Jost: Croa1!o, Bemanlo Calao, and Jost: Comblin also presented major addresses). pasunl workers, 

and advisors of student and professional groups." The author of the lnttoduction to the collealon of 

addresses presented at this conference dlinks that Gutimez's lecture conuibutes to the Iheme of the 

conference by showing tbat •a divine word whk:b enrers Into dialogue with men. • .is only able to be sought 

and possessed by means of religious lieedom. JI()[ just civil freedom .... 

Gutrerrez's article has five sections: the introduction, "La verdad salvttica" l"Salvific Truth"], "La 

llbenad del hombre" ("The Freedom of Man"), "La mediact6n humana" ("Human Mediation"], and 

"Retlexiones tlnales" ("Fmal Reflec:lions"J. The titles of the three middle sections reflect some principal 

themes of the Declaration on Religious Freedom. They are also the themes that Guti6rrez uses to analyze 

the historical relalion between religious freedom and salvadon. 

In the lnuoduction, Gutierrez once again demonstrates a concem fo:r how tlJe Churcb ought to act 

and be present in the world, especially in Lalin America. He derives this interest from his exr.ensive pastoral 

wo:rk in Peru CVCI" since 1960. "Lihenad religiosa y clWogo salvador" la clearly a further elabo:ralion of the 

lllllllysia that be already began In • iCdmo establecet el diilogo salvado:r con el hombte en Ammca Latina?". 

This article is an early anempt to e1abo:rafe on his suggestlon, already stated in tlJe 1964 lecture, that the 

various pastorales dial exist in Lalin America ought to be analyzed theologically In a systematic fashion.. 

Gu~rrez subsequendy provides more extensive theological analyses of them in La pastoral de la Iglesia 

en Am6rica Latina (January, 1967; published in 1968) and Uneas pastorales de la Iglesia en Am!!rica Latina 

(1970). 

"'°Pmentaci6n," Salvact6n y construcci6n del mundo, Gustavo GuliWez. Juan Luis Segundo, Jost; 
Croatto, Bernardo Catao, and Jo~ Comblfn (Santiago, Chile: Dilapsa; Barcelona, Spain: Editorial Nova 
Terra, 1968), 7. Fo:r other SlllJllllaries and analyses of the article. "Libertad religiosa y dWogo salvador," 
see Miguel Manzanera. Teologfa. salvaci6n y liberaci6n. 22-26; Osvaldo Luis Mottesi, "An Historically 
Mediated 'Paslmll' of Uberation, • 36-41, 66-67. Bm:kenridge, In his annowed ln"bliogmphy, states that 
the article is an "historical study of question of religious liberty and important reflections on its implications 
fo:r the salvific dialogue between God and humanity." Roben Leroy Breckemidge, "The Ecclesiology of 
Gustavo Gutimez Merino,• 6S 1. 

~na palabra divina que enlJll en di4logo con los hombres. muestra el tlabajo de Gustavo Gutierrez, 
s6lo puede ser buscada y pose:lda a traves de una libertad religiosa. y no s61o civil• "Presentaci6n. • 
Sa]vaci6n y consaucci§n del mundg. my ttanslation, 8. 
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In the introduction of "Libertad religiosa y dWogo salvador, • Gutierrez reviews the understanding 

of salvation that is associated with each of two distinct ways in which the Roman Catholic Chwch has 

historically been present in the world. According to the first position, the Church, traditionally viewed as 

the exclusive deposi!OJ}' of revealed salvific uuth (i.e., the ttuth that God became man, and that Jesus was 

crucified, died, and was resurrected so that humans, too, may have the opportunity to be reswrected), should 

try to gather all persons to itself in order to present them with the opportunity to choose to embrace this 

ttuth so that Ibey may be saved. For this end, tbe Church ought to inspire a Christian civilization because 

this would "allow all men, especially the 'least' humanly speaking, access to and abidance in the revealed 

ttutb. The Church tben seems to be well represented by tbe biblical image of tbe net which gathers. at the 

same time, good and bad fish."" Here tbe "least" means the marginal and poor members of society. The 

second position criticizes tbe first one of neglecting tbe deepest and most authentic demands of the gospel. 

According to this position, instead of endeavouring to gather all people into its fold at the high cost of 

diluting gospel demands, tbe Church should provide a "wiUless of God's salvific love for all men."" This 

position may be manifested in two ways: by viewing the Church as a small elite living in the midst of the 

larger world, and, second, by extending the Church beyond its visible boundaries to incorporate implicit or 

"anonymous" Christians. Gutierrez cites Karl Rabner (1904-1984) and Edward Scbillebeeckx (born in 1914) 

as examples of theologians who hold the latter perspective." Guti&rez provides a more thorough study 

of these ways in which the Church has historically been present in the world and the view of salvation that 

corresponds to each of them in his January, 1967 lectures that were published in 1968 in his pre-theology 

of liberation book, La nastoral de la Iglesia en Ammca Latina. and in its revised form, the 1970 book, 

Lfneas pastorales de la Iglesia en Ammca Latina. It is notable that. in "Libertad religiosa y dhllogo 

salvador, • which dates from two years before he began to articulate his theology of liberation in July, 1968, 

"The full quotation follows: "Un pueblo cristiano no es posible sino en una civilizaci6n cristiana que 
permita el acceso y la permanencia en la venlad revelada a todos los hombres, en particular a los 'menores' 
bnmanamente hablando. La Iglesia Jes parece pues bien representada por la imagen bfblica de la red que 
recoge al mismo tiempo buenos y malos peces. • Gustavo Gutierrez, "Libertad religiosa y difilogo salvador, • 
Salvaci6n y consttucci6n del mundo, my translation, 14. See Miguel Manzanera, Teologfa. salvaci6n y 
liberaci6n, 23. 

"The mission of the church "no serla tanto salvar integrando a todos los hombres gracias a una 
reducci6n de dicbas exigencias del Evangelio, sino dar testimonio del amor salvffico de Dios por todos los 
hombres." Gustavo Gutierrez, "Libertad religiosa y dWogo salvador, • Sa!vaci6n y consttucci6n del mundo. 
my translation, "14. 

"According .to this perspective, anonymous or implicit Christians refer to those non-Christians who have 
freely accepted the partial truths, residing outside the visble limits of the church, which nevertheless may 
lead to salvation. For an example of this view, see the many worlcs of Karl Rabner that are concerned with 
the salvation of non-Christians. See Manzanera' s comments: Miguel Manzanera, Teologfa. salvaci6n v 
liberaci6n, 23. 
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Gutimez already judges, in regard to these two positions that concem the relation which the Church ought 

to have willl the world (including, especially, the Wa:f that the Church seeks to promote lbe salvation of 

people), lllat "we [i.e., GutimezJ do not believe. nevertheless, tbat they consdtute an au!hentic alternative," 

especially for Latin America... In La pas!AA!l de la Iglesia en America Latina. be will propose an 

altemalive "Prophetic panoral," which he will lhereafter eumiDe more thoroughly when be advocates a 

certain presence of the Cllurcb in tbe world, especially in Latin America, that corresponds to his llleology 

of liberation. Gutierrez's concern for bow the Church ought to act and be present in llle continent continues 

to be pre-eminent throughout his writings. 

Gutierrez believes lllat an effective way for ascertaining the mmmer in whicb llle Church ought to 

be present in the world is to reflect on "bow llle notions .. .of salvation. mission of the Church, the relation 

(of the Church] with the world. are present in the theme of religious freedom" dwing different periods. as 

well as the "respective evolution" of these notions in the history of the Cburch.61 He states his objective 

still more precisely using theological language: given tbat "the Cbrislla:n Dfe is essentially a relation between 

a God who commuoicares himself and a man who freely receives. the qustion. of reUgious freedom is ..• (llle 

question] of luunan mediations which interve11e ill this salvific dialogue. In effect. God speaks ro men by 

means of men and ever since God became man, the relation between men mediates Ille relation between 

man and God ..... Therefore, Gutierrez's concerns are the me.ans by which some people may communicate 

salvific trulb to other people, as well as whether and bow these oilier people are free to accept and reject 

this offer of trulb during the different historical periods tbat lead up to and include Vatican Il. Gutierrez 

uses the Declaration on Religious Freedom document of lbe Second Vatican COuncil as the end-point for 

his historical study of bow, in a given historical period. the Church's manner of being present in the world. 

the pre-eminent theology of salvation, and the concept of religious freedom embraced by the Church are, 

""Las implicaciones pasto.rales, en America Latina en particular, de estas dos concepciones--que no 
creemos sin embargo que constituyan una autentica altemaliva-son muy glandes natunllmente ... ." Gustavo 
Gutrerrez. "Liberrad religiosa y dWogo salvador, • Salvaci6n y construc;ci6n del mundo. my translation. 15. 

61" ••• veremos c6mo las nociones--y su respecliva evoluci6n en la vida de la Iglesia--de salvaci6n, misi6n 
de la Iglesia. relaci6n con el mundo, estan presentes en el tema de la h'bertad religiosa. • Gustavo Gutierrez, 
"Libertad religiosa y dililogo salvador, • Salvaci6n y construccloo del mundo. my translation, 15. See Miguel 
Manzanera. Teologfa. salvaci6n y Jiberncl6n. 23. 

02• ... tralareinos de ver romo, si la vida cristiana es esenciatmenre una relaci6n entre 1111 Dios que se 
auto-comunica y un hombre que aooge libremente. la CAeSti6n de la Ubertad religiosa es la de las 
mediaciones humanas que intervitmen en este di4logo salvOJlor. Dios habla. en efecto, a los hombres a 
travts de los hombres y desde que Dios se bizo hombre. la relaci6n hombre-hombre es mediadora de la 
relaci6n hombre-Dios. • Gustavo Gutierrez, "Libertad religiosa y dilllogo salva.dor, • Salvaci6n v construcci6n 
de! mundo. my translation, 15. These correspond to Gutimez's. italics .. Manzanem and Mottesi supply the 
same quotation. Miguel Manzanera. Teolog!a. salvacimn y liberaci(jp, 24; Osvaldo Luis Mouesi. ·An 
Historically Mediated 'Pastoral' of Liberation," 38 
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all thnle, int=elated. It will become evident, as well. from his conclusion ("Reflexiones finales") to the 

anicle, that Gutierrez is concerned wilh the manner in which these three aspeclS ought to be interrelat.ed in 

the present day (that is, 1966) Church in Peru, the Church in Lalin America, and in the wbole Roman 

Catholic Churcb. 

Each of the three middle sections of the article ("La ve.tdad salvffica. • "La libertad del hombre," 

and "La mediaci6n humana") has two parts. In the first part. Gutierrez presents the manner by which the 

Declaralion on Religious Freedom specifies the doctrine of religious freedom accepted by the Roman 

Calholic Church at the Second Vatican Council. In the second part. Gutimez analyus. one by one, the 

hisfOriClll development of the three themes (salvific truth, the freedom of man. and hmnan mediation), which 

has led up IO the way that they are recognized in the declamtion. In the present study. the second part of 

the three sections is examined rmt so as to ascertain Gutierrez's analysis of the restrictions. repressions. 

and even executions that membets of some religious groups have suffered in societies where the universal 

religious freedom demanded by the Declaration on Religious Freedom has not been sought It is in these 

sections that Gutierrez will conttiblll8 evidence. of his concept of persecution and martyrdom. On the other 

hand, wherever the declarlllion is embraced, the Church and the govennent ought not IO repress and kill !he 

membem of one religion while Ibey protect the members of another religion. 

Gutierrez (as seen in the section, "La verdad salvffica "), examines three views of the relationship 

between religious freedom and lhe accessibility. of salvation, each of which predominantly characterized a 

separate period in the Church: religious freedom for all people as a condition for access to religious tru1h; 

the Church's exclusive possession of religious trulh leading IO salvation, and the toletance by the Cbureh 

of others wbo do not accept such salvific ttuth; and the Church in diaspora and religious freedom. 

Gulimez looks at how the relationship between religious freedom and salvation was pre-eminently 

viewed in the pre-Constanlinian Church. Acrording to Gutierrez, Christian apologists. such as Terlllllian 

(c.160-c.220) and Lactanlius (c.240-c.320), "in the face of the hostility demonslraled by the Roman Empire, 

sought arguments that would help the free exercise of their religion. o63 Both believed that all people are 

capable of accepting the truth that leads to salvation, provided that they are not coerced in religious matters. 

Moreover, according to Gulienez, Tertullian believed that religious freedom for all people (not just 

Christians. as Gutierrez makes cleat in the section devoted to "The Freedom of Man") meant that people 

would be free IO seek salvlfic truth, and that Ibey would naturally be attrlleted IO Christianity because this 

is where the full truth of salvation resides. Tenullian and Lactantius, and even more clearly. Justin Martyr 

(c.100-c.165), also affumed that elements of partial ttuth exist outside of the Chureh in other religions so 

63
" Ante la hostilidad manifestada por el lmperio romano a la comunidad cristiana. los apologistas buscan 

argumentos que bagan valet el libre ejercicio de su religi6n .. : Gustavo Gutii!!Tez, "Ltl>ertad religiosa y 
diilogo salvador." Salvaci6n y consttua:ioo de1 mundo, my tramlation, 18. Gutierrez cites Tertullian, 
Aooiogelicum XXIV. 7 and 9. 
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that some non-Christians might poSSJl>ly be saved 64 Acconling to Gutierrez, this view is characteric of the 

apologists during the period of hostility between Christians and Roman authorities ... Guti~z believes 

that persecution played a role in the development of Ibis view. He says that these authors defend religious 

freedom "owing without a doubt to their historical situation,• that is, as was already noted, the pre­

Constantian historical circumstances in which Ibey lived, "in the face of lhe hostility demonstrated by the 

Roman Empire .... In the section, "La mediaci6n humana, • Gutitrrez expresses his belief that tbe apologists 

developed a distrust of the intervention by state authorities in religious matters because Early Christians 

were confronted by the "intolerance and totalitarianism of the pagan State.""' Citing Hippolytus (c. 170-c. 

236), who was writing to Ibis effect in 204, Guti~z affums the obvious connection between the 

emergence of Ibis view conceming tbe role that lhe state ought to have in religious matters and tbe 

experiences of persecutions and martyrdom in the pre-Constantinian Church: "The Christian community in 

the face of tbe pretension by the civil authority of obliging its members to offer saaifices to the pagan gods, 

is led to an intelligence of the faith which pennits them to affirm not only lhe free and personal character 

of religious behavior, but also to marlc tbe limits of civil power .... According to Gutim-ez, it was tbe 

belief of early Christians that only tbe Church could certainly deliver salvific truth, and therefore they did 

not reckon Ibis truth frivolously: it is their "perception of what Ibis truth implies which brought Christians 

to refuse to offer saaifices to the pagan gods," even if they were ordered to do this by tbe civil authority. 

"'Gustavo Gutitrrez, "Libeltad religiosa y difilogo salvador, • Salvaci6n y construcci6n de! mundo. 18-20, 
28-29. Gutitrrez cites Tertullian, Apologeticum. XXIV, 6; XVII, 1-4; XL.VII, 2; Ad Scarolam. c. II; 
Lactantius, Eoitome divinamum Institutionarum. 54; De inst Divina IV, 9; V. 21; and Justin Martyr, ! 
!ii!2b XL.VI, 2-4 . 

.,Gutitrrez also refers to Atbenagoras (second century), Talian (c. 160), Minucius Felix (second or third 
century), and Justin Martyr as further examples of this view. Gustavo Gutitrrez. "Libertad religiosa y 
dialogo salvador," Salvaci6n y construcci6n de! mundo, 28, n.35. 

"'The complete quotation is as follows: "Es necesario subrayar sin embargo que encontramos en ellos, 
debido sin duda a su situaci6n hist6rica. la defensa de la hl>ectad como condici6n de acceso y de puesta en 
practica de la verdad religiosa, con una fumeza y prueba que los siglos inmediatemente posteriores van a 
olvidar pan:ialmente. • Gustavo Gutitrrez, "Libertad religiosa y dialogo salvador, • Salvaci6n y construcci6n 
de! mundo. my traDslation, 28-29. See also Ibid., 18. 

67"Hemos sellalado anteriormente una de las lfneas de fuecza de la actitud de los primeros cristianos ante 
la intolerancta y totalitarianismo de! Estado pagano ... • Gustavo Gutitrrez. "Libertad religiosa y difilogo 
salvador," Salvaci6n y construcci6n de! mundo, my ttanslalion, 34. 

'""La comunidad cristiana ante la pretensi6n de la autoridad civil de obligar a sus miembros a ofrecer 
saaificios a los dioses paganos, es llevada a una inteligencia de su fe que le permite aiumar no s6lo el 
caracter libre y personal del comportamiento religiosa, sino tambitn a marcar los lfmites del Poder civil." 
Gustavo Guti~z. "Ltl>ectad religiosa y dialogo salvador, • Salvaci6n y construcci6n de! mundo. my 
translation, 34. Gutitrrez cites Hippolyrus, Coment in Danielem III. 20-25, 31. 
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Thls perception also brought them to choose to dle on account of lbeir conviclion that they ough1 not w act 

contrary to dleir failb.69 It should be stressed, however, that the article, "Libertad religiosa y dialogo 

salvador, • Is not the place to find an emnded historical or theological study by Gu1imez of the various 

penecutions or instmces of martyrdom in the pre-Constantinian Chulcil. Nevenbeless. given Gu1imez's 

usual focus on the common, poor masses of Lalin America lbroughout his writings, wbicb will also be 

evident in the conclusion of this article, it is notable that Gu1imez does not venture to suggest wha1 the 

views of lbe wider populace, not j•t the cited apologists. may have been in regard to the relationship 

between i:eligious freedom (and its absence) and one's access to salvation. How did the common people 

popularly respond to dramatic, If only short-lived, reslric1ions of their right to religious freedom, especially 

in the more extreme situations of penecution and executions whidl, according to many Christians in the 

pre-Comtantinian Cbun:b, were onlered because the Christian victims had refused to renounce their faith? 

It is worthwhile to recall that it was the masses who first popularly venetated those mattyis whose death:; 

demonstrate the at least occasional absence of religious freedom for the Early Christians, as was seen in 

chapter one. 

Guti6rrez cbaiacterlzes the bistorlca1ly second view of the relationsbip between religious freedom 

and access to salvation as one in which the Church bolds an exclusive possession of lbe IIUtb that leads to 

salvaiion, and merely tolerates the members of other religions. In this second period, the su1te plays an 

intermediary role in the dialogue between God and human beings: it is the slate which guarantees the 

Church the freedom to evangelize. !bat is, to extend sa1viftc truth throughout the empire, and it protects the 

Church so that it may d<> ttlis.70 During this second period, the stale's primaty laSk is to serve and to waich 

over the Church, so it grants a full right to fmldom in religions matters only to those people who have 

received salVific truth. The degree of freedom eqjoyed by those other people who have not subscribed to 

salviflc bUth is diewed by a state which favours the Church; such freedom is not a right for all people. This 

relationship characterizes the period from the fourth century, S1arting with the promulgation of the Edict of 

Milan in 313, which legislated the official tolerance of Christians, and the Decree of Tbessalonica in 381. 

which declared Cbristianity the religion of the Roman st.ate, until the modem era--until. at least,. the 

sixteenth century. Gutierrez observes that "starting with Constantine lbe civiJ Power is placed at the service 

of the mission of the Cbureh and this new situation will gradually bring a subUe slide from the defense of 

69"Es pues Ia percepci6n de lo que esta verdad implica que lleva a los crlstianos a negarse a ofrecer 
saaificios a los dioses paganos y a negarle competencia al Estado para legislar en el terreno de la relaci6n 
entre el hombre y Dias.• Gustavo Guti6rrez, "Llbeltad religiosa y dialogo salvador; Salvaci6u y 
construoci6n de! mundo. my 1JllnSlation. 3S. · 

""Gustavo Gutimez, "Libeltadreligiosa y dialogo salvador," Salvacioo y construcci6n de! mundo. 35-36. 
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the freedom in reUgious matters to tbe afflrmatioD of the freedom of the act of faith."'' Therefore, during 

this second period non-Christians now possess significandy less freedom in religious matters: religious 

freedom thus "will be synonymous with tbe right not to be restricted by the forced imposition of the 

faith."" This means dial, in place of insisting on the incompetence of the state ln religious matters. during 

this second period, tbe "State at the service of the 1111e faith" was assened.73 According to Guti&rez. the 

ueed to specify the right to freedom from imposition reveals, of course, that non-Christians sometimes were 

forced to convert. Gutimez identifies Ambrose (c. 339-397) and Augustine (354-430) as two authors, from 

early in this second period, who somewhat continued to embrace the earlier apologists' view by teaching 

tbat one must freely choose to receive salviflc truth in order to be saved. but who, contrary to the apologists. 

did not accept claims that some persons were not yet Cbristians simply due to ignomnce, because they 

believed that the gospel had hy now spread to all peoples." Nevertheless. as was already stared, the truth 

which supposedly leads to salvaliOn was not to be imposed on member& of other religions. If they refused 

to receive the call to become Christians, thereby remaining in error, they were to be tolerated. Herelics were 

not to enjoy this restricted religious freedom. but were to be brutally punished. According to Gutierrez, , 

Augustine ex.emplifies this view." In regard to the possi1lility of salvation outside the Church, Gutrerrez 

notes that it was during the Middle Ages that the view fully developed that p.ai:tial truths did not exist 

outside tbe Church; this was dearly conlr.Uy to the apologists' view in the Early Church. Outside of the 

Church there was no salvation..,. 

11
" A partir de Constantino el Poder civil se pone al semcio de la misioo de la Iglesia y esta nueva 

$1tuaci6o traer.I. gmdualmente un sutil desHzamiento de la defensa de la libertad en maJeria reUgiosa a la 
af'umaci6n de la libertad del acto de fe.• Gustavo Gutrerrez. "Liben.ad religiosa y dWogo salvador: 
Salvacioo y construccioo de! mundo. my ttanslation, 29. The illllics are those supplied by Guti~rrez. 

""La h"'bertad en mate.ria religiosa sent sironimo de derecho a no ser coartado por la imposici6n 
fo77JJlla de la fe. • Gustavo Guti&rez. "Libertad religiosa y dWogo salvador, • Sal11aci6n y construcci6n de! 
mundo. my translation, 29. Gutrerrez provides these italics. 

13
" ... tendremos ahora el que 11a de la ajirmaci6n de la incompetencia del Polfer civil en materla religiosa 

a lareclamaci6n del Eslt1do al servicio de la verdatlerafe. •Gustavo Gutitirez, "Libertad religiosa y di:llogo 
salvador, • Salvaci6n y consuuccioo de! mundo. my ttanslation, 36. These are Gutrerrez' s italics. 

"Guti&Tez cites Ambrose. In Rom. II. 16; X, 17·18; Augustine. Contra epist. Manicbei vocant 
Fundamenti, n. 2 and 3; Epist 93, 5 and 7; In Joanuem XXVI, n. 2. See Gustavo Gutierrez, "Libertad 
religiosa y dialogo salvador," Salvaci6n y construccioo del mundo, 21, 29. 

"Gutierrez cites Auguline, Contra litteras Patiliani II, 83, 184; Retractatio II, S. Gustavo Gu~rrez. 
"Lt'bertad religlosa y dWogo salvador, • Salvaci6n y cgnstruccidn del mundo. 31. 

"Gutierrez quotes Thomas Aquinas (c.1225-1274), Summa Theologica, Il-ll, 9, 10, a. 11 c; and lbid .. 
Il·II, q. 10, a. 8, ad 3. Gustavo Guti~. "Libertad religiosa y dialogo salvador," Salvaci6n y construcci6n 
de! mundo. 22, 31. 
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Gutitrrez's interest in this second period is not solely theorelical because the Church-slate relation 

of this period also characterizeS the relation between the Church and state (as well as other economic, 

political, social, and cullWlll powers In society) that bas pnwailed throughout most of the history of Lalin 

America and which, according to Gutremlz, persists In much of the region roday~ As was already 

emphasized in the study of Gutitnez' s introduction to the llJticle, GutiMez jwlges that. when the Church 

is involved in thls type of intimata relation wil:h the govemment and tenttts of power in society, the manner 

in which the Church is present In the world does not constilute an aulbentlc alternative for present-day Latin 

America.77 Ill La pastoral de la Iglesia en Am~ Latina and thereafter, Gutrenez dellollllCeS various 

forms of injustice that originale in and are maintained by this relation. It is worth bearing in mind lbat. in 

his theology of libelalion writings, Gutillrrei will develop bis discussion of persecution and martyrdom in 

modern Lalin America precisely when he talks about those Christians who are killed after challenging such 

a traditional relation between the Church and Slllle. 

As was previously noted. Gutibrez desm"bes the third historical view of the relationsllip between 

religious freedom and access to salvation as a relationship which is peculiar to a Church in diaspora. 

According to Gutierrez, the view of the relation between religious freedom and salvation, whicb 

predominantly cbaracterized a period exceeding one thousand years during which the Church and 

government were closely associaled and allied. begins to collapse in the sixteenth century. 

Actmding to the section, "La verdad salvllica" of Gutimez' s llJticle, "Lihertad religiosa y <!Wogo 

salvador, • the dMsion of Chrislelldom and the discovery in the tifteenth and sixteenth centuries of non­

Christian peoples heretofore Ullknown to European Christians npset the perception of religious unity upon 

which had previously lain social unity and order, and it helped to initiate the founderi!lg of the Church-state 

relation whicb had characterized the second period. as well as the collapse of the distinctive view of the 

relation between religious freedom and salvation of that period.71 Ill the section, "La libertad del hombre,• 

Gutimez underscores another contribution to the start of the collapse of the existing Chun:h-state relation 

in the sixteenth cennny: •a rediscovery of man as personal subject_up to the point in which one is able to 

speak of a new type of existence and mlectioo in contempomxy man who is aware of himself as a creative 

771n bis July, 1967 class lectw:es. which were published in Pobreza evang~lica: Solidaridad y protesta. 
and in his books, La pastoral de la Iglesia en Ammca Latina (January, 1967, published in 1968) and Lfneas 
pastorates de la Iglesia en America Latina (1970), Gulien'ez utilizes several examples from the various Latin 
American conUil!.11 in order to continue to develop bis aitidsms of the way in which the Church acts and 
is present in me world when the government, as well as od1er powers, and the Church are so closely 
associated. Mottesi makes a similar judgment that, "It is clear Iha! Gutimez's interest in this historical 
research is not mere erudition. Rather, it is grounded in a practical-pastoral interest in the Church of Lalin 
America.• Osvaldo Luis Mottesi, "An Historically Mediated '~toral' of Liberation,• 39. Mottesi' s 
judgment is almost identical to Iha! of ManzanenL Miguel Manzanera, Teologfa. salvaci6n y liberaci6n, 25. 

18Gusiavo Gutitrrez. "Libertad religlosa y dialogo salvador." Salvaci6n y construcciOn del mundo, 36. 
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subjeclivity."19 This signifies a shift toward the peapective that promoees the right of individuals to choose 

for themselves how and whether, if at all, to behave in religious matters. Nevertheless, the Church's concern 

for the salvation of all people motivated its endeavor to forestall these rapid changes to the statUS quo. The 

view of the second period, in fact. persists wilhin the Chutcll, largely michal.lenged. docliinally wen into 

the nineteenth centm:y."' It was not to be fully and officially ovenumed until the Second Vatican Council 

(the official recognition of the end of the Conslantinian em, which in pracllce had ceased to exist in Europe 

much eariler), as ls seen in the Declaration on Religions Freedom.'1 Throughout bis writings, however, 

Gutimez will show that, in much of Latin America, this second period continues to be operative today, 

though usually not officially, in the close relationship between various sectotS of the Church and the holders 

of power in society. 

Jn the first part of each of the middle sections of the article, as was already mentioned, Gutimez 

eiramines the manner in which the lhree themes (salvific truth, the freedom of man. and human mediation) 

ate recognized in the Declaration of Religious Freedom. Each of the first parts will now be eumlned for 

further evidence of Gutimez's concept of pmecution and martyrdom, as well as his reflections on the 

""La qiooi moderna se caracteriza por un redescubrlmiento del hombre como sujeto petSOllal. Los 
aspectos subjetivos y petSOllales sernn acentuados en fllosofia, en la vida religiosa. en moral. en la vida 
politica (hDertades democnl.ticas), hasta el punto de que puede hablarse de un nuevo tipo de e:llistencia y 
de reflexiOO en el hombre contempon\neo que toma conciencia de 6 mlsmo en tanto que subjetividad 
creaclora." Gustavo Gutierrez, "Libel1ad religiosa y dialogo salvador," Salvacioo y construccioo del mundo. 
my lrallSlation, 31-32. 

"'In the section, "La verdad salvffica, • Gutimez discusses the challenges to the view of the secOnd 
period which was posed by FeliciU! de Lammenais (1782-1854) in the nineteenrh century. He also states 
bis belief that the intnmsigence of the various popes of the nineteemh centnry when confronted by modem 
freedoms ls largely explainable by their concern for the eternal salvation of all people. Possible errors were 
not to be tolelllled because they believed tbal salvation was only securable by accepting by faith the salvific 
truth of which the church is the exclusive depositm:y, Gustavo Gulierrez, "Llbertad religiosa y dialogo 
salvador." Salvaci6n y construcci6n del mundo, 23·26. 37. For brief information about I.ammenais, see 
Antoine Degert. "Lammenais, Felicitt Robert de," in The Catholic Encyclopedia (New York: The 
Encyclopedia P1'ess, 1913), 762-765; "Lammenals, Felicirt Robert de," in The Oxford Dictionary of the 
Christian Churcll, ed. F 1.. Cross, 2d ed. (Oxfon:l, England: Oxford University P1'ess, 1989), 79!1· 796. 

11 As Guti~rrez observes, lbe declaration incoiporales the notion of aeative, petSOllal subjectivity, and 
therefore emphasizes that all individuals, not just Christians, have the right to religious freedom. and that 
this right is objectively based on human dignity. The role of the state is no longer to serve the true faith, 
but to guanmtee Ille right that all people be free to seek religious trulh. Declaration on Religious Freedom 
1, in Decrees of the Ecumenical Council§. ed. Norman P. Tanner, vol. 2. 1001-1002; Gustavo Gutimez, 
"Libenad rellgiosa y diilogo salvador," Salvaci6n y construcd6n del mundo, 32. 38. On Gutrerrez's 
observation of the "decentralizing" of !he Roman Catholic Church from "ecclesiocentrism" to 
"Christocenttism" ··a shift from officially seeing the Church as the unique depository of salvific truth to the 
belief that grace operates outside the visible limits of the Church-see Gustavo Gutie:rez, "Llbertad religiosa 
y di111ogo salvador." Ibid., 40-41; Gustavo Gutie:rez, "Reflexiones finales: El Concilio Vaticano Il • La 
pastoral de la Iglesia en America Latina. 65-67. 
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theme of the gratul!ous natun1 of God's offer of salvation to all people. He will lal:ec explicitly associate 

this Iheme with the formulation of his concept of martyrdom. in bis theology of liberation writings. 

In the section. "La verdad. salvffica. • Guti~ nores that the Roman Catholic Church affirms, in 

the Declaration on Reliflous Freedom. 1hat the revealed truth (that God became mao. and that Jesus was 

crucifi.ed, died, and was resurreeted so that bnmans, too. may have lhe oppornmity ti> be resurrected) which 

leads to salvation is deposited in the Chw:cil. The revealed truth. then, does not exist to the same extent 

outside the Church in all religions or even among atheists. Here Gutimez agrees with the declaration. 

Moreover, according to Guti6rrez, those persons possess authentic hwnan hlleration who have freely 

accepted this salvific truth ... Nevertheless, be does not discuss his understanding of bow God offers 

salvation to all people, nor does he explain how Christians. much less non-Christians. can demonstrate that 

they have freely accepted or rejected this offer of salvifie truth. 

It is in lbe section, "La h'bertad del hombre,• that Gutimez most explicitly romments on the place 

of coercioo, persecution, and martyrdom in the declanltioo. Here, Gutierrez calls attention 11> the relatioo 

between human fteedom and salvation: "The Christian life is a dialogue between a God who calls and a man 

who responds, but be responds freely, just as the gift which God wants to make of himself is free.""' Then, 

Gutrerrez makes a very important judgement: for him. "the center of the Declaration is in the mt pan of 

n. 2. • He follows this stalement with a lenglhy quolation from number two of the declamll.on. in which the 

declamdon urges that all people should be protected from roercion .in religious matters, lhat no one should 

be forced ti> act conttary ti> his or her conscience in said matters. that such religious freedom is founded 

on the digoity of the human penon, the revelation of God's word. and reason, and, finally, that this freedom 

should be recogoized legally by the state ... Guti&rez. however, sllll does not explain how people manifest 

their free acceptance or rejection of the offer of salvation. Nevertheless, the link that Gutierrez makes 

between human freedom in religious matters and salvation is intriguing because be thereby underscores what 

be believes to be the gratuitous nature of the relallon between God and lbose persons who choose to accept 

salvific lrutb: God calls all people to receive the gift of an unmerited salvation and they respond freely by 

'2r>eclaration on Religious Freedom 1, ll, in Decrees of the E.cumenlcal Coon~ ed. Nonnan P. 
Tanner, vol. 2. 1002. 1007-1008; Gustavo Guti&rez, "Libertad religiosa y dialogo salvador," Salvaci6n y 
construcci6n de! mundo. 17. 

""La vlda' cristiana es un dWogo entre un Dios que llama y un hombre que responde, pero que 
responde libreioente, como libre es el dono que Dios quiere bacer de sf mismo. • Gustavo Gutit!nez, 
"Libertad religiosa y dWogo salvador, • Salvaci6n y construcci6n del mundo, my translation, 27. See also 
Osvaldo Luis Mouesi, •An Histmically Mediated 'Pastoral' of Liberation,• 38 . 

... El centro de la Declaraci6n esra en la primeta pane de! n. 2 ... • Declaration on Religious Freedom 
2, in Decrees of the Ecumenical Councils, ed. Norman P. Tanner, vol 2. 1002; Gustavo Gutitrrez, "Libertad 
rellgiosa y dilllogo salvador; Salvaci6n y conslnJcci6n del mundo. my translation, 27. 
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either accepting or rejecting the offer. Whoever coerces people in religious matters thereby encumbers each 

affected person's ability IO respond freely. Of course, one's religious freedom is particularly endangered 

during periods of persecution. This seems to suggest, then. that the decision to allow onself IO die may very 

well be a gratuitous act, in itself, when one believes that one's full adherence IO the Christian faith is 

otherwise endangered. It will become clear that gratuitousness, in fact, will be a central theme in Gutibrez' s 

articulation of his theology of libe1lltion (especially in his 1986 book, Hablar de Dios desde el sufrimiento 

del inocente: Una reflexi6n sobre el libro de Job), and hints of this already appear in this article from 1966. 

(In furure writings, Gutibrez will develop the explanalion of his conviction that those relations among 

people and between people and God are only authentic when they involve the unconditional delivery of 

oneself IO the other person or people, and that this must be done out of love for the othec. Furthennore, he 

will explicitly apply the theme of gratuitousness IO the fonnulation of his concept of martyrdom.) 

The section, "La mediaci6n humana, • is devoted IO the role accorded, in the declaration, to human 

beings for safeguanling religious freedom. The declaration assigns IO all governments the 1llSks of 

recognizing religious freedom and of favouring such a freedom, insofar as they do not intecfere with the 

religious acts themselves. Gutim-ez emphasizes that the declaration recognizes this right IO religious freedom 

for all people (as long as they do not disrupt public order), not just those whom the declaration regards as 

having accepted the religious truth that leads IO salvation.15 

In the conclusion of the article, "Reflexiones finales," Gutim-ez does what his audience has come 

IO expect of him: he situates his preceding sllldy by considering its relevance for his Latin American 

context, which is appropriate given that he is delivering his lecrure primarily IO Latin Americans. and that 

the meeting place is Santiago, Chile. In this regard, Gutim-ez observes that the Iheme of his study, the 

relation between religious freedom and salvation, has "a special urgency in countries of Christian majority-­

or [Christian] baptized-whose great problem is truly the promotion of the masses, theit slow insertion into 

a process of personalization, their difficulL . .access IO an adult faith, as is the case in Latin America."16 

Guti~rrez's motive for doing this sllldy seems to be his concern for how salvific truth ought IO be 

communicated IO the masses. the vast majority of Latin Americans who are poor and who do not enjoy the 

rights of a creative, personal subject, in this case, the right to religious freedom. He explains, "this is a 

matter .. Jn the last instance of how to conceive the respect due IO the freedom of the process which brings 

"Declaration on Religious Freedom 3, 6-7, in Decrees of the Ecumenical Councils, vol. 2, ed. Nonnan 
P. Tanner, 1003-1006; Gustavo Gutibrez, "Libertad religiosa y diA!ogo salvador," Salvaci6n v construcci6n 
del mundo. 33. 

""El asunto cobra. sin embargo, una urgencia especial en pafses de mayoria cristiana-o bautizada-·, 
cuyo gran problema es justamente la promoci6n de las masas, su lenta inserci6n en un proceso de 
personalizaci6n, su dificil y labil acceso a una fe adulta. como es el caso en Ammca Latina.• Gustavo 
Gutifil'rez, "Libertad religiosa y difilogo salvador, • Salvaci6n y construcci6n del mundo, my uanslation, 42. 
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man into a relationship with God • .., He worries about how to bring the miDjons of poor Latin Americans 

to a true relallonsllip with God. 'I'hh is the question that impels Gutib'rez' s lifetime of worlr.." He 

concludes that "this respect for and service to religious freedom ought robe stlldied, naturally, by taking 

Into account the coocrete conditions of the Latin American man. by avoiding ll:aDSplanting issues which are 

not ours. ... At the same time, he acknowledges that "theological questions evoked about salvation, the 

mission of the Cbutdl. and secularization" are all concerns that Sbould be reflected upon by the whole 

Chutdl, and there are aspects of these themes that the Chm:ch in Latin America ought to attend to for "an 

authentic fidelity to the Word of God in our eonlillent. ... Heiein, Gutitrrez once again reveals his concern 

that he be at service to the people of Latin America, especially to the poor masses, to the Church in his 

Latin American Context, and fmally, to the whole Roman catholic Church. This, too. will be a stated 

preoocupalion throughout all his writings. Nevertheless. it is l10lable that Gulimz really does not make any 

specific suggestions on how Cllristians in Latin America may nurture a more adult fai.lh among the poor 

masses. 

It is clear, dlen. that the article, "Libertad religiosa y dilliogo saJvador: conttibllleS to the study 

of Gustavo Guti6ae:t' s concept of persecution and martyrdom by providing his analysis of the historical 

evolution of the relation between religious freedom, as well as the absence of such freedom, and salvation. 

He does study per:secudon and martyrdom in the pre-Constantiman Church. though somewhat briefly, but 

he does not mention any examples of persecution and martyrdom from the period subsequent to the Early 

Church. It is notable that bis application of the sllldy to his Latin American context is limited, and more 

*7•se trata, limit6monos a subrayar esto, en llltima lnstancia de cOlllo eoncebir el respeto debido a la 
libertad del proceso que Deva al hombre a una telaci6n con Dios. • Gustavo Gutitrrez, "Llbertad religiosa 
y dilliogo salvador," Salvaci6n y construccioo de! mundo. my ttllllSla!ion. 42. See Mottesi' s translation: 
Osvaldo Luis Mottesi, •An Historically Mediated 'Pastoral' of Liberation,• 40. 

"In the future, he will pose the same question ill another way: How does one tell a poor people, who 
live in the midst of widespread and undeserved suffering, that God loves them? Gutimez will never veer 
from his pastoral concern for the saIVlllioo of the poor • 

... Este respeto y servk:io a la liber:tad religiosa debe ser estudiado, naturalmente. teniendo en cuenta 
las condiciones concretaS del hombre latlnoamericano, evitando transplantar problemancas que no son las 
nuestras. • Gustavo Gutrerrez, "Lfbenad religiosa y dilllogo salvador, • Salvaci6n y c:onstrucci6n del mundo, 
my translation, 42. See Mottesi' s translation of the same passage: Osvaldo Luis Mottesi. •An Historically 
MMi•ted 'Pastoml' of Liberation," 40. See, as well, .Manzanera' s commeot on the same passage, which he 
also quotes: Miguel Manzanera, Teolog!a, salvacj6n y llbemci6n, 25. 

'°"Las re~ que en el piano de la Iglesia universal se est! dando sobre las cuestiones teol6gicas 
evocadas de la s8lvacidn, de la misi6n de la Iglesia y de la secularizaci6n, debe proporciooarnos elementns 
que nos ir.in seflaJan<lo lfneas de una autentica fidelidad a la Palabra de Dios en nuestro continente." 
Gustavo Gut16rrez, "Libertad rellgiosa y dWogo salvador," Sa1vaci6n y eonstrucci6n del mundo. my 
translation, 42. See also Miguel Manzanera. Teologfa. salvaci6n y liberaci6n, 25-26. 
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suggestive than actual. Moreover, in future books and articles it will be clear that Ibis article supplies early 

evidence of his intuition that relations, whether between God and humans, or among humans. are only true 

when Ibey are characterized by gratUitous love, that is, the freely made decision to love other people and 

God unconditionally. The theme of gratuitousnes is worth bearing in mind when the pamphlet, Pobreza 

evangtlica; Solidaridad y protesta. is studied for further evidence of Gutitrrez's concept of persecution and 

martyrdom, as well as of those aspects of his theology, especially his examination of the themes of poverty 

and charity, which he will utilize in order to support such a concept. 

(6) "Tres comentarios a la Declaraci6n sobre la Libertad Religiosa" (September 1966): 

Gustavo Gutrerrez prepared this study of the Vatican II document, Declaration on Religiou; 

Freedom, for the Theological Congress that galhered in Rome during September 1966.91 His stated purpose 

is to analyze three commentaries on the declaration, "deriving from three men with different views":92 Fr. 

John Courtney Mwray,93 Fr. Teodoro Ignacio Jilnblez-Urresti,94 and Angel Francisco Carrillo de 

Albornoz." Gutitrrez's article is not the occasion for him to furnish his own thorough treatment of the 

declaration itself. He already provided such a study in his earlier article, "Libertad religiosa y difilogc 

salvador. • Nevertheless, Gutitrrez does make two observations concerning these commentaries that allude 

to the theme of coercion in religious matters, persecution. and martyrdom in the document, Declaration on 

Religious Freedom. These will be considered shortly, but they ought to be contextualized by a short study 

of the Iheme in the declaration, itself. 

The theme of the coercion of religious beliefs and practices (and of such graver expressions of 

coercion that are manifested in persecution and martyrdom) is central to the Declaration on Reli2iou; 

"Once again, the following text will be used: Vatican II. Session 9 (7 December 1965), Declaration on 
Religious Freedom. in Decrees of the Ecumenical Councils. ed. Norman P. Tanner, vol. 2, 1000-1011. 

"Gustavo Gutierrez, "Three Commentaries on the Declaration of Religious Freedom,• IDOC Dossier 
66, no. 13 (17 August 1966): 1. Manzaoera and Mottesi, in their thorough summaries and analyses of 
Gutitrrez's pre-Uberation theology worlcs, and Breckenridge, in his comprehensive annotated bibliography, 
do not note the existence of Ibis article. 

"John Courtney Mwray, "La Dtclaration sur la Libert6 religieuse; Nouvelle Revue 1Mologigue 87 
(January 1966): 41-67. A French translation of the declaration, <Declaration sur la Liberre relieieuse), as 
well as the original Latin are published in Nouvelle Revue Thtologigue 87 (January 1966): 68-84. 

"Fr. Jimtnez-Umsti, La libertad religiosa (Madrid, Spain: Instituto Pastoral de la Universidad de 
Salamanca, 1965). See Gustavo Gutiwz, "Three Commentaries on the Declaration of Religious Freedom," 
4, 10. 

"A.F. Carrillo de Albornoz, "The Ecumenical and World Significance of the Vatican Declaration on 
Religious Liberty," The Ecumenical Review 18 (January 1966): 58-84. 
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Freedom. As the "general principle of religious freedom". lhe declaration states that every person has a right 

to religious lieedom. which consists in "immunity from coercion by individuals. or by groups, or by any 

human power, .. .no one should be fon:ed to act apinst hls conscience in religious matters. nor prevented 

from acting according to his conscience, whether In private or in public, whether alone or in association 

wilh others, within due limits. ... Moreover, this right to religious freedom "is firmly based on the dignity 

of the human person as this is known from the revealed word of God and from reason itsdf. This right of 

the human petSOD to religious freedom should bave the recognition of society by Jaw as to become a civil 

right. "97 All people should have the opportUnity to seek religious ttuth tiee from molestation by the state. 

While the declaration calls for the universal right to religious lieedom. it does not claim that all religions 

equally possess the revealed truth that leads to salvation (Le., that Jesus Christ lived, was crucified, and was 

resurrected so that all people, too, could be resmmcted): the •one and only ttue religion subsists in the 

catholic and apostolic church..,. In fact, in the declam!ion, this open atmosphere of religious freedom is 

considered to be ideal for people lO encounter, accept. 8Dd live without fear the Christian faith··the one. true 

religion." Therefore this declandion urges state powers to legisla!e immunity from coercion and from 

persecution, which ls an extreme fonn of coercion. for the members of all religions. Furthermore, according 

to the declaration, it is the "proper purpose• of the state "to provide for the tempornl common good,• and 

thus it "should certainly recognise and promote the religious life of its citizens. Wtlh equal certainty it 

exceeds the limits of its authority, if it takes upon itself lO direct or prevent religious activity.""'' 

The Declaration on Reli&ious Freedom categorically and explicitly rejects the persecution by the 

stare not only of Christians, but also of the members of any religion and, apparently, also of atheists, 

though. in Ibis regatd, Guli&rez notes Canillo de Albomoz's concern that the protection of atheists is not 

"'Declaration on Religious Freedom 2, in Decrees of the Ecmnenical Councils, ed. Norman P. Tanner, 
vol. 2. 1002. 

"Declaration on Relirious Freedom 2, in Degees of the Ecumenical Councils, ed. Norman P. Tanner, 
vol. 2. 1002. 

"Declaration on Religious Freedom 1, in Degees of !he Ecumenical Councils, ed. Norman P. Tanner, 
vol. 2. 1002. The "calholic and apostolic church" clearly embraces more than the Roman Catholic Church. 

""The act of faith is by its very nature voluntary. Human beings, redeemed by Christ their saviour and 
called to adoptive sonships through Jesus Christ, can only respond to God as he reveals himself if, with the 
father drawing them, they give to God a tiee and talional allegiance of faith. It is therefore entirely in 
accord with the nature of the faith that every kind of human coercion should be excluded from religion.• 
Declaration on Relirious Freedom 10. in Decrees of the Ecumenical Councils, ed. Norman P. Tanner, vol. 
2, 1007. 

""'Declaration on Religious Freedom 3, in Decrees of the Egmtenical Councils, ed. Nonnan P. Tanner. 
vol. 2, 1004. 



sufficiently safeguarded in an explicit manner in the declmalial.'°' Gutierrez offers his hope tbat the 

commeniator' s worry is unfounded and tbat the apparent :reference IO atheisrs is not open to 

misinrerprewion.'"' This clearly underscores Gutierrez's support of freedom in religious matters for all 

people. even if they choose not to pursue salvitic auth in the context of any religion. II seems. then, that 

the declaration emphatically disallows the pezsecution of non-Christians (members of non-Christian religions 

and atheists), as well as the persecution of Christians who hold unpopular views, by any government that 

may engage in such activities while claiming to act in the best interests of Christians or of the Cburch. 

Indeed, the declaration does acknowledge. without specifying inslllD<:es in which the Roman Catholic Church 

has been responsil>le for persecuting non-Christians or suspect Christians. that "the people of God" have 

sometimes acted contrary IO ihe principle of religious freedom..1"' Guti6n'ez brings attention IO Canillo 

de Albornoz' s note that, with this lllll1ter of past errors, the declatalion uses, perhaps deliberately, the tenn 

"people of God" rather than "Church•.'°' This is significant because, in future works. such as La mstoral 

de la. Iglesia en America Latina. Gutierrez will emphasize that the Cburch as an institution. as well as some 

1°'It "is wrong for a civil power to use force or fear or other means to impose the acreptance or 
rejection of any religion, or to prevent anyone from entering or leaving a religious body. It is even more 
against the will of God and contrnry IO the sacred rights of the human pelSOll and of the family of nations, 
when force of any kind is used to destroy or IO repress religion either in the whole human race or in any 
region or in any particular group." Declaration on Religious Freedom 6, in Decrees of the Ecumenical 
Councils. ed. Norman P. Tanner, vol. 2, 1005. The following sr.arement apparently endeavours to safeguard 
the freedom of atheists to decide not to practice any religion, even if It ls Christianity, the "one aue 
religion," as declared by the declaralion; "Thus the right to religious freedom is based on human nature 
ilSelf, not on any merely personal attitude of mind. Therefore this right to non-interference persists even in 
1bose who do not carry out their obligation of seeking the autb and standing by it; and the exercise of the 
right shoo!d not be curtailed, as long as doe public order is preserved." Declaration on Religious Freedom 
2, In Decrees of the Ecumenical Councils. ed. Norman P. Tanner, vol. 2, 1003. 

'"'A.F. Carrillo de Albornoz. "The Ecumenical and World Significance of the Vatican Declaration on 
Religious Libeey," The Ecumenical Review 18 (January 1966): 64; Gustavo Guti~z, "Three 
Commentaries on the Declaration of Religious Freedom," 8. 

1"'"Allhough at times in the life of the people of God. as it has pursued its pilgrimage through the twists 
and turns of human history, therebave been ways of acting contrary toit, nevenbeless the church's teaching 
that no one's faith should be coerced has held film." Declaration on Religious Freedom 12. in Decrees of 
the Ecumenical Councils. ed. Norman P. Tanner, vol. 2. · 1000. 

1°'Gustavo· Gutimez, ''Three Commentaries on the Declatalion of Religious Freedom," 9. In the 
judgment of Carrillo de Albornoz, "for someone who reads Ibis statement with friendly and sympathetic 
eyes, there is nothing in it which could appear as contrary to historical fact It is true that the Catholic 
Cburdl never denied the doctrine that no one must be forced into the faith. It is also true that (at least one 
part of the truth), in the life of the People of God (curious that, for bad things. the 'Church' suddenly 
become(the 'People of God'), there were ways less consonant and even opposite IO the spirit of the 
Gospel.• AF. Carrillo de Albornoz. "The Ecumenical and World Significance of the Vatican Declaration 
on Religious Liberty," The Ecumenical Review 18 (January 1966): 80. 
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of its members, have had. and continue to have a role in engendering and maintaining various injustices that 

exist in society. On the other band, the declaralion specially recognizes those Christians who have been 

killed by persecutors: Christian "martyrs and faithful without number ... tbroughout the ages and throughout 

the world" amply demonstrate that many Christians have "not [been) afraid to confront those in public office 

when they [have) opposed the holy will of God."11
" According to the declaration, religious freedom also 

means that governments should allow Christians to evangelize. This right to disseminate the tenets of one's 

religion is ap~dy also proper to the members of all other religions, yet this is not stated in an explicit 

manner, even though this clarification could be expected of a declaralion on universal religious freedom. 

The declaration acknowledges, however, that some governments continue "to make life arduous and even 

dangerous for religious communities, •106 and it reminds all Christians that they "should find prudent ways 

in which to spread the light of life to those outside their fold,• even to the point of "shedding their 

blood."107 

Fmally, it is notable that, contrary to his usual practice, in this article Gutierrez does not discuss, 

even in a cursory manner, the pertinence of the Declaration on Religious Freedom. nor of the three 

commentaries on the declaration, to the contexts of Latin America and Peru. His concern is clearly the 

whole Roman Catholic Church, rather than the Church in Latin America or the Church in Peru. This is 

probably explainable by the wider framework of the theological congress in Rome for which he prepared 

this article. While Gutrerrez will continue to be concerned about the whole Roman Catholic Church, it will 

become evident that, whatever may be the themes of his studies, he will usually also speak of how they bear 

upon his Latin American or Peruvian context. 

This brief analysis of the Declaration on Religious Freedom clearly contnl>utes to the study, already 

begun in chapters three and four, of the concept of persecution and martyrdom which is operative for the 

authentication of alleged martyrs in the post-Vatican II Roman Catholic Church, the period in which the 

theology of liberation arises in Latin America. The declaralion establishes a general reference point against 

which the perceived coercion or persecution of the members of any given religious group by a government 

may be evaluated. Gutimez' s article, "Tres comentarios a la Declaiaci6n sobre la Libertad Religiosa, • itself, 

does provide some hints, in the form of allusions, in regard to Gutitrrez's concept of persecution and 

1"'Declaration on Religious Freedom 11, in Decrees of the Ecumenical Councils. ed. Norman P. Tanner, 
vol. 2, 1008. Of course, the declaration does not identify as martyrs those persons who have been killed as 
heretics. · 

1°'Declaration on Religious Freedom 15, in Decrees of the Ecumenical Councils. ed. Norman P. Tanner, 
vol. 2, :1010. 

'"Declaration on Religious Freedom 14, in Decrees of the Ecumenical Councils, ed. Norman P. Tanner, 
vol. 2, 1010. 



martyTdom. A great deal more of his concept of martyrdom was eitpressly manifested. however, in his more 

thorough stUdy of the declaration and its Iheme of coercion, persecution. and martyTdom in his earlier 

article, "Libenad religiosa y dialogo salvador. • 

E. The Relation between the Un<!erstanding gf Salva!ion and the Way bow the Church is Present in 

Contemporary Latin America 

In La pastoral de la Iglesia en Ammca Latina. Gutl&rez ldentif'les and analyzes four distinct ways 

in which the Roman Catholic OlUrdl acts and is piesent In contemporary Lalin America. as well as the 

undemanding of salvation that corresponds ID each of lbem. His objective is ID detennine the specific way 

which the Church should adopt so as ID lead all Lalin Americans to salvation, especially tile majority who 

are poor and members of the masses. He believes that those people are saved-regardless of whether they 

call themselves Christians-who decide ID love all other people, and who truly manifest this love in historical 

relations. He defines salvalion as communion among people and between people and God. The Church, 

then, shonld denoUnce all those hislOrical relations which rupture communion among all people and between 

people and God. and it should endeavour ID aeate relallons tbat more closely tpproximate that full 

communion, called the Kingdom of God, which is proclaimed in the gospel. Gutierrez maintains this 

undemanding of salvatlou throughout his theological writings. Jn fact. Gutitrrez's reconsideration of the 

biblical notions of poverty in his subsequent wO!k, P9breza evang61ica: Solldaridad y protes!l!. arises from 

his attempt IO determine the way that the Church, in collaboralion with non.Christians. may most effectively 

contn"bute ID the creation of l1lOle just soc:ielies, !flat is, societies that more closely approach the aforesaid, 

complete communion. 

(7) La pastoml de Ia Iglesia en America Latina (January 1967): 

Gustavo Gutitrrez' s book, entided La pastotl!I de la Iglesia en America Latina. is a collection of 

recordings of the lectures that Gutrerrez delivered during January, 1967 in Montevideo, UIUguay at the 

Primera Sesi6n de Bstudios (Fll'St Session of Studies) of the Movimienro Internacional de Estudiantes 

Cat6licos (MIEC, i.e~ the International Movement of Catholic Students) and Juvenrud Estudiantil CatDlica 

lntemacional (JECI, i.e., International Catholic Student Youth). Cecilia Tovar revised the recordings."" 

Gutierrez did not correct them before they were published. Gutierrez had already presented many of the 

same thoughts at an ear:ller lectme in 1964. In both cases, university students were the audience of the 

1"'01iveros dates the conference Ill February, rather than January, 1967. Roberto Oliveros Maqueo, 
Liberaci6n y ceolog!a. 105. 
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lectures.'" Although the marerial liom this book predates Gutienez's articulation and naming of his 

theology of liberalion, many of the same ideas wen: included, in a largely unchanged folDl, in his larer 

book, Lfneas pastorales de la Iglesia en America I .atina which was first published in 1970. as well as in 

the second edition of it, published in 1976. Jn fact. Gutierrez did identify the 1970 book as pan of his 

hlleralion theology COJpUS when he defended his doctma!e at the University of Lyon OD May 29, 1985.110 

He also revised and included it in chapter four of Teologfa de la liberaci6n: Perspectivas.' 11 It is 

worthwhile, then, to ascatain the tDllllDU in which Gutierrez's concept of martyrdom is evident in La 

pastoral de la Iglesia en America Latina. Some of the comments that follow in reference to the content of 

the book will explicitly note points of continuity, as well as some of the changes, between this pre-liberation 

theology text and the text of the first edition of Lfneas pastorales de la Iglesia en America Latina. 

Jn the preface of I.a pastoral de la Iglesia en America Latina Gutierrez states that his explicit goal 

is to reflect on the pastoral of the Church in Latin America. As was already mentioned in the analysis of 

Misi6n de la Iglesia y aoostolado universitario. Gutierrez defines pastoral as "the action of the Church, the 

fOIDl of presence that it assumes in order to present the gospel message at a panicular moment and in a 

panicular reality. "11' lbis is clearly a further development of the thoughts Gutierrez already presented in 

"icano establecer el c!Wogo salvador con el hombre en America Latina?," Pastoral universitaria 

latinoamericana and "Libellad religiosa y dWogo salvador. • Jn the latter article, he examines systematically 

the distinct ways in which the Roman Catholic Church has been present in the world during different 

'"Gustavo Guti&rez, I.a pastoral de la Iglesia en America Latina. 7-9. See also Gustvo Gutierrez. 
Lfneas pastorales de la Iglesia en America I atin• 5; Gustavo Guti&rez, Lfneas pastorales de la Iglesia en 
America Latina. 2d ed., 5. Breckenridge describes La pastoral de la Iglesia en America Latina as a 
"pliinphlet antecedent of Lfneas pastorales. extensively revised when released under the latter title.• Rohen 
Leroy Breckenridge, "The F.ccesiology of Gustavo Gutierrez Merino,• 6Sl. Thal which he calls an extensive 
revision, however, conesponds principally, though significantly, to the section devoted to the founh pastoral 
option, the Prophetic Pastoral, which exists in Latin America. Much of the rest of Lfneas pastorales de la 
Iglesia en America Latina. however, is identical to the earlier book. 

11'Gustavo Guti&rez, "Lyon: Debate de la tesis de Gustavo Gutimez. • PAginas 10, no. 71-72 (October 
198S): 2; Gustavo Gutiem:z. "Lyon: Debate de la tesis de Gustavo Guti&rez, • in La verdad los hara libres. 
9. 

111Gustavo Gutimez. Teologfa de la liberaci6n: Perspectivas. 71-80. 

"'"La pastor.ii es el actuar de la Iglesia, la fOIDla de presencia que asume para presentar el mensaje 
evangelico en un determinado momento y en una determinada realidad. • Gustavo Gutimez, La pastoral de 
la Iglesia my translation, 9. For identical quotalions, see Gustavo Gutiem:z. Lfneas pastoral es de la Iglesia, 
5, Gustavo Guti&rez, Lfneas pastorales de la Iglesia, 2d ed., S. Hereafter, refmnces to the second edition 
will not be made. unless the pertinent reference differs between the two editions. See Mottesi's translation: 
Osvaldo Luis Mottesi, "An Historically Mediated 'Pastoral' of Liberation.• 4S. For Monesi's complete 
analysis of the book, see Ibid. 44-S7, 68-73. For Manzanera' s analysis of the book, see Miguel Manzanera. 
Teologfa. salvaci6n y h"beraci6n. 28-35. 
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historical periods. In La pastoral de la Iglesia en Ammca Latina. however, he focuses on the various ways 

in which the Church is present in Lalin America today (i.e., 1967). Gutrerrez then suggests that the Church 

sllould decide on the particular way that it acts and is present in the world (i.e., illl specific paswral from 

among the folD' possible pastoral options) accoiding to two factois. The first factor is "the reality in which 

the Churcb worlcs, with the demands that ilS (i.e., the reality's] special dwacteristics raise. to which the 

Churdl should respond; in our case, that reality is Lalin America. •113 Thus present-day Latin America is 

the historical reality in wblcb the Church should limclion. The seooud faclor is theology, which be defines 

a.s "the intelligence of the faith; thus a pastoral does 1IOl consist solely in adapting oneself effecli.vely to a 

reality; effectiveness is only one of the aspecu." The other aspect "is the constlllll comparison of the work 

of the Church with gospel demands, the aiticism of that won: with regard to illl faidlfulness to that which 

is deepest in Christianity."'" 

Gutierrez explains, bowever, that these gospel demands are not atempoml, and therefore the Church 

should not respond to them abslrllCdy. Instead, the Church, illlelf, is historical. and it operates in a given 

historical period. with each period revealing new aspects of the complete gospel message or deepening the 

revelation of other aspects that are already partially known. At no time in histoty, however. does the Church 

have the final, insupplantable lnteipretation of the gospel because the meaning of the gospel. itself, is always 

inexbansnOle. Therefore the pastoral of the Cbwdi, aa:onllng to Gutrerrez, "will evolve in accordance with 

the historic moment, and this will be a real advance. a progress, a deepening. "115 In fact. the pastoral that 

prevails in each historic period also ba.s "aspects of infidelity to the gospel.· but Gutierrez does not intend 

to aitic:ize anachronisticaly the effects of these infidelities within their given periods of predominance as 

113
" •• .Ia realidad en la cual la Iglesia l!Cllla. con las exigencias que plantean sus caracterfsticas especiales. 

a las cuales la Iglesia debe responder; en nuestro caso, esa realidad es Ammca Latina.• Gustavo Gutierrez. 
La pastoral de la Iglesia. my translation, 9; Gustavo Gutii!l:rez, Lings pastorales de la Iglesia. S-6. 

'""El segundo facror definitorio de la pastOial es la teologfa, la inteligencia de la fe; pues una pastoral 
no amsiste llDicamente en adecuarse efizamente a una realidad; la ern:acia es s6lo uno de los aspectos: y 
el otro es la constante confronlllci6n del actuar de la Iglesia con las exigencias evang~licas. la cdtica de ese 
actuar en cuanto a su fidelidad a lo mas profundo del aistianismo. • Gustavo Gutimez, La pastoral de la 
Iglesia. my ttaiislation, 9; Gustavo Gu~. Lfneas pastorates de la Iglesia. 6. See also Osvaldo Luis 
Mottesi, •An Historically Mediated 'Pastoral' of Libetali.on," 4546. 

'""La pastoral de la Iglesia evolucionara de acuerdo al momento bist6rico, y este sera un avance real. 
un progreso, Wla profulldizaci6n." Gustavo Gutierrez, La pastoral de la Iglesia, my translation, IO; Gustavo 
Gu~. Lflleas pastorales de la Iglesia, 6. See Mottesi' s comments: Osvaldo Luis Mottesi, "An 
Historically Mediated 'Pastoml' of Liberation," 47-48. 
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if be could thereby effect cballges in historical events.'16 The faces of historical events ought not to be 

evaded. Instead, for Gutimez, the nial danger is to preserve steadfastly a given pastoral. wbicb itself 

pedlaps had been a legilimale, though imperfect, n:sponse to the given historic period in which it had been 

engendered, instead of Illsponding to the present era. If the Church were to submit itself to this temptation, 

it would thereby be unfaithful to the gospel."1 Gutii!nez' s objectives for the book, then, are twofold: to 

analyze the four types of pastOrah:s that do exist today in Latin America, though usually not in a pure state; 

to criticize each of them theologically by pointing out the theological eoo<:epts that suppon each ot the 

pastorates, as well as tile bislOlical development of these concepts. It will become clear. however, that 

Gutierrez is particularly amcemed by tile attempts made by many people in Latin America ro preserve a 

specific one of !be pastorales, whlch is already outdated in Ille Roman Catholic Church: the pastoral of 

Christendom, which is cbaracterized by a certain, intimate Churcb·state Illlation that was already analyzed 
;• 

in "Libettad religiosa y dWogo salvador." 

In the section entitled, "Qu6 es la teologfa" ("What is theology")"1 Gutierrez continues to reveal 

his early preoccupation with Ille task of theology, and thus of the theologian; these are concerns which will 

henceforth mark his work. He identifies theological lcoowledge as the last of Ille four levels of knowledge. 

which also include na1ura1 or Piil-refiective knowledge, scientific knowledge, and philosophical 

knowledge.'" Gutierrez says that lheology is "tbe intelligence of Ille Failb"; be continues. thereby 

amplifying the afon:mentioned definition of theology: "Faith is not only the affirmation of trUths. but 

accepting the word of God and living according to it Theology then would be the intelligence of Ille word 

of God accepted and lived, tbe perception of tbe meaning of human existence starting from the word of 

116
" ••• si bien encontraremos en cada pastoral aspectos de infidelidad al evangelio, no podemos tachar de 

falsa la pastoral o la teologfa que la respalda, como no podemos tacbar de falsa una erapa hist6rica. porque 
es un hecbo.· Gustavo Guti6rrez, La pastornJ de la Iglesia, roy translation, 10; Gustavo Gutierrez,~ 
pastorales de la Iglesia. 6. 

moustavo Gutimez, La pastoral de la Iglesia. 10: Gustavo Gutii!rrez, Llneas pastorates de la Iglesia, 
6-7. 

118The question marts are missing, lhougb implied. In fact, in Lfneas pastorales de la falesia en America 
Latina, the new heading is, •A manem de inttoducci6n: iQu6 es la teolog!a?": "By way of introduction, 
what is theology?" Ibid .. 9. 

"'Gustavo Gutierrez, La pastoral de la Iglesia.13-14; Gustavo Guli6rrez, Lfneas pastorales de la I~lesia, 
9-10. See also Miguel Manzanera, Teologfa, salvaci6n y h"beraci6n. 29; Osvaldo Luis Mouesi. ·An 
Historically Mediated 'Pastoral' of Liberation,• 46. 
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God, as revelation of God includes a revelation about man. •1211 With this definition, Guti&rez streSSes bis 

conviction that theology ought to be verified in the context of a community. Gutimez will develop his 

concept of what constitutes theology in future worl<s, especially in Teologfa de la liberaci6n: 

Persoectivas.'21 Gutitrrez's explication of the methodology that he uses in the theology of liberation is 

examined closely in chapter six of the present study. 

Gutitrrez then identifies four historical functions of theology in the Church: a spiritual function, 

which was dominant during the first twelve centuries, and was typically prncticed by the monk, who, living 

away from the world, understood his faith by contemplating or meditating on certain texts, usually biblical 

ones, so as to attain spiritual wisdom; starting in the twelflh century, a scientific function, identified with 

Albertus Magnus (c.1200-1280), Thomas Aquinas, and Bonaventure (c.1217-1274), which "proceeds by the 

use of logical reasoning and tties to place philosophy at the service of the intelligence of the Faith. One 

important mark is its disinterest";122 starting in the fourteenth century, theology as the aid to the 

ecclesiastical magisterium. a function which has the risk of falling into dogmatism; and finally, the critical 

function of theology by which theologians scrutinize the operative pastoral of the Church-the way in which 

the Church acts and is present in the world.'" In both the first edition and the second edition of Lfneas 

'""'La teologfa es la inteligencia de la Fe. La Fe no es s6lo la afirmaci6n de verdades, sino aceptar la 
palabra de Dios y vivir segtln ella. La teologfa selfa entonces la inteligencia de la palabra de Dios aceptada 
y vivida, la percepci6n del sentido de la existencia humana a partir de la palabra de Dios, ya que la 
revelaci6n de Dios comprende una revelaci6n sobre el hombre.• Gustavo Gutitrrez, La pastoral de la Iglesia. 
my ttanslation, 14; Gustavo Gutierrez, Lfneas pastorales de la Iglesia. 10. 

"'Gustavo Gutierrez. Teologfa de la liberaci6n: Perspectivas, 15-34. 

122"Esta teologfa cientffica procede por el uso deJ razonamiento 16gico y busca poner la ftlosoffa al 
servicio de la inteligencia de la Fe. Una nota importante es su disinteres, .... • Gustavo Gutierrez, La pastoral 
de la Iglesia. my translation, 15. 

'"Speaking in 1967 or 1968, Gutitrrez explains this critical function of theology: "Its beginning is 
recent, it has been produced during the last thirty or forty years and it has originated essentially in the great 
discovery that man makes of himself as creative subjectivity .... This theology accompanies the pastoral of 
the Church by confronting it with the fundamental demands of the gospel and by seeking a greater fidelity. 
It has to do with a criticism of the pastoral options of the Church and it tties to explain the theological 
concepts that constitute the background of a pastoral act; and in this criticism of the behaviour often there 
is produced a discovery of new things, a deepening, [which is the] worlc of the Holy Spirit, present in the 
Church." 

The following quotation is the original Spanish: "Su nacimiento es reciente. se produce en los 
treinta o cuarenta tlltimos allos y se origina fundamentalmente en el gran descubrimiento que el hombre hace 
de sf mismo como subjetividad creadora. .. .Esta teologfa acompalla la pastoral de la Iglesia confronWldola 
con las exigencias fundamentales de! critica de las opciones pastorales de la Iglesia y busca explicitar los · 
conceptos teol6gicos que constituye el trasfondo de un comportamiento pastoral; y en esta critica del 
comportamiento se produce muchas veces un descubrimiento de cosas nuevas, una profundizaci6n, obra del 
Espiritu Santo, presente en la ,Iglesia." Gustavo Gutierrez, La pastoral de la Iglesia. my translation, 15. 
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pastorales de la Iglesia en Aml!rica Latina, Gutimez insists tllal, while both the spiritual and the scientific 

(which he now calls the 1111iooal) functions may have been dominant functions of theology during given 

historical periods, they have a pennanent value. On the other hand, he omits the thiid histori<:al function 

among the list of those with permanent value, and he further elabo.tlites the critical limction.1:11 He will 

repeat this judgment in Teologfa de la liberaci6n: Persrectivas. and many times lherafterP' 
In the rest of the book. La pastoral de la Iglesia en Ammca Latina, Gutimez concerns himself 

wilh answering lhe question, "How does one establish salviiic dialogue of lhe Church wilh lhe Latin 

American mao?"126 In olher words, in what way ought the Church to be present in the world so that it 

can proclaim the gospel to the present-day Latin American? Although the noted recipient of the gospel 

sought in the first part of Ibis book is lhe undifferentiated present day "Latin American man". and in fact 

the evangelizatioo of all Latin American men and women will remain one of Gutimez's concerns 

throughout his works, it is clear from "Libertad religiosa y difilogo salvador." and the section of La pasiornl 

de la Iglesia en America Latina, entitled "Pastoral Profetica. • that the masses. the vast majority of Latin 

Americans who are poor. already constitute that sector of 1he present day Latin American population whose 

salvation he believes ought IO be particularly considered When Gutit!lrez speaks of the "average Latin 

American man•, he means someone who is both poor individually, as well as a member of a whole people, 

. a collective entity, which is poor. Ibis observalion will be reinforced by Gutietrez's reflections on poveity 

in Pobreza evangelica: Solidaridad y protesta. 

In part one of lhe book. Gutimez describes four pastoral lines that are present in Latin America 

to varying degrees around the time of bis lectures in January. 1967. He focuses on comparing the 

relationship that the Church bas with the world in each pastoral ... ' The primacy of Gutierrez's concern 

with this Church-world relationship will be evident lhrougbout all subsequent writings. In part two of the 

'~ eliminates a possible misreading of Guti6rrel.' s two books that might have suggested tbat the 
first two functions could. and even ought to be superseded by a more recent function of theology, as if a 
given function were necessarily IO be used exclusively. Gustavo Gutierrez, Lfneas pastorales de la I2lesia, 
11. The same observation that these two function have permllllent value will be present In Teoloda de la 
Liberaci6o: Perspectivas. For analyses of Gutierrez• s portrayal of the historical, theological ftmctions. see 
Miguel Maozanera, Teo!ogia, salvaci6m y liberaci6o. 29; Osvaldo Luis Mottesl, •An Historically Mediated 
'Pastoral' of Liberation." 47. 

"'See Gustavo Gutierrez, Teologia de la llberaci6n: Perspectivas. 16-18. 

,,..iCOm.o se establece el difilogo salvador de la Iglesia con el hombre Jalinoamericano?" Gustavo 
Gutierrez, La pasiornl de Ia Iglesia. my tranSJation, 17; Gustavo Gutierrez, Lfneas pas!Ornles de la Iglesia, 
13. 

'"Gustavo Guti~ La pasioral de la Iglesia. 17. See Manzanera's and Mottesi's analyses of 
Gutierrez's examination of the four pastorals: Miguel Manzanera, Teologfa. salvacioo y llberaci6n. 30-35; 
Osvaldo Luis Mottesi, •An HislOrically Mediated 'Pas!Ornl' of Uberatioo, • 48·50. · 

) 
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book. Guti&rez crilici7.es theologically the four types of pastorales which have emerged during different 

historical periods. and all of which continue to co-exist in coutemporaxy Latin America. He designates these 

four pastoral types by using proper noUllS. He calls them the pastoral of Chrislelldom, the pastoral of New 

Christendom, the pastoral of the Maturity in the Faith (he no longer ai!ls it 1he pastoral of the Maturity 

in the Adult Faith), and the Prophetic pastoral. Jn the context of Gutrerrez' s coocept of peisecution and 

martyrdom. his presentation of the pastorales ought to be studied closely because dnnnatic variances in 

opinron ln regard to whether the Church iD Lalin America, in fact, is suffering persecution during a given 

period, seem to stem partially from differences in CODVictioD concerning how the Church ought to be present 

in the world This is a question, then. of the norm against wbicb the Church's action and pmence in the 

world ought to be judged at any given tillle in the present-day world. including in Latin America 

As was already observed in the study of "Libertad religiosa y dialogo salvador, • Gutitrrez does not 

usually consider distant historical events for their own sake, but rather he either uses them to illustraie and 

analyze panillel and conttary situations that exist today,. especially in Latin America. or he tmces the 

historical development that led to a present-day situation. In La pastoral de la Iglesia en America Latina, 

Guti&rez eugages in both of these activities. For example, he analyzes the scenario that prevailed during 

the period before Christeudom in order to contrast it with Christendom, and he elaborates a lengthy study 

of Christeudom because this continues to be the prevailing pastoral in much of Latin America today. He 

examiues the pastorates of New Christendom and of Maturity in the Faith because they, too, are both 

present in Latin America today, and they also represent the historical route by which pastorales have 

evolved in the Roman Catholic Church. including in Latin America. It should be noted that the pastoral of 

Christendom will be subject to a fuller analysis in this study of Gutil!Jl'ez' s concept of martyrdom than these 

other two pastorales because Gutierrez criticizes the pastoral of Christendom most severely for enduring 

beyond its legitimate usefulness for the Church in Lalin America. FiDally. Gutierrez examines the Prophetic 

pastoral because it most closely approaches bow he wishes the Church would act in contemporary Latin 

America. It is also the pastoral u.sed for analyzing and criticizing the other three ones, most notably, the 

pastoral of Christendom. Gutierrez's examination of the Prophetic pastoral will be srudied m!her closely 

because it is suggestive of that action and presence of the Church in Lalin America which be will advocate 

in bis future theology of libemtlon writings. It ought to be kept iD mind, however, that in the cases of all 

four paswrales, Gutierrez's goal is to detetmine whether, and to what extent, each one of !hem n:sponds 

to the aforementioned question, "How does one establish salvific dialogue of the Church with the Latin 

American man?". a man (or womau) who is poor and who is a member of the masses. 

The pastoral of Christendom, according to Gutibrez, was the principal way in which the Roman 

Catholic Church acted and was present in the world from the conversion of Coostantine up to the beginning 

of the modem era. It characterizes a Chuidl in which a widespread assumption of Christian unanimity 
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exists. Gutitrrez explains that, during the Middle Ages, it was assumed that "everyone at that time was 

Christian and the exceptions are limited: the Jews enclosed in ghettos, the infidels."'"' He identifies four 

features of this pastoral: conversion--the prerequisite of salvation-is equated with belonging to the Roman 

Catholic Church, that is, with having been baptized in it; one's Christian life is judged according to the 

regularity with which one receives the sacraments; the maintenance of the Christian unanimity is the 

responsibility of political, economic, social, and cultural powers, which prohibit the development and spread 

of non-Christian or non-Roman Catholic ideas, thereby appealing to the ideal of a "Catholic country"; the 

center of Christian life is the local parish.'" The practice of charity is notably absent as a requirement 

for membership in the Cbun:h. In fact. according to Gutitrrez, charitable acts are valuable in this first 

pastoral type insofar as they are expressions of faith rather than for the good that they do the other persons 

who benefit, and much less as expressions of love for them. 

In the pastoral of Christendom, the political and religious realms are intimately connected. so tha1 

a ruler's primary task is to serve and safeguard the Church. Moreover, those people whom the Church 

officially denounces as heretics are judged to be social. as well as religious, dissidents. According to 

Gutitrrez, such a ttaditional relationship between Church and state appealed and frequently continues today 

to appeal to both the poor of Latin America, as well as the conservative holders of power in society there. 

He observes that "the pastoral of Christendom responds to a sector of Latin American man: the proletarian 

and subproletarian masses; but curiously it responds also to the sector of the conservative oligarchy, who 

appreciate the ttaditional Christendom as theirs."130 Gutierrez expresses, perhaps sarcastically, his wonder 

at this atuaction of the first pastoral type to those who are powerful in society. He notes that these people, 

in fact, often bestow gifts to the Cburch.'31 The Church-state relation adopted by this Church that the 

powerful consider to be "theirs" should be borne in mind when Gutitrrez later speaks about the deaths that 

'"'The full quotation is as follows: "Esta tpoca se caracteriza por una nota fundamenjal: la 
UNANlMIDAD CRISTIANA; todo el mundo de entonces era cristiano y las excepciones son limitados: Ios 
judfos encerrados en ghettos, los infieles." Gustavo Gutitrrez, La pastoral de la Iglesia. my translation, 18. 

129Gustavo Gutitrrez, La pastoral de Ia Iglesia. 18-21. See also Gustavo Gutitrrez, Lfneas pastorales de 
la Iglesia. 14-18. 

"
0"La pastoral de cristiandad responde a un sector del hombre latinoamericano: Ia masa proletaria y 

subproletaria; pero curiosamente responde tambitn al sector de Ia oligarquia conservadora, que aprecia este 
cristianismo ttadicional y lo reconoce como suyo." Gustavo Gutitrrez, La pastoral de la Iglesia, my 
translation, 22. See also Gustavo Gutitrrez, Lfneas pastorales de la Iglesia. 21. 

131"1he Church in this pastoral receives the economic support of the oligarchy in order to consuuct 
churches, colleges, seminaries, etc.• "La Iglesia en esta pastoral recibe el apoyo econ6mico de la oligarquia 
para construir templos, colegios, seminarios, etc." Gustavo Gutitrrez, La pastoral de la Iglesia, my 
translation, 22. See also Gustavo Gutitrrez, Lfneas pastorales de la Iglesia. 21. 
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will derive from the orders of some people in positious of power as they resis1 what Ibey believe to be a 

threat to their Church by a questionable sector of the Church, which is seemingly infiltrated by ou!Siders-­

mos1 dlswroingly. by communists. It ls notable that, in La pastoral de la Iglesia en America Latina. 

Guli6aez does not demoustrate a similar astollisbment about the atlllletion of tbe same pastoral to the poor 

masses; rather, for him. "one of the interesting aspe<n" of the pastoral of Christendom is that it has "a great 

feeling for the masses, depersonalized and in need of a certain framework in order to be able to live 

humanly and Cbristianly. The pastoral of Christendom is a pastoral for the masses and it has ways of 

reaching them; the masses are responsive to the methods of the pastoral of Christendom (proceSSions. nine 

fil:st Fridays .•. )."m He does not develop his explanation of why it is attractive to the poor. Apparently the 

poor's deepest reasons are sufficiently obvious to him, as well as to his Latin American audience. that be 

does not need to elaborate them lengthily. The pastoral may very well appeal to the poor due to the seeming 

perfeclioo of the oomplete woddview that it presents. For example, it offers a definite path to salvation. 

accmding to this perspective, salvation is clearly obtainable by being bapdzed and thereafter by regularly 

panidpating in the Chmch' s sacraments, activities which signil'y receiving and retaining a salvific truth !bar 

is !raditionally viewed as residing solely in the Roman Calholic Church.I" Moreover, Guti.m:i:z's referenc• 

to processions suggests that he believes that the poor are among the many people in Latin America who 

value the conspicuous rituals and symbols which tend to acoompany this pastoral. 

Gutierrez observes, as well, that this Church-state relationship was evident in Spain and Ponugal 

when the a:mquistadares arrived in the Americas, and that they traDSplanted it there. When European Roman 

Catholics, especially clergy, who embraced the pastoral of Christendom were confronted by a continent of 

previously unknown non-Christians. for 1hem, the necessary response was widespread missionary activity. 

with the aim of securing the baptism of as many indigenous people& and individuals as possible so 1hat 1hey 

could be saved. After all, as was already mentioned. it was widely assumed by Roman Catholics that 

salvation was impossible ou!Side of 1he Church.'34 

'»the complete citation follows: "Uno de los aspectos interesantes de este tipo de pastoral es el rener 
un gran sentido de la masa. depe:sonalizada y necesltada de un cierto encuadramiento para poder vivir 
humana y crislianamente. la pas!Oral de cristiandad es una pastoral de masas y tiene formas de llegar a ellas: 
las masas son sensibles a los rottodos de la pastoral de cristiandad (procesiones. nueve primeros viernes ... ) . • 
Gustavo Gutierrez, La pastoral de la Iglesia. my ln\llslation, 22. 

133Gustavo Gutierrez, La nastoml !le la Iglesia. 53. 

134Gustavo Gutio!trez. La pastoral de la Iglesia. 19, 31-35. See also GustavoGut.iemlz. Lfneas pastorales 
de la Iglesia. 15-16. 29-33. For example, it will be seen in Gutierrez's many future studies of Bartolome 
de Las Casas that the sixteen1h centwy missionary, who devoted most of his life defending the American 
Aboriginals' right to life, shared bis contemporaries' profound concern for the Aboriginals' salvation. 
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Gutierrez's brief explanation of the persecution of Ouistians in the pre-Constantinian Church is 

intriguing, though much Jess developed in this book than in "Libenad religiosa y difilogo salvador." 

According to Gutierrez, the persecutions periodically organized by the Roman state took place during the 

period before the pastoral of Christendom prevailed, at a time when the Church was not intimately united 

with the government 

In the first centuries there is a tension between the Church and the world. which is 
expressed in the strong hostility of the political power (the persecutions); but the Church 
remains internally very united: when in the fourth century such tension disappears for the 
Cbristianization of the world at that time, a tension inside the Church rises. which leads 
to the differentiation of the functions of the priest and laity. At that time, one will speak 
about the "two swords", spiritual and tempornl, which correspond respectively to the 
priesthood and the laity. Given Ouistian 1manimity and the nonexistence of a world 
outside the Church, both tasks happen inside the Church; one does not talk about the 
function of the laity in the world because the world does not have its own identity-"' 

As in "Libertad religiosa y di{l!ogo salvador, • Gutierrez does not devote himself to a thorough study 

of persecution and martyrdom in the pre-Constantinian Church. Instead, as was already observed. Gutierrez 

examines the pre-Christendom period not strictly for its own sake, but in order to contrast it with 

Christendom. Gutierrez's historical study of Christendom seems to suggest a general rule: that. contrary to 

the era of pre-Christendom, as long as the Church is closely connected with the political and economic 

powers of a given society, as happens when the pastoral of Christendom is operative, then the Church does 

not usually experience government-directed persecutions or the martyrdom of its members within that 

society. Such a conclusion is largely evidenced by the study of martyrs in chapter one. which focuses· on 

the martyrs prior to the Edict of Milan. Indeed, most of the persecutions and martyrdoms from the pre­

Constantinian period were blamed on non-Christians (pagans and, to a considerably lesser extent. Jews) in 

positions of economic, political, or religious power, especially since the third century, when regional edicts 

began to be promulgated. (The mobs bad a more significant role in persecutions prior to the third century.) 

As well, the study of martyrs during the period that Gutierrez calls Christendom, in chapter two, would 

confirm a proposal that, in the case of persons judged to be orthodox in their Christianity, persecutions and 

"'" ... en los primeros siglos bay una tensi6n entre la Iglesia y el mundo, que se expresa en la fuerte 
hostilidad de! poder politico (las persecuciones); pero la Iglesia permanecen [sic] interiormente muy unida: 
cuando en el siglo IV desaparece dicha tensi6n por la aistianizaci6n de! mundo de entonces, surge una 
tensi6n al interior de la Iglesia, lo que lleva a deferenciar las funciones de! sacerdocio y de! laicado. Se 
hablara entonces, de las "dos espadas", espiritual y temporal, que corresponden al sacerdote y al laico 
respectivamente'. Dada la 1manimidad aistiana y la no existencia de un mundo fuera de la Iglesia, ambas 
tareas se dan dentro de la Iglesia; no se habla de la funci6n de! laico en el mundo porque esre no tiene 
consistencia propia." Gustavo Gutierrez, La pastoral de la Iglesia. my translation. 33; Gustavo Gutierrez, 
Lineas pastorales de la Iglesia. 36-37. 
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martyrdoms are exceptional in those societies where Church and state are intimately associated. As was 

already seen, however, members of religions that are not allied with the state live a more precarious 

existence, depending on the tolerance of both the Church and the state, while those judged to be heretics 

are even more vulnerable--to persecutions and executions organized by the Church and state, and to acts 

of violence that are expressions of popular hatred toward suspicious groups and persons. (The example of 

John Hus illustrates this point He was declared a heretic on July 6, 1415 at the fifteenth session of the 

Council of Constance, and then turned over to the secular authority to be burned at the stake.) Indeed, 

according to chapter two, those shon-term persecutions of Roman Catholics that did arise between the founh 

and fifteenth centuries within Christendom (obviously the siruation of missionaries evangelizing outside 

Christendom was different), in fact, usually were attributed, first of all, to individuals and groups of 

individuals from marginal groups, such as Jews and other non-Christians, who at times may have been 

accorded limited religious tolerance, and secondly, such persecutions would be blamed on heretics (for 

example, in the case of the Arians, which was examined in chapter two). 

A question does arise. however, in relation to Gutil!rrez's treatment of the concept of Christian 

unanimity, which supposedly characterizes the pastoral of Christendom: it is not sufficiently clear from 

Gutierrez's book bow and why the concept arose and evolved in the Iberian peninsula. where Roman 

Catholics and Muslims (as well as Jews), living either together or adjacent to each other over the course 

of more than seven hundred years, in fact, did interact frequently, sometimes antagonistically, other times 

uneasily, and even, at times. also peacefully. Such a study would help one comprehend the remarkable 

endurance of the pastoral of Christendom in contemporary Latin America after it was transplanted to the 

continent five hundred years ago. This book. however, is clearly not the place to fmd a thorough, historical 

study of the evolution and endurance of the concept of Christian 1manimity among Spanish, Ponuguese, and 

Latin American Roman Catholics. 

In La pastoral de la falesia en America Latina. Gutierrez once again observes that it was only 

during Vatican II that the Roman Catholic Church finally acknowledged that the era of Christendom was 

over: "The Council has declared passed away an era that in reality died four centuries before .... 

Nevertheless, Christendom still partially survives in Latin America."'"' According to Gutierrez, !he 

pastoral of Christendom, in fact. was !he predominant way in which !he Church acted and was present in 

136
" ••• el . Concilio ha declarado fenecida a una era que en realidad muri6 cuatro siglos antes .... Sin 

embargo, la cristiandad vive todavia en parte en America Latina." Gustavo Gutierrez, La pastoral de la 
Iglesia. my translation. 18; Gustavo Gutierrez, Lfneas pastorales de la Iglesia. 14. 
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the continent at the time of bis writing (]anumy. 1967).m For GutiUrez. an especially grave expression 

of its survival in much of Latin America. has been Ille steadfast association between the Roman Catholic 

Church and traditional forms of society in Latin America: 

The Church appears, moreover, strongly linked to traditional forms of society. to specific 
social classes, thereby presenting a shocking image for many men. In order to obtain the 
support of political and eeonomic power it arrives at the point of making a series of 
concessions. thus occurring in Latin America the paradox of a Church supported by non­
Christian politicians and governments, who do not believe in )lVhat the Church does, but 
who support it for political motives. economic interest. to conserve an order that favoo; 
their interests. The scandal sometimes happens of seeing the Church hand in hand wilh 
governmems and groups not only DOii-Christian (a perfectly respectable thing) but scarcely 
honourable humanly speaking: dictators or corrupt politicians. things that the Church 
tolerates or forgives in return for political protection or economic help that "favours" the 
Christian life in the country. Today in Latin America. it is sad to admit !hat !he Church 
bows before the powert'ul, whether or not governments, thereby producing unacceplable 
situations like !hat which was able to be seen during the dielll.tonhip of Trujillo in the 
Dominican Republic.131 

Throughout his writings. Guti&rez will constantly return to !his charge against the Roman Catholic 

Church, or at least sectors of it. in Latin America. As long as !he Church maintains an agreeable relationship 

wilh certain powerllll groups, it does not suffer persecution. but is instead favoured. For Gutierm;, however, 

the Church pays an extremely high price when it is complicit with such powerful groups, in exchange for 

137"The four pastoral lines which we have pointed out exist at this moment on the continent. at different 
levels of extension and fulfillment. The pastoral of Christendom nevertheless has the largest presence.• The 
Spanish original follows: "Las cuatto lineas pastorales que hemos sellalado existen en esle 111omento en el 
continente, en diversos niveles de extensi6n y realizaci6n. La pastoral de cristiandad tiene sin embargo una 
presencia mayortaria. • Gustavo Gutierrez, La pastoral de la Iglesia. my translation, 29; Gusravo Gutierrez,. 
Lfneas pastorales de la Iglesia. 31-32. 

·~ Iglesia aparece. ademAs, fuertemente ligada a las fonnas tradicionales de la sociedad. a 
detenninadas clases sociales. presentando una imagen chocante para muchos hombres. Para conseguir el 
apoyo del poder polftieo y econ6mico llega a hacer una serie de concesiones, dandose en Amtrica Latina 
la paradoja de una Iglesia apoyada por hombres politicos y gobiernos no cristianos, que no c:reen en lo que 
la Iglesia hace, pero que apoyan por motivos politicos. por inten~s econ6mico, por conservar tm orden que 
favorece sus inrereses. Se produce a veces el escmidalo de ver a la Iglesia de la mano con gobernantes o 
grupos no sOlo no cristianos (cosa perfecwnente respetable) sino poco dignos humanatnente: dicladores o 
politicos venales, cosas que la Iglesia tolem o diculpa a cambio de una protecci6n polltica a de una ayuda 
econ6mica que ·ravorece' la vida cristiana en el pllfs. Hoy en America Latina. es triste confesarlo, la Iglesia 
se inclina frenre a los poderosos, gobernantes o no. produci6ndose situaciones inaceptables como la que 
pudo presendarse en Republica Dominicana durante la dictadura de Trujillo.• Gustavo Gutierrez, La pastoral 
de la Iglesia. my translation, 22. For an identical quotation. see Gustavo Gutierrez, Lfneas pastorales de la 
Iglesia. 20-21. 
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their support and for their guarantee of a stable environment in which to engage in tdigious mauers. In fact, 

such proleCtion is scandalous for Gulimez precisely because he believes that the people behind these forces 

are not Christian, regardless of wbetber they persisllllllly ldelltify themselves as being members of the 

faithful. He judges them by their actions (ot by their lack of actions), whicb, he believes, are Cllllltmry to 

the gospel. Thus Gutimez calls for the Church to distance Itself from such individuals and groups. 

Furthermore, Gutierrez's study of the CIOllcept of Clllistian unanimity as an integral part of the 

pastorol of Christendom is cerlainly suggestive: it evokes some questions that may guide the continuing 

study of the development of Gulimez' s concept of perseculion and martyrdom in bis future books and 

articles. For example. one may wonder whether. according to Gutimez. the persons holding power in 

society (who often consider their Church to be the one charaaerized by the pastorol of Christendom) also 

embrace the concept of Christian nnanimity. If so, they probably do not regard that sector of the Church 

which they will repress to be part of the ttue Roman Catholic Church, but mthet, a suspicious congregation 

of persons whose beliefs and behaviors give evidence that they are not true Roman Catholics. They probbaly 

believe that it is just to manage tbem harsbly or even to obliterate them. Would this support a proposal, 

already made, that Gulit!rrez' s concept of martyrdoril may very well manifest a perspective that represents 

one side in a conflict between at least two concepts of the Roman Catholic Cliurcl! and two views of how 

the Church ought to be present in the world, especially in Latin America? These considemlions will be 

reckoned with wheu Gutimez' s ftmu'e examinations of persecution and maitytdom in conll:mpomry Latin 

America are studied. 

Fmally. it is DOlable that, in this book. Gutierrez does not explicilly address the anti-clericalism 

which cbaractertzed some of those persons of the liberal sectors in Latin America during the nineteenth and 

early twentieth centuries. After having embraced the Enlightenment. some of them viewed the Roman 

Catholic Chw:ch as a consenadve institution, linked to those traditional and conservative forces in society 

that impeded what they believed to be necessai:y, progressive changes of the social, economic, political, and 

cultural ordm. Clearly, these persons often faced an intransigent ChW'Ch that Gutimez associates with the 

pastoral of CllriSlelldom. In fact. many clelJY and laity have been beatified.and canonized as manyn of 

the Roman Catholic Church after being killed in persecutions during the French Revolution, the Spanish 

Civil War, and the Mexican Revolution. In La pastoral de la Iglesia en Am6rica Latina, Gutimez does 

allude to this when be says that "Christendom has hardly been broken in Latin America for one century, 

with independeiice, while in Europe the rupture occurred four [centu.lies] ago.""' 

'""La cristiandad se ha roto en America Latina bace apenas un siglo. con la independencia, mienuas 
que en Europa la ruptura ocunio hace cuatro. • Gustavo Gutiem:z. La pastoral de la Iglesia. my translation, 
19. For a similar quotation, see Gustavo Gutieirez. Lfl!eas pastorales de la Iglesia. 16. 
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Gutiem:z identifies the pastoral of New Christendom. the second way in which the Roman Catholic 

Church acts and is present in Ille world. as the reaction of some membeB of the ChUich against what they 

pen:eive to be the excessively olhet-worldly concern of the pastoral of Cbrislelldom. Guti&rez believes that 

the pastoral of New Cbristendom began to appear in Lalin America during the first half of the twentieth 

century (thirty or fifl;y years before his time of writing in Januacy, 1967) due to the circulation of Jacques 

Maritain's writings. According to Gud&rez, this second pastoral type starts from the conviction that 

"Chrisdanity should be incarnaled in a cullllre, in political institutions. in a snuggle for justice, thereby 

manifesting lhe gospel message by means of that incamation and showing that lhe gospel is not disinterested 

in the daily life of mm.""" Gutimez notes that this pastoral emphasizes the link between being Cllristlan 

and seeking to creaie jusdce. but it also defends the right to privale property, and names communism as the 

enemy of Cbrisdanity ."' It attracts "the intelleclllal. technological. and political elite, committed to the 

social and political tmnsformatioo of Latin America..,.. while, ironically, the conservative oligarchY; 

regard lhose Christians who bave embraced it to be communists themselves (the supposed enemy of New 

Chrislendom as well), and therefore, they stop financially supporting whoever has adopted it. Roman 

Catholic laypersons begin to form and participate in iempoml Christian institutions. such as non-confessional 

Christian political parties, unions. and worker and peasant organi2ations. in order to build a "Christian social 

order ••. to aeate a favorable environment for the life of the Cburdl; lherefore ... the task of the laity .. .is to 

crea1e that Christian society ••• [whichl contn1rutes to the growth of the Kingdom of God."143 This second 

pastoral, embraces much of the Ellllghlenment. such as viewing people as creative subjects, adoptiog a 

hiSl!lrical perspectlve, affirming the autonomy of nature. over against lhe religinus interpretation of it, and 

''"'"La pastoral de nueva cristiandad pane de! convencimlento de que el cristianlsmo debe encarnarse 
en una cultum. en instituclones polftlcas, en ona lucha por la justicia. manifestando a !raves de esa 
encamacloo el mensaje evangQ!co y mosuando que el evangelio no se disinteresa de la vida diaria de los 
hombres." Gustavo Guti6n'ez, La pastoral de la Iglesia. my translation. 23; Gustavo Gutierrez,~ 
pastorales de la Iglesia. 22. 

'"Gustavo Guli&rez, La pastoral de la Iglesia, 25, 41; Gustavo Gutitnez. Lfneas pastorales de la Iglesia. 
26, 48. 

"""El sector que acoge m~ plenamenie esta pastoral es el de la elite intelectual, tecnica y polltica 
compromellda con la transforrnaci6n social y polftica de America Latina, ya que encuen1ra en este rostro 
de la Iglesia la respuesta a sus asplraciones." Gustavo Gutierrez, La pastoral de la Iglesia. my 1ranslatlon, 
24; Gustavo GUtimez, Lfneas pastorales de la Iglesia, 24. 

"~ idea. de fondo que se expresa a Ir.Iv~ de la fdrmula de la consagracl6n del mundo y de la 
construc.eWn de un orden social cristiano, es la de crear un ambienie favoral>le a la vida de la Iglesia; por 
eso se dir4 que la tarea de! laico, que es mar esa sociedad cristiana, contribuye al crecimiento del Reino 
de Dios." Gustavo Guli&rez, La pastoral de la Iglesia. my translation, 39; Gusiavo Gutierrez, L!'.neas 
pastorales de la Iglesia. 46. 
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praising the aulODOllly of the state, thereby discouraging the inlerVelllion of Church hierarchy in the 

government, and leaving political activities ID the laity.' .. For Gutierrez. a major danger of the the 

pastoral of New Christendom is to convert Christianity illtD an ideology by idenlifyillg it with specific. non­

confessional, Christian political parties and WOike.rs' unions; this would divide Christians along lines !hat 

are not established specifically in the gospel."" 

The pastoral of the Maturity in the Faith (which is the third pastoral type), according to Gutierrez. 

is a reaction against the aforementioned danger of ideological COillpromise that exists with the pastoral of 

New Christendom lllstead, this third pastoral is concerned with nurturing the development of a minority 

of militant Christian elites, who supposedly have freely chosen a more mature, deeper, and purer personal 

faith than the Christians of the twO previous pastorales. These Cbrlstian elites, living in the midst of the 

world, would supposedly act as models for many other Christians so as ID inspire a greater personalization 

of Ille Christian faith among a larger portion of Christians. According to Guti6n:ez, Ibis is the pastoral which 

is evident in the model of the Church as the People of God. as well as in the Decree on Religious Freedom 

of the Second Vatican Council. Tills third pastoral type recognizes tbe autonomy oftbe temporalrealill. and 

therefore demands that neither the hieran:hy, nor any other Christian (whether clergy or laity). inrervene, 

iD the name of the Chun:h, in temporal matters, e.specially in politics. Instead, Christians, together with other 

people, are to endeavolD' to oonstruct a "just and fratenlal human society, which will create lhe favorable 

conditions so that man is able to bear and live the call of GOO. Temporal activity is an activity for the 

human a:imm1mil)'. ""6 In fact, this pastoral aiticize& any claims that the Kingdom of God can be built 

OD earlb.147 

1"Gustavo Gutierrez, La pastoral de la Iglesia. 36-39; Gustavo Guti6n:ez, Lfneas W!Storales de la Mesia, 
4045. lhus the pastoral of New Christendom recognii.es what are considered to be positive aspects of the 
Enlightenment, even though some of its proclaimers have been identified by the Roman Catholic Church 
as persecutors who were responsible for lhe deaths of various laity and clergy, between the eighteenth and 
twentielh centnries in Europe and Lalin America, who ba've subsequently been beatified and canonized since 
the late nineteenth century, but especially dlD'ing the pontificate ot Pope John Paul n. thereby recognizing 
them as true and authentic manyrs of Ille Roman Catholic Chun:h, as seen in chapter four. 

'"Gustavo Gutiarez, La pastgral de la Iglesia, 23-26. See also Gustavo Gutierrez, Lfneas pastorales de 
la Iglesia. 21-27. 

,...,Los aistiaDos, en cuanto hombres, UDidos a los demlls hombres, inte:rvendran en la creacioo de una 
sociedadhummajusta y fratema. que aeant las condiciones favorables para que el hombre pueda escuchar 
y vivir el Uamado de Dios. La actividad temporal es una actividad pot la comunidad humana. • Gustavo 
Guti6rrez, La pastornl de la Iglesia, my mmslalion, 45; Gustavo Gutierrez, Lfneas pasWrales de la Iglesia. 
56. . 

'"'Gustavo Guti&rez, La pastornl de la Iglesia, 48; Gustavo Gudmez, Lfneas paswrales de la Iglesia 
59. 
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For Guti6rrez, a glaring sllortcoming of the pastoral of the Maturity in lhe Faith is !bat it neglects 

to address !be overwhelming majarlty of Lalin Americans, who are poor and who do not have the same 

ability to act freely as do !be aforemenlioned small groups of militant elites."" Thus Gutierrez's principal 

criticism of this pastoral is that it is inappropriate for most Lalin Americans."" Gutierrez does not discuss 

the likelihood !hat 1hese militant elites could arouse persecution, and thereby provoke their own martyrdom. 

In fact, Gqlimez does not develop a discussion on the relationship between these militant Christian elites 

and those persons who held a great deal of power in Latin Ameriea in January, 1967 (the time when 

Gutimez delivered these lectures). It is not clear whether such a comment is lacking because the aforesaid 

Cluislian elites were new in Lalin America and relatively insignifieant in numbers, and perhaps also in 

influence at the time. Moreover, Gutimez observes that such persons involved themselves in political parties 

and movemenis only in their capacity as coru:emed members of society. and not as an expression of their 

Cbristian faith. This implies that militant Christian elites were unlikely to elicit harsh repressions from 

centers of power. After all. their activities genenllly would do lillle to mobilize the masses. the 

overwhelming majority of Lalin Americans who are poor, a movement which would unnerve the aforesaid 

holders of social, economic;, political, and cultural power, and likely elicit hostile reactions. 

In both La pas!9!l!l de la Iglesia en Am~c:a 4tina and Iineas oas!O!l!les de la Iglesia en Amtrica 

· I atina. Gutierrez names the fourth pastoral, that is, the foutlh way in which the Roman Catholic Church 

acts and is present ln Lalin America, the Propbetie pastoral. This seems to be a nascent form of what he 

will later call a "theology of libellltlon". Gutic!aez does not believe that it is a reaction to the pastoral of 

the Maturity in the Faith, but radler a deepening of it The $1llrting point of the founb pastoral type is. an 

urgent concern with the religious starus of the •average Latin Amerlean man", lhat ;s, with the vast majority 

of Latin Amerieans who are poor, and who are "not reached by the message of the gospel message centered 

"•"The fundamental note ot the formalion of these Christians will be personal and adult Faith. To be 
Christian is to have accepted the Christian Faith in full freedom; this demand questions the situation of the 
majority of the population in Latin Ameriean which, conditioned by a series of factors, is not capable of 
making an act in full freedom.• The Spanish original follows: "La nota fundamental de la formaci6n de 
elites, de minorias de cristianos senl. la Fe personal y adulta. Ser cristiano es haller aceptado con plena 
libetlad la Fe cristiana; esta exigencia cuestlona la situaclOn de la mayorla de la poblaci6n de America 
Latina que. coodicionada pot una serie de factores. no es capaz de bacer un acto de libertad plena." Gustavo 
Gutierrez, La pastoral de la Iglesia. my tr.mslalion, 26; Gustavo Gutierrez. Lfneas vastorales de la Iglesia, 
27. 

'""Moreover, itS insistence on personal faith on a continent like Latin America. where the 
depersonalized mass have great difticulties arriving at a mature failh makes it be hardly adequate for the 
immense majarlty of the Latin American people.• This is !be Spanish: "Ademas, su insistencia en la fe 
personal en un continente como Ami!rica Ladna. donde la masa depersonaliz•da tiene grandes dificultades 
de Uegar a Ullll fe madura. hare que sea poco adecuada a la imnensa mayoria del pueblo latinoamericano. • 
Gustavo Gutierrez, La pastoral de la Iglesia, my uanslatlon, 27: Gustavo Guti6rrez, Llneas pastorales de la 
Iglesia, 29. 
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on the personal Faith."1'° Gulibrez notes Iba! this fourth pastoral was so new in Latin America at the time 

of bis writing, that be was only able to sketch some basic questions that would guide it: in wbat forms are 

grace present among the Lalin American majorities?; what is the essence of being Christian?; "if personal 

Faith is Christian fullness, [do !betel exist diffetent degnlCS, in wbicb one may situate the average Latin 

American man"?151 At the same time, Gutimez believes that Ibis pastoral should be concemed with 

dialoguing with non-Cbristians, especially Marxists, "whose .religious status it will try to discover."'" 

(Gut:imez will continue to reflect on the religious status of Marxists in some futll!e works during the 

1970s.) A Cllurdl which is in diaspora, conscious of existing in a pluralistic world, and therefore surrounded 

by non-Christians, ought to shift from an eoclesiocentrism to a cbriswcemrism (as Gutitrrez notes bad 

already occurred with v atican m. '" so as to reconsider the issue of the salvation of those many persons 

wbo are located outside the visible borders of the Orurch. Gutii!lrei uses an exlellded study of charity to 

resolve the problem of how all people, including atheists, such as Marxists, may be able to choose freely 

whether to accept or to reject salvific uuth, that is, the alleged truth !hat the salvation of all people has been 

won in principle by means of the cruci1lxlon and the resurrection of Jesus Christ"' 

Charity, which is the acting out of human love for Olherpersons (i.e., "one's neighbour"), is centtal 

to the Prophetic pastoral. as it will be throughout Gutit!rrez's future writings as he tries to articulate bis 

theology of liberation. Gutrerrez, embracing the Prophetic pastoral, sketclles out his theology of salvation 

as follows: he takes as a manner of Christian faith that all people were created and they were saved-at 

least. in principle··in Jesus Christ; therefore "all men bave equal possibilities of salvation, wbether or not 

in the Church";"' but God also gave all people the freedom co accept or lO reject the grace of salvation, 

so Guti6nez' s concern, then. is what exactly constitutes the requirement for salvation. (He does not explain 

1'°"Esla profundiz.aci6n pane de uua mayor preocupaci6n por la masa. por el estatulll religioso del 
hombre que no es alcanzado por la presenw:i6n del mensaje evangClico centtado en la Fe personal." 
Gustavo Guti&rez, La Pastoral de la Iglesia. my lrllDSlalion, 28. 

ui· ... se pregunllllli pot la esencia del ser cristiano, descuhrlendo que, si bien la Fe personal es la 
plenitud cristiana. exislen grados diversos, en los que se sit6a el hombre medio lalinoamerlcano. • Gustavo 
Gutittrez., La pastoral de la Iglesia. my translation, 28. See also the similar discussiou in Ibid., 50-51, 61-62. 

1"• ..• un mayor interes para el di3logo con el mundo no crisliano, marxista en particular. cuyo estatuto 
religioso tratara de descubrir ... ." Gustavo Guti&rez, La pasroral de la Iglesia, 28. See also Ibid .. 50; and 
Osvaldo Luis Mottesi, •An Historically Mediated 'Pastoral' of Liberation,• 52. 

"'Gustavo Gutierrez, La pastoral de la Iglesia. 56. 66. 

"'Gustavo Gutierrez. La pastoral de la Iglesia. 52. 

"'" ... todos los hombres ti en en posibilidades iguales de salvaci6n .. ." Gustavo Gutierrez. La pastoral de 
la Iglesia. my translation, 51. 
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exactly what he understands by grace, but he does define salvation as "cominunion with God".) He believes 

Iha!, according to the Prophetic pasroral, the crucial CO!ldition for salvation is to love: "salvation is the fruit 

of love; that (person] is saved who loves; that is to say, he who enters into communion with God [is] the 

one who enters into communion with men."156 This love for other people, this charity, exists only when 

it is incarnated historically in freely chosen, loving relations with others. 

Guti6lre:!: describes two characteristics of an incarnated charity, dlat historically manifested Jove 

of others which Guti&Tez believes leads to one's salvation, regardless of whether one expressly accepts the 

salvific uuth deposited in the Crurl:h. The first feature of charity is a universal love, a love for all people: 

"the love that makes salvation poSSt1>le ought ro be a universal love ... which admits no exceptions ... in 

principle, it ought ro be a univei:sal love, although in fact sometimes failures exist."'" Therefore loving 

some people while hating others is irreconcilable witb charity. The second charac11:rislic is "lhe going out 

of oneself or, more precisely, the delivery of oneself; it is the passage from personal egoism to an offering 

each time more toUll, which we could call a paschal passage: deatb to egoism and resuri:ectlon to 

communion with others and with God."'" This understanding of charity requires that people deliver 

themselves both to God and to other people. According to Gutrerrez, those persons who deliver themselves 

to others, thereby also deliver themselves to God, and. they will be saved, regan:lless of whether Ibey have 

explicitly accepted salvific ttulh: "Every man who delivers himself, who aspires to universal love, who 

authentically encounters the other, will be encountering God, and will be on !he palh of salvation, which 

is none other lban communion wilh God. "159 

According to Gutierrez, God offers an people the grace that leads to salvation, regardless of 

whether they live within the visible boundaries of the Oiurch. In this work, Gutierrez does not elaborate 

, ...... la salvaci6n es fruto del ainor; se salva aqu6l que ama; es decir, entra en comuni6n con Dios el 
que entra en comunidn con los hombres.• Gustavo Gutietm:. La pastoral de la Iglesia. my translation, 51. 
See Osvaldo Luis Mouesi, •An Historically MedlaJed 'Pastoral' of Liberation,• 52. 

"'The full Spanisb quotation follows: • ••. el amor que posihilita la salvad6n debe ser un amor 111liversal. 
es decir, que no admite excepciones; esto no significa que desde un primer momento se de [sic) en nosoiros 
un amor sin excepciones, sino que nuestro amor se oriente definidamente a la universalidad; en principio, 
debe ser un amor universal, aunque de hecho algunas veces existen falJas, precisamenre por eso son fallas. • 
Gustavo Gutierrez. La pastoral de la Iglesia, my translation, 52. 

'"" ... la salidli de uno mismo o, m4s precisamente, la entrega de uno mismo; es el paso de! egoismo 
personal a una oblaci6u cada vez 1llM toUll, que pcdr!mnos Damar un paso pascual: la mueite al egofsmo 
y la resunecci6n a la comuni6n con los demas y con Dios. • Gustavo Gutrerrez, La pastoral de la Iglesia. 
my translation. 53. 

'""Todo hombre que salga de sf mismo, que aspire a un amor universal, que encuentre aut.enticamenre 
al otro, estarA encontrando a Dios, y estara en el camino de Ia salvaci6n, que no es otra cosa que la 
comuni6n con Dios." Gustavo Guliemlz. La pastoral de la Iglesia, my translation, 53. 
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exactly how God offers all people the grace leading to salvation. but his explanation that people are in 

communion With God precisely by being in communion With other people suggests that. accoiding to 

Gutrerrez. Ood offers grace lO people through their inte.ractiom with other people. He does not develop this 

point. Given that salvific grace is made available lO all people, they are oot able lO be neutral before this 

grace. oor are they able to be neutral in rellllion to the God who exlm1d& the offer of grace to them."" 
Finally, they are not able to be neuttal toward all other persons, who have also been created and saved. in 

prlnclple. in Jesus Christ In fact. accooling to Gutterrez. eadl person manifests his or her accepumce or 

rejection of grace, and of God. precisely by means of the love they give lO or withhold ftmn others: "There 

is no neuuality before God, facing that which constitutes the heart of the Christian life: charity. Either one 

loves one's neighbour or one does not love {him er ha:); either one Is an egoist. or one lives at the service 

of other&."161 (As was aheady mentioned, Gutitn:ez does not elaborate further what exactly coostitutes 

grace.) Ultimately, the other person Is so imporumt. according to Gutrerrez. who citeS Matthew 25, because 

one meets God in the other pmon.'62 Matthew 25, especially verses 31 to 46, continues to be central to 

Gustavo Gutimez' s theological reflection tbroughout his worlcs."' Although Guti&rez ponders the 

religious sta1US of the Latin American poor, in this book, he does not explicitly identify the other person, 

to whom people ought to deliver themselves, as a poor person or a poor people (the poor understoOd as a 

collective whole). As well, he does not yet clearly distioguish between universal love and that love which 

ought to be acconled preferentially to that other person, who is poor. This is a distinction about which 

Gutimez speaks at leogth in his future writings. 

"''Gustavo Gutl6rre.l:, La pastoral de la Iglesia. SS. 

'"'"[ ... ] no bay neutralidad frente a Dios, frente a lo que constituye el coraz6n de la vida aistiana: la 
caridad. 0 se ama al projimo, o no se le ama; o se es egofsta, o se vive al servicio de los demas." Gustavo 
Gutierrez. La pastoral de la Iglesia, my ttanSlation. S6. See Osvaldo Luis Mottesi. "An Historically Mediated 
'Pastoral' of Libertaion," S3. 

ic-Basically, In the center of this spirituality is the idea that one meets God in one's neighbour (Mt 
2S); therefore, every life is a relation with God, becanse every life is a relation with one's neighbour, since 
man is social, be is a being-with-Others." The Spanish !ext follows: "En el fondo, en el centro de esta 
espiriDJalidad esli la idea de que se encuentta a Dios en el projimo (Mt. 25); por tanto, toda la vida es una 
relaci.Oll con el pr6jimo, ya que el hombre es social, es un ser-<:OO-Otros." Gustavo Gutimez, La paslOral 
de la Iglesia. my tmnslation, SS. 

"'See the following examples: Gus1avo Gutit!trez, Teologfa de la Uberaci.6n: Perspec:tivas, 241-253; 
"Con Gus1avo Guti&rez, en Lima,• interview by Te6ftlo Cabestrero, in DWogos sobre la Iglesia en America 
~ Te6ftlo Cabestrero, D. Sergio M6ndez An:eo. Gustavo Gutierrez, Segundo Galilea. Juan Luis 
Segundo, To~ Balduino, Fernando de Brito, D. Adriano Hy:pOlito, and Arturo Paoli, Colecci.6n Tercer 
Mundo/Tercera Iglesia, 4 (Bilbao, Spa.in: Editorial Espailola Desclc!e de Brouwer. 1978), 41; Gus1avo 
Gulitmz, "Lyon: Debate de la resis de Gustavo Gutierrez," Pmnas 10, no. 71-72 (October l,985): 16. 
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The primacy of charity in Guli&rez' s d:leology of salvation (charity is "that which is essential ... the 

rest should be enlivened through it")164 is clearly suggestive for the future study of Gutierrez's concept 

of martyrdO!D, tboush in this section of the book, Gut.imez does not yet explicitly apply the theme of 

charity and universal love to a discussion of. martyrdom in oontemporary Lalin America. It would seem, 

however, that if the delivery of oneself to otheis in life is charity, and that it is, iri fact. the only manner 

of accepting. firnt. the salvific grace offered by God. second, the God who presents this offer, and, finally. 

all other people who are similarly offered this grace. then the supreme act of charity, as well as the perfect 

act of accepdng grace. God. and all other people, may very well be to choose to love olher people by 

delivering oneself up to the point of dying out of a love for these other people and God. Martyrdom would 

then be the antithesis of selfislmess, and of those acts which are done for the sake of oneself. 

In La pastoral de Ia Iglesia en Ammca t attna Guli.6n:ez also reconsiders the crucial question 

conce:ming what oow CODSlitutes the mission of the Roman Catholic Chun:h, given that people can be saved 

outside of it. He believes that, in fact. "its mission is oot to save, in the sense that only inside of it does one 

find salvation. The one who saves is ChrisL The Church has a salvlfic mission, ••• which consists in revealing 

the already acting presence of salvation among men. the comm•mion with God."'"' Gutimez amplifier. 

his explanation of the relation between salvalion and the mission of the Church: "There is no salvation 

wilhout grace. but !here is salvali.on outside the vm"ble Church because grace acts in all men, whether or 

not they belong to the Church. The mission of the Church is to reveal and to bring to fullness, by the word 

of God. that salvific presence of grace [which is] in humanity."166 Guti&rez explains that this means that 

the Church has a mission which is prophetic: it must mate judgments of what takes place in history by 

using the gospel. which is supposedly the revealed word of God. as its reference point. Stated more 

precisely, the Church's prophetic mission is "Ill denounce all that which, by going against man, stands in 

164"Lo esencial es la caridad, el resto debe estar viviricado por ella. • Gustavo Gutimez, La pastoral de 
la lgtesm. my translation, 53. Oliveros quotes the same passage: Roberto Oliveros Maqueo, Liberaci6n y 
teolom 100. 

"''" .•. su misi6n no es salvar, en el sentido de que s6lo dentro de ella se de [sic] la salvacion. El que 
salva es Cristo; La Iglesia tiene una misiOn salvffica..-que consiste en rcvelar la presencia ya actuante de 
Ia salvaciOn entre los hombres, la romuni6n con Dios." Gustavo Gutierrez, La nastoral de la I~Iesia. my 
translation, 54. 

'""'No hay Salvaci6n sin la gracia. pero hay salvaci6n fuem de la Iglesia visible porque la gracia acll!a 
en todo hombre, perteneza o oo a la Iglesia La misi6n de la Iglesia es revelar a su plenitud. por la palabra 
de Dios, esa presencia salvffica de la gracia en Ia bumaoidad." Gustavo Gutimez, La pastoral de la Iglesia. 
my translalion, 54. 
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the way of eomrmmion among men and communion with God.""' 

Guti6rre:z also re-examines the related concept of eschatology, according to the Prophetic pasrcral. 

Conttary to a common, lllldit.iollal concept of eschatology. by which the communion among people and 

between people and God is viewed principally as a concem of the hereafter. the Prophetic pastoral treats 

eschatology as the "motor of hmnan histoiy":1 .. there is communion among people and between people 

and God within history, and such existing romrmmion impels attempts to create future bistoric communions 

that more closely approximate the complete communion. which, itself, will only be fully realized by God 

at the end of history. The Church's mission. then. is to examine historical communities so as to evaluate 

how closely the relations among people in those communities approximate that communion among people 

and between people and God which is demanded in the gospel. Accordillg to this fourth pastoral type, the 

Church is supposed to denounce all instances of anti-evangelical injustice (those activities that are conttary 

to the demands of the gospel}, and to praise those relalions and those activities within society that are more 

just-that is, those that il judges as more closely approaching the gospel ideal of communion (i.e., the 

Kingdom of God}. 

Gutrerrez warns. however, that the Oturch' s prophetic mission presen!S the risk that one may 

believe or act as if one believed oneself to be the exclusive owner and interpreter of the gospel. All other 

inteipreters of the gospel would dlereby be mistaken. Jn order to avert the danger of erroneously falling to 

this temptation, Gutimez is convinced that Christians must adopt im attitude of spiritual poveny, which 

"""Por su misi6n prof«ica, la Iglesia debe denunciar todo aquello que, por ir contra el hombre, 
obstacnli7Jl la comuniOn entre los hombres y la comuni6n con Dios. • Gustavo Guti~mlZ. La pasroral de la 
~my mmslatiou, SS. See Osvaldo Luis Mottesi. "An Historically Mediated 'Pastoral' of Llber!aion, • 
S3. In future books and articles, Gutierrez will use the lheological llllm, Kingdom of God. to name the 
communion among people and between people and God, a communion which will only be finally and fully 
embodied with salvation, that is, wilh the resurreclion of those who have accepted salvific ttuth either 
explicitly or implicitly. 

'""H the grace of God is present and acting in all men, the communion of men with God, that which 
we call eschatology. is already present in the life of men. Eschatology is not. then, something which comes 
after history. but it is encountered in the heart of it [i.e., history}, stirring it from within; eschatology is the 
motor of human history. The communion of men with God and of men among themselves is already present 
in history and it @nStitutes the key of history." The Spanish text follows: • •.. si la gxacia de Dios eSIA 
presente y actuimdo en todos los hombres, la comunron de los hombre$ con Dios, Io que llamamos 
escatologl'a. esta ya presente en la vida de los hombre$. La esca!Ologfa no es, pues, algo que viene despres 
de la historia. sino que se encuentta en el coraz6n de ella, movi&ldola desde dentro; la escatologfa es el 
motor de la historia humana. La comunl6n de los hombres con Dios y de los hombres entre sf esta ya 
presente en la historla y constituye la clave de ~ta.• Gustavo Gutierrez, La pastoral de la Iglesia. my 
translation, S1. Gl1limez will call. m:hatology the "motor of history" on many future occasions. See. for 
example, Gutrerrez's study of eschatology in chpaters nine and eleven of Teolog!a de la liberaci6n: 
perspectivas. 
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means humbly making oneself available to God's will.' .. He does not develop lb.is C®\lilent in the book, 

but spiriruality will continue to be an imporuutt topic in his future writings. Furthermore. he will explain 

that Christians coufronted by persecution and even their own imminent deaths need to nwtUre an attitude 

of spiritual poverty. 

Near lhe end ol. lhe book, Gutletrez remms briefly to lhe question. "How does one establish salvific 

dialogue of the Chun::b with the Lalin American man?"170
• He expresses his opinion that. if Mm:xism is 

able to appeal to the poor masses, then. surely, Christianity is not overly complicated either: "Christianity 

is not impossil!le to unde!sbmd; that whicb is essential about ii, charity, delivery [of oneself] ro others, is 

not difficult to understand lntelleaually.•171 That which is essential in Christianity, then, is loving one's 

fellow human beings. Gutl&rez suggests that one way for the Church to bring the gospel to the poor masses 

is by means of Christians participaling polititally so as to try to effect social and economic change in Latin 

America, that is, to endeavour to aeaie a society that more dosely approximates the full communion among 

people and between people and God that is demimded by the gospel.'" 

Finally, it is worthwhile to llOte that, Jn addition to the aforementioned danger of believing oneself 

the exclusive owner and interpieter of the gospel, Gutl6trez also cautions against two other possible 

deviations of the Prophetic pastoral: these are Ille dangers of confusing between that which is Christian and 

that wbich is human, and minimizing various important aspects of Christianity because of a desire to engage 

in dialogue with non-Christians, most notably, Malltists.'" . 

The book, La pastoral de la lglesja en America Latina. then, is the occasion for Gutierrez to present 

bis analysis of the understanding of salvation that corresponds to each of the four types of pastoral, that 

1 
.. Gustavo Gutierrez, La pastoral de la I!!Iesia. 55. See Osvaldo Luis Mottesi, •An Historically Mediated 

'Pastoral' of Liberation,• 51. Gutimez will explain in future woiks that lb.is means that one must attend 
closely to what lhe rex1, itself, expresses (taking into account the consideration of the exegetes) and to the 
inlerpretations submitted by other Christians concerning the relevant passages, rather than simply trying to 
justify positions already taken before hand. Glllime:z. will convey this by using the expression "we read the 
gospel and the gospel reads us.• For example, see bis discussion of lb.is expression in Gustavo Gutitrrez, 
"Lyon: Debate de la tesis de Gustavo Gutlerrez." PAginas 10, no. 71-72 (October 1985). This will be 
discussed briefly in future chapters. 

''"Gustavo Gntlerrez. La pastoral de la Iglesia. 17. 

"'"Pero el aistianismo no es imposible de comprender; lo fundamental de ti. la carldad. la entrega a 
los dem4s. no es diffcil de comprender intelWW!lmevte. • Gustavo Gutlmez, La pastoral de la Iglesia, my 
translation, 62. 

•no.istavo Gutitrrez, La pas!.O!l!l de la Iglesia. 62. See Osvaldo Luis Mottesi. •An Historically Mediated 
'Pastoral' of Ltlleralion," 55. 

"'Gustavo Gutierrez, La pastoral de la Iglesia. 28-29. 



is, to each of the specific ways that the Roman Calholic Churcll acts and is present in contemporary Latin 

America. He will continue to reflect on !he relation between these two important themes, the understanding 

of salvation and the operative pastoral, throughout his worlcs. More specifically stated. Gutierrez will 

continue to concern himself with the religious status of all people. especially the poor in Lalin America. and 

·the presence that the Roman Catholic Chun:h ought to have in the world, especially in Latin America today. 

so as to work towards creating a society that mote closely approximate• the communion among people and 

between people and God whicb be believes the gospel demands. Guti6rrez's further study of the same 

themes will allow him to elaborate, in a considerably mote explicit IIlllllllet, his concept of martyrdom. Of 

course, the evolution of Guti6rrez's concept of martyrdom will especially be stimulated by his attempt to 

reflect theologically on the meaning or the deaths of those coommporary Latin American Christians who 

are killed in the era subsequent to the Medellin Conference. 

F. The Church's Adoption of Poverty in order to Prp!est Against Widespread. Scandalous. Material Poverty 

. in ContemJ?O!l!!Y Latin America 

Gutierrez's study of the Bibl1cal notions of poverty constitutes another major theme, evident in bis 

pre-theology of h'beration writings, which he subsequently uses to fonnulate his concept of persecution and 

martyrdom. Jn La pastoral de la Iglesia en Aml!lica Latina. Gu!Wmlz explained that people, whether 

Christian or non-Christian, exp1icidy or implicitly accept God's offer of salvation by loving ail othef people; 

they demonstrate this love historically by attempting to aeare a communion among people that more closely 

approximates the fully realized ro!!!!!lnnion. the Kingdom of God. In pobreza eyimgelica: Solidaridad y 

proresta. Gutierrez streSSeS that. in contemporary Latin America, the reality in which these loving relations 

should be manifested is one where the overwhelming majority of people suffer scandalous poverty. This 

reality grossly contradicts the full communion among people and between people and God proclaimed by 

the gospel. Thus Gutierrez's advocates. first. that the Church in Latin America denounce everything that 

causes and maintains this terrible reality. and, second, that it adopt tbe poverty of the majority of Latin 

Americans out of love for them and in order to protest against the poverty which the poor masses suffer 

involuntarily. Gutimez recognizes that this means that the Christians who voluntarily adopt poverty should 

prepare themselves for the possibility of being murdered on account of die fury which they will likely 

provoke among people who vigorously disagree with their perspective. Gutierrez begins to speak of the 

persecution and martytdom of Christians in contemporary Latin America in his theology of liberation 

writings during lhe period subsequent to the Medellin Conference. This is Ille subject matter of cbapters six 

and seven of the present study. 
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(8) Pobreza evangQica; So!idaridad y proresta (July 1967): 

The pampble1, PobreZ!j evangelica: Solidaridad y protesta. was origiDally presented in Fnmch in 

a course. "L'Eglise et Jes prob~es de la pauvrert" ["The Church and the Problems of Poveny"], that 

Gutimez taught at the Universirt de Montreal during July, 1967. In this essay, Guti&Iez examines tbe 

biblical meaning of "poverty".'" Cluti&Tez incorporates a somewhat revised and eapanded version of 

Pob!eza evang~ica: Solidaridad y protqt.a in chapter thirteen, the final cllapter, ofTeologfa de la liberacl0n: 

Perspectivas.'75 'Therefore. even tbougb tbe essay predates the tmn, "theology of liber.llion", it is 

llOllelhel.ess an important patt of Gutimez's coi:pus of lbeology of libemtion wlilings. 

In the inlrOduction, Gutimez llOleS 1hat such a m:onsideration of the meaning of poveny has an 

impressive antecedent from almost five years previons. In a radio message on September 11, 1962, just prior 

to the opening of lbe Second Vatican Council (October 11, 1962), Pope John XXlll declared Iba!, for 1be 

underdeveloped counuies, the Roman catholic Church is and wants to be present as the Church of everyODe, 

especially as lbe Chuicb of the poor.1,. In fact. on December 6, 1962, during lbe last two days of the fli:st 

'"'For other analyses of fobreza evimgelica: Solidaridad y nroresta. see Roberto Oliveros Maqueo, 
Liberaci0n y teologia. 98-99; Miguel Manzanera, Teologfa. salvack!n y liberad6!!, 35-37; Osvaldo Luis 
Mottesi, "An Historically Mediated 'Pastoral' of Liberation,• 57-60, 73-74. Mateus comments briefly on it 
as well. but his bibliography and his dependence on Oliveros's summary and analysis suggest that he has 
not seen the ptimaty source. Odair Poderoso Mateus, Razllo da esperanca. 95. Olber aulbors refer to Ibis 
essay and lbe course in Montreal very briefly. See Rosino Clibellini, ed., "Gustavo ClutiEl:rez," in La n\lfl\la 
frontera de la teologfa. 286-287; Robert McAfee Brown. Makers of Contemporary Theology. 25; Robert 
McAfee Brown, Gustavo Gutieny., 35; Edward Schillebeeckx, "Gustavo Clutieae:z recebe em N"llllega o 
tltulo de Doutor Honoris Causa: trans. not listed, Revista Eclesillslica Brasileira 39, no. 1SS (September 
1979): 502. 

'"'Gustavo GutiCmlz, "Pobreza: Solidaridad y protesta. • cllap. in Teologfa de la h1leraci00: Perspectivas, 
351-372. 

"''Gustavo Gustavo, Pobreza evang6lica: Solidaridad y protesta. 1; Pope John XXIll, Acta Aoostolicae 
Sedis. 682. See also Gustavo Gutierrez. "Option for lbe Poor: Assessment and Implications,• trans. Heidi 
Epstein, ARC. The Journal of the Faculty of Religious Studies, McGill 22 (1994): 62-63, and the Spanish 
translation: Gustavo GutiCmlz, "Opci6n por los pobres: Evaluaci6n y desaffos, • Allpancbis no. 43-44 (1994): · 
583-585. Clutitnez delivered the latter lecture in French on September 16. 1993 at a conference marking 
lbe twenty·fiflh anniversary of lbe Faculty of Theology at the Universite de Mon~. To a great extent, 
Ibis article is Clutrerrez's reflection on lbe same subject matter that occupied him in the 1967 class lectures. 
Note that Gutierrez has returned to the same points in regard to the theme of church of lhe poor at Vatican 
II on many olber occasions. See, for example: Gustavo GuliCmlz, Salvack!n y pobreza; Consecuencias 
eclesiol6gicas (Lima. Peru: Univemdad Cat6lica de! Peru, 1983), 1, 8-9; Gustavo Gutitrrez. "Gustavo 
Gutreaez: 'Latin America's Pain is Bearing Fruit': Latinamerica Press 15 (19 May 1983): 5-6; Gustavo 
Clutiemz, "Por el camino de la pobreza." l'aginas 8, no. SS (December 1983): 2-4, 8-10; Gustavo Gutierrez, 
"Por el camino '1e lapobreza." ~20 (1984): 247-250, 268-276; GustavoGutiemz, "Gutitrrez: 'Joy of 
the Poor Confounds the Powerful': interview by Mario Campos, Latinamerica Press 16 (no. 17, 10 May 
1984): 3 (originally published in Spanish in La Republica [Lima, Peru] [20 April 1984D; Gustavo Gutii!rrez, 
"Lyi>n: Debate de la tesis de Gustavo GutifilTez." Paginas 10, no. 71.72 (October 1985): 7; Gustavo 
Cluti6rrez, "Vaticano II y la Iglesia latinoamericana. • l'aginas 10, no. 70 (August 1985): 2-12; Gustavo 
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session of the ecumenical cmmcil, Cllrdlnal Len:aro. tbe archbishop of Bologna and a close friend of Pope 

John,XXIll. proposed that poverty, more specifically, tile evangelization of the poor, should not be simply 

one of several themes of the council but rather its foremost Iheme so that the Roman Catholic Cburch could 

n:spond to the truest and deepest demands of the present era and to the hope of unity shared by all 

Cbristialls.117 Nevenbeless, while poverty is mentioned in many of the ecumenical council documents. it 

is dearly subonllnate to the two principal themes manifested in tbe docmnents: the opeoing of the Cbun::b 

to the modem world and the opening of the Cburdl IO the Christian world (and in a Jess accentuated 

manner, IO the non-Christian world), that is, to ecumenical (and intetteligious) dialogue. According IO 

Gutibrez, the more important references to poverty in the documents are in Gaudium et spes IPas!pral 

Constitution on the Church in the World of Todayl. where it is teferred to fourteen times, and Lumen 

Gentium ID9gmalic Constiwtion on the Church], with sixteen references. For Gutierrez. the most important 

of these references is in Lumen Gentlum. no. 8. Within tile body of Ibis article, Gutienez does not explain 

specifically wby be believes that this section of Lumen Gentimn is the most outstanding reference to poverty 

in the documents of Vatican Il; he simply makes Ibis comment in a footnote.'"' Gutitnez also praises 

Pope Paul Vl's encyclical. Populorum Progressio. as an advance. but its stilting point is not that of the 

undeLl'!eveloped. Third W0tld. where the majority of Latin Americans live. Thus Gulit.n:ez observes ln 1967, 

the year before the second Latin American Episcopal Council (CliLAM) met at MedeDln, Colombia, that 

"it will devolve upon a Churcll that lives in a continent of misery and injustice to give the theme of poverty 

tile proper importance: a testimony on which the authenticity of the preaching of the gospel message 

depeads."179 Gulitnez's references to the place of poverty in Vatican Il and in a papal encyclical are 

significant They demonstrate what will be nonnative. on his part. throughout the formulation of his 

Gutil!mlz, "Lyon: Debate de la tesis de Gusravo Guti6mlz," in La venlad los ham libres, 25; Gustavo 
Guti6mlz, Evangelizaci6n y opci6n por los pobres. 19, 78-88; Gusravo Guti6trez, "Significado y alcance 
de Medellin," in Irrupci6n y caminar de la Iglesia de los pobres: Presencia de Medellin. Jose Dammen. 
Gustavo Gutierrez. et al (Lima, Peru: Instituo Banolomll de Las Casas-Rfmac and Centro de Estudios de 
Estudios y Publicaciones (CEP), 1989), 25·37; Gustavo Guli6trez, "La eva1'gelizaci611 de America Latina.• 
Oencia Tomista 116 (May·August 1989): 367·374; Gusravo Gutit!rrez, "The Church of the Poat," The 
Month 22 (July 1989): 264; Gustavo OutiUrez. "Mirar lejos: Jntroduccioo a la nueva edici.611," in Teo!ogfa 
de la bl>eraci6n: Perspectiyas, 14th rev. and enlarged ed., 28·29, 46-47; Gustavo Guliemz. "Option for the 
Poor: Review and Challenges,• The Month (January 1995): S-8. 

117Gustavo. Gusravo. Pobreza evanglllica: Solidaridad y oobreza. l; Cardinal Lercaro, Documenration 
Catboligue (3 March 1963): col 321, n. 2. See also Osvaldo Luis Mottesl. •An HislOri.cally Mediated 
'Pastoral' of Liberation," 56. 

'"Gustavo· Gustavo, Pobreza evanglllica: Solidaridad y !)!l!!eSt3. 2. 

1-Pero correspoodera a una Iglesia que vive en un continente de miseria e injusticia dar al temi de la 
pobreza la impottancia debida: un testimooio del cual depende la autencidad de la predicacl6n del mensaje 
evanglllico." Gustavo Gustavo, Pobreza evanglllica: Solidaridad y !)!l!!eSt3. my translation, 2. 
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theological wdtings: that be always seeks to develop bis lheology witbill tile context of Ille whole Roman 

Catholic Cbun:b, by searching for the validation of bis reflections in the gospel, in Church tr.ldition. and 

finally. in papal teaching.''° 

Jn the tint section. "Ambiglledades de! t6rmino pobrez.a" ("Ambiguilies of the Term Poverty"], 

Gutrerrez crllicizes two tendencies that some Cbrislians have concemi.ng their c:oncepts of poverty: first. Ille 

inclinalion to praise material poverty, "to see it as almost a human and religious ideal, an ideal of austerity 

and indifference before Ille goods of Ibis world, (as the] condition of a life in agreement with Ille 

Gospel";111 second, the tendency to consider spiritual poverty to signify the detachment from whatever 

material possessions one may have."" Guti6rrez's primary concem is that these two definitions of poverty 

are abstractions that encourage people to evade all respollSlllility for alllllyzing and criticizing Ille causes of 

the real, hisr.orical. material poverty in which the majortty of Latin Ameriams live. They DlllY very well 

even end up justifying the existing social order, even if its beoeficiaries are few. and the number of people 

who are exploited is many.'" 
Jn Ille second section. "Significaci6u de la pobrez.a evangtnca• ["Meaning of Poverty in Ille 

Gospel"], Gutierrez offers three inlelrelated notions of poveny, all of which, be claints, are present in the 

Bible: material poverty, which is a scandalous state; spiritual poverty, which is spiritual childhood; volunta!y 

poverty. which is a cnmmitment of solidarity and protest against scandalous material poverty. In the tint 

notion, people are materially poor because Ibey are Ille victims of the unjust acts of other people. This is 

'"'For example, see Gustavo Guti6rrez, "Aspectos teol6gicos de la endclica 'Laborem Exercens•.• in 
Significad6u y aportes de la encl'.clica Labore!n Exercens. Oscar Alzamora. Rolando Ames, Gustavo 
Gutierrez. Caudemos de Teologfa, 2 (Lima. Peru: Departamento de Teologfa, Poutificia Universidad Cat6lica 
de Teologfa del Peril, 1981), 1·16; Gustavo Gutimez, "El Evangelio de! lrabajo," in Sohre el trabajo 
bumano: Comenlllrios a la eucfclica "Laborem Exereens". Gustavo Guti6trez. Rolando Ames. Javier Iguil!iz, 
and Carlos Cbipoco (Lima. Peru: Centro de Estudios y Publicaciones (CEP}, 1982), 9-63; Gustavo Gutierrez, 
"Las cosas nuevas de hoy: Una rele.clllra de Rerom Novarom. • Paginas 16 (August 1991): 7-22; Gustavo 
Gulitrrez, "Ulla rele.clllra de la Rerum Novarum, • in "De la Rerum Nqvarum a la Ceniesimus Annus. Los 
cambios eo el Peril y el muudo. Gustavo Gutitrrez and Alfonso Grados Bertorini (Lima. Peru: Universidad 
del Pacffico, Centro de Jnvestigacl6n (CIUP). 1992), 17-29. 

'""Pero, en 1os ambientes aistianos se tiene tendencia, a menudo, a dar a la pobreza material una 
signifiau:iOn posiliva, a verla casi como un ideal bumauo y religioso. un ideal de austeridad y de 
indiferencia freute a los bieoes de este mundo, condici6u de una vida conforme al Evangelia.• Gustavo 
Gustavo. Pobre?.a evangelica: Solidaridad y protesta. my translation, 3. 

"''Gustavo Gustavo, Pobreza evangl!lica: Solidaridad y protesta, 4. See also Miguel Manzanera. 
Teologfa, salvaciOO y h]?eraci6n. 36; Osvaldo Luis Mottesi, •An Historically Mediated 'Pastoral' of 
Liberation," 58. 

"'Gustavo Gustavo, Pobreza evangtlica: Solidaridad y protest.a, 3-5. 
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always contraiy to God's will. Spiritual poverty means humbly making oneself available to God's will.114 

Gutii!rrez's concept of martyrdom is evident when he explains the third notion of poverty. For Gutierrez, 

the voluntary descent of Jesus Christ to assume a human existence because of his love for human beings 

is the model for the third notion of poverty. Jesus Christ assumed the condition of a human being, which 

is a sinful condition, and chose to suffer the consequences of the condition, including a trial and a 

crucifixion, not in order to set this sinful condition as an ideal, but "because of love and solidarity with the 

men who suffer it [the sinful condition] and in order to redeem them from sin, to enrich them with his 

poverty, to struggle against human selfishness, against everything that divides men. against everything that 

makes there be rich and poor, owners and non-owners, oppressors and oppressed."115 Thus Jes us Christ 

allowed himself to be aucified because of his love for human beings. 

For Gutierrez, the third notion of poverty is prescriptive: in imitation of Jesus Christ. Christians 

should voluntarily choose to become materially poor because of their love for other people: "if the final 

cause of the exploitation and alienation of man is selfishness, the deep reason for voluntary poverty is the 

loVe of the other."186 This means a commitment of solidarity with the poor who suffer the consequences 
' of unjust, selfish actions-action8 which are a manifestation of sin, the rupture of community among people, 

and between people and God--so as to protest against the poverty caused by such actions. 

In answer to the natural question, "who are the poor?", Gutii!rrez is very clear: "The 'poor', today, 

is the oppressed, those marginalized by society, the proletariat who struggles for his or her most elementary 

rights, the exploited and dispossessed class, [and] the countty that fights for its liberation."111 Such a 

decision to be in solidarity with the poor means that a person really, rather than abstractly, acts in ways that 

demonstrate bis or her option in favour of those who suffer injustices. Gutitrrez identifies the latter as "the 

'"Gustavo Gustavo, Pobreza evangtlica: Solidaridad y protesta. 5-14. See also Miguel Manzanera, 
Teologfa, salvaci6n y liberaci6n, 36-37; Osvaldo Luis Mottesi, •An Historically Mediated 'Pastoral' of 
Liberation." 58-59. 

115Gutii!rrez explains why God became man, even though man has a sinful condition: "Pero la condici6n 
pecadora, y sus consecuencias, no es asumida, evidentemente, para idealizarla. sino por amor y solidaridad 
con los hi>mbres que padecen y para remidirlos de! pecado, para enriquecerlos con su pobreza, para luchar 
contra el egofsmo humano, contra todo lo que divide a los hombres, contra todo lo que hace que haya ricos 
y pobres, propietarios y no propietarios, opresores y oprimidos." Gustavo Gutii!rrez, Pobreza evangtlica: 
Solidaridad y protesta. my translation, 16. See also Miguel Manz.anera, Teologfa. salvaci6n y liberaci6n. 37; 
Osvaldo Luis Mottesi, •An Historically Mediated 'Pastoral' of Liberation,· 59. 

186"Si la causa tlltima de la explotaci6n y alienaci6n de! hombre es el egofsmo, la raz6n profunda de 
la pobreza voluntaria es el amor al pr6jimo. • Gustavo Gustavo, Pobreza evangtlica: Solidaridad y protesta. 
my translation, ·16. 

187"El 'pobre', hoy, es el 6primido, el marginado por la sociedad. el proletario que lucha por sus mAs 
elementales derechos, la clase social explotada y despojada, el pafs que combate por su liberaci6n. • Gustavo 
Gustavo, Pobreza evangtlica: Solidaridad y protesta. my translation, 17. 
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oppressed". It also means that he or she acts against those who petpetrate and maintain such an unjust 

system. Gutierrez calls these latter people "the oppressors". Real, historical acts of solidarity with the poor 

finally means "running personal risks--including placing one's life in danger. That is what is happening with 

many Christians-and non-Christians-committed to the Latin American revolutionary process. Thus new 

ways of living poverty are emerging that are different from the classic 'renouncing the goods of this 

world'. •111 Just over one year later, this three-fold definition of poverty was largely incorporated into the 

Medellin document. "Pobreza. • The three notions of poverty will remain a central concept for Gutierrez 

throughout his wO!ks. 

It is clear, then, that even before Gustavo Gutierrez had applied the term, "a theology of liberation•, 

to his methodology of doing theology, he had already formulated a three-fold definition of poveny that also 

signified an incipient concept of manyrdom. In fact, his explication of the third notion of poverty probably 

explains Gutierrez's attraction to Lumen Gentium, no. 8 because the expectation of suffering on account 

of the faith corresponds to this texL '" The corollary of this third notion of poverty is that those people 

who choose to struggle in solidarity with the poor of Latin America and to protest against the perceived 

causes of poverty should anticipate the posSl'bility of repression, and, even, of death. At this point. 1967, 

however, Gutierrez does not yet use the terms, persecution and manyroorn, to give religious value to the 

"'"En nuestros dfas y en nuestro continente. solidarizarse con el 'pobre' significa correr riesgos 
personales-incluso poner en peligro la propia vida. Es lo que ocurre a muchos cristianos--y no cristianos-­
comprometidos en el proceso revolucionario latinoamericano. Surgen asf nuevas formas de vivir la pobreza. 
diferentes a la clisica 'renuncia a los bienes de este mundo'. • Gustavo Gustavo, Pobreza evangelica: 
Solidaridad y protesta. my translation, 17. Mottesi, quoting the same passage, makes the following judgment: 
"In this work Gutierrez, developing the concept of solidarity and protest. utilizes for the first time two 
categories out of Matxism. They are: 1) the dialectically opposite realities 'oppressed-oppressor,' and 2) the 
inevitability of participating--at some level--in the class struggle after opting for this new form of living 
poverty, which assumes a liberating political character when it is experienced as the expression of 
revolutionary commitment.• Osvaldo Luis Mottesi, ·An Historically Mediated 'Pastoral' of Liberation," 59. 

"'The following extract from Lumen Gentium clearly encapsulates what will becorne a principal theme 
of Gutierrez's concept of martyrdom: the suffering of persecution by some of those persons who commit 
themselves to struggling in solidarity with the poor so as to evangelize the poor. "Just as Christ carried out 
the work of redemption in poverty and persecution so the church is called to follow along the same way 
in order that it may communicate to humanity the fruits of salvation. 'Though he was in the form of God', 
Christ Jesus 'emptied himself, taking the form of a servant' (Ph 2, 6-7); and for our sake 'though he was 
rich, he becatne poor' (2 Cor 8, 9). So also the church, though it needs human resources to cany out its 
mission, is not 'set up to seek glory, but to spread humility and self-denial also through its own example. 
Christ was sent by the Father 'to preach good news to the poor ... to restore the broken-hearted' (Lk 4, 18), 
'to seek and to save the lost' (Lk 19, 10): in the same way the church surrounds with love all who are 
afflicted with human infirmity, indeed in the poor and suffering it recognises the face of its poor and 
suffering founder, it endeavours to relieve their need and in them it strives to serve Christ• Vatican II, 
Session 5 (21 November 1964), Dogmatic Constitution on the Church, Chapter l, The Mystery of the 
Church 8, in Decrees of the Ecumenical Councils, ed. Norman P. Tanner, vol. 2. 854-855. 
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risk of suffering and of even delivering ooe's life while engaging in a struggle for the cause of the poor. 

In fact. as has already been seen. when Gutierrez speaks from a more distant vantage point some years later, 

he will assign lhe period around the Medellin Conference (1968) as the approximate start of the peISeCUtion 

of lbe Church in Latin America. as well as of a wave of mar1yrdom. As was seen in lbe case of the murder 

of Gutimez's close friend, Fr. Henrique Pereira Neto, lbis wave of repression and murder (or persecution 

and martyrdom, using religious language) began in Brazil among some of those Christians who were 

involved in what they believed to be the cause of improving the siruation of lbe poor. It is also notable that 

Gutrerrez places Christians (signifying all Christians, not simply Roman Catholics) and non-Christians (a 

group which does not necessarily preclude Marxists) on the same level: both suffer meaningful deaths in 

so far as they die while participating in the revolutionary cause of the Latin American poor, but he does 

not use religious language to describe their deaths. 1n this instance, he does not designate either Christians 

or non-Christians as martyrS. As well, Gutierrez does not discuss revolutlonaiy violence in lbis wod.. even 

though he had already included this among the themes which ought to he subject to theological analysis. 

in bis 1964 article, "lCOmo establecer el dialogo salvador con el hombre en Am(!r!ca Latina?". 

G. The Relation between Faith and the Commianent to Historical Action 

In Fey compromiso (Oct0ber 7-8, 1967}, Gutierrez cootinues to develop bis theological reflections 

on what will be lhe central theme of the theology of liheralion: the relation between faith and the 

commitment made by Christians to act in histocy. This is another way of examining the relatioo between 

salvation and historical activities, including political acli.vities. 

(9) Fe y comoromiso (October 7-8, 1967): 

Gutierrez presented the pamphlet. Fe y compromiso, as a lecture at a conference of the Uni6n 

Nacional de Estudiantes Cat61icos del Peru (UNEC), which met in Lima on October7-S, 1967. His objective 

is IO examine the relation between one's Christian faith and a commitment to act in the world. This issue 

is especially pertinent because. by 1bis time, many Latin American Christians feel compelled to commit 

themselves to promote social change. For Guli.&rez, then, this issue is significant because it is another way 

of considering a question asked by many Christians in contemporary Latin America: is it sli.ll meaningful 

to be a Chrisli.an?'"' In otber words, is one's Cbri.sli.an faith relevant if one holds the conviction that 

society must be changed so that it may be more just for all people? 

In order to facilitate his eitamination of the relation between commitment and ll!ith, Guti.&rez 

· explains his understanding of both of them. By "commitment", he means, &st, one's recognili.on 1hat all 

people are members of the same collecli.ve group by virtue of their human condition. Thus commitment 

'"'Gustavo Guti~rrez, Fe v compromiso, 1·2. 
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signifies recognizing Iha!, insofar as one is aware of tbe atrocities suffered by other people, yet does not 

protest tbem, then one is complicit with them. regardless of whether Ibey have been personally viewed. He 

states very clearly that no neutrality is possible in such a scenario because tbe "decision" not to aa means 

consenting to tbe preservation of tbe existing situation. Therefore tbe first obligation for people is to 

acknowledge that one way or tbe other Ibey are committed to a position. Second, by commitment, Gutierrez 

means tbe decision made by means of one's free will in regard to how one should act in the specific 

historical circumstance of tbe present siruation. Therefore people make decisions about how Ibey will aa 

in a specific situation-that is, Ibey assume a given commitment in relation to it. Then Ibey guide their 

actions, revise their commitment, and correct it. The obseivation that human beings live as persons but also 

as members of a collective group (all of humanity) should be sufficient to impel all people (whether 

Christians or non-Christians) to choose to participate in activities that make the world more just for all 

people. By faith, tbe second element in the relation, Gutitrtez refers specifically to tbe Christian faith, which 

is his own faith and that of his audience. Gutierrez explicates what it means to embrace the Christian faith. 

Having Christian faith signifies believing in Jesus Christ. Christians should hold tbe perspective that human 

history is where God progressively reveals himself as being committed to humanity, and Iha!, when God 

became man, Jesus Christ, this was the defmitive way for God to commit himself and reveal himself to 

humanity. Thus to have faith means that Christians should value human history because this is the unique 

history in which God acts. In fact, it is by means of historical activities that Christians demonstrate that their 

faith is a commitment both to God and to all other people. Their faith is evidenced by constantly 

endeavouring to construct a more just society, that is, greater communion among all people. At the same 

time, however, all historical achievements are radically relativized because tbe complete communion among 

people and between people and God (i.e., tbe Kingdom of God) will only occur at the end of history, 

acconling to Gutierrez's interpretation of the New Testament. Therefore Christians acting in history should 

always be future-oriented; it is this eschatology which ought to guide their historical activities forward in 

the direction of tbe full communion. The faith of Christians should make them constantly critical of the 

shortcomings of every society, and it should also alert them to new problems that arise. Nevertheless, all 

historical actions do possess religious value precisely because they either conttibute io or obstruct the 

building of this communion.'" 

The lecrure, Fe y compromiso. then, is notable because, unlike in his future theology of liberation 

writings, Gutierrez remains relatively vague in his explicit diagnosis of the existing social arrangement. For 

example, be does not even refer directly to the scandalous poverty suffered by the majority of Latin 

Americans, as he already had done in Pobreza evan26lica: Solidaridad y protesta. He also does not evaluate 

the ultimate cau5es of injustice. Instead, Guti6rrez seems to be speaking in this lecture to an audience which 

"'Gustavo Gutierrez, Fe y compromiso, 3-7. 
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is already fully aware of the inhumanity of their surroundings, and of their obligation to commit themselves 

to transform an unjust society into a more just one. Indeed, his repeated warnings about the danger of 

committing oneself to social change at the expense of losing one's faith suggest that much of his audience 

bas already committed itself to engage in activities aimed at bringing about social change.192 

Summary: 

Gustavo Gutierrez, in his various pre-theology of liberation writings, introduces various major 

themes that he later employs when he articulates his concept of persecution and martyrdom in his theology 

of liberation writings. He demonstrates his concern for the manner in which the Roman Catholic Oiurch 

acts and is present in contemporary Latin America, and he is especially critical of the intimate Oiurch-state 

relation which prevails in Latin America under the pastoral of Christendom. He expressly states his 

preoccupation with how to bring the average Latin American, who is both poor and a member of the 

masses, into salvific dialogue with God. His reflection on the universal accessibility of salvation impels him 

to state his belief that the practice of charity is the manner by which one freely accepts the grace leading 

to salvation. That charity is authentic, however, only when it is incarnated historically in human relations 

of love. This love ought to be directed universally by the delivery of oneself to others. This will remain a 

central theme throughout his works. In July, 1967, with Pobre7.a evangtlica: Solidaridad y protesta. however, 

Gutierrez begins to distinguish between universal love and the preferential love for the poor which is 

expressed by delivering oneself to the poor masses. This is the corrollary of the third notion of poverty. His 

discussion of the prophetic mission of the Church, together with his rejection of scandalous material poverty 

and of the abstract spirituali7.ation of spiritual poverty, demonstrate bis conviction, already in the period just 

before the Medellin Conference. that the institutional Oiurch and Christians ought to side with the poor and 

denounce those social structures and relations within society that they judge to be unjust because they appear 

to contravene the demands of the gospel. The evolution of Gutierrez's theological reflections on these 

themes represents an important conttibution to Gutitrrez • s formulation of his concept of persecution and 

martyrdom. His express discussion of persecution and martyrdom in contemporary Latin America, however, 

will not begin until the post-Medellin period. which is the subject matter of the next chapter. because it is 

only then that Christians who believe that they are acting together with the poor and in the best interests 

of the poor will. be the objects of brutal repressions leading to their deaths in many parts of Latin America. 

It is only then that Gutierrez and many other Latin Americans will begin to use religious language as they 

reflect theologically on the meaning of these deaths. 

"'Gustavo Gutitnez, Fe y compromiso, 5-7. 



CHAPJ'ER6 

TilE CHRONOLOGICAL DEVELOPMENT OF GUSTAVO GUTIERREz'S 
CONCEPT OF PERSECUTION AND MARTYRDOM FROM JULY, 1968 TO 1982 

. 
In chapter five, the evolution of Gustavo Gutim-ez' s concept of persecution and manyrdom in his 

pre-theology of liberation writings (before July, 1968) was analyzed. Some of the major themes that he 

subsequently uses to formulate his concept of martyrdom in his theology of liberation writings were also 

explored. These included la pastoral-the way the Church acts and is present in the world; the relation 

between salvation and the practice of charity by means of unconditionally loving all people; the presence 

of the Church in the unique history where God acts; the relation between religious freedom and salvation; 

the relation between the understanding of salvation and the way in which the Church is present in 

contempor.iry Latin America; the need for the Church to choose to become poor in order to protest against 

the widespread, scandalous, material poverty which exists in Latin America; the relation between one's 

Christian faith and the commianent to engage oneself in historical actions. While Gutirnez does speak in 

some of these early writings about the occurrence of persecution and martyrdom in the past, especially in 

the pre-Constantinian Church, it is only in Pobreza evengelica: Solidaridad y protesta (July 1967) that he 

first expresses his anticipation that a secior of the Roman Catholic Church will be repressed in contemporary 

Latin America for denouncing the causes of injustice, worldng alongside the poor as they try to emancipate 

themselves. and proclaiming the coming of the Kingdom of God. In 1969, Gutierrez begins to develop .his 

theological reflections on the theme of persecution and martyrdom in response to the reality that a greater 

number of Latin American Christians are being repressed and killed for committing themselves to the 

process of liberation, a process which they believe is in the best interests of the poor masses. 

The objective of chapter six is to examine the continuing evolution of Gustavo Gutiwez' s concept 

of martyrdom between July, 1968 (when he first used the expression "teo/og(a de la liberacion" at a 

conference in Chimbote, Peru) and 1982, as well as the development of four major themes that he associates 

with his concept of manyrdom. This chapter includes two sections. The first section consists of subsections 

for each of the principal themes that Gutierrez utilizes when he formulates his understanding of manyrdom. 

These themes include his explication of the term "liberation"; his explanation of the theological methodology 

of his theology of liberation; his view of the relation between salvation and one's actions in the world, 

including political actions; his understanding of the factors which caused the execution of Jesus of Nazareth. 

The analysis of the specific theme in each subsection IIllCes the chronological evolution of Gutirnez' s 

theological reflections on it in his writings. The second section of this chapter concerns Gutierrez's analysis 

255 
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of the repression of the Church and the murder of its members in Lalin America during this period. He 

already employs the religious terms "persecution", "persecutor", and "persecuted~ in 1969 to refer w the 

various parties involved in the repression of some sectorS of the Church. He does not begin w utilize the 

traditional, religious terms "martyr" and "martynlom" for the Christians who are killed and how they died 

until 1978. Thereafter he uses these terms consistently to refer to people like Archbishop Oscar Romero. 

as well as to the many bishops, priests, religious, and laity who have been murdered for participating in the 

process of liberation alongside the poor. Six major themes are evident in the evolution of Gutierrez's 

theological reflections on persecution and martyrdom in contempornry Latin America. These include the 

division of the Church and the persecution of Christians committed to the process of liberation (writing> 

from July, 1968 to 1976); Gutierrez's understanding of anti-clericalism during the French Revolution and 

his view on the significance of the Cristero Rebellion in Mexico from 1926 to 1929 (Teolo2ia desde el 

reverso de la historia-1977); martyrdom as a great wealth of the Church in Latin America (writings from 

1977 to 1978); the theme of persecution and martynlom in the fmal document of the Puebla Conference 

(1979); the murder of Archbishop Oscar Romero as the dividing line in the history of the Church (writing> 

from 1980); true martynlom as a way of giving the poor hope by dying as a witness to the biblical God of 

life (writings form 1981 to 1982). 

A. Four Major Themes Basic to Gutierrez's Concept of Martyrdom 

Gutierrez's theological reflections on persecution and martynlom in contemporary Latin America 

constitute a significant part of his complete body of theological writings, and they can only be understood 

in relationship to this larger whole. It is therefore necessacy, first, to comprehend what he means by the 

process of liberation and why he insists that Christians must commit themselves to participate in it. 

Gutrerrez asserts that the aitical theological function employed by h"beration theologians is a ne" 

theological methodology rather than simply a new theme for traditional methods. It is therefore al>c 

important, second, to analyze the evolution of his formulation of this methodology. He contends that the 

central theme of the theology of liberation is the relation that exists between historical action, including 

political action, and salvation, so this is the third and most thoroughly analyzed theme in the first section 

of this chapter. Fourth, the fact that Jesus' crucifixion ultimately provides the traditional model for 

martyrdom in ,the Roman Catholic Church (as well as among all other Christians) means that Gutierrez"s 

brief studies on the causes of this execution must be analyzed. 

1. The Meaning of Liberation: 

Gutierrez lives in a continent where the overwhelming majority of the population is destitute. Hi' 

conviction that this state of widespread poverty is contrary to the will of the biblical God drives him tee 
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analyze what causes it This conviction also impels him to participate in a single process. the process of 

liberation, aimed at transforming the existing situation. Gutierrez delineates three distinct but mutually 

interpenetrating levels of meaning for the tenn "liberation• that together constitute the unique process of 

liberation. The ultimate endpoint of the process of liberation is the emancipation of all people from suffering 

and their entrance into full communion with each other and with God, that is, their salvation. Therefore. the 

objective of this subsection is to examine the evolution of Gutierrez's formulation of the meaning of 

liberation in his writings between 1968 and 1982. 

As was already seen in Gutierrez's pre-theology of liberation writings, the author is intensely 

concerned about the desperately poor condition of most Latin Americans, including his fellow Peruvians. 

As a Christian, it is natural that he would search the Bible for resources that will help him to comprehend 

this grave reality. According to his interpretation, the Bible clearly and consistently denounces all inhuman 

situations of poverty as being scandalous in the eyes of God. It is imperative, then, that all Christians who 

claim to believe in the biblical God respond to the poverty around them by seeking permanem solutions. 

Thus in "iSeparar la Iglesia de! Estado?" (December 13 and 20. 1968).' he insists that it is not sufficient 

for the Roman Catholic Church in Peru, confronted by widespread poverty, to resort exclusively to its 

traditional appeals for benevolent gifts to the poor because these simply alleviate the effects of poverty in 

the shon-tenn. Instead, the Church must fu:st of all ascenain what are the structural causes of local poverty 

and then involve itself in uprooting them. He claims that local poverty in Peru and in other underdeveloped 

Latin American nations is not at all accidental or even simply a matter of improperly managed development 

On the contrary, it is a "byproduct of the development of other countries. with the complicity of national 

groups."2 This poverty is due to foreign capitalists and local minorities who selfishly pursue their own 

'Gustavo Gutierrez, "lSeparar la Iglesia de! Estado?" ["Separate the Church from the State?"] [Pan 1), 
Oiga no. 303 (13 December 1968): 31-32; Gustavo Gutierrez, "LSeparar la Iglesia del Estado?" [Pan 2), 
Oi2a no. 304 (20 December 1968): 21-22. The source used in the present study is a newly entitled reprint 
of the two pans: Gustavo Gutierrez, •Al margen de! debate constitucional: iSeparar la Iglesia de! Estado?" 
["Apan from the Constitutional Debate: Separate the Church from the State?"], CIDOC: Centro lntercultural 
de Documentaci6n Doc. 69, 132 (January-June 1969): 1-5. It was also reprinted as a pamphlet: Gustavo 
Gutierrez, ; Separar le Iglesia de! Estado? (Lima, Penl: Centro lntercultural de Informaci6n. Documentaci6n 
y Difusi6n, 1978). 

'"Permitirfan tambien percibir las causas profundas-intemas y externas--Oe nuestro subdesarrollo tornado 
como un fen6meno global, subproducto de! desarrollo de otros pafses, con la complicidad de grupos 
nacionales. • Gustavo Gutierrez, •Al margen de! debate cons ti tu clonal," my translation, CIDOC Doc. 69, 132 
(January-June 1969): 4. See Gutierrez's similar comments regarding how generous hand-outs alone do not 
uproot the causes of poverty: Gustavo Gutierrez, "Evangelio y praxis de liberaci6n" ["Gospel and Praxis 
of Liberation"],.in Fe cristiana y cambio social en America Latina: Encuentro en el Escorial. 1972, ed. 
lnstituto Fe y Secularidad (Salamanca, Spain: Ediciones Sfgueme, 1973). 234; Gustavo Gutiererz. "Praxis 
de liberaci6n, teologfa y evangelizaci6n" ["Praxis of Liberation, Theology. and Evangelization"), in 
Liberaci6n: Di!llogos en el CELAM. Consejo Episcopal Latinoamericano--CELAM (Bogota. Colombia: 
Ediciones Paulinas. 1974), 70; Gustavo Gutierrez, "Praxis de liberaci6n. Teologia y anuncio" ["Praxis of 
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interests while impoverishing !be masses. He cites 1he document, Paz. of which be was a principal author, 

to show that the majority of bishops who gathered at !be Medellin Conference (August 26 to September 6, 

1968) approved a similarly stated assessment of tbe causes of poveny in the continent In fact. Paz uses the 

expression "institutionalized violence" to describe a situation in which the Dational groups create and 

mainlain societal structures that progressively enrich their SDlall part of the population while making tbe vast 

majority still poorer than ever.' This means that Latin American societies are cban!cterized by structures 

!bat lead inevitably to !be systematic exploitation of the masses.• 
The Roman Catholic Church throughout Latin America, however, bas been ttaditionally linked with 

governments and powerful groups who preserve these sttucrures, and therefore it bas been dependent on 

them for much of tbe social prestige !bat it bas enjoyed. In Peru, Gudmez's homeland, the relationship 

between !be Church and !be government usually bas been particularly intimate because the government bas 

possessed aright (called the "Parronato"), dating from colonial times, ro intervene in the internal affairs of 

the Church. It even includes the right to present a list of candidates for ecclesial offices. The "Parro111110" 

was enshrined in legislation included in Ille Constitution until 1980.' In "iSeparar la Iglesia de! Estado?", 

Gutlm'ez deoounces this right as an anachronistic and artificial vestige of the era prior to the Enlightenment 

It grants special privileges to the Roman Catholic Church, and it disregards tbe freedom in religious mattm 

for all people which tbe Declaration on Religious freedom demands. It also forces the Church to forfeit its 

independence in exchange for governmental protection to engage in spiritual activities. Nevertheless. many 

clergy relisb Ille benefits Ibey receive from the government so they make a public spectacle of their close 

relation with it. Gutierrez, however, adamantly criticizes lhe Church in Peru for traditionally participating 

alongside the government in various public activities. affairs, and celebrations, not demanded by the gospel. 

which effectively serve to legitimize both Ille government and its behavior, and to make the Church 

Liberation. Theology and Proclamation"], Concilium no. 96 (June 1974): 355. 

'Paz no. 16,. in Iglesia y liberac!Oll humana. Los documentos de Medellin. 76-77; ~ no. 16, in 
Second General Conference of Latin American Bishops. The Church in the Present-Day Tmnsfonnatioo of 
Latin America in the Light of the Council. II. Conclusions. 2d ed. (Washington, D.C.: Division for Latin 
America--USCC, 1973), 61-62. 

'In an article from 1980. "La violencia de un sistema, • Gutierrez argues that it is accurate to describe 
the existing socjal system as being in a state of institutionalized violence for two reasons: first, "it is 
violence because it effectively deals in negation of and contempt for human life"; second. "it is 
institutionalized because it is not something fleeting or occasional, but a social system built on, 
institutionalised in. the death of the poor for the profit of the few." Gustavo Gutierrez, "The Violence of 
a System," Iran~. Paul Burns, Concilium no. 140 (December 1980): 94. 

'Gustavo Gutierrez. "Al margen de! debate COllStitucional." CIDOC Doc. f/J, 132 (Januazy-June 1969): 
1. The Peruvian government had several ways to exert its power over the Church until changes were made 
in !he Constitution in 1980. See Luis Pasara, Radicalizacron y conflicto en la Iglesia peruana, 62. 
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complicit in those injustices for which the govemmem is responsible. According to Gutitrrez, the Church 

in Peru thereby pays the "high price of lacking real autonomy ... in the face of civil power," whenever it 

aligns itself with the government• For the Church to be authentically present in contemporary Peru, 

Gutitrrez insists that it must enter into "solidarity with the Peruvian man in bis process of liberation from 

everything that oppresses him, and ignominiously keeps him without power to develop his personal 

condition and hence bis condition as a son of God."' Thus Gutiwez advocates that the Church in Peru 

should actively distance itself from all compromising relations with people who engender and maintain 

unjust structures in society; it should use the great social weight that it still possesses to denounce these 

structures prophetically; and it should voluntarily choose to become poor (the third notion of poverty}, so 

as to be in the same vulnerable condition as the majority of Peruvians who are poor. The best way that the 

Church may demonstrate God's love for humanity is by committing itself to serve the poor by working 

alongside them in the process of their liberation from scandalously dehumanizing, material poverty (the first 

notion of poverty).' In fact. the Church may even be transformed--Gutitrrez says that it may be converted-­

precisely by inserting itself into such a brutal reality where it will have the opportunity to listen to God, 

"who speaks to it [the Church) by means of reality, through men who are hungry and [who) aspire to Jive 

with dignity ... 

In bis preface to Signos de renovaci6n: Recooilaci6n de documentos oost-conciliares de la Iglesia 

en Amtrica Latina (February 1969),10 Gutitrrez underscores this same point when he speaks about the 

.. Privilegio que como lo acabamos de recordar es pagado al alto precio de la ausencia de una real 
autonomfa de la Iglesia frente al poder civil.• Gustavo Gutitrrez, •Al margen de! debate constitucional," my 
translation, CIDOC Doc. 69, 132 (January-June 1969): 1. 

7"La primera condici6n de una auttntica presencia de la Iglesia es su solidaridad con el hombre peruano 
en su proceso de Jiberaci6n de todo que lo oprime, y mantiene ignominiosamente sin poder desarrollar su 
condici6n de persona y por ende de hijo de Dios." Gustavo Gutitrrez, •Al margen del debate constitucional," 
my translation, CIDOC Doc. 69, 132 (January-June 1969): 1. 

'Gustavo Gutitrrez, •Al margen de! debate constirucional," CIDOC Doc. 69, 132 (January-June 1969): 
4-5. .. 

'"Pero si la Iglesia por escuchar al Sellor que le habla a travts de la realidad en que est.a inserta. a 
traves de los hombres que tienen hambre y aspiran a vivir con dignidad, se convierte siguiendo su ejemplo, 
en 'signo de contradicci6n' ino habrla sido precisamente fie! a su propio ser?" Gustavo Gutitrrez, "Al 
margen de! d~te constitucional," my translation, CIDOC Doc. 69, 132 (January-June 1969}: 3. 

"'Gustavo Gutitrrez, "Pr6logo," in Signos de renovaci6n: Recopilaci6n de documentos oost-conciliares 
de la Iglesia en Amtrica Latina (Lima, Peru: Comisi6n Episcopal de Acci6n Social, 1969}, 6-16. Gutitrrez 
presented this preface a year later as a lecture at the Simposio sobre Teologfa de la Liberaci6n [Symposium 
on Liberation Theology], which took place in Bogom, Colombia on March 6-7, 1970. Gustavo Gutierrez, 
"iCrece o declina la Iglesia latinoamericana?" ("Is the Latin American Church Growing or Declining?"], 
in Liberaci6n: 0pci6n de la Iglesia latinoamericana en la decada de! 70. Documentos de reflexi6n. Simposio 



Roman Ca!bolic Church throughout lbe continent. He observes that lhe national groups ~ble for 

maintainiog unjust structures are lhe powerful members of Latin American socielies with whom the Church . 
has traditionally nurtured an intimate relalionship. He is especially pertuibed by their customary excuses, 

often made publicly, that they simply aspire ID sustain a "Western and Cbrlslian" society.11 Because their 

transparent persolllll inrerests tend to COllfonn with lbe interests of dominant groups in foreign countries 

(notably the multinational companies) that embrace capitalism, lbe two parties, together, maintain a situation 

of intemal. colonialism and extemal neo-colonialism from which Ibey benefiL Guti&rez argues Iba! these 

are the fundamental strucbJr.111. causes of underdevelopment and widespread abuses of human rights in Latin 

America.12 It is important to recognize that Gutil!rrez considers the systmlatic exploitation of the poor 

masses by the local rlch and foreign capitalists to be an observable. social reality. Nevertheless, theories for 

explaining what engenders an observable reality ought w be formulated. Such tbeories, however, are not 

all equally valid. The most realistic theories conceming the causes of local poverty are developed through 

experience: by inserting oneself into the situation, by trying to transform it, and then by reflecting on this 

sobre Teologfa de la Liberaci6n. Bogo!a. marzo 6 y 7 de 1970 (B6gota, Colombia: Editorial Presencia. 
1970), 3-24. The prefai:e was reprinted as Gustavo GutiMez, "Participar en el proceso de liberac:i6n (febrero 
1969)" ["Participating in the Process of Liberation (February, 1969)]. in La fuerza histOrica de los pobres: 
Seleccioo de ttabajos IThe Historical Power of the Poor: Selection !)( Worl<sl (Lima, Peru: Centro de 
Esrudios y Publicaciones, 1979), 39-60. The preface was first translated into English in BelWeen Honesty 
and Hope (Maryknon, N.Y.: Oibis Books, 1970). A newly edited and translated version also exists in 
English: Gustavo Gutierrez, "Involvement in the Liberation Process,• in The Power of the Poor in HistprV, 
trans. Robert R. Barr (Maryknoil, N.Y.: Orbis Books, 1983), 25-35. 

"Gustavo Gutrerrez. "Pl:Ologo; in Signos de renovacion. 8. "In fact. conservative sectors frequently 
appeal to Christian notions in order to justify the social order that serves their inrerests and maintains their 
privileges. That is why lhe communication of lbe message (i.e~ the Gospel] reread from the world of the 
olber, tile poor, and lbe oppressed will 1mmask every anempt to ideologize the Gospel and to justify a 
situation contrary to the most basic gospel denu1nds. • "Es frecuente, en efecto, que los sectores 
conservadores apelen a nociones aistianas para juslificar el orden social que sil:ve a sus inrereses y mantiene 
sus privilegios. Es por ello que la comunicaci6n de! mensaje relefdo desde ese mundo. del otro. del pobre, 
del oprimido tendr.i una funcion desenmasceadora de todo intento de ideologizar el Evangelio y justificar 
una situaci6n contraria a las mas elementales exigencias evangtlicas. • Gustavo Gutierrez, "Praxis de 
liberaciOn, teologfa y evangelizaci.On." my translation, in LiberaciOn: Dialogos en el CELAM. 82. See also 
Gustavo Gutierrez. "Praxis de liberaci6n. Teologfa y anuncio," Concilium no. 96 (June 1974): 368-369; 
Gustavo GutiMez, "Faith as Freedom: Solidarity with the Alienated and Confidence in the Future," in 
Living with Change, Experience, Faith, ed. Francis A. Eigo (Villanova. Penn.: Villanova University Press, 
1976), 19; Gulitavo Gutitrrez, "La fuerza hislOrica de los pobres," in Signos de lucha y esperanza: 
Testimonios de la Iglesia en Amt!rica Latina, 1973-1978 (Lima, Peru: Centro de Estudios y Publicaciones, 
1978), xviii. Moreover, when conservative sectors justify lbeir actions by saying that they are maintaining 
a Christian society, "this is one of lbe great lies of Latin Americm society.• Gosmvo Gutitrrez, Praxis de 
liberacl6n y fe cristianaJPmxis of Liberation and Christian Failb. NoteS on a Cgurse Given at M.A.C.C. (San 
Antonio, Tex.: Mexican American Cultunll Center, 1974), 51. 

"Gustavo Gutitr:rez, "Pl:Ologo." in Signos de renovaci6n, 8-10. He cites Paz 1, 4, 16. 
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e11perieru:e. 1'lml> tbeorie$ 1lhould always be in process; tbey should be changing In response to reflections 

oil actions. At lhill dme (1969), Gut.i6n'ez (like most of lhe bishops who gathered at lhe Medellin 

Conference} tentatively accepted lhe lbeory of dependence (which was formulated starting from a Latin 

American perspeclive by such social scientists as Femando Henrique cardoso, Bnzo Faletto, and 1heoronio 

Dos Santos) as providing an explanation tbatlllOSI: accurately reflects this reality. Gutittrez. however, always 

ponrays lhe dependence of lhe Latin American masses on more lhan nmow economic lines: they are 

economically, politically, socially, and culturally dependent. His choice of the tbeoiy of dependence comes 

out of his own employment of the social sciences and bis readings of the findings tepOtted by various Latin 

American social scientists. Jn fact, he insists !bat the Bible Is not an appropriate tool for engaging in specific 

analyses of all tbe variables associated witb one's own clmlmstances. Thus his own evaluation of bis 

surroundings is not derived directly from the Bible, and he contends that it is not a statement of Christian 

faith. It is clear, then. !bat he uses the social sciences as instruments for more effectively understanding the 

particular situation In which he lives, but he argues that the social sciences must be used critically. Guti~rrez 

consistently insists on the primacy of experience for evaluating whether the social sciences accurately 

ponray reality. Thus lhe use of any given lbeory is necessarily provisional and must be verified In practice. 

Regardless of the theory cmren.tly favoured for explaining the different variables related to crealing and 

maintaining an unjust system. simply recognizing the radical incompatibility between the will of God 

evident in th11 Bible and the observable reality that the few exploit lhe poor masses should be enough rn 

impel Latin American Christians to commit themselves Ill participate ln the process for liberating them from 

their condition. For Gutierrez, the Church's first task is to distance itself from its traditional allies among 

the powerful. Then Christians should endeavour to effect. simultaneously, mdical ttallsfonnations of bolh 

persons. through conversion. and societal sa:uctures so that they might especially serve the needs of the 

poorest people.13 

Gutimez states that he prefers the term "liberation" ro "development" because it corresponds better 

to the all-encompassing process of completely eradicating the causes of all human suffering. In a lecture 

"Gustavo Gutimez, "Prologo, • in Signos de renovaciOn. 11. Many European lheologians met in 1976 
at a conference devoted IO the theme of Ille theology of libetation. Gutitrrez was a panelist at it He was 
asked whether he does the theology of liberation using an inductive or a deductive methodology. He 
answered that this question was somewhat baffling. Instead of eitber one. the theology of libeiation 
establishes a circular relation between lheory and practice. It is not a matter of applying a well conceived 
lheozy to practice; rather, every lbeory must always be verified in practice. Michel Schooyans, "La IMologie 
de la libtration• ["The Theology of Liberation"], Revue lb@log!que de Louvain 7 (1976): 321, 323. See 
also Miguel Manzaneia, Teologfa. sa!vaci6m y liberaci6m. 121-128: Gregory Baum. "German Theologians 
and Liberation Theology.• Ibe Ecumenist 16 (May.June 1978): 49; Curt Cadorette, From the Heart of the 
People: The Theology of Gustavo Guti9!ez, 104-105; Gregory Baum, "Gutibrez and the Catholic 
Tradition,• The Ecwnenlst21(September-October1983): 81; Robert Leroy Breckenridge, "The Ecclesiology 
of Gustavo Gutlarez Merino." 320-322. 



entitled "Tile Meaning of Development (NoteB on a Theology of Libenllion), ••• whicb Guti6nez delivered 

at a conference in Canigny, Switzerland in November, 1969, lie reviews and l"'aJllines tbe origin and 
evolution of tbe concept of development. He distinguishes three uses of tile tenn: development as economic 

groWlh, development as a broader social process, and, finally, development as a more comprehensive 

process built upon a given concept of wbat it is to be human. The dllee distinct notions of development 

share tbe assumption that poor nations can replicate, or at least approximat.e, the development process 

already followed by a certain, "developed" nation (for example, the United States or Greal Britain). During 

''Gustavo Gutrerrez, "The Meaning of Development (Notes on a Theology of Liberation): mms. 
CELAM, iD In Search of a Theology of Development: Papers from a Consultation on Theology and 
Development Held by Sodepax in Canigny, Switzerland. November, 1969, Sodepax (Lausmme, Switzerland: 
La Concorde, 1970), 116-179. The original lecture was iD Spanish. None of the Spanish versions published 
subsequendy is.identical to Gutl6rrez's original lecture, lhough Hacla una teologfa de la liberad6n (1971) 
corresponds most closely to the official English translation of tbe lecture. Even this book includes small 
amounts of new material, Olher small passages are de1eled,. and the foomotes include some recent sow:res 
not included in tbe English version. 1be present study uti&es primarily die F.nglish version, tnmslared by 
CEI.AM, which was included in the official pnblicalion of the papeis delivered at the confemlce. 1be 
Spanish ver.;ion of Hacia una te0logfa de la liberaci6n (1971) is supplied in footnotes whenever a qUOllllion 
is utili7.ed. 1be other available Spanish versions are also Cllllsulted. It is notable that certain tel1llS in the 
offlc:ial English lnlllSlation are translated erroneously, thereby deviating from Gutierrez's perspective. For 
example, when Gutlmez analyzes the various pastorales of the Church in Latin America. the lnlllSlator 
supplies the incorrect tellllS, "Christianity" ("cristianismo") and "New Christianity" ("nuevo cristianismo"), 
instead of the author's precise use of "Christendom" ("cristiandad") and "New Cbristendom" ("nueva 
cristiandad"). Among the numerous adapted, allridged, and ttanslated versions of this lecture, see (l) 
Gustavo Guti6rlez, "Notes for a Theology of Liberation,• Theological Studies 31(June1970): 243-261 (1bis 
translation differs from "The Meaning of Development (Notes on a lbeology of Liberation)": the 
information provided in pages 126-136 of the official English version is left out, and pages. 137-142 are 
abridged], and an abridged version of this article: Gustavo Gutimez, "Notes for a Theology of Liberation,• 
Theology Digest 19, no. 2(Summer1971): 141-147; (2) Gustavo Gutierrez, "A Latin American Pemlptioo 
of a Theology of Liberation,· in Conscientization for Liberation: New Dimensions in Hemispheric Relations 
(Washington, D.C.: USCC [Division for Latin America-United States Catholic Conference, 1971), 57-80 
[This is an abridged version of the same paper; Gutimez delivered it al the 1970 Catholic Interamerican 
Cooperation Program (CICOP) Conference. which met Febtuary 5-8, 1970 in Washington, D.C., with the 
Iheme, "New Dimensions in Hemispheric Realities •. ]; (3) Gustavo Gutimez, "Notes pour une Th6ologie 
de la LiMmtion" ["Notes for a Theology of Liberation"], !DOC Intemational no. 30 (1970): 54-78; (4) 
Gustavo Gutrerrez. "Appunti per una teologia de11a b"berazlone" l"Notes for a Theology of Liberation"], in 
Religione: oppio o strumento di liberazione?, IDOC Documentinuovi, 22 (Milan, Italy: Amoldo Mondadori 
Editore, 1972), 23-41, and this Italian version was then translated into Spanish as Gustavo Gutil!rrez, 
• Apuntes para una teOlogfa de la b"beraci6D, • in Religi6n: ; Instrumemo de liberacioo?, Gustavo Gutifrrez, 
Rubem Alves, and Hugo Assmann, trans. Roser Berdagu6 (Madrid, Spain: Editorial Marova; Barcelona, 
Spain: Editorial Fontanella, 1973), 23-76 {This Spanish version includes the whole lecture. It seems, 
however, that it is a Spanish translation of the Italian ttanslation, made for Religione: opplo o sttumento 
di liberazjone?, of the original Spanish language lecture, ralher than a reprint of Gutimez'soriginal Spanish 
lecture]; (5) Gustavo Guti6rrez, Hacia una teOlogfa de la libemci6n [Towards a Theology of Liberation), 
.Coleccloo Iglesia Nueva. 8 (BogotA. Colombia: ludo-American Press Service, 1971); (6) Gustavo Guti.l!rrex, 
"Bemed:.ungerzu einer lbeologie der Befreiung." in Katholische Theologie, ed. P. Knauer and F. Mennelres 
(Henn: Ratingen and Kastellaum, 1975), 202-217. 



263 

the late 1950s and early 1960s many different development programs were Implemented in Latin American 

lllllions. 1be disappointing results alarmed many people. Contraiy IO expectations during the decade, the 

disparity between the few licb and the poor masses continued IO grow. This was enough to disillusion 

Guli(!mi and many other theologians and social scientists in Latin America. They concluded that the 

programs were doomed IO fail because they bad not lllken into account politlcal faclOrs and were based upon 

the abslra::t and ahis!Orical assumption Iba! Latin Americans could medlanically imiwe the paths already 

succes:sfully taken by others. ln reality, however, historical circumstances are always new. "Developing" 

COIDIU:ies now have to COlllelld with powerful, ·~ developed" 1llllioDs that continue to seek their own 

intmsts. Even the notion that the development of rapiraUs1 countries like the United Swes bas been 

soccessful and is worth emulating should be questioned because it bas come at the high price of 

impoverishing the majority of the world's population. Thus Gutierrez nijects the concept of 

"developmentalism" ("desarroUismo") itself. Jn fact, he uses the term "developmentalism" pejoratively to 

signify the lmplemenration of superficial refonns of the economic system that only amount to slight 

ameliorations in the situation of the poor. They lemper the harsher consequences of the existing system 

without fundamentally altering the system itself." Gutlc!:rrez believes that, when people base tbelr actions 

upou one of these notions of development, they do not take inlO account the structural causes of 

underdevelopment and thus they cannot possibly contribute to eliminating them. Moreover, powerful persons 

and groups residing outside poor countties (especially American rapill!liSIS), with the complicity of local 

oligim:bies, often manipulate the notion of development itself in order 10 persuade the public that they are 

implementing progressive reform programs when, in reality, these programs simply function IO help the 

powerful further their own interests and keep the poor subservient. Gutierrez asserts that recognizing a 

people and a counttY as being dominated and oppressed necessarily precipitates discussions about the need 

of the poor to become the agents of their own process of emanclpalion or liberation.'6 He then reviews 

what, he believes. constitutes the history of the process of liberation in Latin America since the 1950s. He 

judges that anned struggles during that decade contributed significantly to a single "process of the 

emancipation_.all through history, a process which aims at a society in which man. will be free from an 

"See "La !hwlogie de la libtration: Une inu:rview de Gusravo Gutit.rrez" ["The Theology of Liberation: 
An Interview with Gusravo Gutierrez"], interview with Therese Naillet. Croissance des Ieunes Nations no. 
121 (1972): 13-14; Roberto Oliveros, Llberaci6n y ~ologta. 42-46. 

16Gustavo. Gutierrez, "The Meaning of Development,• ttans. CEI..AM, in In Search of a Theology of 
Deve!OJ)!!!ent. 121-126. 136, 156-159. See also Gustavo Gutrerrez, •una teologfa politica en el Peru de! 

. siglo XVI" I" A Poli1ical Theology in Sixteenth-Century Peru"), Allpanchis 19 (1982): 12; Christian Duquoc. 
Li~ration et progressisme: Un dialogue tMologigue entre l' Ammgue lllline et !'Europe (Paris. France: Les 
Editions du Cerf, 1987), 17-18. 
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forms of serviwde, and in which he will determine his own destiny."17 He anticipates that, given the 

resilience of the unjust system based on the exploitation of the masses, violent revolutions will narurally 

continue to arise throughout the continent, but he does not say that he advocates them. 

Gutierrez's lecwre, "Apuntes para una teologfa de la liberaci6n," is almost identical to the one he 

gave in Switzerland four months earlier. He delivered this new lecwre at the Simposio sobre Teologfa de 

la Liberaci6n [Symposium on Theology of Liberation], which met March 6-7, 1970 in Bogot4, Colombia.11 

Jn it, however, be makes a valuable additional comment He concludes his swdy of the notion of 

development and the need for Christians to engage themselves in the process of liberation by finally, though 

only briefly, delineating three distinct levels of meaning for the term "liberation". They are the "political 

hDeration of oppressed ~untries and social sectors; liberation of man throughout history; and liberation from 

sin, [which is the] root of all evil." Liberation from sin is the "condition for a life of communion of all men 

with the Lord. "19 Thus, at this point, he simply sketches the levels of meaning without yet contemplating 

how they are interrelated. 

Jn "De la teologfa de la misi6n a la teologfa de! encuentro" (March 21-27, 1971),20 Gutierrez 

reckons that decisions to sin are the ultimate cause of the unjust social relations, societal structures, and 

17Gustavo Guti~z, "The Meaning of Development," trans. CELAM, in In Search of a Theology of 
Development, 136. "Es, mis profundamente, ver el devenir de la bnmanidad como un proceso de 
emancipaci6n del hombre a lo largo de la historia, orientado hacia una sociedad en la que el hombre se vea 
hl!re de toda servidumbre, en la que sea subjeto de su propio destino. • Gustavo Gutierrez, Hacia una 
teologfa de la liberaci6n (1971), 50-51. 

"Gustavo Guti~z, • Apuntes para una teologfa de la liberaci6n" {"Notes for a Theology of 
Liberation"], in Liberaci6n: Opci6n de la Iglesia latinoamericana en la decada de! 70, 24-62. This is mainly 
an abridged version of the earlier article, Gustavo Gutierrez, "The Meaning of Development (Notes on a 
Theology of Liberation)": the whole second section of the original is left out. The major addition is the 
statement that there are three levels of meaning for liberation. This article was reprinted as Gustavo 
Gutierrez, "Apuntes para una teologfa de la liberaci6n," Cristianismo y Sociedad no. 24-25 (1970): 6-22. 
See also Gustavo Gutierrez, Apuntes para una teolog!a de la liberaci6n (Lima, Peru: Centro de Eswdios y 
Publicaciones, 1970); "Theology of Liberation. Bogot4, 1970," IDOC International no. 14 (28 November 
1970): 66-67. 

""Tres niveles de significaci6n ·de! termino liberaci6n: liberaci6n politica de los pueblos y sectores 
sociales oprimidos; liberaci6n de! hombre a lo largo de la historia; y hl!eraci6n de! pecado, rafz de todo ma! 
y condici6n de una vida de comuni6n de todos los hombres con el Sellar." Gustavo Guti~z, "Apuntes para 
una teologfa de la liberaci6n, • my translation, in Liberaci6n: Opci6n de la Iglesia latinoamericana en la 
decada de! 70, 36. 

'°Gustavo Guti~z, "De la teologfa de la misi6n a la teologfa del encuentro" ["From the Theology of 
Missions to the Theology of Encounter"], in Antropolog!a y teologfa en la acci6n misionera. Vicariato 
Apost6lico de Iquitos, Peru--Departamento de Misiones de! CELAM (Bogot4, Colombia: Jndo-Americao 
Press Service, 1971 ), 79-86. Gutierrez presented this article as a lecwre at a meeting of anthropologists and 
theologians from Colombia, Venezuela, Ecuador, Peru. and Bolivia concerning the missions of the Roman 
Catholic Church in el Alto Amazonas. The meeting took place in Iquitos, Peru. 
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activities that mark the continent. He defines sin as a "concrete historical reality" with social, as well as 

personal dimensions. It is not tangential to social interaction, but is, instead. "the root of every rupture of 

fraternity among men. Moreover: every rupture of fraternity is sin. "21 AJ a statement of faith, Gutierrez 

believes that Jesus Christ, by his death and resurrection, saves all people, in principle, from this soun:e of 

all injustice..-sin.22 His brief discussion of salvation broaches aspects of the third level of meaning of 

hlleration, namely, the liberation from sin, which he subsequently explicates more fully. 

Gutitrrez then develops bis delineation of the three levels of meaning for "liberation" in MaJXismo 

y cristianismo (April 14-16, 1971).23 These three distinct levels of meaning are interrelated, and they 

comprise a single process of liberation. They include political liberation through the creation of a just 

21"El pecado como realidad concreta hist6rica, aparece as!, no como una evasi6n o un afiadido, sino 
como la rafz de todo ruprura de fratemidad entre los hombre. Es IJW: toda ruprura de fratemidad es 
pecado." Gustavo Gutierrez, "De Ia teologfa de la misi6n a la teologfa de! encuentro," my translation, in 
Antrooologfa y teologfa en la acci6n misionera. 85. 

22"By redeeming us from sin, Christ does not redeem us from 'something spiritual', but from the source, 
itself, of every injustice, scorn by another person, oppression, domination. Christ with bis death and 
resurrection comes to save us from sin [bringing us I to grace, from rupture to communion, from death to 
life, from that which is subhuman to the human. Christ and bis Spirit bring a radical and total liberation and 
not a 'religious' liberation. The people who reduce the work of Christ are the ones who limit it to 'what 
is spiritual' and do not see its total character." " Al redimimos de! pecado, Cristo no nos redime de 'algo 

· espiritual', sino de la fuente misma de toda injusticia, desprecio por el otro, opresi6n, dominaci6n. Cristo 
con su muerte y resurrecci6n viene a salvarnos del pecado a la gracia, de la ruprura a la comuni6n, de la 
muene a la vida, de lo infrahumano a la humano. Cristo y su Espfritu aporta una liberaci6n radical y total 
y no una liberaci6n 'religiosa'. Los que reducen la obra de Cristo son los que la limitan a 'lo espiritual' y 
no ven su caracter total." Gustavo Guti~ez, "De la teologfa de la misi6n a la teologfa de! encuentro," my 
translation, in Antropologfa y teologfa en la acci6n misionera. 85. 

23Gustavo Gutimez, Marxismo y cristianismo. Una conferencia de Gustavo Guti~z dada en la Jornada 
"Participaci6n de los Cristianos en la Construcci6n de! Socialismo en Cbile"-Santiago--abril de 1971. 
Conferencia y di:ilogo [Marxism and Christianitv. An Address Given by Gustavo Gutierrez at the 
Conference "Particination by Christians in the Construction of Socialism in Chile"--Santiago--Amil. 1971. 
Address and Dialogue! (San Bernardo, Chile: Secretariado Sacerdotal "Cristianos pore! socialismo", 1971). 
Gutitrrez's paper was fully reprinted as Gustavo Gutierrez, "Marxismo y cristianismo," Pasos: Un 
documento de reflexi6n oor semana no. 13 (7 August 1972): 1-27. The paper was then reprinted again in 
1972, but without the second part or the question and answer period: Gustavo Gutierrez, "Marxismo y 
cristianismo. Una conferencia de Gustavo Gutierrez, dada en la Jomada de los Cristianos en la Construcci6n 
de! Socialismo en Chile," in Cristianos latinoamericanos y socialismo (Bogota, Colombia: CEDIAL, 1972), 
15-35. The full text of the paper was reprinted in July, 1973, but with the questions and answers that 
followed the lecture missing: Gustavo Guti~z, "Marxismo y cristianismo," in La Iglesia latinoamericana 
y socialismo: Documentos de la jeraraufa y de gruoos eclesiales, Dossier, no. 8 (Hervelee-Louvain, Belgium: 
Information Documentaire d' Amerique Latine, A.S.B.L., 1973), 154-165. Eighty priests who favoured the 
socialist politico-economic option for contemporary Latin America gathered at this conference. In their joint 
press release, they expressed their belief that Christianity is more compatible with socialism than capitalism. 
They also urged collaboration between Christians and Marxists for the construction of a new society. 
"Jomadas: 'Participaci6n de los Cristianos en la Construcci6n de! Socialismo en Chile' Santiago de Chile­
abril 1971. a.--Comunicado a la prensa de !so sacrerdotes participantes," in Ibid., 152-153. 
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society; the liberation, throughout history, by which people take control of their own destiny; and, finally, 

liberation from sin and entrance into communion with God.24 

In chapt.er two of Teologfa de la liberaci6n: Pen;pectivas (December 31, 1971),25 Gutierrez 

substantially expands his explanation of the three different levels of the meaning of liberation. Together they 

embrace all dimensions of human exist.ence.26 He designates the first level of liberation as political 

liberation. It "expresses ... tbe aspirations of the oppressed countries, social classes. and social sectors, and 

it emphasizes the conflictual aspect of the economic, social, and political process which puts them in 

opposition to the rich nations and powerful groups."" This means that a conflict between the people who 

are rich and the poor masses already exists because of the all-encompassing political, economic, social, and 

cultural syst.em of domination--of institutionalized violence--maintained by the rich. This conflict is 

exacerbat.ed as the poor try to change the syst.em both by their use of revolutionary violence and by the 

repressive violence employed by the rich to preserve the order of things. Second, at a deeper level, 

hlleration signifies the process, throughout history, by which humanity consciously tries to assume greater 

"Gustavo Gutio!rrez, Marxismo y cristianismo, 22-23. 

"Gustavo Guttrerz, Teologfa de la liberaci6n: Peisoectivas (Theology of Liberation: Perspectives!, CEP, 
3 (Lima, Peru: Centro de Estudios y Publicaciones, 1971). Parts of this book have been translat.ed or 
reprint.ed many times. For example, see the following: Gustavo Gutio!rrez, "Liberation and Development,• 
Cross Currents 21 (Summer 1971): 243-256 [This reprints chapt.er two of the first Peruvian edition.]; 
Gustavo Gutio!rrez, Teologfa de la liberaci6n: Perspectivas (Salamanca. Spain: Ediciones Sfgueme. 1972) 
[The first Spanish edition includes some revisions.]; Gustavo Gutit!rrez, "Jesus and the Political World," 
Worldview 15 (Sept.ember 1972): 4346; Gustavo Gutit!rrez, "FraternitA cristiana e lotta di classe" 
["Christian Brotherhood and Class Struggle'], in La fede come prassi de liberazione: Incontri a Santiago 
del Cile a cura di I-doc intemazionale (Milan, Italy: Giangiacomo Feltrinelli Editore, 1972), 3542 [This 
is a translation of pages 340-349 of the first Peruvian edition.]; Gustavo Gutio!rrez, A Theology of 
Liberation: History. Politics and Salvation, trans. Sist.er Caridad Inda and John Eagleson (Maryknoll. N.Y.: 
Orbis Books, 1973) [This is a translation of the first Spanish edition.); Gustavo Gutierrez, "Fe, utopia y 
acci6n politica, • in Marxismo y fe cristiana !mat.eriales de trabajo) (Lima,. Peru: Centro de Estudios y 
Publicaciones; 1975), 231-241 {This reprints pages 309-320 of the 1974 Spanish edition.]; Gustavo 
Gutierrez, "Jesus y el mundo politico,• in Ibid., 265-272 [This reprints pages 297-309 of the f'IISt Spanish 
edition from 1972.]; Gustavo Gutit!rrez, "Jeslls y el mundo politico" ["Jesus and the Political World"], in 
Panorama de la teologia latinoamericana I. Equipo Seladoc (Salamanca, Spain: Ediciones Sfgueme, 1975), 
105-115 [This reprints pages 297-309 of the 1974 Spanish edition.]; Gustavo Gutio!rrez, "The Meaning of 
the Term Liberation,• in Third World Theologies: A Reader, ed. Deane William Ferm (Maryknoll. N.Y.: 
Orbis Books, 1986), 15-16; Gustavo Gutierrez, "A Spirituality of Liberation," in Ibid., 17-21 [These past 
two articles are reprint.ed from A Theologv of Liberation. 36-37, 203-208. 

"Gustavo Gutierrez, Teologfa de la liberaci6n: Peispectivas, 35-53. 

""Liberaci6n expresa, en primer lugar, las aspiraciones de las pueblos, clases y sectores oprimidos, y 
subraya el aspecto conflictual del proceso econ6mico, social y politico que los opone a los pueblos 
opulentos y grupos poderosos." Gustavo Gutitrrez, Teologfa de la liberaci6n: Pen;pectivas. my translation, 
58. 



267 

control over its own destiny. People attempt to effect social changes that expand the real range of freedom 

that they enjoy. In the case of the poor masses, this level of liberation signifies their shift away from being 

objects to becoming subjects of their own history. In fact. in chapter seven of the book, Gutimez 

emphasizes that efforts to transform Latin American societies will not ttuly constitute an authentic process 

of liberation until the oppressed masses themselves become the protagonists of their own historical 

liberation, without any mediators. 28 The ultimate objectives of this second level of liberation are to create 

a new way of being human (a "new man"), a permanent cultmal revolution, and a qualitatively different 

society (a "new society"), where the needs of the poorest are met fust. At the third and deepest level, 

liberation means salvation: "Christ the Saviour liberates man from sin, the ultimate root of every rupture 

of friendship, every injustice, and [every] oppression, and He makes him authentically free ... to live in 

communion with Him, [which is] the basis for all human fratemity."29 Communion is built among people 

when they truly and unconditionally love each other. Therefore Jesus Christ died and was resurrected not 

so that people could concern themselves with their own self-interests, but so that they would be free to love 

each other, to deliver themselves over to others, to consider preferentially the needs of people who suffer. 

Loving, then, is contrary to sinning. All three levels are aimed at affirming the right of all people to life 

rather than to death. According to Gutierrez, these three levels of the meaning of the term "liberation" are 

distinct, but they express interdependent aspects of a unique, all-encompassing process of liberation that 

ultimately leads to salvation, which is the complete h'beration of humanity from sin and its consequences. 

Salvation, however, always remains a gift from God. Analyzing how the three levels are interrelated is the 

central task of Gutitrrez's theology of h'beration, because this is another way of reflecting on the relation 

between salvation and the historical activities that contribute to the process of liberation." (The three le;,els 

28Gustavo Gutierrez, Teologia de la liberaci6n: Perspectivas, 153. See also Gustavo Gutitrrez, 
"Evangelio y praxis de liberaci6n," in Fe cristiana y eatnbio social en Amtrica Latina. 245; Gustavo 
Gutitrrez, Praxis de liberaci6n y fe cristiana/Praxis of Liberation and Christian Faith. Notes on a Course 
Given at M.A.C.C .. 15a. 46; Gustavo Gutitrrez, "Theology and the Chinese Experience," in Christianity and 
the New China: Volume II. Chinese Faith and the Chinese Experience. Papers and Reports from an 
Ecumenical Colloquium Held in Louvain, Belgium September 9 to 14, 1974, Lutheran World Federation/Pro 
Mundi Vita (South Pasadena, Calif.: Ecclesia Publications, 1976), 106; Gustavo Gutitrrez, "Faith as 
Freedom: Solidarity with the Alienated and Confidence in the Future," in Living with Change, Experience, 
Faith, 45; Gustavo Gutitrrez, Teologfa desde el rever5o de la historia (Theology from the Underside of 
History] (Lima, Peru: Centro de Estudios y Publicaciones, 1977), 33, 43; Gustavo Gutimez, "Freedom and 
Salvation: A Political Problem," trans. Alvin Gutterriez, in Liberation and Change. Gustavo Gutierrez and 
Richard Shaull (Atlanta, Ga: John Knox Press, 1977), 87-88. 

""Cristo salvador libera al hombre de! pecado, rafz wtima de toda ruptura de amistad, de toda injusticia 
y opresi6n, y lo hace au~nticainente libre, es decir, vivir en comuni6n con El, fundamento de toda 
fratemidad humana." Gustavo Gutitrrez, Teologia de la liberaci6n: Perspectivas. my translation, 59. 

"Gustavo Gutierrez, Teologfa de la liberaci6n: Perspectivas, 63. 
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of meaning of liberation delineated by Gutierrez are subsequently recognized and affumed in the final 

document of the Puebla Conference [no. 322], which met January 27 to February 13, 1979 in Puebla. 

Mexico.)" Guti&rez uses the notion of "utopia" to mediate between faith and political action. The 

interrelationship between the three levels of meaning of liberation and the role played by utopia in it is 

examined in the third subsection of the present chapter when Gutierrez's view of the relation between 

salvation and historical activities is studied more closely. 

In chapter six ofTeologfa de la liberaci6n: Perspectivas, Gutimez expands his presentation of some 

criticisms levelled against developmentalism by people who have fonnulated the theory of dependence. 

According to this theory, the "dynamics of the capitalist economy lead to the establishment of a center and 

a periphery, and they generate, simultaneously, progress and growing wealth for the few and social 

imbalances, political tensions, and poverty for the many. "32 He emphasizes, however, that much still has 

to be done in fonnulating the theory of dependence so that it can more accurately assess what lies behind 

31See Gustavo Gutierrez, Los pobres y la libemci6n en Puebla !The Poor and Liberation at Puebla) 
(BogotA. Colombia: lndo-American Press Service, 1979), 40-44. "Freedom always implies the capacity we 
all possess in principle to be our own person and to act on our own initiative (GS: 17), so that we can go 
on fashioning community and participation, to be embodied in definitive realities, on three inseparable 
planes: our relationsbip to the world as its master, to other persons as brothers or sisters, and to God as 
God's children." Final Document of the Third General Conference of the Latin American Episcopate, Part 
2, Chapter 1, The Content of Evangelization. no. 322, in Puebla and Beyond: Documentarv and 
Commentary. ed. John Eagleson and Philip Schaqler, trans. John Drury (Maryknoll, N.Y.: Orbis Books, 
1979), 168. 

32"En efecto, la dinmnica de la economfa capitalista lleva al establecimiento de un centro y una periferia, 
y genera, simultaneamente, progreso y riqueza creciente para los menos y desequilibrios sociales, tensiones 
politicas y pobreza para los ~." Gustavo Gutierrez, Teologfa de la liberaci6n: Perspectivas, my translation, 
105-106. See also Gustavo Gutierrez, Praxis de libemci6n y fe cristiana/Praxis of Liberation and Cbristian 
Faith. Notes on a Course Given at M.A.C.C .. 15; Gustavo Gutierrez. "Freedom and Salvation: A Political 
Problem," IIanS. Alvin Gutterriez, in Liberation and Change. 77; Curt Cadorette, From the Hean of the 
People: The Theology of Gustavo Gutierrez, 23. The Colombian, Mons. Alfonso L6pez Trujillo contends 
that Gutierrez (along with Hugo Assmann, Jose Comblin, and Juan Luis Segundo) is overly influenced by 
the European theology of revolution, the theory of dependence. the socialist revolution, and the notion that 
politics rather than faith is the starting point of theological reflection. Mons. Alfonso L6pez Trujillo, "Las 
teolog!as de la liberaci6n en America Latina," in Libemci6n: Dilllogos en el CELAM. 45. For similar 
criticisms, see Enrique J. Laje, "La 'teologfa de la liberaci6n' segtln Gustavo Gutierrez," Stromata 19 
(1973): 303-304 [For an examination of Laje's criticisms, see Horacio Cerutti Guldberg, Filosofla de la 
liberaci6n latinoamericana, Colecci6n Tierra Firme (Mexico City: Fondo de CultumEcon6mica, 1983), 122-
126.); Jeffrey Klaiber, La Iglesia en el Peril, 417 [he summarizes the criticisms made by other writers). In 
1978, Gutierrez criticizes the documenro de consu/ta, a preparatory document for the Puebla Conference, 
for ignoring .the reality that dependent capitalism causes the exploitation of the Latin American poor. 
Gustavo Gutierrez, "Sobre el documento de consulta para Puebla" ["Regarding the Consultation Document 
for Puebla"), Pi\ginas 3, no. 16-17 (June 1978): 3. · 
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the indisputable fact that the prevailing system is one based oo the exploitation of the masses." In his 

treattnent of lhe theory of dependence in the fust Spanish edition of the book (published in 1972). he draws 

attention to something that is implied in the fust Peruvian edition (1971), but not sufficiently articulated in 

it: lhe opposition between oppressor nations and oppressed peoples that is posited by the theory of 

dependence is most realistically perceived when it is recognized that it is taking place in the cootext of a 

worldwide class struggle between an oppressor class (and whoever is complicit with them) and an oppressed 

class (and whoever commits themselves to their process of liberalion).34 

In "La fuena histmica de los pobres" (July 1978), GutiM'ei. praises the theory of depeodeoce for 

having been useful to the process of liberation. Despite its limitations for evaluating the nmnerous aspects 

of a complex reality, it has impelled many Latin Americans to recognize the observable social reality that 

local and rich minorities and lbeir foreign allies systematically exploit the poor masses. Gutimez 

enumerates certain featureS of reality that must now be reconsidered because their ramifications were 

previously underestimated by the theory. These include, first. the campaign by the poor masses (along with 

whoever is committed to their interests) to liberate dlemselves historically and. second, the growing 

internationalization of capital. which is demonstrated by the prosperity of multinational corporations and the 

ease with which they lnmsfer capital from nation to nation. For Gutil!rrez. these changes in the international 

economic order in the interests of the capitalists have caused poor countries and peoples to become even 

more dependent on the rich. Moreover, the misery of the poor masses is aggravated by Latin American 

governments, usually military ones, upholding a national security state ideology and sharing the same 

interests as foreign capitalists." 

2. The Methodology of the Theology of Liberation: 

Gutimez cootends that the theology of liberation employs a new methodology for doing theology. 

It is situated in praxis: the historical circumstances which theologians enter into in order to deoouuce 

injustices, proclaim the Kingdom of God. and endeavour to effect ttansformalions that contribute to the 

process of liberation. Theologians discover 1hat the poor masses, too, have tile right to think. to read and 

''Gustavo Gutierrez, Teologla de la liberacion: Perspectivas. 112. 

34Gustavo Guti6rrez, Teologfa de la liberaci6n: Perspectivas (1972), 219. This clarification is also 
included in lhe fust English edition of the book: "To take into account only the confrontation between 
nations misrepresents and in Ille last analysis waters down the real situation. Thus the theory of dependence 
will take the wrong path and lead to deception if the analysis is not put within the framewolk of lhe 
worldwide class struggle." Gustavo Gutimez, A Theology of Liberation, tillllS. and ed. Sister Caridad Inda 
and John Eagleson, 87. See also Miguel Manzanera. Teologfa. salvaci6n y liberncl6n. 128; Horacio Cerutti 
Goldberg, Filosofla de la liberaci6n latinoamericana. 135-136. 

"Gustavo Gutierrez, "La fuena histmica de los pobres," in Signos de lucha y esperanza. xvii-xxv. 
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interpret the Bible, and to evanglize. The objective of this subsecdon is to trace the evolution of how 

Gutierrez fomlulates bis theological methodology from July, 1968 to 1982. 

Gutierrez begins to sketch the methodology of the theology of liberation in his lecwre at the n 
Encuentro de Sacerdotes y Lalcos [Second Meeting of Priests and Laity], which met July 21·25, 1968 at 

Chimbote, Peru. 'Ibis lecture was published a year later in Hada una teologfa de la liberacilSn.'" Gutimez 

explains lhat theology is a mental activity by which one reflects on the pastoral action of the Church-lhe 

ways that Christians historically demonstrate their ccmmitment to Ood and to all other people-in the light 

of God's revelalion of himself to humanity, as it is evident in the Bible. Thus lheology is a second act 

following participation in one's own historical circumstances. Since Latin America is a continent where most 

people are poor and a great deal of injustice is evident, the fir:st act of Cbrislians should be to insen 

themselves into history where, out of love of Ood and of all other people, they should endeavour to effec! 

changes Iha! contribute to the "process ofhDeilllion". This is a process of coo.structing a progressively more 

just society, a society where more people are free to assume control over their own destiny, and where there 

is greater communion among all people. As a second act, lheology should guide each subsequent activity 

by which people involve themselves in lhe process of liberation so that it can always more closely 

correspond to what the gospel demands of people.'' Gutierrez funher formllhiles the methodology of the 

theology of liberation in all of his subsequent writings. 

As was already seen in his pre.theology of liberation writings, Oulitrrez believes that rheology as 

spiritual wisdom and rheology as nuional knowledge are two functions of lbeology possessing permanent 

value. In "The Meaning of Development (Notes on a Theology of Liberation)" (November 1969), he further 

examines !he third, recently manifested, theological function that complements the olher two: theology as 

the critical contemplation of the pastoral action of the Church-the contemplation of how the Church acts 

and is present in !he world, in this case, in contemporary Latin America-·in the light of revelation accepted 

in faith. Gutierrez observes that many Christians in Lalin America. having recently recognized charity as 

the ptincipal concern of life, now evaluate bow Ibey live their faith according to !heir commillllent and 

service to God and to olbet people. He srresses that Christians must first insert lhem~lves Into histOry and 

act in it by serving olher people; Ibis is how they truly practice charity. Only later ought they to reflect 

theologically on their pastoral action, in the light of the Bible, in order to ascertain whelber the Holy Spirit, 

in fact, has been present in their relations wilb other people. The notion that the Holy Spirit is active in 

human history is a statement of faith. Theology, lhen, is !he second step. This is precisely the melhodology 

'"Gustavo Gutierrez. Hacia una teologia de la liberaci6n !Towards a Theology of Liberation). Servicio 
de Documentaci6n, Serie 1, Documento 16 (Montevideo, Uruguay: MIEC-JECI, 1969). 

"Gustavo Gutierrez. Hacia una teologfa de la liberaci6n (1969), 3-5, 8-14. 
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that Gutierrez has adopted for doing the theology of h'beration.38 He also notes that a spirituality has 

developed from the reflections on the actions of Christians in the world. He designates this as a "spirituality 

of liberation." He elaborates this observation in "De la teologfa de la misi6n a la teologfa de! encuentro" 

(Marcll 21-27, 1971), where he emphasizes that contemplative activities must not be sacrificed, even though 

historical activities are central to the life of Christians committed to the process of liberation. He insists that 

the Chun:h' s first task always is to celebrate the Eucharist because this is the means by which Christians 

can contemplate and celebrate as a community the gratuitous gift leading to salvation which hmnanl<ind has 

received from God by means of the presence of Jesus Christ and the Holy Spirit in human history and in 

all people. Contrary to advocating that Christians engage themselves exclusively in a certain activism in 

history, Gutierrez stresses that "there is no Christian life without contemplative attitude."" 

Gutierrez reconsiders the three functions of theology in chapter one of Teologfa de la hl>eraci6n: 

Perspectivas (published on December 31, 1971)." According to Gutierrez, theological reflection, which 

he defines as the intelligence of the faith, arises spontaneously and necessarily in every person who, having 

accepted the Christian faith, tries to live it authentically and completely. Thus faith is the foundation on 

which theological reflection is built. 41 He defmes the third function of theology in two different ways. He 

states that theology is the critical reflection on historical praxis in the light of the faith. He then clarifies 

this definition: theology is the critical reflection on the actions that people engage themselves in with the 

objective of transfmming the historical circwnstances; this reflection is done in the light of the Word of 

God--God' s revelation to humanity as it is evidenced in the Bible--accepted in faith. Historical actions that 

are objects of theological reflection include economic and political activities in societies and the pastoral 

action of the Church. Such theological reflection must be done starting from a recognition of one's 0wn 
context, the circumstances in which one acts. In the case of Christians, all historical activities are occasions 

for proclaiming the gospel, that is, for communicating to people that they are loved by God and called by 

him to accept his offer of salvation. This means demonstrating to people that God wants them to enter into 

communion with him and into communion with all other people. Theological reflection signifies evaluating 

historical activities, subsequent to engaging in them, in order to ascertain whether they have been inspired 

"Gustavo Gutierrez, "The Meaning of Development,• trans. CELAM, in In Search of a Tbeolo!!V of 
Development, 117-120, 153-156. 

""Sin actitud contemplativa no hay vida cristiana • Gustavo Guti~rrez, "De la teologfa de la misi6n a 
la teologfa de! encuentro," my translation, in Antropolog!a y teolog!a en la acci6n misionera, 86. 

"Gustavo Gutierrez, Teolog!a de la liberaci6n: Perspectivas, 15-34. See also Gutierrez's review and 
restatement of these three functions in am interview during 1973: "DWogo con Gustavo Gutimez (I)," 
interview with Vicente Vetrano, Actualidad Pastoral no. 67 (1973): 157. 

"Gustavo Gu~rrez. Teolog!a de la liberaci6n: Perspectivas. 15. 

~. 
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by the Holy Spirit. The issue. !hen, is whether Christians' activities are truly an expression of fai1h in a God 

who, according r.o the Bible, wills communion among all people. Tile evaluation is made by referring r.o the 

Bible. One's judgment of past activity should guide future activities. Of course, each subsequent activity 

also bas to be judged for the role that the Holy Spirit plays in it Given the historical circumstances of 

contempoouy Lalin America where the poor, exploiled, and oppressed masses constitute the majority of the 

population. this tlllrd lheological function should be utilized in the theology of ll'benltion to judge whether 

particular historical activities, aimed at ttansfonning the world as part of the process of liberalion. really 

do create communion mnong people and between people and God. Engaging in the theology of liberalion 

presupposes that theological reflections are made by people who are aaively committed to lhe process of 

h'beration in the interests of the poor masses because their condition of life is contrary to the will of God." 

In chapter ten of Teologfa de la liberaci6n: Pmpectivas. Gutil!rrez continues to formulate a 

"spirituality of liberation" ("una espi.rilualida.d de la liberacidn"). He defines spirituality as •a concrete way 

of living lhe Gospel, inspired by the Spirit.• It is a specific manner of living in relation with God and in 

solidarity with all people, "It arises from an intense spiritual experience. which is then explicated and 

witnessed to • .., A "spirituality of liberation" is based on •a conversion to one's neighbour, the oppressed 

peISon, the exploited social class, the despised race, {and] the dominated counuy ..... By conversion. 

Gutie!Tez means a pmnament process of ttansfonning oneself in order to live more closely in imitation of 

Jesus Christ. By being converted to the neighbour, one is also converted to the God whose Spirit resides 

in all people. Conversion to one's neighbour, especially to lhe poor, is charaCterized by a radical break from 

one's past and the renunciation of selftsbness. The process of conversion is engendered by participating in 

history, encountering the poor there out of an unconditional love for them, and rommitting oneself to 1heir 

ll'beration. Conversion requires opening oneself up to both God and other people. Furthermore, the 

spirituality of liberation is characterized by a sense of "gratuitousness": the grateful recognition that the 

communian of people with God and among themselves is ultimately given to humanity by God for no other 

"'Gustavo Gutrerrez, Teologla de la liberaci6n: Perspectivas, 20-34, 179. 

""Una espiritualidad es una fonna concreta. movido por el Espiritu, de vivir el Evangelio. Una manera 
precisa de vivir •ante el Sellor' en solidaridad con todos los hombres, ·con el Sellor' y antes Ios hombres. 
Ella surge de una experiencia espiritual intensa, que luego es tematizada y testimoniada. •.Gustavo Gutierrez, 
Teologla de la liberacl6n: Perspectivas, my lr.lnSlation, 254. See also Gregory Baum, "Liberation Theology 
and 'The Supernatural'; The Ecumenist 19 (September-October 1981): 86. 

""Una espiritualidad de la liberaci6n estara centrada en una conversi4n al pr6jimo, al hombre oprimido, 
a la clase social expliada. a la ra:za despreciada, al pafs dominado. • Gustavo Gutierrez. Teologfa de la 
liberaci6n: Perspectivas, my translation. 254. See also "Derecbo del pueblo: Liberarse y peosar su fe." 
interview with Enrique Moreno." Pastoral Popular 30 (no. l, 1979): 45; Gustavo Gutierrez, "Beber en su 
propio pozo• ("Drinking from One's Own Well"], Paginas 7, no. 47 {September 1982): 3· 7. 
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reason than bis love of all people. In the spirituality of liberation. prayer is one way by which people 

express their gratitude to God for his gift to them. Therefore, Christians involved in the process of liberation 

process should cultivate contempla!ive activities in their spiritual lives. and they sllould always gather as 

a community of believers to celebrate the Eucharlst." GutiE:rrez' s insistence on tbe need for all Christians. 

including theologians, to develop a spirituality of liberalion demonstrates tbJlt bistOrical activities represent 

only one essential aspect of the first step in Gulimez' s theological methodology, with theological reflection 

constituting the second step. The second essential aspect to Ibis first step is Ibis spirituality consisting of 

contemplative activities. 

Guti6mez furthet elaborates the theology of liberation over the course of many subsequent writings. 

In them. he insists that Christians committed to the process of liberation sllookl situate themselves so that, 

by collaborating with the poor in their liberation. Ibey swt to see history and the world around them in the 

perspective of the poor. They should also reread the Bible in the perspective of the poor. These shifts in 

perspective cballenge "official history" and traditional interpretations of the Bible, bolh usually made in a 

perspective other than tbJlt of the poor masses. It is only in the perspective of the people who suffer lhe 

dehumanizing consequences of unjust social systems, which ultimately arise from bis tori cal instances of sin, 

that Christians can understand the radicalness of the liberalion from sin achieved by the dealh and 

resurrection of Jesus Christ. Theological reflections in the viewpoint of the poor should thus impel future 

actions with the goal of contributing further Ill the process of liberation. Gutimez often designates the 

activities ai:ined at transforming society in the interests of the poor and from the perspective of the poor as 

a "liberating praxis" ... 

"Gustavo Gutrerrez. Teologfa de la liberaci6n: Perspectivas. 253-260; 324-329. See also Gustavo 
Guti~rrez. "Movimientos de liberacion y te0logfa." Concillum no. 93 (March 1974): 453; Gustavo Guti~ez. 
"Beber en su propio pozo." P:iginas 7, no. 47 (September 19&2): 5-6; Roberto Oliveros. Liberacion y 
te0logia, 280-291. 

"'Furthermore, he bas noted on many occasions that the two central intuitions of the theology of 
liberation are. first, the recognition of the centrality of a certain understanding of poverty in the gospel (as 
he bas discussed in his studies on the three gospel notions of poverty) and. second, the elaboration on a 
distinct way of doing theology. The first one comes from the h"beration theologians' experiences of poverty 
in their historical circumstmees: they are surrounded by poverty, and they have entered intt> the world of 
the poor by working and living with the poor. The seccnd intuition-the methodology of doing theology­
refleets their lifestyle and their spirtuality: they proclaim the gospel while acting, in their historical 
circumstances. out of commilment 1D the liberation of the poor. and then they reflect on their hislllrical 
activities. Moreover, he bas claimed on numerous occasions that one is a theologian only insofar as one's 
reflections are associated with the life and commitmenrs of a Christian community. See Gustavo Gutimez, 
"Evangelio y praxis de liberation," in Fe cristiana y cambio social en Aml!rica Latina, 245; Gustavo 
Gutierrez, "Movimientos de liberaci6n y teologfa" ["Liberation Movements and Theology"], Concilium no. 
93 (March 1974): 453-455; Gustavo Gutimez, "Theology and the Chinese Experience,· in Christianity and 
the New Cbina. Volume II, 103-104; Gustavo Gutierrez. "Faith as Freedom: Solidarity with the Alienated 
and Confidence in the Future," in Living with Change. Experience, Faith, 16; 42; Gustavo Gutierrez, 
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In "Praxis de liberaci6n y fe cristiana" (August 1973f' and "Praxis de liberaci6n, teologfa y 

evangelizacWn" (November 19·24, 1973). Gutimez cautions against the perennial danger of Christians 

ideologi.zing the gospel to justify political positions that they have already taken." In !he latter article, be 

Teologfa desde el reverso de la historia, 42-52; Gustavo Guti6irez, "Los pobres en la Iglesia" ["The Poor 
in !he Cbun:ll1, Concilium no. 104 (no. 2. 1977): 106-107; "Conversando con Gustavo Gu!Wrrez" 
rconversing with Gustavo Gutrerrez'], interview with TeOl'ilo Cahestrero, in Coymaciones sobre la re. 
127-129; Gustavo GutiWez, "La fuerza hist6rica de los pobres. •in Signos de lucba y esperanza. xvil·xix; 
"Gustavo Gutierrez: Anunciar el Evangelin a los pobres, desde los pobres" ("G11Stavo Gutierrez: Proclainting 
!be Gospel to the Poor"], an interview, Procew (S February 1979): 9-10; "Derecho de! pueblo: Liberarse 
y pensar su te• ["Right of !be People: To Liberale Tbemselves and to Think their faitb"J, inrerview with 
Enrique Moreno, Pastoral Popular 30 (no. 1. 1979): 45; Gustavo Guti6rrez, "PrOlogo, • in La Iglesia latino­
americana entre el teinor y la espenmza. Apuntes teol6gicos para la d&:ada de los atlos 80. Pablo Richard. 
Colecci6n Testimonios (San Josi!, Costa Rica: DEI-Departamento Ecumtnico de Investigaciones. 1980), 9-
14; Gustavo Gutitrrez. "Reflections flQm a Latin American Perspective: Fmding our Way to Talk about 
God.• trans. John Drury, in lm!ption of !be Third World: Cballenge to Theology. Papers from the Fifth 
International Conference of the Ecumenical Association of Third World Theologians, August 17-29. 1981, 
New Delbi. India, ed. VirginiaFabellaand Sergio Torres(MaryknoU, N.Y.: Orbis Books), 224-226; Gustavo 
Gutitrrez, "El Dios de la vida" ["The God of Life"), Pigin!!§ 6. no. 40 (September 1981): 4; "A los diez 
allos de 'teologla de la liberaci6n" ["At Ten Years Crom 'Theology of Liberation"), an interview. Ouellacer 
15 (February 1982): 46. 

"Gustavo Gutit!n"ez, "Praxis de liberaci6n y fe cristiana" ("Praxis of Liberation and Christian Faitbl. 
in Signos de h'beraci6n: Testimonios de la Iglesia en America Latina 1969-1973 (Lima. Peru: Ceniro de 
Estudios y Publicaciones. 1973). 36. This article bas been reprinted many times: Gustavo Guumez • .!!!!!! 
de liberaci6n y fe cristiana (Bilbao, Spain: Zero. 1974); Gustavo Gutierrez. "Praxis de hlleraci6n y fe 
cristiana. • in La Iglesia en America Latina: Testimooios y documentos 0969-1973) (Estella, Spain: Editorial 
Verbo Divino. 1975). 11-48; Gustavo Gutib'erz, "Pn!xis de liberaci6n y fe cristiana, ·in La nuova frontera 
de la teologla en Ammca Latina. ed. Rosino Gibellini (Salamanca. Spain: Ediciones Sfgueme, 1977), 13-40; 
GuSWJo Gutil!rrez, "Ptmtis de liberaci6n y fe cristiana." in La fuerza bist6rica de los wbres, 61-127; The 
article bas been translated into English: Gustavo Gutitrrez, "Plaxis of Liberation and Ille Christian Faith," 
trans. Olga Prendergast. Lumen Vitae 29 (September 1974): 373-400; Gustavo Guti6rrez, "Liberation Praxis 
and Christian Faith," trans. John Drury. in Frontiers of Theology in Latin America, ed. Rosillo Gibellini 
(London, England: SCM Press, 1980), 1-33; Gustavo GuUWez. "Liberation Praxis and the Christian Faith," 
in The Power of lbe Poor in History. trans. Robert R. Barr, 36-74. 

"Gustavo Gutimez. Praxis de liberaci6n y fe cristiana. 40; Gustavo Guti6rrez, "Praxis de liberaci6n, 
teologfa y evangelizaci6n. • in Liberaci6n: Dia!ogos en el CELAM. 82. This is precisely his criticism of 
another theology, !he "theology of revolution" (wbicb often bides a "theology of violence" behind it): it 
always risked being transformed into a "Christian revOlutionary ideology"; the temptation existed of 
"baptizing' a given revolution. See 'La theologie de la liberation: Une interview de Gustavo Gutitrrez," 
interview with. Tbeitse Nallet. Croissance de Jeunes Nations no. 121 (1972): 11; Gustavo Gutierrez, 
"Movimientos .de liberaci6n y teologfa, • Concilium (Spanish edition) no. 93 (March 1973): 450-451; 
Gustavo Gu~m:z, Praxis de liberacioo y fe cristiana!Praxis of Liberation and Christian Faith. Notes on a 
Course Given at M.A.C.C .. 10-11; Gustavo Gutitrrez, "Failll as Freedom: Solidarity with !be Alienated and 
Confidence in the Future," in Living with Change, Experience, Faith. 22-23; 42-43; 48-49; Gustavo 
Gutierrez, Teologfa desde el re verso de la historla, 40-41; "Conversando con Gustavo Guti6rrez, • interview 
with Te6fdo Cabestrero in Conversaciones sobre la fe, 129; 132-135. Mons. Alfonso L6pez Trujillo 
contends. however, that the distinction Guti(!rrez makes between the theology of liberation and the llleology 
of revolution is theoretical rather than real. Gustavo Guti6irez, et al., "Dialogo, • in Liberaci6n: Dilllogos en 
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notes that the gospel does not presaibe any specific social, economic, and political system, but that It is 

critical of eveiy single one of them across lime and in diffeient places: "Tbe word of the Lord inteipellates 

every historical achievement and positions It in the broad perspective of the radical and tolal liberation of 

Christ, the Lord of hlstory."49 Gutl&rez, however, believes that an indigenous form of soi:ialism-one 

which responds to the needs of the poorest members of soclely within the specific cin:mnsumces of 

individual Latin American nations-is superior to capitalism, but he makes this decision as the result of his 

analysis of sociely utilizing the social sciences. It is not a Sllltement of faith derived directly from the Bible. 

Therefore, whenever Christians reflect on hlstori<:al activities in light of tbe W oro of God revealed in the 

Bible, they should evaluate the present situation. sw1illg from their active engagement in the present 

circumstances, against lhe characteristics of the Kingdom of God--the communion between people and God 

and the communion among people-which Jesus Christ proclaimed. This should always guide them fmward 

towards trying to create more just societies. 

Gutimez asserts, in "ReveJacion y anuncio de Dios en la historia" (March 1976);"' that the poor, 

too, must become the active bearers of the gospel message to olhers. This would help to free the gospel 

message from interpretations domesticated bY the intereSts of the powerful. He calls 1his a need for a "social 

appropriation of the Gospel" ("una apropriacwn social del Evt111ge/W"). The poor should demonsttate Iha! 

the true message of the go5pel--tbe coming of the Kingdom of God--is scandalous for many people; the 

gospel would not be presentable in proper society because it demands a nidical transfonnation of both self 

and socieiy in the intezests of those who are poorest.'' Gutl6rrez subsequently notes that the evangelizing 

potential of the poor is affirmed in the l"lnal document of the Puebla Conference (no. 1147). 51 Furthermore, 

el CELAM. 95-96; Gustavo Gutierrez. "Freedom and Salvation: A Political Problem." trans. Alvin 
Gutterriez, in Liberation and Change, 83. 

49"La palabra del Selior intexpela !Oda realizaci6n bist6rica y la coloca en la anc:ha perspectlva de la 
liberaci6n radical y total de Cristo, Selior de la hlstoria. • Gustavo Guti6rrez. "Praxis de libemciOn, teologia 
y evangelizaclOO," my translation, in Liberacion: Difilogos en el CELAM. 82. · 

SCOustavo Gutierrez. "Revelaci6n y anuncto de Dios en la historia, • ffginas 3 (March 1976): 1-12. In 
the present study, the following reprint is used: Gustavo Gutierrez. Revelaci6n y anuncio de Dios en la 
historia, Servicio de Documentaci6n 21 (Lima. Peru: Cehrro de Documentaci6n de! MIEC·JECI, 1977). 

"Gustavo Guti6rrez. Revelaci6n y anuncio de Dios en la histon3. 22. 2S-26; Gustavo Gutierrez, 
Teologfa desde el reverso de la bistoria, 50-53; Gustavo Gutierrez. "Freedom and Salvation: A Political 
Problem,• tnlllS. Alvin Gutten:iez. in Liberation and Change, 93-94; Gustavo Gutimez, "Los pobres en la 
Iglesia," Concilium no. 104 (no. 2. 1977): 108; Alvaro Quiroz Magalla. Eclesiologfa en la teo!ogfa de la 
liberaci6n, Velllad e Imagen 78 (Salamanca, Spain: Ediciones Sigueme, 1983), 68-69. 

5'Gustavo Gutierrez, Los oobres y la liberaci6n en Puebla. 4S-50; "Entrevista con Gustavo Gutierrez" 
["Interview with Gustavo Gutiemez"]. intetview wilh Luis Peirano, Quebacer 3, no. 28 (March 1980): 109. 
"Commitment to the poor and oppressed and Ille rise of grassroots communities have helped to discover the 



276 

in a sbon presentation to the Catholic Theological Society of America. entitled "The Voice of the Poor in 

the Church" (June 7-10, 1978), as well as in "La fuerza his!Orlca de los pobres" (July 1978), Gutimez 

insists that poor Christians, themselves, must engage in theological reflection as an expression of their right 

to think. fn fact, all Christians should be theologians insofar as they ought to reflect on their actions in 

communiiy in the light of the Christian falth. This does not supplant the special. additional role of particular 

people as professional theologians woo have a solid knowledge of the Bible, Cbrislian tllldition, and 

contempolllly lheology.5' 

Gutimez reports, in •comunidades aistianas de base (pelspectivas eclesiolOgicas)" (February 21-

Marcll 2, 1980), lhat, in fact, the poor have now begun to assume control over their own destiny both in 

sociecy and in the Church in Latin America. He uses the expression "imlpllon of the poor• ("imtpcWn de! 

pobre") to descn"be this occurrence, which be judges to be !be most important event in the recent bisrol:y 

of the continent This means that the poor are rising up from lheir tlllditionally passive position in both 

society and the Church, and they are now becoming active subjects who claim their right to participate in 

both of them. 54 Furtbennore, Gutimez cbaracterizes the poor masses in Lalin American as an oppressed 

evangelizillg potential of the poor. For the poor challenge the Church constmtly, summoning ii to 
conversion; and many of !be poor incarnate in their loves !be evangelical values of solidarity, service, 
simplicity, and openness to accepting the gift of God.· Final Document of the Third General Conference 
of the 1atin American Episcopate. Part 4, Chapter l, A Preferential Option for the Poor, no. 1147, in Puebla 
and Beyond. ed. John Eagleson and Pbilip Scbarper, trans. John Drury, 265-266. 

"Gustavo Gutierrez. "The Voice of the Poor in the Cbmcb," in The Catholic Theological Society of 
America. Proceedings of the Tbirtv-Third Annual Convention. ed. Luke Salm (New York: Catbolical 
Theological Society of America, 1979), 30-31. See also Gustavo Gutimez, "La fuerza hist6rica de los 
pobres, • in Signos de lucba y esperanza, xxix-xlii; Gustavo Guli6rrez, "Comunidades cristianas de base 
(pelspectivas eclesiol6gicas)" ["Christian Base Commllllilies (Ecclesiological Perspectives)"), Paginas 5, no. 
29 (May 1980): 5; Gustavo Gutlei:rez, "Pr6logo," in La Iglesia latino-americana entre el temor y la 
esperanza, Pablo Richard, 10-11; Gustavo Guti~ "Reflections from a Lalin American Perspective: 
Fmding Our Way to Talk about God," trans. John Drury, in Irruption oftbe Third World. 224-231; Alvaro 
Quiroz Magalla. Eclesiologfa en la teologfa de la llberaci6n, 70-71; Anthony J. Russell, "Theology in 
Context and 'The Right to Think' in Three Contemporary Theologians: Gutii!trez, Dussel and Boff, • Pacifica 
2 (October 1989): 282-322. "Theology is to think and it is a right of the poor people ..•. To think is a way 
to have power in history, because if we do not have a theology coming from the poor people, then others 
are thinking for us! If we don't read lhe Bible, olhers are reading the Bible for us. And theology in this 
context is an expression of this right to think .... This theology from the poor people is always a theology 
about life because the main expression of the poor people is the right to life. They exist!" Gustavo 
Gutii!trez, "The Poor: Present in Our History and in Our Chwcb, • in Seeds of a People· s Church: Challenge 
and Promise from the Underside of History. Presentations from the Neil C. McMath Lectureship of the 
Episcopal Diocese of Michigan. Detroit. August 1-4, 1980, ed. Linda Unger and Kalhleen Schultz (Detroit, 
Mich.: Seeds of a People's Chwch, 1981), 2. 

"'Gustavo Gutiem:z, "Comunidades crlstianas de base (perspectivas eclesiol6gicas)," PAAinas 5, no. 29 
(May 1980): 4-6. See also Gustavo Gutierrez, "En busca de los pobres de Jesucristo" {"In Search of the 
Poor of Jesus Christ"), Revista de la Universidad Cat6lica no. 1 (30 June 1980): 83; Gustavo Gutibrez, 
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and believing people. For Guti~ it is essential that Christians rerognize that the same poor people have 

the potential to transform the world around them (natme and society) and to develop a mature faith. free 

from resignation and fatalism. Only then will Christians truly understand that the political dimension and 

the faith dimension are two aspects of a single process of the liberation of the poor. The two dimensions 

are united in the struggles of the same people. Therefore be wams against any political or spirillllll 

reductionism 1hat does not lake both dimensions of the people seriously. Moreover, be believes that the faith 

that the poor have shown throughout time (for example, in their expressions of popular religiosity) "also 

implies, as is shown by their practice, the immense potentiality of a liberating faith."" As was already 

mentioned, the evangelizing potential of the poor is recognized In lhe final document of the Puebla 

Confemice (no. 1147). Evidence of this h'berating faith among poor masses is the principal roles they have 

assumed in "basic (or base) Christian communities" (corrumiikulu cristianas de base), which are also called 

"basic (or base) ecclesial communities" (comunidJJdes eclesiales de base). Gutimez has worked for many 

years with such communities in Peru. He explains Iha!. in fact, they are created by poor Christians, and arise 

as the eitpressions of their attempts to live their faith within their historical context of exploitation. The 

communities also include other Christians who are not poor, but who are committed to their hl>eration. The 

poor read and reflect on the Bible wilhin lhese communities. Funhennore, many poor people have also 

assumed the aforementioned task of becoming bearers of the gospel both to other people who participate 

in the communities and to others who are not part of them.'6 From bis experience of doing pastoral work 

with the poor, he has learned that the poor evangelize by becoming truly liberated: by emancipating 

themselves from injustices, which originate in sin. they create communion among people, and they make 

the Kingdom of God evident in history." (The notion that the Kingdom of God is present in bisrory is 

examined in the thin! subsection of the present chapter devoted to the n:lation between salvation and 

"The Poor: Present in Our History and in Our Church,• in Seeds of a Pe9ple' s Church. I; Pablo Thai-Hop. 
"Hacia una ~ca desde los pobres. • in El guebacer teologico desde el Peru: Perspectivas, ISET, Coleccion 
Aportes, no. 1 (Lima, Peru: Inslituto Superior de Estudios Teol6gicos·ISET-Juan XXlII, 1986). S0-51. 

""La dimensioo creyente de! pueblo implica tambii!n, como su pnictica lo demuestta. la presencia de 
una inmensa potencialidad de fe liberadora." Gustavo GutiCrrez, "Comunidades cristianas de base 
(perspectivas eclesiol6glcas)," my translation, P{tginas 5, no. 29 (May 1980): 8. See also Robert Leroy 
Breckenridge, "The Ecclesiology of Gustavo Gutimez Merino,• 155-164. 

'"Gustavo Gutierrez, "Comunidades cristianas de base (perspectivas eclesiologicas). • Paginas 5, no. 29 
(May 1980): 9-11. For a study of Gutierrez's portrait of how the poor evangelize, see Alvaro QuirOz 
Magalla, Eclesiologia en la teologfa de la hlleracion. 113·117. 

"Gustavo GutiCrrez. "Comunidades crisl.ianas de base (perspecli.vas eclesiol6gicas), • ~ginas S, no. 29 
(May 1980): 11·13. See also Robert Leroy Breckenridge. "The F.cclesiology of Gustavo Gutierrez Merino." 
184-186; James B. Nickoloff, "Church of the Poor: The F.cclesiology of Gustavo Guu~· Theological 
Studies 54 (Summer 1993): 532-533. 
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histlllical activities.) 

· Gutimez briefly explains how he reads and interprets the Bible in "Iglesia de los pobres: 

Pel'spectiva b!blica." which records a coorse he gave in March. 1980.'" This explanation is significant 

because the gospel demands present in the Bible constitute the reference point against which Christians 

committed to the process of hl>eration ought to evaluate their actioos in history to de!emline whether the 

influence of the Holy Spirit is present in them. Gutitrrez presupposes that the person who is Interpreting 

the Bible is an active member of an ecclesial commllllity. As was already noted. Gutimez emphasizes that 

there are social as well as personal elements to one's spirituality. Individual prayer, alone, is not sufficieot; 

participation in a commllllity of believers, especially in the Eucharist, is a primary obligation of Christians. 

Guti6n'ez proposes three hermeneutical principles for interpreting the Bible. Fu:st, when Christians read the 

Bible they usually read it from a faith perspective, that is. as people who believe the gospel. Of course, they 

can also read the Bible as a Jirerary text. but for the purpose of doing theology. Ibey ought to view it as the 

Word of God conveyed throughout the history of the Jewish people. Starting in this perspective of faith, 

Gutil!n'ez advises Christians w read the Bible. but at the same time they should also let the Bible "read 

them•. By this. he means that the Christians who approach the Bible should be open to being changed by 

what they read. instead of searching for confirmations of positions already taken. Serond. Christians should 

recognize that. when tbey read the Bible, they are reading the history of the relation between God and the 

Jewish people, which is constituted by the self-communicadon of God to the Jewish people across time. 

Christians are reading it. however, in the vantage point of their own history. that is, their own time and 

place. Third. Christians should recognize that they are simultaneously positioned close to the Bible, but also 

very distant from it. Many of the biblical episodes and characters resonate witb their own immediate 

experiences because they are reading about a believing people. On tile other hand, tile Bible refers 

specifically to people who were living and events that occurred more tban two tbousand years ago in a very 

different world than cootemporary Latin America. Therefore, it is imperative that Christians use vari<>us 

available exegetical tools in order to try to understand better the experiences of the Jewish people in the 

distant past. Furthermore, it is helpful and necessary to get to know how these. passages have been 

interpreted throughout time. Finally, Gutierrez supplies two warnings about btlllical illterpretation. His first 

warning is that Christians should not search in the Bible for answers which it does not offer. His second 

warning is that. in addition to learning what the Bible affirms on a given matter, it is also essential to 

'"Gustavo Gutil!rrez. "La Iglesia de los pobres: Perspectiva bfblica, • Pastoral Andina no. 30 (April 
1980): 13-32. 
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recognize what the Bible rejects." 

3. The Relation between Salvation and Historical Activities: 

The relation between historical activities (including political action) and salvation is the central 

theme of the theology of liberation. Gutimez' s major concern is to examine bow one's participation in the 

process of liberation is a salvific activity that contributes to the partial realization, in fact. the growth, of 

the Kingdom of God in history, but not to its complete fulfillment. In order to do this. he reconsiders 

several classic theological themes, such as the significance of sin, charity. and universal love. He also 

examines less ttaditional themes, such as God's preferential. but not exclusive, love for the poor and 

oppressed masses, the implications of the reality of the worldwide class struggle for the Christian's love of 

others, the intermediaxy role played by utopia between faith and action, the status of the poor masses as 

"non-persons" rather than as "non-believers", and the notion that Jesus Christ's resmrection implies that. 

in spite of the overwhelming predominance of pain and suffering in the world, life has the fmal world in 

history, not death. Thus the objective of this subsection is to ttace the development of Gutifilrez's study of 

the relation between salvation and historical activities in his writings from July, 1968 to 1982. 

In Hacia una teologfa de la liberaci6n (July 21-25, 1968) and in his preface to Signos de renovaci6n 

(Februaxy 1969), Gutimez rejects a view, traditionally held by Roman Catholics, that two histories, sacred 

and profane, exist simultaneously in a juxtaposed or closely linked manner. Thus Gutierrez also rejects any 

notion that the Church should remain aloof from passing judgment on economic and political activities as 

if they were pan of a transitory "profane history" which is less important than a more real "sacred history" 

where one's salvation is worked out. lndeed, Gutierrez believes that the gospel reveals only one history--not 

two juxtaposed histories-and it is a history in which Jesus Christ's salvific work operates. He employs two 

gospel themes to sustain his claim: Jesus Christ's role in both creation and salvation; the messianic 

promises. For Gutierrez, creation is the first pan of a process leading to salvation, and history, itself, is the 

prolongation of the creative act. Whenever people utilize natural resources in order to transform the earth 

and to construct societies that are more human, they extend creation. If this is done justly, in the interests 

of all people, especially the poorest, then this is also a salvific activity. Thus Gutierrez claims that "building 

the temporal city is not simply a humanizing stage of pre-evangelization as it used to be said in theology 

until a few years ago; it is to insert oneself fully into a salvific process which includes every man." On the 

other hand, everything that ruptures communion among people. that is, "every wrong, every humiliation, 

"Gustavo Gutifilrez, "La Iglesia de los pobres: perspectiva blblica, •Pastoral Andina (April 1980): 14-16. 
For analyses of the bermeneutical tools Gutierrez uses for interpreting the Bible, see GemWI Correa, 
"Leyendo el Ex6do y a Gustavo Gutierrez,• Tierra Nueva 7 (1973): 88-94; Miguel Manzanera. Teologfa, 
salvaci6n y liberaci6n, 383-390; Robert Leroy Breckenridge, "The Ecclesiology of Gustavo Gutimez 
Merino," 388-393. 



every alienation of human woik. is an obstacle to the work of salvation • ...., Injustices, then, obllttuct 

historical attempts co build more just societies--societies tba1 better approximate the complete commllllion 

among people and between people and God, which he identifies as 1he Kingdom of God. Messianic 

promises are the second Iheme that Guti~z utilizes co support his claim that only one history exists. 

According to Gutitrrez, the biblical prophets proclaim a kingdom of peace. which is incompatible with 

social injustice. Instead. the kingdom of peace is characterized by "the establishment of justice. the defense 

of Ille rlgbts of the poor, the punishment of oppressors. and a life free from Ille fear of being enslaved by 

olbers .... 1 Therefore historical activities that counteract "servitude, exploitation. and alienallld work" (i.e. 

the deprivation of labourers from the profits of lheir work} provide historical signs of the anivlll and lhe 

presence of the Messiah who will bring about the final realization of this kingdom of peace.62 Gutil!rre.t 

lhinb it is important lhat Christians in Latin America, a continent where a great deal of injustice is evident. 

should insert themselves inco the unique history where Jesus Christ engages in his salvilic worlc, and they 

should commit themselves to strUggle alongside the poor in the process of the latter's liberation from 

everything contrary to the kingdom of peace. Fm:tbermore, Gutitrrez, citing Matthew 25:31-46, expresses 

his belief that it is precisely when Christians participare alongside the poorest and most exploited members 

of society in their struggles for libettion that Ibey will em:ounter Jesus Christ because he is always present 

among the poor.63 

In Marxismo y crlstianismo (April 14-16, 1971), Guti~z develops his study of Ille relation that, 

he believes, exists between aeatlon and salvation. and eschatology and political action. According co 

Gutierrez, Jesus Christ's Incarnation in history signifies an historical realization of the Kingdom of God, 

but also an announcement of the full realization of it, which is still co come In the future. Thus eschatology 

"has a tendency towards two inseparable aspects: an orientation towards the future .. .and at the same time 

.... Construir la ciudad temporal no es una simple etapa de llumanizaci6n, de pre-evangelizaci6n como 
se decfa en teologfa hasta !lace unos afios; es colocarse de Ueno en un proceso salvifico que abarca todo el 
hombre. Toda ofensa, toda hnmillaci6n, toda alienaci6n del trabajo humano, es un obstAculo en la obm de 
salvacion." Gustavo Guti&rez, Hacia una teologfa de la liberaci6n, my translation (1969), 11; Gustavo 
Guti&Tez, "Prologo." my translation, in Signos de reoovaci6n. 14. 

•
1"Los prof etas anuncian un reino de ·paz. Pero la paz supone el establecimiento de la justicia. la defensa 

de los derechos de los pohres. el castigo de los opresores. una vida sin temor de ser esclavizado por OtrOS. • 

Gustavo Guti&rez. Hacia una teologfa de la h'beracioo. my ttanslation (1969). 11; Gustavo Gutimez, 
"Prologo, •my translation, in Signos de renovaci6n. 14. 

"'"Luchar por un mwdo jusro, en el que no haya servidumbre, ni opresi6n, ni trabajo alienado, sera 
aounciar, significar la venida del Mesias.• Gustavo Guti~rrez, "Prologo." my translation, In Signos de 
renovaci6n. 14. See also Gustavo Gutierrez. Hacia una teologia de la libgaci6n (1969}, 11-12. 

°'Gustavo Gutitrrez, Hacia una teologla de la hlleracilln (1969), 12-14; Gustavo Gutierrez, "Pro!ogo;• 
in Signos de renovacion, 14. 
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an historical present. .. .Moreover it is orienlation towards the future because .!ti! (an] historical present."64 

Therefore the construction of a more just historical communion among people represents a partial historical 

realization o~ a fullness that is yet to anive.6' 

Gutitrrez further elaborates his view concerning the relation between salvation and historical 

activities in chaptexs nine to thirteen of Teologfa de la liberaci6n: Perspectivas (December 31, 1971).66 

While "salvation" ultimately means the entrance into the Kingdom of God, Guti&rez intends to demonstrate 

that it also bas meaning in connection with historical activities. Thus he defines salvation as the 

"communion of men with God and the communion of men among themselves ... which embraces all of 

human reality, transfonns it, and brings it to its fullness in Cbrist."67 His view on the relation between 

salvation and historical activities is built upon a particular undelStanding of sin. He defines sin as an 

historical rupture of communion among people, and thereby also a break of communion with God, arising 

from selfishness, which is the refusal to love others by serving them. Sin bas both personal and social 

dimensions. Individuals are the ones who selfishly choose to tum their attention and efforts towards 

fulfilling their own interests, instead of engaging themselves in the historical task of building communion, 

thereby demonstrating their decision to reject the gospel demand to love all people. Sin, however, also has 

historical ramifications that are social in nature: injustice and exploitation arise precisely when people 

choose not to love all other people; they evidence a breach in the communion among people. Thus Guti&rez 

insists that an "unjust situation is not an accident, it is not something Jlllllked by an unavoidable destiny: 

there is a human responsibility behind it"" The condition of poverty that a person and a collective people 

64"La escatologfa tiende a dos aspectos inseparable: una orientaci6n al futuro (de donde viene la 
definici6n de tratado de los f"mes ultimos, de lo Ultim0=escata) y al mismo tiempo una actualidad hist6rica ... 
Todavfa m4s es orientaci6n al futuro porque g actualidad hist6rica" Gustavo Gutitrrez, Marxismo y 
cristianismo. my translation, 19-20. 

"Gustavo Guti&rez, Marxismo y cristianismo, 19-22. 

06Gustavo Gutitrrez, Teologfa de la liberaci6n: Perspectivas, 177-372. 

67"La salvaci6n--comuni6n de los hombres con Dios y comuni6n de los hombres entre ellos--es algo 
que se da, tambitn, real y concretamente desde ahora, que asume !Oda la realidad humana, la transforma, 
y la Deva a su plentitud en Cristo." Gustavo Gutitrrez, Teologfa de la liberaci6n: Perspectivas. my 
translation, 187. 

68
" ... una situaci6n de injusticia no es una casualidad, no es algo marcado por un sino fatal: hay detn\s 

de ella una responsabilidad humana" Gustavo Guti&rez, Teologfa de la liberaci6n: Perspectivas, my 
translation, 225. See also Ibid., 222. 244, 334. The "very root of all ei<ploilation and unjustice ... [is) the 
rupture of friendship with God and lllllOng men." • ... la rafz misma de !Oda ei<plotaci6n e injusticia: la ruptura 
de amistad con Dios y entre los hombres." Gustavo Gutitrrez, "Evangelio y praxis de liberaci6n." my 
translation, in Fe cristiana y cambio social en Amtrica Latina, 245. See also Gustavo. Gutitrrez, Praltis de 
liberaci6n y fe cristiana, 37; Gustavo Gutitrrez, "Praxis de la liberaci6n, teologfa y evangelizaci6n." in 
Liberaci6n: DiAfogos en el CELAM, 74; Gustavo Gutitrrez, "Praxis de liberaci6n. Teologia y anuncio," 
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suffer is not due to fate, and therefore. it must be m:tified. It is a consequence of a situalion of sin. 

Gutrerrez designares Ibis singlehlstoty as a "Christo-finalized" history because "in Christ everything 

has been created. [and] everything has been saved.- Jesus Christ's salvific work engenden simultaneously 

h"beralion from sin and liberation from all the CODSequences of sin: despoliation. injustice, and batled.'0 

Thus Jesus Christ's salvific work embraces all three levels of libe!ation that constitute a single process of 

liberation: political h"'beration. liberation across history so as to take control of one's own destiny, and 

h1leration from sin and ena:aru:e into rommllllion wi!h God." According to Gutimez. all people are saved 

in principle by Jesus Christ "by his death and resurrection,• Jesus Christ "redeems man from sin and all 

its consequences."'' This signals Ille historical arrival of the Kingdom of God. thereby fulfilling the 

prophets' messianic promises of a kingdom of peace based upon justice and characterized by "the defense 

of the rights of the poor. the punishment of oppressors. a life free from the feat of being enslaved by otben, 

[and! Ille libetalion of the oppressed."" The complete realization of these messianic promises with the fmal 

manifestation of the Kingdom of God in the ful!lle is anticipated by Jesus Christ's resurrection. but it will 

Concilium no. 96 (June 1974): 360-361; Gustavo Gutrenez, Praxis de bberaci6n y fe crisliana/Praxis of 
Liberation and Christian Faith. Notes on a Course Given at M.A.C.C .• 13, 41-42; Gustavo Gntibtei. "Faith 
as Freedom: Solidarity with the Alienated and Confidence in the Future,• in Living with Change, 
Experience. Faith, 42; Gustavo Gutierrez, "Freedom and Salvation: A Political Problem,· lral1S. Alvin 
Gutteniez, in Liberation and Change. 84; Gustavo Gutierrez, "The Violence of a System,• trans. Paul Bums. 
Concilium no. 140 (December 1980): 94-95; Marciano Vidal. "El 'Misterio de Iniquidad' en las estructuras: 
La categorla reol6gico-mornl de! 'pecado estructural': Venlad y Vida 44 (1986): 391-395 . 

...... .en Cristo todo ha sido creado, todo ha sido salvado (cf. Col. l, 15-20)." Gustavo Gutii!rrez, 
Teologfa de la hl>eraci6n: J'erspectivas. my tranSlation, 198. 

"'Gustavo Guli6rrez. Teologfa de la libe!llci6n: Perspectivas. 188, 198, 222, '1:1.6-227. 

71Gustavo Gutrenez, Teologla de la liberaci6n: Perspectivas, 229. 

""Poe sn muerte y resurrecci6n redime al hombre del pecado y todas sus coosecuencias .. ." Gustavo 
Gulic!m:z, Teologfa de la b"beraci6n: Perspectiyas, my lnUlslalion, 227. See also Gustavo Gutil!rrez, Praxis 
de liberaci6n y fe cristiana. 38; Gustavo Gutii!rrez. Praxis de liberaci6n u re cristiana!Prnxis of Liberation 
and Cbrtstian Faith. Notes on a Course Given at M.A.C.C., 42; Gustavo Gutierrez. "Faith as Freedom: 
Solidarity with 1he Alienated and Confidence in the Future,• in Living with Change, Experience, Faith, 35. 

' 3"Los prof etas anuncian un reino de paz. Pero la paz supone el estahlecimiento de la justicia: •el 
producto de Ia justicia sen\ la paz. el fruto de la equidad. una segurldad perpetua' as. 32, 17; cf. llll!lbien 
salmo 85), la defensa de los derechos de los pobres. el castigo de los opresores, una vida sin temor de ser 
esclavizado por otros, la b1ieraci6n de los oprimidos:• Gustavo Gutibrez, Teologia de la liberaci6n: 
Perspecttvas, my translation, 214. 
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not cx:cur mitil Jesus Cbrist returns in history, and thereby ends history." According to Guti;!rrez, the 

opportunity of salvation is a gift presented gratuitously by God to all people (both Cbrislians and non­

Cbristians). regardless of whether Ibey are aware of it. God does this due to bis love of all people. and, 

dlrough his offer of this gift, he invites them to enter into communion with him and with each other. 

Guueaez uses the tenn "charity" to signify God's love of all people, a love which is present in all of them. 

People, in tum. may choose freely either to accept or to rejecl the offer of salvation. They demonstrate that 

they recognize his love fer them and that they choose to accept his gift of salvation precisely by the way 

that their actions histmically manifest their love of all people, but especially of the poor-those people who 

particularly suffer the injustices that are the consequences of sin. According ti> Gutitrrez, God loves all 

people. yet he loves the poor prefenmtially, not because they are good and deserve his special love for them, 

but simply because they are the sufferers of injustices and this is God's way of loving. God demonstrates 

his love for all people by showing his Jove for those who are the least in society, that is, the unloved.15 

This love of other people has its source in charity; as was noted, this signifies God's love of people which 

is present in all of them. Charity is manifested historically precisely in human relatiQ!!ships oflove (for 

example, within families and among friends). Truly loving others. however, means actively seeking them, 

approaching them, and making them one's neighbour. It means initiating an encounter by placing oneself 

in the other's path rather than waiting for an encounter ti> be brought about when the other is met in one's 

74"The full encounter with the Loni will put an end ro history, but it will !like place in history." "EI 
encuentro pleno con el Senor podra fin a la histolia, pero se da ya en la historia. • Gustavo Gutiemz, 
TeolOl!fa de Ia liberadon: PersoectiVU, my translation, 215. See also Ibid., 203. 

"Gustavo Gutil!rrez, Teologfa de Ia Iiberaci6n: Perspectivas. 238-248. Jn a fulllre article, Gutierrez 
develops his reflection on why God prefers the poor: "Jesus declared the poor blessed .... the Gospel of Jesus 
proclaims to us God's love for the poor, on account of being that. poor. And not necessarily and primarily 
due to being stronger believers, {and} morally good or better than others.· [It isl Because of being poor, 
being hungry. being persecuted. Only on this foundation can the later elaborations on or clarifications of 
the gospel meaning of the poor be understood. .•• The beatirudes, in fact. are more a revelation about God 
than the poor. They tell us who God is and what his Kingdom is like. they speak to us about God as 
defender of the poor, their protector, their h'berator. Only in this way will it be possible for us to understand 
the plivileged role that the poor--the concrete poor, the dispossessed. the oppressed-have in his Kingdom.' 
"Jeslls declarO bienventumdos. a los pobres .... el Evangelio de Jesiis nos anuncia el amor de Dios por los 
pobres por ser eso, pobres. Y no necesaria y primeramente por ser mAs creyentes, mas buenos o mejores. 
moralmente hablando, que otros. Por ser pobres, por tener hambre, por ser perseguidos. Solo sobre esta base 
pueden ser comprendidos Ios enriquecimientos o precisiones ulteriores sobre el sentido evang~Jico del 
pobre .... Las bienvenruranzas son. en realidad, mas una revelacion sobre Dios y cuaI es su Reino, nos hablan 
de Dios como defensor de los pobres, su protector, su liberador. Solo asf nos sera poslble comprender el 
papel privilegiado que Jos pobres--los pobres concretos, los desposeidos, los oprimidos-tienen en su Reino: 
Gustavo Guti;!rrez, "La fuerza hisl6rica de los pobres, • my ttanslation. in Signos de lucba y esperanza. 
xxxii-xxxlli. See also Gustavo Gutierrez. "Sobre el documenlD de consulta de Puebla,• P!iginas 3, no. 16-17 
(June 1978): 10-11; "Entrevista con Gustavo Gutierrez,• interview with Luis Peirano, Quehacer 3, no. 28 
(March 1980): 110; Gustavo Gutimez. "The Poor: Present in OW' History and in Our Chun:h," in Seeds 
of a People's Church, 3. 
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own path.'f Furtbennore. "love for God is expressed iDe$C8pllbly through love of one's neighbour •••• God 

is loved in the neigbbour ...• To love one's brother. to love all men. is a necessary and unavoidable mediation 

of the love of God, it is to love God."77 Therefore, God is met d:irougb one's encounU!rS wi!h the 

neighbour. This is why Gutimez often designar.es actiVities that are truly in solidarity wi!h the poor and 

oppressed as a "praxis of love". 

One's neighbour, however, is not just an isolated individual. This olher person existS wilhin the 

context of social relatirmship$ and is part of a social class with its own distinct culture. For Gutierrez. the 

existence of different social classes and the cooflict between them are observable facts. The relevant issue 

for Christians and the Church is not whether class conflict should be advocaled. as if one were !hereby 

creating a conflict that did llOt yet exist. Instead. given that class conflict is aheady a socially observable 

fact, the issue is bow one should act in older to uproot its causes-injustice and, ultimately, sin--so that there 

will no longer be a division of humanity between classes. Cbristians should contribute to the process for 

eliminating the source of class conflict by recognizing the existence of Ille conflict. and then entering into 

the conflict. Gutierrez warns, however, that "neuttality in this matter is impossible." All people, especially 

Christians. must opt for one side or for !he other. He advocates that the Roman Catholic Church should side 

with !be oppressed class because Christians should always opt for people who suffer the consequences of 

1
• According ro Gutitrerz, the neighbour in Luke 10: 29 and 36 "was the Samaritan who approached the 

injured man and made him his neighbour. One's neighbour •. .is not the person I find in my path, but !he one 
in whose pa!b I place myself. He is the person whom I approach and aclively seek.• "Pn'ijimo fue el 
samaritano que se aproximti al herido y lo hiz.o su proximo. Pn'ijlmo, como se ha dicho, no es aquel que 
yo encuentro en mi camino. sino aquel en cuyo camino yo me pongo. Aqutl a quien yo me acei:ro y busco 
activamente." Gustavo Gutierrez, Teologla de la liberaci6n: Perspectivas, my ttanslation. 245. Similarly, he 
declares in bis lecture at !he El Escorial Conference (July 8-15, 1972) that •as long as the neighbour is the 
'ne.uby person', die one whom I encounter in my path, my. world carries on !he same as before. If, on the 
contrary, I consider as my neighbour the one whose pa!h I place myself on. the one whom I approach, ... '!he 
distant peison ', dian my world changes. That is what is happening widi die 'option for !he poor'. That 
option constitutes !he axle on which turns a new way of being a Christian in Latin America today." 
• ... mientras el projlmo sea el 'cercano', aqutl que yo encuentro en mi cal!lino, mi mundo sigue igual. Si 
por el contrario, considero como mi projimo a aqutl en ceyo camino yo me pongo, aqutl a quien yo me 
aproximo .•. el 'lejano', mi mundo cambia. Eso es lo que ocurre con la 'opcioo por el pobre'. Esa opciOO 
consliruye el eje sobre el que gira hoy una nueva manera de ser cristiano en Ammca Latina.• Gustavo 
Gutierrez. "Evangelio y praxis de liberaciOO. • my ttanslation. in Fe cristiano y cambio social en Ammca 
I alin!!. 234. 

""Es necesario afmnar, ademli, que el amor a Dios se expresa ineludiblemente en el amoral projimo. 
Miis todavfa. a Dios se le ama en el projimo.... Amar al hermano, a todo hombre, es una mediaci6n 
necesaria e insoslayable del amor a Dios, es amar a Dios." Gustavo Gutimez, Teologia de la liberacion: 
Perspeclivas. iny translation, 248. See also Gustavo Gutimez, "Praltis de la liberaci6n, te0logfa y 
evangelizacion, • in Liberacion: DiaJogos en el CELAM. 73; Gustavo Gutierrez, "Praxis de blleracion. 
Teologia y anuncio." Concilium no. 96 (June 1974): 360; Gustavo Gu~ "Freedom and Salvation: A 
Political Problem," trans. Alvin Gutterriez. in Liberation and Change, 82; 85. 
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an unjust system rooted in sin. All Cbrislialls should make the interests of the poor and oppressed their own 

interests. The decision to side with some people and against others, however, "poses problems ro the 

universality of Christian Jove and the unity of the Church."" For Gutimez, love for all people remains 

an abslrllClion until it is manifested hislOrically by demonstrating one's love of particular persons: the poor, 

exploited. and oppressed petSOn, as well as the whole oppressed people as a collective group. Indeed. love 

Is univmal precisely when people commit tbemselves, simultaoeously, to participating alongside the 

oppressed ro help them effect their liberation. and to conlributing ro the libei:ation of the oppressors from 

their power, ambition, and self!Slmess-that is, from their propensity to sin. Thus "oppressors are loved by 

hDe.ra!ing them from their characterislic and inhuman position as oppressors. by liberating !hem from 

themselves. But this can only be achieved by resolutely opting for the opptessed, that is to say by 

combatting the opp~sor class.• Therefore people have to "combat really and effectively, not hate." 

Moreover, "in that consists the dlallenge. as new as the Gospel: to love one's enemies."'' For Gutitnez. 

""'& innegable que la lucha de clases plantea problemas a la universalidad del amor cristiano y a la 
unidad de la Iglesia. Pero !Ilda consideraci6n sobte este asunto debe partir de dos comprobaciones 
elementales: la lucha de clases es un hecho y la neutralidad en esa materia es imposible." Gustavo Gutiemz 
Teologfa de la liberaci6n: Perspec!ivas. my ttansJalion, 340-341. "The Gospel announces God's love for all 
men and asks us to love like be loves, but to accept the struggle of classes means to opt for some men and 
against others. To live both things without juxtapositions is a great challenge for the Christian committed 
to the llltality of the process of libei:ation. A challenge that leads him to deepen his faith and to mature his 
love fur others.• "El Evangelio anunda el amor de Dios por todos los hombres y nos pide amar como El 
ama. pero aceptar la lucba de clasei significa opllll' por unos hom~ y contra ottos. Vlvir ambas wsas sin 
yuxtaposiciones es un gran desaffo para el cristiaoo comprometido con la totalldad de1 proceso de hDeraciOO. 
Un desaffo que lo lleva a profundizar en su fe y a madurar en su amor a Jos delruls. • Ibid., my tranSlation, 
344. See also "La !beologie de la liberation: Une interview de Gustavo Gutierrez," interview with Th&ese 
Naillet, Croissance des Jeunes Nations no. 121 (1972): 12; Gustavo Gutierrez, Pra:itis de h'beraci6n y fe 
crlstiana. 19·24; Gustavo Gutierrez, "Praxis de la libemcl6n, teologla y evangeliz.ad6n," in Liberaci6n: 
Dialogos en el CELAM. 79; 83·85; Gustavo Guti6rrez, et al., "Dialogo," in Ibid., 89-90; 94-95; Gustavo 
Guti~rrez, "Praxis de liberac!OO. Teologfa y anundo," ConcililDll no. 96 (June 1974): 366; 372-374; Gustavo 
Gutierrez, "Faith as Freedom: Solidarity with the Alienated and Confidence in tyhe Future,• in Living with 
Change. Experience, Faith. 14-25; Gustavo Gutierrez, "Freedom and SalVlllion: A Political Problem," trans. 
Alvin Gutteniez, in Llbe@lion and Change. 77; Gustavo Gutimez. "La fuma hist6rica de Jos pobres. • in 
Signos de lucba y esperanza. xuiii; Gustavo Gutrerrez, "The Poor: Present in Our History and in Our 
Church," in Seeds of a People's Church. 1. Gutrerrez explains that the isolated poor does not exist; all poor 
are pan of a poor people; they are members of a collective group who share die same experiences. Gustavo 
Gutimez, "Comunidades a:islianas de base (perspeclivas eclesio16gicas)," Paginas S, no. 29 (May 1980): 
6. Mons. Alfonso L6pez Trujillo, of Colombia, bas accused Gutietm:. along with Hugo Assmann and Jose 
Comblin, tirstly, of uncritically accepting die Marxist view that only two soda! classes e:tist, and, secondly, 
of fomenting the class struggle. Gustavo Gulib'rez, et al~ "DWogo, • in Liberact6n; Dia!ogos en el CELAM. 
94; Mons. Alfonso L6pez Trujillo, "Las teologfas de la liberaci6n en America Latina.· in Ibid., 51-52. 

""Se ama a los opresores liberandolos de SU propia e inbumana situacioo de tales, libemndolos de ellos 
mismos. Pero a esto no se llega sino optando resue11a111ente por los oprimidos, es decir combatiendo contra 
la clase opresora. Combatir real y eficazmente, no odiar; en eso consiste el reto, nuevo como el Evangelio: 
amar a los enemigos. • Gustavo Gulitn:ez. Teologfa de la libemcwn: Perspectivas, my tranSlation. 344. See 



this means that people shoold recognize tbat they do have class enemies, but Ibey must always love them. 

One's neighbour includes the •exploited social class, the dominate4 people, the marginalized race." 

Indeed, "the masses are also our neighbour."'° As a sla!ement of faith, Gutierrez believes that God is met 

in all loving encounters with other people, but especially in encounters "with those whose human face 

oppression, despoliation. and alienation have disfiglll'ed. • He cautions, however, that "to give something to 

eat or drink nowadays is a poldc.al act: it means the ttansformalion of a society suuctured for the benefit 

of a few people who appropriate the surplus value of worlt done by most of the populatioo ... , All people 

demonsmue their explicit or implicit decision whether to accept God's offer of salvation and whether to love 

all people by the role Ibey assume in the process for liberating the oppressed They either contribute to the 

process of liberation (by ttansforming societies so that they approach the justice. peace, and fteedom from 

oppression promised by Ille prophets) or they obsltuct it."' A commianent to the process of liberation 

means participating alongside the oppressed, due to one's love for the oppressed, so as to assist them as they 

try, first. to achieve more fully their economic, political, and cultural liberation. and. second, to become the 

protagonists of their own destiny. Historical activities that foster communion among people by making 

societies more just signify an acceptance of the offer of salvation: Ibey contnllllte to the partial fulfillment 

of Ille Kingdom of God; and Ibey are suggestive of future changes orientated towards more closely 

approximating tbe complete fulfillment of it. Not opting to commit oneself to !be process of liberation 

clearly signilies opting to accept a situation of rnptured communion among people, a situation caused by 

sin, which is contrary to tbe Kingdom of God. 

As was already noted in the previous subsection of the present chapter, Gutit!rrez uses Ille term 

"utopia" to explain tbe interrelationship between the three different levels of meaning of liberation that are 

also "La th&:>logie de la liberation: Une interview de Gustavo Guti&rez," interview with Therese Naillet, 
Croissance des Jeunes Nations no. 121 (1972): 12-14; Gustavo Gutierrez, Praxis de liberaci6n y fe 
cristiana/Praxis of Liberation and Christian Faith. Notes on a Course Given at M.A.C.C .. 18; Curt Cadorette, 
From the Heart of the People: The Theology of Gustavo Gutierrez, 108-110; Robert Leroy Breckenridge, 
"The Ecclesiology of Gustavo Gutierrez Merino,• 1:38-142; Stephen J. Pope, "Proper and Improper Partiality 
and the Preferential Option for the Poor,• Theological Studies 54 Oune 1993): 242-271. 

'°The neighbour: "Es, igualmente. la clase social explotada, el pueblo dominado, la raza marginada. Las 
masas son 1ambien nuestro projimo, como dice MD. Chenu. •Gustavo Gutierrez, Teologfa de la liberaci6n: 
Perspectivas, my translation, 251-252. 

81"En efecto, dar de comer ode beber es en nuestros dias tm acto politico: significa la tmnsformaci6o 
de una sociedad esltucturada en beneficio de tmos pocos que se apropian de la plus-valfa de! trnbajo de los 
mas .... Los hombres son la mediaci6n necesaria de nuestro encuentro con el Sellor, sobre todo aquellos a 
quieoes la opresi6n, el despojo y la alieoaci6n han desfigurado el rostto humano .... • Gustavo Gutienez, 
Teologfa de la liberaci6n: Perspectivas, my llllllSlation, 252. 

"Gustavo Gutierrez. Teolog!a de la liberaci6n: Perspectivas, 186-187, 200, 226, 253. 
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all part of a single process of liberation."' The three levels include political liberation, liberation across 

time by which people progressively assume greater control over 1heir own destiny, and liberation from sin 

and entrance into communion wilb God and wilb all other people, which ultimately signilies salvation. The 

first level of meaning of liberation "corresponds to the level of scientific rationality which supports a mil 

and effective transforming · political action."*' The social sciences are among the tools used for 

understanding !be existing circmnstances. The third level of meaning of liberalion coaesponds to the level 

of failh. Utopia functions on the second level of meaning, and it thereby mediates between failb and 

political action. At the outset, Guti&rez, citing !be sociologist Karl Mannheim, accepts the notion !bat utopia 

signifies "!he historical project for a qualillllively different society; as well as "die aspiration to esiablisb 

new social relations between men .... Utopia-die vision of a different order of lhings. a new society in !be 

future-comes from the creative imaginations of people and it is necessarily related rationally to !be existing 

circumstances. This vision of a betlllr futme arises in the imagbl8tions of people who actively participate 

in the existing circumstances where Ibey perceive certain deficiencies. As was already noted. Gudetrez 

contends that the Bible does not prescribe a specific political, economic. social, and culttlral program for 

human living that is true for all places and times. Thus utopia is not a naively mechanical application of 

some model derived from die Bible, which concerns a different people living in a different time. but instead 

it responds to the present situation. Thus, on !he one hand. utopia is a denunciation of the existing society 

"Gustavo Gutiertez. Teologia de la liberaci6n: Perspectivas. 296-307. For studies of Gutuitrrez's 
concept of utopia. see the following: Jose Ignacio Gonzalez Faus, "La teologla lalinoamericana de la 
h'beracian; Actualidad Bibliograflca de Filosofia y Teologfa 10 (1973): 426; Jacques van Nieuwenhove, 
"The Theological Project of Gustavo Gutrerrez: Reflections on llis 'Theology of Liberation',• trans. Olga 
Prendergast, Luman Vime 28 (September 1973): 420-421; Jacques van Nieuwenhove. "Les 'theologies de 
Ia liberation' latioo-amMcaines," in Th~ologies de la libtmtlon en Amqigue Latine, Jean-Marie Aubert, 
Julien Freund. Eduardo Ibarra. Jacques van Nieuwenhove, and Marc Michel (Paris. France: Beauchesne, 
1974), 100-103; Carlos Bravo, "Notas marginales a la teologia de la liberaciOn. • Eclesiastica Xaveriana 24 
(1974): 14-17; Xose Miguelez, La teologfa de la liberaci6n y su mttodo: Estudio en Hugo Assmann y 
Gustav0 Gutitrrez (Ban:elona, Spain: Editorial Herder. 1976). 149-157; Miguel Mmmmera. Teologfa. 
salvaci6n y liberaci6n, 132-143, 342-382; Roberto Oliveros, Liberaci6n y teolo!!ia; 274-279; Oscar S. 
Suarez, "Theology and the Human Condition in !he WOik of Gustavo Gutierrez,· Tugon 10 (no. 1, 1990): 
.59-61; James B. Nickol.off, •A Future for Peru? Gustavo Gutierrez and tile Reasons for his Hope,• Horizons 
19 (Spring 1992): 34-35; James B. Nickoloff, "Church of !he Poor. The Ecclesiology of GustavoGutietrez," 
Theological Studies 54 (Summer 1993): 515-517, .523. 

"'"La prhnera c:orresponde al nivel de la raclonalidad cientffica en la que se apoya una real y efectiva 
acci6n po!J:tica transformadora. • Gustavo Gutierrez, Teologfa de la liberacioo: Perspecti~ my 1I!lnS.lation, 
302. 

15"EI tmnino utopia ha vuelto a ser empleado en las Ultimas decadas para designar el proyecto his!Orico 
de una sociedad cualitativamente distinta y para expresar la aspimd6n al establecimiento de nuevas 
relaciones sociales entre los hombres.• Gustavo Gutitrrez, Teologfa de la liberaci6n: Persrectivas, my 
translation, 296. 



forcits deficiencies that lead to injustice. In contempormy Lalin America. a u1Xlpia would involve lbe 

denllllcladoo of the structural causes that lie behind lbe widespread oppressioo of the masses. and it would 

also call for the complete uprooting of tllese causes rather than simply reforming the siruation superficially. 

On the other hand, utopia signifies the a:onunciation of a qualitatively new society. A u1Xlpia is realistic and 

thereby valuable, first, only if it is rela!ed to the various possibilities available in the present situation and, 

second, lf people in fact try to reali7.e it historically by endeavouring to transform the existing society so 

that it can become more human and thereby more just for all PeoPle. not simply for a minority of the 

population. Thus a given utopia is necessarily rela!ed to the political action that is undertaken: in fact. •an 

authentically utopian lhougbt postulates, enriches., and gives new goals to political action. but at the same 

time it is verified by this political action .... Gutrerrez contrasts u1Xlpia with the nodon of ideology. The 

objective associated with ideology is to preserve an uajust existing social order. An ideology, rather than 

a uiopia. is evident in the imaginations of the minority of the population who bold power in Latin America. 

They have no vision of a better future for all people. but instead they do everything they can to maintain 

control over a system that serves their own self-interests at the expense of the masses. They exert repressive 

violence to quell all attempts to transform the system. Such repression is often disproportionately harsh 

when the true threat to their status is measured. It becomes especially severe when it is a reaction to any 

evidence of counter·violence, which in tum had been engendered in the first place as a response to the 

origiual institutionalized. violence of the existing system. Outimex stateS that he concurs with the assertion 

made by the Brazilian pedagogue, Paulo Freire. that only the poor and oppressed masses can truly generate 

a revolutionary utopia for denouncing the existing systtm and a:onouncing a better future for all people 

because everyone else benefits in some way or another from the existing system and thereby tendS to 

conceive and adhere to conservative or reformist ideologies.87 Thus each utopia expresses a forward­

looking project aimed at creating better living conditious for all people in a more just society that is 

qualitatively different from the existing one. It also seeks a new way of being human, characterized by a 

new social consciousness, where the needs of the poorest are foremost Gutierre>: has personally opted for 

some fonn of socialism. characterized by the social appropriation of the means of production, of the political 

process. and of the enjoyment of freedom, but he emphasizes that it mUS'I be a socialism that corresponds 

to the circumstances of contemporary Latin America, not Soviet swe-controlled comm•mism or the 

"""Un pensamiento autenticamente u!Opico postu!a. enriquece y da nuevas metas a la acci6n politica, 
pero al mismo tiempo es verificado por t!sta. • Gustavo Gutierrez, Teologfa de la liberacioo: Perspectivas, 
my translation, 299. 

81Gustavo Guti6rrez, Teolog!a de la liberaci6n: Perspectivas, 301 -302. 
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"dicworship of the proletariat".18 Such an indigenous form of socialism could only be created by people 
' 

who are committed to ttansforming Latin American society. (It is not worthwhile investigating Gutimez's 

writings for a detailed prescription for a society that corresponds to his vision for a better fllture. He does 

not pretend to be an economist, politician, and psychologist He is a priest, a pastoral worker, a teacher, a 

public speaker, a writer, and--he claims only in his spare time-a theologian. In any case, for Gutierrez all 

new societies are the joint creation of a people. not the demagogic application of one person's vision. It is 

contrary to his intentions to prescribe a model that he would thereby "canonize" as being appropriate for 

all times and places. Of course, his reticence to be more specific has often been criticized as evidence that 

he is both evasive and a dreamer, who is out of touch with reality.) For Christians, the partial or complete 

realization of every utopia-that is, the creation of every social arrangement that is more just than the 

previous society--is necessarily relativized and questioned by the Kingdom of God, the final fulfillment of 

communion among people and between people and God. Thus Gutierrez contends that "the Bible presents 

eschatology to us as the motor of salvif"ic history oriented towards the future."'' The hope that Christians 

have in the final fulitllment of God's promise of the Kingdom of God drives them to recogniz.e that every 

society remains short of this fmal communion. They should soberly face the present society with the 

recognition that it is not, nor could it ever be, the full realization of the Kingdom of God. Because structures 

leading to injustices always exist, a newer utopia should be generated creatively in people's imaginations 

so that they will be motivated to denotmce injustices and to announce a more just vision that still is yet to 

be achieved historically.•• The historical manifestation of more just societies, however, are not neutral to 

salvation. In fact, Gutierrez contends that the activities which create more just societies are salvific work 

because they really do contribute to the growth of the Kingdom of God in history, insofar as they possess 

features that characterize the Kingdom of God promised by God in the Bible (for example, love, friendship, 

"Gustavo Gutierrez, Teologla de Ia Iiberaci6n: Perspectivas. 118-121. See also Miguel Manzanera, 
Teologfa. salvaci6n y liberaci6n, 130-131; Curt Cadorette, From the Heart of the People: The Theology of 
Gustavo Gutierrez. 79-81; Luis Pasara, Radicalizaci6n y conflicto en Ia Iglesia peruana. 56; Octavio Corral 
Romero, Filosofla de Ia teologfa de la liberaci6n de Gustavo Gutierrez Merino (Chihuahua, Mexico: Centro 
Librero La Prensa. 1986), 87; Peter Burns, "The Problem of Socialism in Liberation Theology." Theological 
Studies 53 (September 1992): 493-516. 

"" .. .la Biblia nos presenta la escatologla como el motor de la historia salvffica radicalmente orientada 
hacia el futuro. • Gustavo Gutierrez, Teologfa de la Iiberaci6n: Perspectivas. my translation, 206. See also 
Ibid., 263; "DiaJogo con Gustavo Gutierrez (I)," interView with Vicente 0. Vetrano, Actualidad Pastoral no. 
67 (1973): 158. 

'°"The core of eschatological thought is in this tension towards that which is to come, towards a new 
action of God." Gustavo Gutierrez, A Theology of Liberation: History. Politics and Salvation. trans. and ed. 
Sister Caridad Inda and John Eagleson, 163. "La fibra del pensamiento escatol6gico es~ en tensi6n hacia 
lo que vendra. hacia una nueva acci6n de Dios. • Gustavo Gutierrez, Teo logia de Ia liberaci6n: Perspectivas. 
207. 
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and justice). For Gutrerrez, the idea that these activities have salvific value, however, does not imply that 

people ultimalely cause the complete fulfillment of the Kingdom of God. This is a task which is proper only 

, to God. Nevertheless, Gutimez believes that "there is no growth of the Kingdom without liberating 

historical events"; therefore, the Kingdom of God may be partially realized historically only through actions 

that CODtribute to the process of liberation. Gutimez resolutely admonishes of any pretension that a given 

society constitutes the full realization of the Kingdom of God because all human efforts throughout histoly 

that contnlrute to the process of hl>eration "will not have conquered the roots themselves of oppression, 

(and] man's exploitation of man," which is sin. This will only occur with "the coming of the Kingdom, 

which is above all a gift."" Indeed. only the final realization of the Kingdom of God. which remains God's 

gift to humanity, can end sin and its consequences. 

In "Signiticado de Medellin para la Iglesia latinoamericana" (October 1973), Gutimez deals with 

the issue of bow to reconcile the Christian faith with the use of violence.92 Of course, revolutionaries often 

use violence with the objective of furthering the process of liberation, so the issue must be considered. 

Gutierrez believes that all violence is contrary to the Christian faith, and that Christians should employ it 

in historical circumstances only as a last resort. Furthermore, be asserts that it is necessary to distinguish 

between different types of violence. Christians should especially reject the original violence known as 

"institutionalized violence" (which was recognized at Medellin). This is the already present violence of an 

lllljust social system that keeps most Latin Americans in a condition of poverty. The COIDlter-violence 

utilized by revolutionaries to overturn such a system, while remaining contrary to the demands of the gospel, 

is a reaction to institutionalized violence; it is engendered by the existing system of injustice. Gutimez 

stresses the following query: if Roman Catholic tradition provided the resources for justifying the violence 

used by Christians, alongside non-Christians, in the French resistance movement during World War II, why 

should it not do the same for those Christians confronted by misery and injustice in Bolivia, Ecuador, and 

Peru? He wondeis whether Latin Americans are not also faced by situations that cballenge their Christian 

conscience. Moreover, be notes that Pope Paul VI, in fact. already declared collllter-violence legitimate 

""Sin acontecimientos hist6ricos liberadores no bay crecimiento del Reino, pero el proceso de liberaci6n 
no babm vencido las rafces mismas de la opresi6n, de la explotaci6n del hombre por el hombre, sino con 
el advenimiento del Reino, que es ante todo lDl don.· Gustavo Gutierrez, Teologfa de la liberaci6n: 
Persoectivas. my translation, 228. See also Gustavo Gutierrez. "Movimientos de liberaci6n y teologfa, • 
Concilium no. 93 (March 1974): 455; Alvaro Quiroz Magalla, Eclesiologfa en la teologfa de la liberaci6n. 
141. . 

''Gustavo Gutimez, "Signiticado de Medellin para la Iglesia latinaomericana" ["Meaning of Medellin 
for the Latin American Church"], in Cinco allos de Medellfn: 1968-1973. Rolando Ames, Gustavo Gutierrez, 
and German Schmitz. Departamento de Teologfa y Gratica. 30 (Lima, Peru: Pontiflcia Univeisidad Carolica 
del Peru, 1973), 13-22. This is reprinted as Gustavo Gutierrez. "Signiticado de Medellin para la Iglesia 
latinoamericana, • in Profecia y evangelizaci6n: Bartolome de Las Casas-Medellfn. Collecci6n P4ginas, no. 
2 (Lima, Peru: Centro de Estudios y Publicaciones, 1978), 77-97. The reprint is used in the present srudy. 
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under certain ~ in the papal encydical, Populorom Progressio (March 26, 1967)."' 

Nevertheless, he emphasizes his agreement with the Brazilian bishop, Dom Helder C!mara, that the use of 

violence is alm.ys ambiguous because it creates the danger of begetlillg still ll10te violence. This is what 

Cimara calls the "spiial of violence".04 In a subseqllent interview entitled. "Terrorism, Libemtion and 

Sexuality" (April 1977), Gutiemlz delineates three types of violence pnisent in Latin America: the 

institutionalized violence of the present social system; counter-violence, which reacts to this first one, 

sometimes in the form of temlrism; and repressive violence used to ensure that the powerfUI remain in their 

positions. For Gutit!:trez, all three forms of violence are evil, but the second form is the least evil of the 

three because it is not the original one. Moreover, he believes that every instance of counter-violence cannot 

be called an example of t.errorism a priori, but must be evaluated. He also judges that. contrary to usual 

thinking, even a government may be guilty of practicing terrorism." 

Because rile first act of the theology of liberation is the commitment to uansfonning one's own 

historical circumslances, the pdnclpal grQUp addressed by Christians when lhey proclaim the Kingdom of 

God differs somewhat from place to place. Thus in "Praxis de liberacioo, teologfa y evanglizaci6n" 

(November 19-24. 1973), Gutierrez declares that the major challenge for Christians in contemporary Lalin 

America is not. as in Western Europe and North America. how to preach the gospel to modem non-believers 

living in an "adult world" so that they can be saved, but rather. how to proclaim God "as Father in a world 

""We know, however, that a revolutionary uprising-save where there is manifest. long-standing tyil!DDY 
which would do great damage to ftmdamental personal rights and dangerous harm to rile common good of 
the counuy--produces new iajustices, throws more elements out of balance and brings on new disasters. A 
real evil should not be fought at the cost of greater misery.• Pope Paul VI, Populorum Progressio: On the 
Development of Peoples <March 26. 1967! no. 31, in The Gospel of Peace and Justice: Catholic Social 
Teachings since Pope John, ed. Joseph Gremillion (Maryknoll, N.Y.: Orbis Books. 1976), 396 • 

.. Gustavo Gutierrez, "Significado de Medellin para la Iglesia la.tinoamerican • in Profecia v 
evangelizaciOn: Bartolgm6 de Las Casas-Medellin. 95-96. See also Thomas C. Fox, "Liberation Theology 
Tests U.S. Conscience," Naliona! Calholic Reportet 11 (no. 39, S Seplember 1975): 4; "God Put His Foot 
in Histoty," interview with Dawn Gibeau, The Magazine, in National Catholic Reponer 12 (10 September 
1976): 8. 

""The word terrorism itself bas become ambiguous. Those of us who deal with Latin America would 
call some acts counter-violence that the ruling regimes of the countty would call. terrorism. I would say 
Chile (i.e., tmder Pinochet] is an example of a terroristic regime. There is no organized resistance to the 
Chilean government at present; yet the powers continue to perpettllte) tenorislic actions against some sections 
of rile population. We make a mistake when we always describe terrorists as people who are against the 
government I would describe another aspect of terrorism as 'selective actions against individuals for the 
purpose of .. .' and then you have a whole string of purposes. For the person going against the government 
it's to undermine the government For the government. it's to intimidate the populace. But it's still 
terrorism." Gustavo Gutierrez, "Terrorism. Ltlleration and Sexuality: interview with William Wipfler. ~ 
Witness (April 1977): 11. 



tbatis not human?.,. The issue, then. is how to tell the poor-"non-persom"-that. CODIIlJIY to the evidence 

provided by the pain and misei:y they experience, God loves them and invites them to accept bis gift of 

adopted filiation, communion with him and communion among all people, and salvation. In Teglogfa desde 

el reverso de la historia (Janumy 1977), be distinguishes among the many oppressed Latin Americans who, 

together, constitute the masses: if one speaks of all Ille poor as being exploited. then Lalin American women 

are "doubly exploited. marginalized, and disparaged."" They are often abused willlin the poor communities 

themselves. 

In "Reflections from a Latin American Perspective: Fmdlng Our Way to Talk about God" (August 

17-29, 1981), Gutrerrez continues to reflect on the meaning of Jesus' death and resuirection for Christians. 

He conln!Sts an eidstence marked by poverty with the resunection: the fust is a sign of death. while the 

second is a sign of life. For Gutierrez, the "proclamation of Christ's resurrection is the he.art of the gospel 

message because it fully and forcefully reveals the kingdom to be a kingdom of life. That message calls us 

together as a churcll, as a community of wimesses to lbe fact that death is not history's last word." 

Christians play a special role in a continent where the sign of death is pervasive: "To be witnesses to the 

resurrection means to give life, and bearing witness takes on special Importance from the standpoint of 

Third World poverty."'' Thus. to sttnggle for the liberation of the poor is to opt for life versus premature 

...,La pregunta no sem por lo tan!O c6mo bablar de Dios en un mundo adulto, sino mlis bien romo 
anunciarlo como Padre en un mundo no humano?" Gustavo Gutierrez. "Praxis de Uberaci6n, reologfa y 
evangelizaci6n, • in Liberacl6n: OOiogos en el CELAM. 78-79. See also Gustavo Guti&rez, Praxis de 
liberaci§n u fe gistianafPraxis of Lieb!llliotl and Christian Fajth. Notes on a Course Given at M.A.C.C .. 34; 
Gustavo Gulimez, "Praxis de liberaci6n. Teologfa y anuncio," Concilium no. 96 (June 1974): 366; Gustavo 
Gutierrez. "Faith as Freedom: Solidarity with the Alienated and Confidence in the Future," in Living with 
Change. Experience, Faith. 37; Gustavo Gutierrez, Teologfa desde el reverso de la historia. 34; Gustavo 
Gutierrez, "Freedom and Salvation: A Politieal Problem,• in Liberation and Change. 79; Gustavo Guti&rez, 
"La fuerza hist6rica de Ios pobres, • in ~ignos de lucha y esperanza. xxx-xxxi; "Derecho de! pueblo: 
Liberarse y pensar su fe. • interview with Enrique Moreno, Pastoral Popular 30 {no. 1, 1979): 45-46; 
Gustavo Gutierrez, "Reflections from a Latin American Perspective: Fmding Our Way to Talk about God.• 
trans. John Drury, in Irruption of the Third World. 227-228. Gutierrez aiticizes the prepatll10iy document. 
docunum10 de consulta, of lbe Puebla Conference for addressing the non-believer before the non-person. 
Gustavo Guti6mz, •sobre el documento de consulta de Puebla.· Pliginas 3, no. 16-17 (June 1978): 4. 

97"La mujer de esos sectores sociales es dobiemente explotada. marginada y depreciada. • Gustavo 
Gutierrez, Teologia desde el reverso de la bistoria, my ttanSlation, 34. See also Gustavo Gutierrez, "La 
fuerza hist6rica de los pobres, • in Signos de lucha y esperanza. xxxvili; "Derecho del pueblo: Liberarse u 
pensar su fe. • inlerView with Enrique Moreno, Pastoral Popular 30 (no. 1. 1979): 49; Gustavo Gutierrez, 
"Comunidades aistianas de base (petspectivas eclesiol6gicas)," Ptginas 5. no. 29 (May 1980): S. This 
observation was included in the fmal document of the Puebla Conference (no. 1135) See Gustavo Guti&rez, 
Los oobres y la liberacioo en Puebla. Tl. 

,.Gustavo Gutierrez, "Reflections from a Latin American Pen;pective: Fmding Our Way to Talk about 
God," trans. Kohn Drury," in Inuplion of the the Third World. 232. See also Gustavo Gutierrez. "El Dios 
de la Vida,• Pa2inas 7, no. 40 (September 1981): 9; Gustavo Gutierrez, "Lahora de Jesds" {"Jesus' Time"], 



death caused by poverty. Showing one's faith in a«lod who liberates means showing one's faith in a God 

of life--a God who wills life rather lllall death. The conttast Gutierrez draws between life and death 

demonstrates that he has adopted mystical language. This is the product of his own contemplative life of 

prayer, as well as the contemplative activities of the people whose lives be shares in his pastoral wort widl 

basic ecclesial communities. 

4. The causes of Jesus of Nazareth's Death by Crucifixion: 

Gutrerrez does not develop his Christology substantially during the period from 1968 to 1982. 

Nevertheless, it is important to examine his short studies oo the causes of Jesus of Nazareth's execution 

because Jesus has lraditionally been the model f0t all ChristiaD martyrs. While Gutrerrez does speak about 

these causes, he does not explicitly poruay how Jesus confronted his own imminent death, which is a classic 

issue In the Roman Catholic Churdl for determining whether someone truly died as a martyr. 

Gutil!mz does not speak in any detail about the historical Jesus Cluist, whom he calls "the man. 

Jesus of Nazareth", until the subsection, •resds y el mundo politico" ("Jesus and the Political World"] in 

chapter eleven of Teologfa de la libetacion: Perspectivas (December 31, 1971)." Guti61'.rez's objective in 

this short study is IO examine Jesus of Nazareth's perspective on the political situation of the world in which 

he lived because this intetests many Christians who are committed to the process of liberation in 

contempoouy Latin America. At the outset, however, he warns that "wanting to discov« in Jesus the least 

charactetistics of a conremporary political militant would not only misrepresent his life and his 

witness .•. [andJ show a po0t undeistanding of politics in the present world, but we would also deprive 

ourselves of exactly what is deep and universal in his life and, therefore, of what is applicable and conirete 
in it f0t man today.•100 rll'St. while Gutierrez notes some similmities between Jesus' and the 2'.ealots' 

expectation of the imminent arrival of a "kingdom from Heaven." which would end the contemporary 

situation of injustice, be stresses Jesus' belief that people can contnl>ute to the partial manifestation of the 

Kingdom of God in bistotj', but that its full realization is ultimalely a gift from God, and that its intended 

recipients are not simply Jews, but all people. Second, Gutierrez argues that Jesus criticized the Jewish 

leaders who did not attend to bringing about justice in behalf of the poor, but who instead concerned 

Pll.glnas 6, no. 36-37 (May 1981): 55. 

"Gustavo Gutienez, Teologfa de la libernci6n: Perspecti.yas, 284-296. 

1"""Querlendo descubrir en Jesas las mas menudas camcterlsticas de un militante polflico contemporaneo 
no solo rergiversarlamos su vida y su testimonio. no s6lo revelru:iamos una pobre concepci6n de lo politico 
en el mundo presente, sino que, ademas. nos frustrarfamos precisamente de lo que esa vida y ese testimonio 
tienen de prof undo y universal y, por lo misimo, de vigente y de concrete para el hombre de hoy.• Gustavo 
Gutierrez, Teologfa de la liberaci6n: Perspectivas, my translation, 285. 
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themselves with narrower, personal and group interests (e.g., Herod, some Sadducees, and some Pharisees). 

Third, according to Gutierrez, Jesus was e:xeculed by Roman political authorities who were the oppressors 

of the Jewish people after they had oonvicted him at a political Uial for being a z.ealot leader. He constituted 

a political tbreat presumably by presenting himself as the Messiah and the King of the Jews. The Sanhedrin, 

on the other hand, had both religious and political reasons for condemning Jesus and for turning him over 

to the Roman authorities: he claimed to be the Son of God; and his teachings provoked people to confront 

the Jewish leaders for the power and privilege that they enjoyed over the ~ of !he Jewish population.'" 

Guti6rrez claim$ that Jesus' criticisms of political and religious authorities and of the injustices that they 

caused arose from bis understanding of the proper communion between people and God and among people 

which would cbaracterize the imminent. full realization of the Kingdom of God."" Wblle Gutierrez briefly 

examines !he causes of Jesus' execution in Ibis book, he does not specifu:ally discuss how Jesus confronted 

his imminent dealh. 

In "Faith as Freedom: Solidarity with the Alienated and Confidence in !he Future" (Spring 1975). 

Gutierrez posits that Christians ought to believe that Jesus expressed his Jove for all of humanity "by loving 

His contemporaries to the point of giving His life for them." Funbennore. "He loved the poor by preference 

and for them confronted the great and poweiful of bis time, and He was put to dea1h as a subversive; he 

[sic.] is God."'"' Thus, acconling to Gutrerrez. Jesus acted out of love for all people, especially whoever 

suffers; he umnasked the causes of these injustices and revealed who their peipettators were (i.e., the 

powerful); he allowed himself to be killed; and be was killed because he challenged the people who create 

injustice. 

Gutiell'ez develops bis study of who Jesus of Nazareth was and how be died. in "Reveladiln y 

anuncio de Dios en Ia hlstoria" (March 1976). For Gutimtez, "Jesus Christ is precisely God become 

poor."'°' He argues that God's preferential relation with the poor is the cent.er of the message revealed 

to humanity through the Bible. God the Son's insertion of himself into history is consistent with this 

particular concern for the poor: Jesus was born into poverty; be lived with the poor; he announced the 

Kingdom of God to all people, but preferentially to the poor; he criticized whoever.abused the poor; and 

'"Gustavo Gutiemz, Teologfa de la lil;JeraciOn: Perspec!ivas, 286-291. 

'"'Gustavo Guti~rrez. Teoloda de la liberaci6n: Persoegivas, 291-296. See also Gustavo Guti(!trez, 
"Evangelio y praxis de liberact6n," in Fe cristiana y cambio social en Amtrica Latina. 240-241. 

'"'Gustavo Gutic!rrez, "Faith as Freedom: Solidarity with the Alienated and Confidence in the Future.· 
in Living with Change. Experience, Faith, 41. 

'°'"El nucleo de mensaje blblico estll. . .en la relaci6n Dios-pobre. Jesucristo es precisamenre Dias kecho 
pobre poique esa file la Vida l:lumana que llSUllli6 y a patlir de la cual lo reconocemos como Hijo del 
Padre.• Gustavo Gutierrez. Revelaci6n y anuncio de Dios en la historia. my translation. 15. 
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be displayed a profound spiritual poverty by bis openness to God the Father. Moreover, he was executed 

because be bad proclaimed the coming of the Kingdom of God. whicb demands !hat people struggle for 

justice until God fully realizes it.'" In "Freedom and Salvation: A Political Problem" (1976), he adds two 

comments: !hat Jesus confronted the powerful due to bis preferential love for the poor, and that he was 

executed because he was a subversive.'"' Moreover, in an interview published in September, 1976, 

Gutii!rrez emphasizes that Jesus' death really should not be understood in isolalion from bis subsequent 

resunedi.on. For Gutrerrez. this means that the triumpb of life and communion among people and with God 

constilllte the final word of history, instead of suffering and death.'"' GutiM"ez does not discuss more 

specifically what caused Jesus' death, nor does be consider exactly how Jesus faced bis imminent 

crucifixion in any of these articles. 

B. The Evolution of Gutii!rrez' s Concept of Persecution and Martyrdom Quly. 1968-1982) 

Wbile tbe persecution of the Cbu:rch and the martytdom of some of its members is not a principal 

theme of Gutimez' s pre-theology of bllemlion writings, the experiences of Christians in contemporary Lal:in 

America during tbe following years have stimulated him to reflect theologically on IL Indeed. the 

methodology of the lbeology of liberation presupposes that reflections are made on what has been 

experienced only after participal.ing in one's historical surroundings and endeavouring to effect tbeir 

transformation so that Ibey will be more just for all people. These aclivilies are pan of the unique process 

of liberation. Christians committed to the process of liberalion began to be repressed and even mmdered 

in the late 1960s, most notably in Brazil (Slllil!ng in 1968). They were often accused of being COl1llllUJllsts 

rather than Christians. Among 1he priesis murdered was Gutierrez's close friend, Fr. Henrique Pereira Neto. 

His death obviously had a profound effect on Gutii!rrez because be dedicates bis fmt major book, Teologfa 

de la liberaci<ln: Perspectivas, to bim. Gutii!rrez emphasizes in his writings from 1968 to 1976 that there 

is an acute division of the Cbu:rch, with some Christians among Ille persecutors and olhers among tbe 

persecuted. Nevertheless, he does not utilize 1he traditional, religious terms "manyrdOl!l" and "manyr" until 

1978, when he criticizes lhe consultation document of the Puebla Conference for not recognizing the 
' 

commonplace occurrence of martyrdom tbroughout lhe continent. For Gutierrez, sucb an omission of official 

1osGustavo Gutierrez., Revelaci6n y anuncio de Dios en la historia, 5-17. 

"''Gustavo Gutierrez.. "Freedom and Salvation: A Political Problem,· tranS. Alvin Gutteniez, in 
Liberation and Cban2e, 83. See also Cun Cadorette, From lhe Hean of the Peonle: The Theology of 
Gustavo Gutli!rrez. 119-121. 

'""God Put His Foot fn History: interview with Dawn Gibeau, The Magazine, in National Catholic 
Reooner 12 (10 September 1976): 7-8. 
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recognition should never happen again after the murder of Archbishop Oscar Romero on Maxtb 24, 1980. 

He designates this as the single outstanding event !hat has divided the hislory of the Church in Latin 

America inlO a "before" and an •amr•. Since then. Gutitrtez bas consistently employed the telDIS 

"martytdom • and "martyr" in bis writings IO speak of the Ouistians who have been killed for panicipating 

in the process of liberation in the interests of the poor masses. 'Thus the objective of this second section ls 

to examine die evolution of Gutitaez' s understanding of persecution and mattyrdom, especially as it lakes 

place in contemporary Latin America. 

1. Division of the Church and the Persecution of Chrislians Committed IO the Process of Liberation 

(writings from July. 1968 to 1976): 

Io "iSeparar la lg1esia del Estado?" (December 13 and 20, 1968), which was published in the 

Peruvian weekly magazine, Oiga, Gutimez expresses to the public his anticipation that many people would 

be surprised if the Roman Catholic Church were, in fact, to denounce social injustices and their causes 

prophetically: "it is possible that it will scandalize all those who complacently see a Church bound to the 

present state of things or one wilhdrawn into its church buildings, if not into its sacristies .• , .. Gutitaez. 

however, does not speculate on the different ways that certain powedul persons, shocked by this betrayal 

of the usual order of things, might manifest their outrage towards the Peruvian Christians who have chosen 

to become poor in solidarity with the masses and to struggle alollgside them for their liberation, nor dooi 

he discuss how these newly poor Christians might respond to the hostile reactions that they may arouse. 

Nevertheless, it is clear that the laity, priests, nuns, and blshops who truly assume the vulnerable condition 

of poverty have also chosen to join a class of people who are relatively defenseless against the possioili1y 

of being harassed. repressed, and even murdered, so they, too, insofar as they remain committed 10 the poor, 

would not be able to opt out of this insecure existence at the first sign of danger. At least some of these 

Christians would decide that aligning themselves with the poor means a commitment up to the point of 

death. instead of renouncing their relation with the masses. It is not particularly surprising, however, that 

Gutimez dces not yet speak explicitly of lhe possible future repression of the Church, or at least some of 

its members, in contemporary Peru because the changes that he recognizes as already taking place in the 

Church in some parts of Latin America are not yet widespread in his co1111uy. 

Two months later, Gutierrez unambiguously states his expectuion that some powerful members 

of society will not easily forgive Christians who sever the traditional relation betWeen the Church and the 

state (and their allies who hold societal power), but will instead repress them. Thus in his preface to Simos 

""•Es posible que ello escandalice a todos los que ven con complacencia una Iglesia ligada al actual 
estado de cosas o replegada a sus templos, cuando no a sus sacristfas. • Gustavo Gutierrez, ·Al margen del 
debate constirucional," my translation, CIDOC Doc. 69, 132 (January-June 1969): 3. 



de renovaci6n (February 1969), Gutierrez warns Cbristialls that, if they distance themselves from !be 

Church's traditional allies, this means "attracting tbe hOSlility of tbe dominaDt groups--with au !be risks that 

entails.""" Gutierrez, however, does not speculate on how such hostility might be manifested. 

At a oonference in Canigny, Switzerland during November, 1969, Glllien'ez draws tbe at1e11tioo 

of his international audience to the fact tbat government officials and people in positions of power recently 

have publicly accused many bishops in Latin America of interfering in a reahn outside their competence 

or of being inordinately influenced by Marxism precisely on those occaslons when they have prophetically 

dellOunced social hgustices suffered by !be poor masses and !be traditional relations in society which they 

believed were the strucluI3l causes of these injustices. Such accusatious of interlenmce, however, have not 

been voiced whenever bishops have consented to the traditional ai"rangement of Christendom. Gutierrez 

expressly designates these accusations. as well as other violent activities against Christians partlci.pating in 

tbe liberation process, as manifesiations of the penecutioo of !be Church in ronlemporary Latin America 

for siding with the poor. As in Pobreza evangelica: Solidaridad y protesta. Gutierrez identifies the people 

who constlrute the poor: they are the masses who are economically, socially, politically, and culturally 

marginalized. While they are clearly materially poor, it is not specifically their economic status. but their 

whole way of life. their whole culture, which ls despised by many people in power. Thus to opt for the 

masses is a subversive choice. It means choosing to be against lbe exlsting social mrangements that benefit 

the few, and anticipating that a high price may have to be paid far making this choice. Therefore Gutitrrez 

feels that it is imperative that he caution Christians that acting in solidarity with the poor masses means 

•even taldng peisonal risks, including that of endangering one's life. This is what is happening ro many 

Christians-and non-Christians-engaged in the revolutionary process. •110 By 1969, the Church had already 

begun to be repressed in Brazil. Gutierrez identifies his intimate friend. Fr. Henrique Pereira Nero, who had 

been a colleague of Dom Helder Omara and a professor of sociology at the University of Pemamhuco, as 

one example of a priest who was murdered for criticizing the government's treatment of the masses. He was 

murdered in Recife. Brazil on May 26, 1969 after numerous death threats hadbeen issued.111 It is notable 

'""Supone ganarse Ia bostilidad-<00 todos los riesgos que eso conlleva-de los grupos dominantes .... " 
Gustavo Gutltrrez. "Pr6Jogo," my llliDSla!ion, in Signos de renovaci6n. 11. 

"''Gustavo Gutierrez.. "The Meaning of Development,• uans. CELAM, in In Seari;h of a Theology of 
Development, 152. "Hoy, solidarizarse coo el 'pobre' puede significar correr riesgos personales--inclusives 
poner en peligro la propia vida. Es Jo que ocurre a muchos cristianos-·y no crlstianos--comprometidos en 
el proceso revolucionario." Gustavo Guti~rrez, Hacia una teologla de la liberaci6n (1971), 80. 

111See the following sources of information about Fr. Pereira Neto: Praxis del rnartirio ayer y bov 
(Bogot.i1: Cepla Edi!Dles, 1977), 47-48; P. Ferrari y Equipo, pl manlrio en Amtrica Latina (Mexico City: 
Misiones Culturales de B.C., A.C., 1982), 208-209; La sangre por el pueblo: Nuevos nWtires de America 
Latina, Equipo de! Departamento de Comunicaci6n del Instiruto Hist6rico Centroamericano. Managua. 
Nicaragua (Managua, Nicaragua and Panama: InstitulD Hist6rico Ceniroamericano, Managua, Nicaragua and 
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that Gu~z does not yet explicitly identify Fr. Pereira Neto or any odlec Christians as roru.empom:y Lalin 

American martyrs. 

Gutierrez quotes an article, "La Iglesia perseguida: desaf!o latinoamericano" ["The Persecuted 

Church: Latin American Challenge"], published in July. 1969, to support hls claim lhat the Church in Lalin 

America is Slatting to be persecuted. In Ibis article, the author, C6sar Aguiar (a professor of sociology at 

the National University of Uruguay), speaks in general of the swprising. recent murder of priests in Latin 

America. Aguiar contends that no one had anticipated such events five years earlier when only small pockets 

of Christians across the continent had opted for the cause of the poor."' For Gutierrez, then, this is just 

the start of a wave of repression which will probably become increasingly evident in countries besides 

Brazil because whenever people truly side witll the poor, repression is a possible consequence. Of course, 

whenever one speaks of persecution, there must be both pe:rsecutors and the persecuted. (This was already 

seen in Cardinal Lambenini' s schema of the necessary characteristics of all genuine examples of martyrdom., 

which was examined in chapter three of the present study.) In this regard, Gutilln:ez draws attention to an 

acute division that has developed in the Church in contempotal'Y Latin America: same Christians are among 

the persecuted and oppressed because they support the efforts of the poor to become agents of their own 

Centto de capacitaci6n Social, Panama. 1983), 116. On the repression of the Church in Brazil in the late 
1960s, see Christian Smith. The Emergence or Liberation 'Illeology. 139. 

112"The ordinary events in the life of the Church surpass the expeclatlons of the average Christian. Who 
would have though• five years ago, that in our continent priests would be assassinated. Christians 
persecuted, priests deported, Catholic press media closed down oc attacked, church building1 destroyed, etc? 
Probably no-one: for the more radical Christians of five years ago the process had a utopian flavour, unable 
to grasp the historical drama which it implied.• C6sar Aguiar, "La Iglesia perseguida: desafio 
latinoamericano. • Perspectivas para el Dialogo (Montevideo, Uruguay) no. 35 (July 1969): 148, quoted and 
translated in Gustavo Gutierrez. "The M.eaning of Development," trans. CEI..AM. in In Search of a Theology 
of Development. 174. "'Los hechos ooJinarios de la vida de la Iglesia superan las expectativas medio. [sic.: 
"4" is missing] Quien pod!a pensar. hace cinco allos. que en nuestro continente babrlan sacerdotes 
asesinados. cristianos pe.rseguidos, sacerdotes deportados. clausura y ataque a la prensa cat6lica, 
allanamiento de locales eclesmsticos. etc.? Probablemente nadie: para los cristianos mas radicalizados cinco 
al'los auu el proceso se revesda de tintes utDpicos y no logiaba tamarse conciencia de la dramaticidad 
hist6tica que implicaba." Gustavo Gutimez, Hacia una teologfa de la liberaci6n (1971), 62. See also 
Gustavo Gutierrez, Teolog!a de la liberaci6n: Perspec!ivas, 166. For other comments by Aguiar on the 
persecution of the Church in contemporary Latin America. including his reflections on the murder of Fr. 
Pereira Neto, see C6sar Aguiar, "Currents and Tendencies in Contemporary Latin American Catholicism,• 
in Consclentization for Liberation. 4548; Cesar A. Aguiar, "Currents and Tendencis in Contemporary Latin 
American Catholicism," lDOC International {North American Edition) no. 13 (14 November 1970): 63, 73. 
Gutierrez supplies one reference to Fr. Pereira Nero's murder: SEDOC (August 1969): 143-149. Gustavo 
Gutierrez. "The Meaning of Development." Ir.ms. CEL.AM. in In Search of a Theology of Development. 
170. ln the updated Spanish version of the lecture, he provides two further references: "Ante el asesinato 
del P. Henrique Pereira,"~ (Montevideo, Uruguay) no. 1 (September 1969), and Buenaventura Pelegri, 
"Meditaci6n ante el cadaver del Padre Henrique," Vfspera no. 12 (September 1969): 3-7. Gustavo Gutierrez, 
Hacia una teolog!a de Ia llberaci6n (1971), 56. See also Gustavo Gutierrez. Teologfa de la liberaci6n: 
Perspectivas. 136. 
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process of social emancipaliQD. dley denounce injustices prophetically, dley adopt poveny volunlarily, and 

they tty to develop a distinctly Latin American identity for the Church in the continent. whereas other 

Chrislillns, enraged by the Slldaclty of people who seek these changes, are among the persecumrs and 

oppressors."' The notion that members of the Church can be among the penecuton and the persecuted 

is intriguing because both parties consider themselves to be Christians. While CanlJnal Lamberlini had 

already included Roman Catholics among the possible persecutors of the Church in De Servonun Dei 

Bealificalione et Beatorum Canonizatione, the situation of contemporary Latin America is nevertheless 

unusual because this is not a matter of one group consciously and publicly 'declaring itself hostile towards 

the Church. The nolion lhat Roman Catholics can be among the persecutors and the persecullld of the 

Church is examined in chapter eigbt of the present study when Gutierrez's understanding of martyrdom ls 

evaluated In relation to the traditional concept of authenticated martyrdom. Jn lhe Roman catholic Church. 

Jn "De la Iglesia colonial a Medellin" (1970). Gutierrez repeats the observations he bad already 

made In "The Meaning of Liberation (Notes on a Theology of Liberation)' (November 1969) about the 

repression of some members of the Chtln:h who work in solidarity with the poor, but he now provides one 

significant additional comment. He judges that nowadays "a situation ls beginning to take shape (not without 

ambivalences) lhat no one would have imagined a few years ago: important sectors of the Church are 

peisecuted In a traditionally Catholic continent. "114 Gutimez' s assessment that Christians did not foresee 

this persecution is confltlllable in bis own writings; as was already noted. he did not begin to express his. 

anticipation of lhe possibility of repression unlll 1967 in Pobreza evangelica: Solidaridad y protesta. 

Furthermore. his judgment that the situation is "not wilhout ambivalences· demonstrates his recognition of 

the novelty of the present situation. All the variables associated with it are still difficult to assess. He also 

repeats his evaluation that the Chim::h is divided between some Christians who are oppressors and 

penecutors and other Christians who are oppressed and persecuted, lhougb he now adds his observation that 

ChristianS are also among the torturers and the torlllred.m He does not provide examples, but be clearly 

treats this as if it were a Latin American phenomenon, rather than one limited to the Church in Brazil. 

113Gustavo GutiWez, "The Meaning of Development.• trans. CELAM, in In Search of a Theology of 
Development, 140-144, 171'174. 

114His full comments are as follows: "Todo esto ba causado frecuentes alegatos hoy en el sentido de que 
muchos crislilinos. laicos, monjas y obispos sean considerados como elementos 'subversivos' y sean 
vigilados o requeridos por la policla. Algunos se encuenttan en prisi6n, algunos SOD torturados. Ottos son 
forz.ados a dejar el pals, o asesinados por grupos 'anticomunistas'. Esta empezando a tomat forma una 
situaci6n (no sin ambivalencias) que nadie habrfa imaglnado pocos alios atras: importantes sectores de la 
Iglesia SOD perseguidos en un continente tradicionalmente cat6lico. • Gustavo Gutierrez, "De la Iglesia 
colonial a Medellin," my translation, Vispera 4. no. 16 (1970): S. 

'"Gustavo Gutierrez, "De la Iglesia colonial a Medellln." my ttanslalion, Vfspera 4, no. 16 (1970): 6. 



Funhenno~ bis adoption of the i:eligioos terms "petsecution", •persecuwr", and "persecuted" shows !hat 

he believes the repression has significant implications for the identity of the Church thronghout the 

continent 

A year later, in "El fen6meno de la contestaci6n en Am6rical..atina" (1971), Guti6rrez underscores 

the conflictual reality experienced by the Church in contemporary Latin America. He observes, first, that 

many laity, priests, rums, and bishops have clashed with other members of the Church. including members 

of the bieiarcby closely tied to the government and to powedul members of society. Second, he states once 

again that they have been repressed by authorities. According to Guti&rez. they are repressed precisely 

because of thelr panicipalion in the process of liberation: "It is common today for priests--and religious-to 

be regarded as 'subversive' elemeots. Many are watelled and wanted by the police; others are imprisoned. 

tortured, expatriated (Brazil, Bolivia, Colombia, the Dominican Republic. can all offer signifiamt examples). 

or !!Ssassinated by terrorist anti-communist gangs. •11
• Although Fr. Henrique Pereira Neto is again the only 

murdered priest whom Gutimez names, the repression of Christians is evidently no Ion.gee an exceptional 

phenomenon. Priests and religious are targeted by authorities charged with maintaining public order and 

stability, as well as by more secretive groups. including "terrorist anti-communist gangs; wbicb sometimes 

have the tacit approval of authQrities. Thus these priests and religious are treated as if they endanger the 

security of their nations. In fact, they are repressed as communists ra1her 1han for traditionally recognized 

religious reasons. Gutierrez enumerates four countries where this phenomenon has spread into on a large 

scale, wi1h other countries apparentiy possible scenarios for similar repression in the future. All obvious 

assessment may thus be made: for Gutimez. 1he cause of Ille aforementioned laity, religious, priests, and 

bishops who are repressed for siding with the poor masses in their process of hDetation is right and just 

because it is in accordance with the will of God. while the motive of the authorities and of the other parties 

who repress them, allegedly because they are communists, is selfish. and thus sinful. 

The book. Teologfa de la liberaci6n: Perspectivas (December 31, 1971), is Gutierrez's 

systematization of his earlier ideas, supplemented with some new comments. Many of his passages referring 

· to repression and persecution in this book are identical to or very similar to ones that have already been 

examined, but he sometimes does add nuances to his reflections on them. Conceming the already noted 

"subversive• behaviour of priests and religious, Gutimez now observes that such "subversion" surprises 

'"'Gustav!) Gutierrez, "Contestation in Latin America,• trans. Paul Bums. Conciliwn no. 68 (1971): 48. 
See also Stephen Scharper, "The Church and Ille National Security State," The Ecumenist 20 <November­
December 1981): 7. According to~ most members of Ille hierarchy in Bmil remained silent during 
the 1960s while priests and lay leaders were being kidnapped and tortured. Luis ~ R.adicalizaci6n y 
conflicto en la Iglesia peruana. 146. Molineaux adds that the Church in Uruguay, Paraguay, El Salvador, 
and Guatemala had also suffered persecution and manyrdom by 1971 for siding with the poor masses, with 
Chile and Argentina following soon after. DJ. Molineaux, "Gustavo Gutrerrez: Historical Origins," .'.!!!£ 
Ecumenist 25 (July-August 1987): 68. 
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many powerful persons because they are not accustomed to it. He contends that "the role tbat priests and 

religious have lmditionally played in Lalin America mms ... their dissidence appear particularly 

dangerous."'" This suggests tbat the periodic mobilizalions of popular insurrectkms. especially wben Ibey 

are associated with violent. Marxist revolutions, are comprellensll>le to the powerful. The presence of clergy, 

however, adds an unexpected dimension to such subversive acdvities. Their input is "parlicolarly dangerous" 

because it represents a complete reversal of tradition. of everything that is known. According to Gutimez' s 

comment, lhen. the authorities' harsh reactions to their dissidence probably signifies their admission that 

the religious facoor has heretofore played a crucial role in keeping the poor masses subservient. It is also 

notable that Gutierrez speaks of the "role that priests and religious have lraditionally played in Latin 

America,• thereby underscoring a continent-wide norm. This means tbat the renmtciation of the traditional 

complicity wi1b societal authorities may now arouse repression throughout Latin America. Guti&rez also 

repeats his earlier comments on the banlssment that some bishops have suffered. especially those located 

in the poorest regions, because Ibey denounced ill justice, but to these he now adds the observation that some 

bishops have even been threatened with death by "extreme rightist groups,• though he does not supply any 

examples of bishops, nor does he identify any •extreme rightist groups,• or even the countries where they 

operate.11
• In any case, the death threats indicate that these bishops are treated as if Ibey have links to 

Marust groups. Gutierrez also provides the same quotation from Cesar Aguiar's article. 'La Iglesia 

perseguida: desafio latinoamericano," about the unexpected mwder of priests in Lalin America during recent 

years. He even dedicates Teol()!!fa de la liberaci6n; Perspectivas to Fr. Henrique Pereira Neto (along with 

Jose Marla Arguedas, a famous Peruvian author of litemture who had become an intimate friend of 

GutiEi:rez during the years before he died in 1969).1" Gutierrez judges that the Church in Latin America. 

especially the ecclesiastical authorities, did not anticipate this repression of some sectors of the Church. The 

authorities continue to be poorly prepared ro cope with issues related to il Gutierrez does not seem to be 

suggesting that they should have foreseen these attacks, bUt simply that, now that Ibey have begllll, they 

should prepare themselves and the people under their charge for 1he possibility of repression in the future. 

He quite clearly does not advise Cllristians to flee or to temper their commitment IO the poor. Instead his 

admonishment suggests that he lhinks they should be fully aware of the facts of the present situation so that 

they can decide whether they are ready to continue to act in the interests Qf the poor, even if ii could mean 

suffering repression and being killed. Gutimez also repeats his observation that some Christians are among 

117"El pape1 que tradicionalmente han jugado los sacerdotes y religiosos en America Latina, llace, mas 
bien, que su disidencia aparezca como pllrti.cularmente peligrosa. • Gusr.avo Gutierrez, TeoJogla de la 
h"beraci6n: Persoectivas. my translatioo, 136-137. 

"'Gustavo Gutierrez, Teologia de la liberaci6n: Perspectivas, 138. 

"'Gusr.avo Gutimez, Teoloda de la liberaci6n: Perspegivas. 5. 
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the oppressors, torturers, Biid peisecu11n, whereas others are among the oppressed. U>rlUred, and 

persecuted.'"' He insists lhat the Church should espedally use the social weight it still enjoys to ai.ticizc 

injustices and lbeir SllUCtUral causes in countries where it is lbe only social force lhat is able to "raise its 

voice and protest publicly,• in spite of the fact lhat "when some churches have begun to do this Ibey are 

hamsed by dominant groups and repressed by the political power.• The fact lhat lbe Church is likely to 

be repressed does not free it from the respon.stl>ility of steadfaslly supporting lbe interests of lbe poor. lbe 

reality that lbe Church often Slllllds alone makes it even more lmperatiYC that Christians show their 

dete.rmination to be lbe public voice of protest in behalf of lbe masses. Repression is the present and 

foreseeable future condition of lbe Cbun:h in Lalin America. Thus Gutrerrez, citing another article by cesar 
Aguiar, approves of the anlhor' s suggestioo lhat a theology of persecution ought to be developed in response 

to the repression of some sectors of the Chun:h in contemporary Lalin America.121 Christians ought to 

reflect lbeologically on this experience of the Chun:b in the light of the Bible. 

In chapter eleven of Teologfa de la hDemci6n; Perspectivas. Guli6mlz empbasizes what he 

considers to be a patent fact: regardless of whether people recognize it, the Roman Catholic Church has 

always assumed a political stance in Lalin America. It has ttaditionally laken a political position by virtue 

of its ties to powerful persons who try to preserve an unjust social system. He advocates that tbe Clwrch 

should now publicly acknowledge the role it bas often played in the suffering of the poor ~; renomice 

this conneclion; prophetically denounce the Ulliust system and ics awses; anoounce lbe ooming of the 

Kingdom of God, as well as the different features that characterize such a communion among people and 

between people and God; and "be resolutely in solidarity with the oppressed and exploited, in lbe struggle 

for a more just soclecy.•122 When lbe Church 111.lly reverses ics politk:al position, however, it will arouse 

a severe reaction: •lbe groups who hold economic and political power unlawfully--as has already begun to 

occur--will not forgive it and Ibey will wilbdmw their support, [which is] lbe principal source of the 

1"'Gustavo Gutitnez, Teo!ogfa de la liberaciOO: Perspectivas. 166, 171. 

121"Con frecuencia s6lo ella (la Iglesia) est! en condiciones de elevar pdblicamente su voz y su protesta.. 
Cuando algunas Iglesias lo ban comenzado a hacer son hostilizadas por los gyupos dominantes y reprimidas 
por el poder pol!lico. • GuSlaVo Gutierrez. Teologfa de la liberaciOO: Perspectivas, my ll'allSlation. 173. See 
CCsar Aguiar, !QQ!;;_ (International Edition) no. 30. p. 18. Gutibrez does not supply the full citation in the 
first Spanish edition of the book. See the English ttanslation of the article: C6sar Aguiar, "Currents and 
Tendencies", !l2Q!;;. (Nolth American Edition) no. 13, p. 63. Gustavo Gutrerrez, A Theologv of Liberation: 
History. Politics and Salvation. ll'allS. and ed .. Sister Caridad Inda and John Eagleson (Maiyknoll, N.Y.: 
Orbis Books, 1973), 141. 

•22<> ••• pero creemos que precisamente la mejor manera de lograr ese desprendimiento es solidarizarse 
resuel!alllente con los oprimidos y despojados, en la lucha por una sociedad m4s juslll. • Gustavo Gu~rrez. 
Teologfa de la h"beraci6n: Perspec!ivas. my translation, 331. 
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ambiguous social prestige that the Chwdl enjoys in Latin America !Oday. "123 Gutierrez's judgment that 

some authorities "bold economic and political power unlawfully," suggests lllat, at the very least, be is 

pointing to military regimes that have undemocnttically assumed power by means of coups, as well as to 

people who mna.in silent in the face of coups because they beoefit from such an illegal system. He could 

very well be making an even more severe judgment, given bis criticisms of capitalism for the dependent 

relations it has engendered in Latin America and bis advocation of the social appiopriatlon of the means 

of production. of the political process, and of the eajoyment of freedom. 1bls would mean that, regaroless 

of whether legislation is in place that supports econainic and political activities in the name of capitalism, 

insofar as these laws allow resources and the benefits from the system to be concentta.ted in the bands of 

the few at the expense of the majority, the people and groups who possess economic and political power 

in society do so unlawfully. That is, they conttavene the "law" or "will" of God as it is revealed in the Bible 

(at least according to one interpretation). Therefore the sysiem, itself, is unlawful insofar as the intereS!S of 

the poorest members of society are not considered preferentially. Gulien:ez's rommem. also suggests that 

the social prestige enjoyed by the Chwdl whenever it is aligned with the powerliJJ is always allocated to 

them only if they fulfill certain conditions. Gutimez clearly does not consider the people who hold power 

unlawfully to be acting like Christians because !belt selfish activities are contrary to the will of God. 

Nevertheless, Gutierrez stresses that the Chwdl must ever more effectively use the social influence that it 

still does possess in order to denounce social injustices and to announce the Kingdom of God. According 

iO Gutierrez, the Church's public statements, in fact, are influential. They have already destabilized old 

social orders (though he does not provide any examples), and they have even prompted violent responses: 

"by simply •speaking' and 'making declarations' some organisros of the Church and many Christians have 

suffered harsh attacks and have bad serious difficulties with lhe representatives of the established ordet-op 

to the point of the loss of freedom and even the loss of life."'" The fact that !heir words elicit a viOlent 

reaction proves that they are effective. A slightly revised version of Pobreza evangelica: Solidaridad y 

pt-0testa constitutes chapter thirteen of Teologfa de la liberaci6n: Perspec!ivas, so Gulimez's comment at 

lhe time (July. 1967), in which be anticipat:ed the risk to one's life due to opting for the oppressed and 

against the oppressor, need not be reconsidered. us 

""''Los grupos que detenran el poder econOmico y polflico-como ya ha comenzado a ocurrir-no se lo 
perdonaran y le retiran!n su apoyo, fuente principal del ambiguo prestigio social del que boy goza la Iglesia 
en Am6rica Latina.' Gusravo Gutierrez. Teologfa de Ia liberaci6n: Perspec!ivas, my translation, 331-332. 

'""Tan es asf que s61o por 'hablar' o 'bacer declaraciones' algunos organismos de Iglesia y mucbos 
cristianos ban sufrido duros araques y ban tenido dificulrades graves-que ban ido hasta la ptrdida de la 
libertad e incluso de la vida-con los representantes del orden establecido. • Gusravo Gutierrez. Teologfa de 
la liberaci6n: Perspectivas. my translation, 334. 

'"Gustavo Gutierrez, Teologia de la liberaci6n: Perspectivas. 371. 



In "Pmxis de liberaci6n y fe cristiana" (August 1973) and in his course lectures collected in the 

book, Praxis de libemci6n y fe cristiano/Praxis of Liberation and Christian Faith (June 1-5, 1974), Gutimez 

further analyzes the namre of the traditionally close relation between the Roman Catholic Church and the 

pezsons who hold power in Latin America. He observes in the latter writing mat the protection granted to 

protect the Chmch "was always on condition.• !bat is, it always had a price, but nowadays the offer is also 

"accoinpallied by a threat: if it is rejected. hostility and repression are soon to come."""' This suggests lhat 

the powerful concur with Gutierrez's declaration that the Chnrcb must be either for or against the present 

social arrangement, and that neutrality is impossible. In bolh writings, he cites Fr. Hemique Peteira Neto 

and Fr. Htctor Gallego as examples of priests who have been killed because they angered tbe powez:ful 

members of society, but he does not designate them as manyn. He provides Nestor Paz Zamora as an 

example of a pastoral worker killed while siding with the poor. Nestor Paz Zamora was killed on October 

8. 1970 after joining a Bolivian guerrilla movement, the Teoponte movement, which was mostly composed 

of university students."' Fr. Gallego was a Colombian murdered in Panama on June 9, 1971 after being 

apprehended by two men who claimed that they were acting on the orders of a superior ofticer. Just two 

weeks earlier. he survived a previous attempt on his life. when he escaped from his bamboo house in the 

middle of the night, after it had been set on fire while he was sleeping in it.121 In addition to these three. 

11'1Gustavo Guti&rez. Praxis de liberaci6n v fe cristiana/Praxis of Liberation and Christian Faith. Notes 
on a Course Given at M.A.C.C., 4-S. 

""See Gutimez's references to Paz Zamora: Gustavo Gutlmez. Teologfa de !a h0eraci6n: Perspectivas, 
121. 253. He also cites "Nestor Paz Zamora. El mfstico cristiano de la guerrilla.• NADOC, no. 185 (January 
1971): 18-19. This was iranslated as "Nestor Paz: Mystic, Christian, Guerrilla; IDOC-NA, no. 23 (10 April 
1971): 45. See also Nestor Paz. My Life for My Friends: The Guerrilla Journal of Nestor Paz. Christian, 
trans. Ed.GarciaandJohnEagleson (Mllryknoll, N.Y.: OrbisBook:s, 197S); •Al pueblo de Bolivia: Proclama 
revolucionaria de Ntstor Paz," in Signos de liberaci6n. 43-4S; "Extracto de! diatio de campafia de Ntstor 
Paz.· in Ibid., 4S; &!ward L. Cleary. Crisis and Change: The Church in Latin America Today <MaryknoU, 
N.Y.: Orbis Books, 1985), 37. Gutierrezhasalsoalwaysrespected the memory of his friend. Camilo Torres 
RestrepO, who joined Colombian guertillas after being laicized, and thereafter was killed in combat. 

121See Praltis del martirio ayer y boy, 49-55; P. Ferrari y Equipo, El marti:rio en Amtrica Latina, 166-
173; Eduardo Ibarra, "Le contellte de la tlleologie de la lib&alion: in Tht!olo&ies de la Ubl!ration en 
Ammque Latine, 49; Moos. Martin Legarca, "Soliloquio con el padre Hector Gallego,• in Signos de 
liberaci6n. 66-68; Enrique Dussel dedicated a book to Gallego, oamlog him as a martyr: Enrique Dussel, 
Caminos de liberaci6n lalinaonamericana (Buenos Aires, Argentina: n.p., 1972). He says that already "there 
are hundreds, almost thousands, of manyrs, and as clear in their martyrdom as !hose in the Roman circus. 
We would not have been able to say this ten years ago.· • •• .bay cientos de manites, casi miles. y con tanta 
clatidad en su martirio como los del cin:o romano. Esto no podrlamos haberlo dicho hace diez alloS. • Ibid., 
my translation, 113. In bis review of Dussel's book, Hector Borrat agreed that there are martyrs in 
contemporary Latin America, but be cautioned against establishing any kind of a program corresponding 
to the notion that the Church in the continent is a martytial Church because true martyrdom is always a 
grace received from God. H~ctor Borrat, "Entre la proclama y los programas," Vfspera 7, no. 30 (1973): 
52. In a later lecture, Dussel cites Gallego along with Fr. Pereira Neto and several other priests as martyrs 
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Gutitrrez notes that many other priests and laity, who are "still alive, are IOrtllred and maligned in the oame 

of 'Western and Christian civilization'.• They demonstra1e that "all dissidence is punished by those who 

hold the power. wbat often is fervently justified by those who call themselves Christians."'"' Gutierrez 

of the Churcb in Latin America. Enrique Dussel., "Sobre la historia de la teologfa en America Latina.· in 
Liberacion y cautiverio: Debates en tomo al metodo de la teologl'a en America Latina (Mexico City: 
Encuentro Latlnoamericano de Teolog!a. 1976). 61-62. In a letter to Oi:bls Books, dated November 10. 1978, 
Dussel expresses his opinion on what he considm to be a very serious question. For him, most of the 
Christians who are commonly considered as martyrS in contemporai:y Latin America. in fact, "are strictly 
martyrS in the meaning of the printitive Churcb .... All our theology is founded on the blood of those 
martyrS .... The examples of Carlos Mujica [killed in Buenos Aires on ~ 11, 1974], Antonio Enrique 
Pereira Neto, H6c!Or Gallegos, Rntilio Grande [murdered in El Salvador on March 12, 1977], to name some. 
have the same meaning as ..• the martyrS of Lyon or those who died in the persecutions by Diocletian.· 
"Pienso que la mayorfa de ellos son estrictunente nWtires en el senlido de la lglesia primitiva. y no puedo 
dejar de expresar mi opinlOn sobre una cnesti6n tan grave. Toda nuestm teologfa es.a tundada sobre la 
sangre de esos DWtires .••• Los tjemplos de Carlos Mujica. Antonio Enrique Pereira Neto. lUctor Gallegos, 
Rutilio Grande. para nombrar algunos, tienen el mismo significado que .. Jos nWtires de Lyon o los que 
murieron en las pernecuciones de Dioclesiano." Enrique Dussel, quoted in El martirio en America Latina. 
my translation. 22. An attempt was made on the life of Dussel. himself. in 1973 by the Argentine military 
government when they f'uebombed bis house. Christian Smith. The Emergence of Liberation Theology, 195. 
Silva Gotay lists numerous priests, ministers. and laity, including Fr. Gallego, who "bave given their lives 
for their brothers in the last seven years." • ... delenemos el recuento aquf y no entramos en detalles sobre 
la heroica participaci6n de las docenas de sacerdotes. pastores y cristlanos que ya ban dado a su vida por 
sus hennanos en estos siete ailos .. ." Samuel Silva Gotay, El pensamiento cristiano revolucionario en 
Amt!rica Latina y el Caribe: Implicaciones de la teologfa de la liberaci6n para la sociologfa de la religi6n, 
2d ed. (Rio Piedras, Puerto Rico: Cordillera and Ediciones Sfgueme, 1983), my uanslation, 71. He also 
dedicates the book (in a dedicadon dated October 25, 1980) to the "1.514 pries1S, ministem. religious and 
laity murdered, captured. persecuted, kidnapped, and sent into exile between 1964 and 1978. Most 
especially, to my teacher, friend, and brother Mauricio L6pez, martyr of the church of brotheri; in 
Argentina, ... to brother Oscar Romero, archbishop of San Salvador, .. .and f'mally but most sincerely, in honour 
of Augusto Cotto, soul brother who enouraged my so much in the research for this book, professor of 
theology, Baptist minister, and minister of foreign affairs in the revolutionary forces of El Salvador, and 
who gave his life for the liberation of bis brothers this past month." " .. .a los 1.514 sacerdotes, pastores. 
religiosos. religiosas y laicos asesinados, apresados. perseguidos, secuestrndos y enviados al exilio entte 
1964 y 1978. Muy especia!mente, a mi maestro, rompailero y hennano Mauricio Lopez. martir de I.a iglesia 
de los hennanos en Argentina, •. .al hennano Oscar Romero, arzobispo de San Salvador, ... y fmalmente pero 
m$ sentido todavfa. en homenaje a AuguSto Cotto, hermano del alma que tanto me alenro en la 
investigaci6n de este hllro, profesor de teologla. pastor bautista y ministro de relaciones exteriores de las 
fuerzas revolucionarias de El Salvador, y quien diera su vida por la liberacioo de sus hermanos este mes 
pasado." Ibid., my translation. 9. 

'"'Gustavo Gutierrez. Praxis de liberaci6n y fe ctistiana/Praxis of Liberation and Christian Faith. Notes 
on a Coorse Given at M.A.C.C., 54. The S.11111e English version of the quotation is supplied in Gustavo 
Guti6rrez, "Faith as Freedom: Solidarity with the Alienared and Confidence in the Fuwre," in Living with 
Change. Experience. Faith, 50. "Otros, todavfa en vida, son torturados y calWlllliados en nombre de la 
'civilizaci6n occidental y crlstiana' .... Toda disidencia es castigada por quienes detentan el poder, lo cual 
a menudo es justificado fervorosamente por quienes se proclaman ctistianos. • Gustavo Gutimez, Praxis de 
liberaci6n y fe crlstiana, 51. For an English translation of this passage that differs slightly from the English 
version provided for the course at the Mexican American Cultural Center (M.A.C.C.) in San Antonio, Texas, 
see Gusiavo .Gutierrez. "The Praxis of Liberation and the Christian Faith,· trans. Olga Prendergast. Lumen 
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obviously amcurs witb lhe powedul dial Peteil'a Neto, Paz Zamom, and Gallego - killed and many 

others have been rq>ressed because they acted con1r.1ry w, and they ewn lhn:atened, die continuing 

existence of "Western and Cbrlstlan society". Gutrerrez, however, does not consider such a society to be 

Cbrislian; even the Christian faith itself of people who kill in order to maintain such a society is suspect. 

2. Gutimez' s Understanding of Anti-Clericalism during die frencb Revolution and His View of the Cristero 

Rebellion <Teologfa des(/e el reverso de lo hiswria-1977): 

Up to now, Gutierrez has ftlfiected on the repreBSion of Cbrlstians in cOlllem}lOllltY Latin America, 

including the murder of prie.sls. For funhet insights into Guti&rez' s unda'standing of perseculion and 

martyrdom, it is worthwhile to analyze bis treaunent of the repression of the Roman catholic Cburch during 

another period and in different place. In bis lecture, "Freedom and Salvation: A Political Problem" (1976), 

and even more so in bis book, Teologfa desde el reverse> de la blsl!!rla (January 1977), Gutierrez briefly 

t-uunines why anti-dericalism broke out during the French Revolution. He attributes the outbrelll: of such 

repression, first. to !he absence of a widespread experience of the Reformation in France and, second, to 

!he lack of an earlier revolution there through wblcb political power could have been disttibuted more 

broadly. He contrasts late eighteenth centul)' France. in the first case, to Germany, where many people who 

embraced the Reformation valued "the subjective aspects of religious experience,• dial is, living their 

religious beliefs in accordance with their individual consciences, and, in the second case, to England 

subsequent to the English Revolution. Guti6rrez does not funher develop bis analysis of French anti· 

clericalism. so Ibis n:mains a relatively unsophisticated explanation.'"' Regardless of whether Outi&Tez' s 

explanation is essentially accume, it is insufficiently nuanced. For example, in the context of !he preMmt 

study, it is notable dial Gutrerrez does not speak of the victims of antklericalism during the French 

Revolution as being martyrs of Ille Roman Catholic Cburch. even though dozens of people had already been 

beatified by the time be published the article and the book."' GIJli.6rrez. however, does draw attention to 

the pronouncements made by popes against "Modern Liberties• during the nineteenth century, which arose 

as reactions against the experience of anti-dericalism dial had coincided With the declaration of such 

hllerlies in France. He judges dial these papal pronouncements are pan of a "painful history wblch is 

Vitae 29 (September 1974): 398-399. 

1"'Gusiavo Gutim-ez, "Freedom and Salvation: A Political Problem," trnns. Alvin Guueniez, in 
Liberation and Change. 29· 30; Gustavo Gutl~ Teologfa desde el re verso de la historia. 11. 

131By the time of Guti~rrez's writing, martyrs who were the victims of anti.clericalism during the period 
of the Frencb Revolution bad been beatified by Pope Pius X on May 27, 1906, by Pope Benedict XV on 
June 13, 1920, by Pope Pius XI on May 10, 1925 and Jwe 17, 1926, and by Pope Pius XIl on June 19, 
19SS. Pierre Deloo:t, Sodologie et canonisations. 475-492. 
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wonhwhire remembering nowadays in the face of the insistence by short-sighted people on always securing 

new condemnalions. This time [it isl against people who, aa:ording to them. threaten the same previously 

rejected 'Modern Liberties' by claiming the rights of the oppressed of this world. •102 Thus Gutlllrrez 

speaks very little of anti-clericalism itself, but instead emphasizes the "sbort-sightedness" of people, in this 

case popes, who tty Ill impede the attempt made by other people ll> become the proiagonists of their own 

destiny (the second level of meaning for liberation). According ID Gutierrez, then. it is ironic that the same 

class of people who had lried to thwart the extension of liberties during the nineteenth century now consi.der 

themselves the guaniians of these h"bertles (for example, the freedom to unrestricted self-determillalioo to 

make money via the capitalist system), even if it means obsllUClll:lg the poor masses from having COlllrol 

over their own destiny. For Gutierrez, the hllerals of today act no differently than the conservatives wham 

they had supplanted. They are both part of the same oppressor class. 

In Teologfa desde el reverso de la historia. Gutil'!rrez also suggests that the history of the 

"Criste.ros" in Mexico ought to be re·exlllllined as an example of political-religious messianism based on 

an ideological foundation.'" In Teologla de la liberaci6n: Perspectiyas. Gutrerrez CO!llraSts "politlco­

religious messianism" with "uropia". He defines such messianism as •a conservative reaction to a new 

situation," which the followers of the messianism "are not capable of confronting wi1b the appropriate 

attitude and means. "1
" It does not coo:espond to the Christian faith because it is backward-looking and 

aimed at steadfastly preserving an arohaic social order instead of forward-looking with. the goal of 

transforming the present circumstances so that a new and better sirualion can be created. The Cristero 

movement (1926-1929) was engendered when President Plutarco Elias Calles signed a decree on June 14. 

1926 (which went into effect July 31, 1926) whereby he ordered state governments to enforce articles of 

the Mexican Constitution that limited some traditional religious rights and privileges enjoyed by Rom.an 

' Catholics. The Cristero rebellion was a populist uprising. Many people who participated in it were from the 

poor, rum! masses with a few young, middle-class militant leaders drawn from Catholic Action. Guti&rez 

does not develop his brief comment. but an interesting study could be done comparing and rontrasting the 

m•Es una dolorosa historia que vale la pena recorda:r en nuestros dfas ante el empell.O de Jos miopes 
de siempre por obtener nuevas c.oodenaciones. Esta vez comra los que recllllllando Jos derechos de los 
oprimidos de este mundo amenazan, seglln ellos, esas mismas 'Ll'bettades Modernas' anteS rechazadas ... • 
Gustavo Gutit!rrez. Teologfa desde el reverso de. la historia. my translation, 16. See Gustavo Gutierrez. 
"Freedom and Salvation: A Political Problem," trans. Alvin Gutterriez, in Liberation and Change, 3448. 

"'Gustavo· Gutillrrez, Teolog!a desde el reverso de la historia, 28. He recommends that the following 
book be used as a starting point for such a re-examination: Marfa Isaura Pereira de Queiroz, Historia y 
etoolog!a de Ios movimientos mesilinicos (Mexico City: Siglo XX!, 1969). 

13 
..... el mesianismo polltico-religioso es una reacci6n arCaizante a una situaci6n nueva, a Ia que no se 

es capaz de enfrentar con la actitud y los medios apropriados." Gustavo Gutierrez, Teologla de la hberacion: 
Perspectivas. my translation, 303. 
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popular movemem in contemporary Latin America with die localized Clistero movement."' It is also 

nor.able, thal Gutitrrez does not conteXtualize his comments on the Crisreros by mentioning die many priests, 

religious. and laity who were killed while not bearing arms during this period of anti-clericalism. {Many 

clergy and laity did die bearing anus.) For example, be does not mention the Jesuit priest. Fr. Miguel 

Augustin Pro Juarez, who was executed on November 23, 1927 because authorities accused him of being 

involved in an attempt to assassinate the ex-president. Alvaro Obreg6n on Novembc.-13; they also suspected 

thal be had ties with the Cristeto movement At the time of Guti(!mz. s writing. be and many other priests, 

religious, and laity killed during lhe era of me CristeroS were popularly considered as JWUtyrS (in fact. Fr. 

Pro•s cause of canonization had already begun), lbougb Fr. Pro was not beatified until September 25, 1988. 

He was beatified as a manyr of the Roman Catholic Church killed during a period of anti-clericalism, and 

not as a represen1ative 0t supporter of lbe Cristeros.',. 

13'rbe resources avaliable on the Cristero rebellion and lbe legislalion on religioos mauem are enonoous. 
See "La legislazione persecutore nel Messico: La CivillA Cattolica (vol. 3, 1926): 289-304; "La 
persecuzione religiosa nel Messico, • La CivillA Cauolica (vol. 1, 1927): 70..80; Philip Hughes. Pope Pius 
lbe Eleventh (London: Sbeed and Ward. 1937), 291-297; Jesils Garcia Gutierrez, Acci6n anticat6lica en 
M~jico, 3d ed. (Mexico City: Editorial Jus, 1958). 163-189; Spectator, pseud., Los Cristeros de! Volcmi de 
Colitna: Escenas de la Jucba por la libertad religiosa en Ml!xico 1926-1929, vol. 1, 2d. ed (Mexico City: 
Editorial Jus, 1961); David C. Bailey, jViva Crisro Rey! The Cristero Rebellion and the Church-State 
Conflict in Mexico (Austin, Tex.: University of Texas Press. 1974; Jean Meyer. Enrique Krauu, and 
Cayerano Reyes, Historia de la Revoluci6n Mexicana 1924-1928. Eslado y sociedad con Calles (Mexico 
City: El Colegio de Mexico. 1977), 217-256; Lorenzo Meyer, Rafael Segovia. and Alejandra Lajous, 
Historia de la Revoluci6n Mexicana 1928-1934. Los inicios de la institucionalirncVin (Mexico City: El 
Colegio de Mexico, 1978), 11·21; Jim Tuck, The Holy War in Los Afros: A Regional Analysis of Mexico· s 
Crisrero Rebellion (Tuscon, Ariz.: University of Arizona Press. 1982); Leslie Bethell, ed., The Cambridge 
Historv of Latin America. vol. 5 (Cambridge, England: Cambridge University Press. 1986), 166-170. See 
also the weekly reports on the uprising in America in the section devoted to Lalin America religious news. 
The.se are listed in the bibliography of the present study. 

''°For studies of Fr. Pro and other Mexican martyn from the same period of Mexican anti-clericalism, 
who have since been beatified. see the following: 1. Rimmer, "Miguel Pro, SJ.: The Tablet 158 (21 
November 1931): 658-659; A. Smith, "Patron for the Working Man.," America 50 (2S November 1933): 
180-181; "Decennial of Father Pro," America 58 (20 November 1937): 156-157; W .M. Langford, "Laughing 
Saint.• Catholic Digest 3 (December 1938): 4549; M. Dempsey, "Mexican Martyr." Catholic Digest 2 
(December 1938): 64-66; W.P. Donnelly, "Priest in Overnlls: Father Pro,• Catholic World 148 (December 
1938): 298-303; S. Redmond. "Father Miguel Pro, SJ.: Irish Monthly 77 Oanuary 1949): 34-38; J. 
Coagley, "There are no Words." Commonweal S4 (28 September 1951): 590; Antonio Dragon, Vida Int.Ima 
del padre Pro. Ullns. Rafael Martinez del Campo, 3d ed. (Mexico City: Editorial Jus, 1961); David C. 
Balley, jViva.Cristo Rey!. 167-170; Paolo Molinari, "II Beato Michele Agostino Pro: Martire della fede," 
La CivillA Cattolica 139 (vol. 4, 1988): 128-140; Pope John Paul Il, "Ready to Confess Christ: Homily of 
Pope John Paul Il on the Solemnity of Christ the King," The Pope Speaks 38 (May-June 1993): 134-137; 
Pope John Paul Il, "Homiliae I. In area basilicae Petrianae babita ob decretos Dei Servis Michaeli Pro, 
Iosepbi Benedicto Dusme1, Francisco Fall di Bnmo. Junipero Serra, Friderico Janssoone, Mariae Iosepbae 
Naval Girbes Beatorum caelitum honores." Acta Apostollcae Sedis 81 (6 February 1989): 162-169; Pope 
John Paul Il, "In basiliae S. Petti babita ob decre1os Dei servis Cbriswphoro Magallanes et Sociis necnon 
Mariae a Iesu S. Venegas Beatorum caeliium bonores," Acta Apostolicae Sedis 85 (9 Seprember 1993): 745-
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3. Martyrdom as a Great Wealth of the Church in Latin America (writings from 1977 to 1978): 

1n Teologfa desde el reverso de la historia (January 1977), Gutierrez examines the ecclesiological 

significance of the recent torture and murder of many Christian peasants, especially in Bolivia and 

Honduras, and various priests, most notably in Argentina and Brazil, who were committed to the process 

of hberating the poor. For Gutierrez, these events demonstrate that the Roman Catholic Church in Latin 

America "is now paying the price of having rebelled against a centuries-old oppression and of having begun 

to understand what it is to be a Christian and a Church today ."1
" For Gutierrez, truly living as Christians 

and as a Church in contemporary Latin America means inserting oneself into an ambiguous reality and 

helping the poor to liberate themselves because this is the way that one responds to the gospel demands to 

build communion among people and between people and God today. Repression and even murder are 

possible consequences of truly living as Christians and as a Church in these circumstances. Furthermore, 

according to Gutierrez, "these lives and blood ... place the entire Church (not only the Latin American 

Church) before a radical challenge ... [the Church's] fidelity to its own, authentic tradition and through it to 

the Lord who 'esrablishes justice and what is right' ."131 Even though Gutierrez does not use the terms 

"martyr" and "martyrdom", his association of the image of blood with the challenge to be faithful to the 

Church's "authentic tradition" certainly alludes to a tradition of martyrdom. The issue, then, for Gutierrez, 

is the Church's faithfulness to what he believes to be the demands of the gospel, in spite of the high price 

of death. This is a challenge to the whole Church, not just to the Church located in Latin America. The 

Church located outside the continent must also respond to the fact that its members are among the 

dominators who keep the poor masses in Latin America subservient. Furthermore, it also benefits from the 

riches, power, and security derived from the capiralist system. T~ be truly Christian and a Church in the 
,) 

dominant countries outside Latin America, then, means having the courage to stand up and criticize those 

persons and groups, including Christians, who create and maintain an economic, social, political, and 

culttual system that benefits the few at the expense of the majority of the world's population. It also means 

recognizing the Church's complicity in this system, breaking from it, and announcing the Kingdom of God. 

748. 

'"Concerning the Church: "se estA pagando el precio de haberse rebelado en estos aiios contra una 
opresi6n secular y de haber comenzado a comprender lo que es ser cristiano e Iglesia en este tiempo." 
Gustavo Gutierrez, Teologfa desde el reverso de la historil!. my translation, 55. He repeats this comment 
and the folloWing one in Gusravo Gutierrez, "Los pobres en la Iglesia,• Concilium (Spanish edition) no. 104 
(no. 2, 1977): 109. 

'"" ... esas vidas y esa sangre ... colocan a la Iglesia entera (no s61o a la Iglesia latinoamericana) ante un 
radical desaffo; en ese reto se juega su fidelidad a su propia y auttntica tradici6n y a traves de ella al Seilor 
que 'esrablece la justicia y el derecho'." Gusravo Gutierrez, Teologfa desde el reverso de la historia. my 
translation, 55. 
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Thus Gutitrrez's audience is world-wide: from his perspective, the experiences of the Church in Lalin 

America and the willingness of Christians there to die for their conviction of wbal it means to believe in 

a God who promises a kingdom of justice should move all Christians to reconsider wbal it means to be 

Christian and a Church throughout the world today. 

One of Guti.!rrez' s major criticisms of tbe consultation document (i.e., the dqcumefll() de cot13Ulta), 

of the Puebla Conference is the absence of any acknowledgement wbalsoever of the many Cbristians who 

have been persecuted and killed during tbe decade subseq~t to the Medellin Conference, as well as the 

lad;. of any theological teflection on the meaning of this experience for the Church in the continent. Jn 

"Sobre el docwnento de consulta de Puebla" (April 10. 1978).'39 Gutimez notes tba1. during the past 

decade, the Medellin Conference bas impelled many Christians, convinced tba1 God loves all people, but 

especially the poor. to proclaim the Kingdom of God by committing themselves to the process of liberating 

the poor masses. Due to their commitment, many peasants, workers, students, religious, priests, and bishops 

have been imprisoned, tortured. and killed. For Gutierrez, it is shocking tba1 they are not mentioned at all 

in the documetllO lk consulta, He believes tba1 the deaths of these Christians demonstrare bolh their faith 

in God and their love for the poor up to the point of death. He explicitly designates them. as manyrs, and 

he asserts that their "blood ... is proof that Medellin was not a useless word and it is also proof tba1 it will 

not be easy to erase their memory from the heart of the poor in the continent "140 Guti&rez claims that 

the documento de consulla itself is an attempt to tum back the clock to wbal one sector of the Church 

considets to be a more comfortable arrangement. The objective of its supporters is to spirima.llze, and 

thereby to neutralize, evetything stated in the documents of Medellin. If, as Gutierrez claims, the martyts 

express what the consequences are of truly acting in the spirit of Medellin, then such a document is iilso 

an attempt to hide the evidence of the inarcyn; who had died taking !be Medellin Conference seriously. For 

"•Gustavo Gutltrrez. "Sohre el documento de consulta de Puebla.• Pliginas 3, 16-17 (June 1978): 1-24. 
This article has been reprinted. See Gustavo Gutien:ez, "Sohre el documento de consulta para Puebla,• in 
Cruz y resurrecci6n; Presencia y anuncio de una Iglesia nueva. ColeccWn "Teologfa Latinoamericana" 7 
(Mexico City: CRT-Servir, 1978), 3-45. 

140"La sangre de estos m6rtires es prueba de que Medellin no fue pala.bra vana y es prueba tambren de 
que no sera f4cil bcrrar su memoria de! coraz6n de los pobres de! conlinente. • Gustavo Guti&rez, "Sobre 
el documento de consulta de Puebla: my translation, Pyinas 3, no. 16-17 (June 1978): 11. Edwani 
Schillebeecb. delivered an address concerning the upcoming Puebla Conference at the Catholic University 
of Nijmegen <The Nethetlands} on October 13, 1978. In it he observes that many Christians who have taken 
the spirit of the Medcllfn Conference seriously have been murdered for siding with the poor: "Medellin 
proclaimed the message of God's Kingdom and Jesus' predilection for people on society's boundaries. And 
what was lrUe for Jesus is also !rue for Latin Americans: when one confronts the ideology of world power 
one gets killed. Medellin• s spirit resulted in martyrs! This was the spirit that liberation !heologians c.alled 
to life." Edward Scbillebeeckx, "Liberation Theology between Medellin and Puebla," Theology Digest 28 
(Spring 1980): 3. This article originally appeared in German as Edward Schillebeeckx, 
"Befreiungslheologien zwiscben Medellin und Puebla," Orientierung 43 (15-31January1979): 6-10, 17-2L 
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Gutil!rre:t, if the words of the conference helped motivate many Christians to die in behalf of lhC poor, then 

the words must truly be valuable, and it is imperative that they not be renounced or even softened so that 

they could be uttered in "polite and respectable company". Furthermore, Gutil!rre:t insists that nothing can 

erase the memory of these martyrs from the minds of the poor masses. As long as the poor exist, they will 

remember the people who died while struggling alongside them and out of love for them. The documemo 

de consult a, then, is simply one more attempt to prevent the poor from remembering their own history. 

Gutil!rre:t also expresses his evaluation that the martyrs' deaths are one of the greatest riches of the Church 

in Latin America, and thus he finds their omission from the consultation document lamentable. These deaths 

are so valuable because they provide models of what it means to be a Christian and a Church in the 

continent today. Gutil!rre:t states that it is especially painful and offensive that these Christians have often 

been killed in the name of Christian principles and in order to defend a "W estem and Christian civilization", 

that is, so that Christendom may prevail past its time of usefulness.141 The hatred out of which these 

people are killed, however, underscores the fact that there is nothing Christian about the interests which the 

powerful wish to preserve. 

Speaking at the 1978 Catholic Theological Society of America Convention, Gutil!rre:t informs his 

international audience that to be a theologian in Latin America today means risking imprisonment, torture, 

and death. The theologians' tasks include proclaiming the gospel, reflecting on God's love for the poor, and 

denouncing the domestication of the gospel by the powerful. These prompt the aforementioned punishments 

from the powerful, including the risk of being killed, but he emphasizes that the prophets, Jesus, John the 

Baptist, and Paul ~ere already killed for engaging in the same activities. 142 This means that the 

theologians' motives are in accordance with a long history of people who were murdered because they 

practised what they believed was true, that is, their actions were consistent with their words, and these same 

people have subsequently provided the traditional models of martyrdom in the Church. Gutimez is clearly 

suggesting that contemporary theologians are killed for reasons that correspond to genuine martyrdom. 

Martyrdom (along with errors and impasses), according to Gutimez, is one of the high prices the 

poor masses in Latin America have paid for beginning to assume control over their own historical liberation 

during the decade subsequent to the Medellin Conference. Gutimez characterizes the poor as being 

"anonymous" and heretofore "absent from history". This means that they are not known, and they are not 

"'Gustavo Gutimez, "Sobre el documento de consulta de Puebla," Paginas 3, no. 16-17 (June 1978): 
11. 

'"Gustavo Gutimez, "The Voice of the Poor in the Church," in The Catholic Theological Society of 
America. Proceedings of the Thirty-Third Annual Convention. 32. He repeats some of these conunents in 
the following writings, but deletes Jesus from the list Gustavo Gutimez. "La fuerza hist6rica de los 
pobres," in Signos de lucha y esperanza. xxxviii; Gustavo Gutierrez. "Prologo," in La Iglesia latino­
americana entre el temor y la esperanza. Pablo Richard, 11-12. 
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significant ro the powert'ul oppressors, who bave always disparaged whalever memories the poor have 

retained of their past In "La fuerza hlst6rica de los pcbres" (July 1978),"' he observes that suffering, 

torture, death, and martyrdom are features of all historical progress by lhe poor in Latin America because 

their expression Qf hope for communion among people in a better future-which is not a naively euphoric 

and illusoiy optimism, as Gutierrez has stressed on numerous occasions-calls into question Ille present state 

of affairs: a social system created and maintained so that the poor masses die prematurely, that is, "before 

their time" ("mDrir antes de t/4mpo") due to hunger, poveity, and repression. Gutierrez adopts this notion 

of dylug before one's time from his readings of Barrolome de Las Casas. It means that the present social 

arrangement causes most Latin Americans to die subslalllially earlier and more painfully than they otherwise 

would if their inteteSts were paramount to all people. Whatever gains the poor have made, however, further 

alarm whoever traditionally benefits from the existing system. but at the same time they encourage the poor 

to seek even more gains. This cycle of gains has the effect of "provoking fears and hostility among the 

oppressors. and raising the hope among the disinherited."'" Moreover, the hope of the masses in lhe 

future and the advancements they make challenge the static view of reality held by w.hoever is not simply 

pessimistic about the present. but .also about the future. In contrast to Gutierrez's experience of the hope 

that the poor have in a better future, these pessimists believe that realism signifies recognizing whatever is 

and .always seems to have been the slate of !blngs because this is what will naturely continue to prevail. Any 

endeavour ro subvert the present system is not realistic for them because it ultimarely unden:uts a sysrem 

from whicb they benefit. Gutierrez notes that some intellectual elites are among these pessimists. It is also 

notable that Gutierrez contends that martyrdom is always part of all historical progress by the poor. True 

progress. as was already noted. also signifies the growth of the Kingdom of God. Thus. while the individual 

poor person and the poor masses themselves are not necessarily mollllly superior to any other person or 

social class, their interests, insofar as they guide the process of liberation. correspond to the will of God. 

Christians who die for this just cause are thereby manyrs. It is important to recognize that Guti6rrez never 

uses the religious tenns "martyr" or "martyrdom• for non..christians, even though he values the deaths of 

Marxist atheists and of anybody else, if !hey are truly suffered in !he interests of the poor. He also does not 

use the tenns for Christians who die bearing arms (such as his friend. Camilo Torres Restrepo, or Nestor 

Paz Zamora). even though he respects the difficult decisions that they made to join the guerrilla forces with 

'"Gustavo Gutierrez, "La fuerza bist6rica de los pobres." in Signos de lucha y esperanza. 11;v-xlii. This 
is reprinted al; Gustlvo Guti&rez, La fuerza bist6rica de los pobres, (Lima, Peru: Centro de Estudios y 
Pllblicaciones, 1978), xv-xiii The article has been ttllDSlated into English: Gustavo Gutitrrez, "The 
Historical Po~er of the Poor,• in The Power of the Poor in History. trans. Robert R. Barr, 75-107. 

, ... Y lo hacen provocando temores y bositildad entre los opresores, y levantiDdo la esperanza entre los 
desheredades. • GuStivo Gutierrez, "La fuerza hisronca de los pobres. • my translation, in Signos de Iucha 
y esperanza. xvi. 
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whom Ibey fought and ultimately died. apparently in the interests of the poor. All their dea!bs. too, would 

be salvific events tbat help panially realize the Kingdom of God on earth. Gutittrez probably does not use 

the terms for non-Christians or Christians dying in combat because Ibis would likely be perceived by many 

people as banlaupting their traditionally religious meanings. He always tries to respect wbat he CODS:iders 

to be the authentic ll'!lditions of the Roman Catholic Church. Guti6mz's writiogs up to this time do not 

reveal compelling evidence that he bas reflected theologically at lenglh on !be issue of whether lhese are 

truly martyrs. 

Gutitmz cll!ims that by 1978 the imprisonment. tonure. and murder of Christians are now 

conmlonplace. This represents a full decade of persecution since such events began to lllke place frolll lime 

IO time in Brazil (including lhe frequently cited example of the murder of Fr. Henrique Pereira Neto). For 

Gutierrez, the recent waves of persecution in Argentina, Honduras, Bl Salvador, and Mexico are especially 

notable, though he does not offer specific examples. He tblnks that Christian peasants, wO!kers, stildents. 

religious, priests, and bishops are persecuted because of how they eVllllgelize and make themselves present 

ainong the poor, ralher than due to holding controversial religious ideas. They are not repressed and killed 

because they have proposed heterodox ideas but. instead. because !heir fidelity IO a particular understanding 

of who God is and wbat he demJIDds of diem has caused diem to denounce publicly what they believe to 

be lhe true intereSIS of the powerful, especially whenever they try to cloak lheir motives in a religious garb. 

According to Gutimez, these Christians are persecuted and murdered because they believe in a God who 

is a liberalor due to his love for all people, but who is especially concemed with the poor masses who suffer 

iajustlces engendered by sin. Their faith leads them. fn'St, to commit themselves to struggle alongside the 

poor in Older to help effect their historical liberation; second, to situate themselves so that they see history, 

including the present social ammgements in lhe world. and ren:ad the Bible from the perspective of lhe 

poor; and, third, to denoimce all injustices and their causes. The suffering of these particular Christians 

should be recognized as proof that many Christians truly participate iD the process of liberation and that 

their commitment is effective because it elicits harsh responses. He is pleased lhat priests and bishops are 

included ainong lhese nlllDbers because a vulnerable Church further conllibutes to confnming that it is a 

scandalous and monsuous lie whenever people claim that they are simply acting in the interests of "Western 

and Cbrlsdan society" as they repress the poor and whoever else is COllllllitted to their hlleration. Gutierrez 

claims that when such religious explanations are not sufficiently persuasive to their traditional allies in the 

institutional Church, the powert'ul then ofteti tty to employ non-religious reasons so as to evade potential 

questions about wbelher lhese subversive activities by the poor masses and their supporters, in fact, may 

be founded on their Christian faith, rather than on an anti-Christian philosophy, such as Marxism. Gutierrez 

is also pleased· that priests and bishops are targeted alongside lhe poor because this demonstrales !bat the 

powerful are desperate. They are losing control over the system. Fw:tbennore. he expresses bis annoyance 

with the Christians who remain silent in the face of !his repression. These people reveal lhemselves to be 
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spinelessly complicit with the powerlul and, still worse, followers of a false god.145 Gutrerrez subsequently 

develops bis studies of idolatty. that is, the activities demonstrating that one is serving a false god. 

For Guti&rez. the widespread persecution and murder of Christians throughout Latin America, but 

especially in the aforementioned countries. have led to an "impressive series of martyrs who constitute one 

of the greatest riches of the Latin American Church today. "146 Gutitrrez underscores the fact that these 

deaths alarm the powerful. Many people who consider themselves to be the protectors of the lraditionally 

Christian order of things are shocked by "anyone who can give bis [or her] life for a faith that, to them, 

means no more than ttanquility and religious justification of a centuries-old social injustice.""7 Because 

these people are killed on account of their ties with the poor, their conspicuous deaths also draw public 

attention to the substantially greater number of "unknown" deaths suffered by the poor masses, who are 

killed "before their time" by hunger arising from an unjust social older and by repressive violence. Guti&rez 

believes that the corpses themselves of the Christians killed are subversive. so the authorities do not deliver 

them over to their families. He cites the example of Enrique Angel Angelelli, the bishop of La Rioja and 

an outspoken critic of the Argentine government's "dirty war". who disappeared on August 4, 1976.148 

Gutitrrez claims that his disappearance. too, demonstrates the powerful' s unfamiliarity with the Christian 

faith, because this situation evokes Jesus' empty tomb: it prompts Christians to reflect on and to understand 

the victory of resurrection over all death. Furthermore, Gutitrrez distinguishes between the publicized deaths 

of bishops, priests, and some religious and laity who were well-known by many people in life and the 

peasants, srudents, and workers who were similarly killed, but who were unknown lO most people while 

alive. and who remain just as anonymous in their martynlom as the poor masses themselves are who still 

live. Nevertheless. the poor value greatly the deaths of all people. known and unknown, because. together. 

acconling to Gutitrrez. they inspire the poor and their allies to continue the process of liberation, and they 

awaken. among people and the Church, faith in a God who promises the full realization of the Kingdom 

'"Gustavo Gutitrrez. "La fuerza hist6rica de los pobres," in Signos de lucha y esoeranza. xxvi-xxvii. 

"
6"De Brasil. para no hablar de la liltima dtcada, este nuevo tipo de persecuci6n a la Iglesia--jpor 

pretendidos motivos cristianos!--se extendi6, y sabemos con qut ferocidad, a Argentina, Honduras, El 
Salvador. Mtxico y a todo lo largo y ancho de Amtrica Latina; hasta llegar a esa impresionante serie de 
m:lrtires que constituye hoy una de las mayores riquezas de la Iglesia latinoamericana." Gustavo Guti&rez, 
"La fuerza bist6rica de los pobres." my translation. in Signos de lucha y esperanza. xxvii. 

147
" •• .los sectores dominantes ven m:ls bien con sorpresa que alguien pueda dar su vida por una fe que 

a ellos no !es significa m:ls que ttanquilidad y justificaci6n religiosa a una secular injusticia social.· Gustavo 
Gutitrrez, "La fuerza bist6rica de los pobres," my ttanslation, in Signos de lucha y esoeranza. xxvii. 

"'For information about Bishop Angelelli. La Sangre por el pueblo, 187-192; El martirio en Amtrica 
Latina. 54-67; "Enrique Angelelli." in Signos de lucha y esperanza. 250-251; "Despedida en nombre de los 
sacerdotes." in Ibid., 251-252. This collection of Church documents from 1973 to 1978 also includes articles 
on the munler of other clergy and laity who were working alongside the poor. See Ibid., 233-268. 
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of God at the end of time. That is when God is supposed to establish full communion among people and 

between people and God, thereby liberating whoever accepts 1!is freely given offer of salvation. The arrival 

of the Kingdom of God also signifies the definitive conquering of dealh wilh life.'" 

4. Martyrdom in the Final Document of lhe Puebla Conference (1979): 

In Gutitrrez' s study of the final document of the Puebla Conference, I.Os oobres y la liberaci6n 

en Puebla (June 1979), he observes lhat, in spite of the important experience of martyrdom during recent 

years by lhe Church in Latin America. the bishops at the conference did not assign a major place in the 

document for a reflection on the Iheme. He designates as manyrs those people who were killed as 

"witnesses of faith in the God of the poor."''° For Gutierrez, Ibey were killed because they demonstrated 

that lhey believed in a God who prefers the poor and oppressed masses. Nevertheless, he detects allusions 

to martyrS and to martyrdom in three sections of the final document. First, he notes lhat lhe document, 

"Opci6n Preferencial" (no. 1138) refers to the persecution of lhe Church, and lhat, when it does so, it 

emphasizes that the poor themselves have been the first to be punished for challenging the existing social 

order. He thinks that this accent on the persecution of lhe poor is significant because the poor are routinely 

overlooked in documents; they are usually rreated as if lhey are lhe "anonymous" characters, in fact, the 

"'Gustavo Gutierrez, "La fuerza hist6rica de los pobres," in Signos de lucha y espernn~ xxvii-xxviii; 
Gustavo Gutierrez, La fuerza hist6rica de los oobres (1978), xxvii-xxviii. Gutimez concludes, "Rarely have 
so many deaths given so much life to a people and a Church. Because, as lhe prophet Ezekiel remembered, 
there are really no dried bones except when there is no hope. But the living God is with his people. his 
spirit present in those deaths fills lhem wilh life and leads all people to stand up like a 'great, very great 
army' .... (Ezekiel, 37: 1-14)." "Pocas veces tantas muertes dieron tanta vida a un pueblo y a una Iglesia. 
Porque, como lo recordaba el prof eta Ezequiel, en verdad no hay huesos secos y muerte sino cuando no hay 
esperanza. Pero el Dios vivo est.a con su pueblo, su espfritu presente en esos muertos los Dena de vida y 
Deva a todo el pueblo a ponerse de pie como un 'ejercito grande, muy grande' .... (Ezequiel 37, 1-14)." Ibid., 
my translation, xxviii. Quiroz Magalla quotes part of this passage in order to provide evidence lhat 
persecution and martyrdom often accompany, give support to, and dynamize the expression of one's failh 
while building the Church in the midst of the oppressed masses, but he does not develop his comment. 
Alvaro Quiroz Magana Eclesiologfa en la teologfa de la liberaci6n, 184. Gutierrez makes many of the same 
comments about martyrdom in a later article as he does in "La fuerza hist6rica de los pobres," but in a 
somewhat abbreviated manner. See Gustavo Gutierrez, "Comunidades cristianas de base (perspestivas 
eclesiol6gicas)," PAAinas 5, no. 29 (May 1980): 6, and an edited English translation of the latter article: 
Gustavo Gutierrez, "The Irruption of the Poor in Latin America and lhe Christian Communities of the 
Common People," in The Challenge of Basic Christian Communities, 111-112. 

"""Compromiso que ha traido difamaci6n, prisi6n y muerte a muchos de eDos; son los mrutires-testigos 
de la fe en el Dios de los pobres--de la historia reciente de America Latina." Gustavo Gutirnez, Los pobres 
y la liberaci6n en Puebla.. my translation, 54. 
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non-characters of histm:y. " 1 Second, Gutierrez points to another text (no. 92), which he considers as proof 

that the bishops gathered at the conference recognize the reason why Christians are killed in contemporary 

Latin America: petSCCUtion and death evidence that the Church really is fulfilling its prophetic ntlsion-that 

is. its mission of committing ilSelf to the poor, annmmcing the Kingdom of God. and denouncing 

injustice."'" Third, he notes a passage (no. 160) that observes the displeasure felt and expressed by 

dominant persons and groups in society when confronted by the Church's shift towards becoming a Church 

that serves the poor preferentially."' Nevertheless, the absence of martyrdom as a theme in the Puebla 

document demonstrates the lack of unanimity concerning the matter among the bishops gathered at the 

conference. Tue majority of them clearly were not willing to use the religions tenns "martyrdom• and 

!Sl••ne prophetic denunciation of the Church and its concre111 commiunents to the poor have brought 
no shortage of various kinds of persecutions and afflictions: the poor themselves have beell the first victims 
of these afflictions' (No •. 1138)." ••ta. denuncia profeuca de la Iglesia y sus compromisos concretos con el 
pobre le ban trafdo en no pocos casos persecuciones y vejaciones de divena mdole: Los mismos pobres ban 
sido las primeras vfctimas de estas vejaciones' (No. 1138}." Gustavo GuliMu. Los oobres y la hl>eraci6n 
en Puebla. my ttlWSlation. SS. See also Fmal Document of the Third General Conference of the Latin 
American Episcopate, Part 4, Chapter 1: A Preferentilll Option for the Poor no. 1138, in Puebla and Beyond: 
Documentation and Commentary. ed. John Eagleson and Philip Scharper, tmns. John Drury. {Maryknoll, 
N.Y.: Orbis Books, 1979). 264. 

l52tt •• .'the Church has had to endure persecution and sometimes, death as evidence of its prophetic 
mission'(92) .. ." • .• .'la Iglesia has debido soportar Ia persecucui6n ya veces, Iamuerte en testimonio de su 
misi6n profttica' (92) ... " Gustavo Gutierrez. Los pobres y Ia liberaci6n en Mia. my translation, 55. "The 
Church's awareness of its evangelizing mission has led it in the past ten years to publish numerous pastOla1 
documents about social justice; to create organisms designed to express solidarity with the afflicted, to 
denounce outrages, and to defend human rights: ro give encouragement ro the option of priests and religious 
for the poor and the marginated; and ro endure the persecution and at times death of its members in witness 
to its prophetic mission. Much remains to be done. or course. if Ille Church is to diSPlaY greater oneness 
and solidarity. Fear ofMantism keeps many from facing up to the oppressive reality of liberal capitalism. 
One could say that some people, faced with the danger of one clearly sinful system, forget to denounce and 
combat the established reality of another equally sinful system. We must give full attention to the latter 
system, without overlooking the violent and atheistic historical forms of Maixism. • Fmal Document of the 
Third General Conference of the Latin American Episcopate, Patt 1, Chapter 3: The Ecclesial Reality Todav 
in Latin America no. 92, in Puebla and Beyond, ed. John Eagleson and Philip Schatper, tmns. John Drury, 
135: 

"'"'The collective vioce of the Episcopacies has been awakening an interest present in public opinion, 
while encountering, nevertheless, frequent reservations in some dominant sectors with little social sensitivity, 
which is a sign that the Church is occupying its position as Mother and Teacher of everyone' (No. 160)." 
••ta. voz coleCtiva de los Episcopados ha ido despertalldo un interes presente en la opini6n pllblica, 
enconttando, sin embargo, frecuentes reservas en cienos sectores dominantes de poca sensibilldad social, 
Io cual es un signo de que la Iglesia est4 su puesto de madre y Maestta de todos' (No. 160)." Gustavo 
Gutierrez. Los pobres y la liberaci6n en Puebla. my ttanslation, SS. See also Final Document of the Third 
General Conference of the Latin American Episcopate, fl!!:! I, Chaprer 4: Present-Day Tendencies and 
Evangelization in the Future no. 161, in Puebla and Beyond, ed. John Eagleson and Philip Schatper, trans. 
John Drury. 142. 
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"martyr" for deaths that occurred in what they already recognized as persecutions of the Church."' 

5. The Murder of Archbishop Oscar Romero as the Dividing Line in the History of the Church in Latin 

America (writings from 1980): 

For Gutierrez, the murder of Archbishop Oscar Romero on March 24, 1980 is a unique event in 

the history of the Roman Catholic Church in Latin America. While visiting Rome after attending Romero's 

funeral in El Salvador (which took place on March 30, 1980), he explained in an interview (published on 

April 25, 1980) that the bishops who had gathered at the Puebla Conference disagreed on whether Ibey 

should speak about the murder of Christians committed to the cause of the poor as having arisen due to 

either political or religious reasons, with the majority favouring a political interpretation. Romero's death, 

however, demonstrates that they all had died, like Romero, for religious reasons. In the case of Romero, 

this is verified by the fact that "he was killed not because he defended the right of the church, but because 

he defended the rights of the poor."m Gutierrez's explanation suggests that he thinks that the alleged 

rights of the Church can sometimes represent a political reason, while truly dying in the interests of the poor 

is unambiguously a religious reason. The true interests of the poor always signify the construction of 

communion among people, which also means the growth of the Kingdom of God Gutitrrez conttasts the 

cause of Romero's death with people killed for some abstract notions of human rights derived from the 

French Revolution. Instead, "we are talking about the rights of a particular sector of society, the poorest• 

Therefore, Gutitrrez contends that "Romero is a martyr to this option for the poorest"1
'" He does not 

provide an illustrative example of what he means by struggling for abstract notions of human rights; but 

1"Te6ftlo Cabestrero, a Spanish priest and a journalist who often reports on liberation theology, 
considers the official silence of the Church concerning contemporary martyrs in Latin America to be a 
scandal of "continental proportions,• but he assures his audience that it is still significandy less important 
than the recognition Ibey receive from God and the faithful, by whom he apparently means the common 
laity, especially the poor masses. Moreover, the absence of official recognition ensures that people not 
become triumphalistic. He claims that martyrdom is authenticated by "giving of one's life for one's brothers, 
the service of a liberating love, and dying in order to h"berate a man, men, and a people who suffer." "Lo 
que autentifica el martirio es el dar la vida por los hermanos, el servicio del amor liberador, morir por 
liberar al hombre, a los hombres, al pueblo que sufren." Te6ftlo Cabestrero, "Sellales de esperanza desde 
Ammca Latina,• my translation, in Desafios cristianos, Misi6n Abierta (Madrid, Spain: L6guez Ediciones, 
1988), 483. For a similar caution against all triumphalism whenever members of the Church are killed for 
siding with the poor masses, see Jost Marins, "El martirio: Consecuencia de la lucha contra el sufrimiento, • 
Christos 49 (March-April 1984): 65. 

ISS•Gutitrrez: 'Assassination of Romero was Cheered'," interview with Peter Hebblethwaite, National 
Catholic Reoorter (25 April 1980): 2. 

1'6rbid., 2. 
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he seems to be alluding to people who fight for righlS tllat, once they have won them, they lhen restrict 

from the poor. As was already seen. Gutimez criticizes people who kill the poor in the name of protecting 

their "Modem Liberties• and in order to serve their own iwrow sel.f·intereslS. For Guliemz, lhen, a genuine 

martyr is a Christian who, like Romero, dies for the poor. Of course, a political interpretation of Romero's 

death would suggest t1lat he was murdered for legitimizing a violent revolution against lhe existing system. 

According II> Gutrerrez, however, Romero did not advocate violence. As a starting point, he opposed all 

violence as being contrary to the gospel, but he nlCOgni7.ed tba.t, at:COiding to ttllditiooal R.(lllW'l Catholic 

teaching, die circumstances also have to be considered. Romero, having opted for tile cause of die poor, 

opposed lhe institutionalized violence of a system t1lat kept them poor. After comprehending tile nature of 

his society, he lhen began fl> view lhe counter-violence of an insurrection as the last alternative fut tile poor 

masses to creaie a just society. Gutimrez believes, however, that the ullimale cause of Romero's dea:lh was 

his final homily, when he pleaded with lhe army to serve the poor rather than the oligarchy. Thus he was 

murdered because he called for building COIIUllunion among people-a society where the intereslS of the 

poorest are foremost. Pondering the immediatie repercussions of Romero's murder on the Church in Latin 

America, Gutremz remarks, "oue should note that only one out of five bishops of El Salvador was picseot 

at the funeral. The others bad CODStantly opposed him. No represeotative of C!LAM was present. Yet this 

was the most important event in recent church histo!y.•157 I! ls notable that Gutimrez calls it the most 

imponant event in all recent Church history, without restricting iis significance ro Latin America. It is the 

"most impottaot event" precisely because Romero died for the poor, oot for some olller, lesser reason. 

Romero, then. provides a model of what it truly means to be a Christian for all Christians througllout the 

world. Gutimez is also clearly disturbed by the absence of people wllo hold positions of authority in the 

institutional Church in El Salvador and CELAM, the episcopal organization that recently produced the 

Puebla Conference document which did not recognize the occurrence of martyrdom in cootiemporary Latin 

America. As was aforementioned, Gutimrez himself attended Romero's fuueral despite the obvious risks 

to his own life. From Gutierrez's peapective, it is lamentable that some of 1hese same bishops are able to 

find Ille time to attend public ceremonies, which he has often denounced for legitimizing 1he powerful 

protiectors of a Western and Christian civilization, but !hey do not appear in public at the funeral of a man 

whom Gutimrez saw as providing a model for building a new way of being Church. rmally, in this article, 

Gutierrez stresses lhat, whenever Christians, such as those involved in base communities. recognize that the 

possibility exists of being murdered for following what lhey believe to be the way of Jesus Christ, that is, 

by engaging bi a commitment ID 1he poor, tills real "prospect of martyrdom" causes them to adopt ·a 

different approach to doing theology•: it deepens their spirituality. He claims that this can be seen in !heir 

'"Ibid., 2. 



319 

approach to prayer and liturgy.151 He does not develop this comment, but he must have witnessed this 

effect through his frequent participation in the activities of base communities. Tue dimension of manyrdom 

in the spirituality of liberation is examined more thoroughly in a section of chapter seven. 

Martyrdom is one of the major experiences of the Chun:h in Latin America during recent years, 

according to Gutienez, in his article, "En busca de los pobres de Jesucristo" (June 30, 1980). He draws 

attention to the "generous delivery of lives, [and} blood" by many Christians whose commianent to the 

hl>eration of the poor had aroused hostility in people who are willing to kill in order to maintain the existing 

social order. For Gutierrez. it is "on the blood of martyrs like Mons. Oscar Romero that a Chun:h is 

constructed which testifies effectively to the death and resurrection of Christ."159 He enumerates three 

reasons why Romero (as well as many other Christians) was killed: first, because he testified "to the 

existence of the poor and oppressed in his country," second, because he showed his commianent to the 

liberation of the poor, and, third, because he bolstered the hope of the poor "in the God who is incarnated 

in history."'"' Thus the assassination of Romero brings into the public eye the existence of the masses who 

suffer scandalous poverty, engendered ultimately by sin. This is significantbecause many people would 

rather deny the existence of the poor or offer various unrealistic reasons why so many people are poor, but 

these reasons usually demonstrate their evasion of all personal blame for the creation and maintenance of 

a sytem that keeps the poor subservient. 1•
1 For Gutierrez, Romero was killed precisely because he 

151Ibid., 2. 

"'"Esto ha sido la ocasi6n de! lanzamiento de milltiples experiencias pastorales; de gestos de solidarldad 
con los oprimidos; de un encuentro con los aspectos contemplativos de la espiritualidad cristiana; de la 
entrega generosa de vidas. sangre de m:irtires como la de Mons. Oscar Romero sobre la que se construye 
una Iglesia que da testimonio eficaz de la muerte y resurrecci6n de Cristo.· Gustavo Gutierrez, "En busca 
de los pobres de Jesucristo." my uanslation, Revista de la Universidad Cat61ica no. 7 (30 June 1980): 83. 
The issue, P4ginas 5, no. 29 (May 1980), is devoted to reflections on Romero's murder. 

'"'" ... evoquemos a Mons. Oscar Romero, asesinado--como mucos antes de e1 en estos illtimos allos--por 
dar testimonio de la existencia de pobres y oprimidos en su pafs, por comprometerse con su liberaci6n y 
por sostener su esperanza en el Dios que se encarna en la historia. • Gustavo Gutierrez, "En busca de los 
pobres de Jesucristo," my uanslation, Revista de la Universidad Cat61ica no. 7 (30 June 1980): 104. 

1
•

1Enrique Dussel, in his preface from 1982 to a study of martyrdom in contemporary Latin America. 
makes a similar observation. He contends that martyrs are killed for prophetically denouncing injustice; 
because they die for this reason, they make "visible, obvious, [and) uansparent the death which the poor 
suffer" on a daily basis. Martyrs "bear wimess before the system of its sinfulness, [and] reveal .. .its 
wickedness [and) its idolatry." "El martir, al profetizar la injusticia que se realiza contra el pobre, torna 
visible, evidente, inocultable la muerte que padece el pobre. Testimonia ante el sistema su pecado, revela 
a la came (la iotalidad de Egipto) su maldad, su idolatrfa." Enrique Dussel, "Palabras preliminares," my 
uanslation, in El martirio en Am~rica Latin!!, 4. According to Dussel, they are killed because they publicly 
condemn a system in which the masses are deprived of the fruits of their labo\Jrs. The continual and 
systematic dispossession of a starving people is contrary to the will of God. Ibid., 3-7. 
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contributed to the h1lelation of the poor. His hope in the "God who is incatnaled in histofy" means a hope 

in a God who insened himself into history by becoming human, who lived, who was crucified for 

denouncing the existing order and announcing the Kingdom of God. and who, thereafter, was resurrected. 

For Gutierrez, resurrection signifies the final victory of life over sin and death. He explains that the delivezy 

of Romero's life and !he lives of many other Ch:ristians on account of the poor encourages many oeher 

people to engage In further theological reflections stanlng from the perspective of the poor. Gutian:z's 

stalemellt that a Church is built on martyrial experiences suggests that these deaths on behalf of the poor 

provide models for other people to follow. Their faith up to tbe point of dealh verifies tba1 efforts to build 

comnumion among all people are worth tbe risk of losing one's life. Gulibrez's comment that tbe deaths 

are effective evidence of Jesus Christ's death and resurreclion indica!eS that he thinks that they should impel 

other people to believe that the full realization of the Kingdom of God-which signifies resw:rection-will 

overcome the deadts of the martyrs. They will be resurrected. This is a very traditional idea, as was seen 

in chapters one to four of the present study. Gutierrez. however, does not speak in the traditionally temporal 

terms as if the manyrs were now already in heaven where they would he eligible to receive prayers 

invoking their intereession. At tbe same time. Gutierrez does not make any comments denying this 

traditional belief among Roman Catholics. This is not surprising because, contrary to claims frequently made 

by critics, Gutierrez dces not think that he is advocating radical challenges to the whole nature of doctrine 

or dogma in tbe Chim:h. For example. he does not call for an alternative magisterium or a parallel "popular 

church". Similarly, while he seems to desire greater democracy in the Roman Catbolic Church, he always 

obeys the orders or requests made of him by his ecclesial superiors. In this article, Gutitrrez also draws a 

parallel between the martyrs in contemporary Latin America and Bishop Antonio Valdivieso (bishop of 

Nicaragua 1544-1550}. He calls Valdivieso a martyr from the past who was murdered by "encomenderos" 

(landowners who bad kept the Aboriginals in a condition of servitude} on February 26, 1550 on account 

of his commitment to the poor Aboriginals of Nicaragua. One similarity between Romero and Valdivieso 

is their deaths on behalf of the poor while holding the position of bishop. The fact that Gutierrez draws Ibis 

parallel suggests that, for him, these new manyrs are ·pan of a Jong list of martyrs from throughout the 

his!OfY of the Church. Valdivieso, however, like ahnost all missionaries and the other clergy who were 

murdered while worldng in coJonial Latin America, has never been canonized as a martyr of the Roman 

Catholic Church, though he is popularly recognized as a martyf. "'' 

162See Gutitrrez' s source for Valdivieso's murder: Gom:alez Davila. Teatro eclesiastico de la primitiva 
Iglesia de las lndias Occidentales, vol. l, p. 235-236, cited by Enrique DusseL El episcopado 
latinoamelicano y la liberaci6n de los oobres, 1504-1620 (Mexico City: Centro de Refielti6n Teol6gica, 
1979), 335-336. Gustavo Gutierrez, "En busca de los pobres de lesucristo, • Revista de la Universidad 
Ca!6lica no. 7 (30 June 1980), 104; 108. According to Jost Oscar Beozzo, who was the rector at the 
Theological Institute of Lins, Slio Paulo when he wrote tbe article, "Valdivieso died on 26 February 1550, 
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In "The Poor: Present in Our Histnty and in Our Church. (Augtl$t 1-4, 1980), wblch Gutimez 

delivmd to a predominantly American audience, he adds to his reflections on the murder of Archbishop 

Oscar Romero of El Salvador, though be does so iD only a brief manner. He infonns the audience that 

Romero spoke a great deal about resmrection because he was COllllllitted to the poor and, therefore, he lived 

immersed in the experiences of their frequent deaths. Gutierrez states that Romero considered these suffering 

people to be his own. He Slrollgly believed that God would resurrect the poor. Gutim'rez uses the e::1mnple 

of Romero to illustrate his opinion that one cannot really talk about the resum:cliou of Iesus as the ultimate 

triumph over dea.lb, unless one first speab of the death of Jesus, but, if one does not ttuly IDldentand the 

real sufferings and deaths of the poor who are present throughout the world today, then indeed it would be 

very difficult to undmtand the dealb and resurrection of Jesus wbich occurred so many centuries ago.'" 

This means that people who are surrounded by death have insights into resurrection. the ultimate victory 

over dea.lb, that are elusive to people who are isolated from the pervasive death suffered by the majority 

of the world's population, either through their geographical distance or due to their cultures. 

Gutierrez reflects again on the signlf"icance of Archbishop Oscar Romero's murder iii his article, 

"La violencia de un sistema" (December 1980).'"' He calls this event a "landmark iii the course of the 

Church iD Latin America• because of what it means for the Cbun:h there.16
' First, he emphasizes that 

Romero was aware of the fact that be was beiilg targeted, and that be even confronted political authorities 

publicly about the possibility of his imminent assassination one mouth before it happened. He warned them 

not to use violence in order to tty to silence whoever called for change. 1n spite of the fact that he knew 

that his criticisms would likely lead to his death, Romero boldly asked the government to change its ways •• 

to stop using repressive violence in order to maintain an unjust socllll system of institu1ionamed violence. 

Second, Gutierrez stresses that Romero was killed and be was willing to die so as to give witness to a living 

God-what Gutierrez calls a "God of life". A God of life contrasts with a God who is iildifferent to the 

a martyr to the struggle against the violence used on the Indians. He was a victim of the same violence 
because. like others, be understood that the enslavement, brutal treatment and exploitation of the Indians 
by the colonial system could not serve as a basis for evangelization." Jos6 Oscar Beozzo, "Evangelization 
and His!Qry; Lumen Vitae 33 (no. 3, 1978): 299. Enrique Dussel draws a parallel between Fr. Antonio 
Pereira Neto and Valdivieso when he calls them both martyrs iii the dedication of his histOty of the Church 
in Latin America. Enrique Dussel, Hisroria de la Iglesia en Amtrlca Latina: Colonaje y liberaci6n 0492· 
1973), 3d ed. (Barcelona, Spain: Editorial Nova terra. 1974), 7. 

""Gustavo Gutl6rcez. "The Poor: Present in Out History and in Our Cburcll," in Seeds of a People's 
Church. 3. • 

'"'Gustavo Guti~ "The Violence of a System: trans. Paul Bums, Coocilil!Ill no. 140 (December 
1980): 93-100. 

'"'Gustavo Guti<!ren, "The Violence of a System,• trans. Paul Bums, Concilium no. 140 (December 
1980): 98. 
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sufferings of !hose people who are exploited in the existing social system. Romero was able to persevere 

up to the point of death because he bad a profound failh in Ibis God, and Ibis faith had brought him to 

commit himself to the liberation of the poor. Third, Oulimez draws aaentioo to !be fact that Romero called 

for peace and love, and !bat he did not advoca!e any form of violence, but !bat he especially rejected the 

original violence of an unjust system and the repressive violence used by authorities to maintain it. He 

judges that !he spilling of Romero's blood on Man:h 24, 1980 "sealed the alliance he had made with bis 

God, bis people and his Church."' .. Therefore, Gutieaez views Romero's death as a public event which 

arose fJ:om his relations with God, the whole Church. and the poor, and whlcb bad ramificatioos on them. 

He explains !bat "martyrdom is the last act of life, a sped.fie geswre toward lhe poor and so a meeting with 

the Lord. "1117 Given tbat the God who prefers the poor is met whenever one meets and loves the poor, 

Christians are martyrs if they truly die out of love for them ~ this means that. at the same time, they 

are dying out of love for God. Furthermore, Gutimez stresses tbat Romero is a "martyr-bishop". This means 

that he died as a member of the institutional Roman Catholic Church. He did not renounce bis office as a 

bishop but instead transformed the post so that be would be a leader and a model suitable for imitation 

among the people. Gutio!rrez emphasizes Iba! a message can be learned from Romero's life and death, as 

well as from the lives and deaths of many other people like him: despite what many people claim to the 

contrary, whenever people struggle oo behalf of the poor against the existing system. they are opting for 

life and against death. For Gutitrrez, all the martyrs, including Romero, supply evidenee, which n.ms 
contrary ro the claims made by many people, "out of self-interest or intellectual conviction.• that committing 

oneself to the poor distorts or reduces the gospel: "The wi!DeSSes of the man:yrs will show up the real 

pettiness and alienation from the gospel of lhese power-ploys, accusations and jealousies. These wi!DeSSes 

to the faith and the resurrection of the Lord, the definitive victory of life over sin and injustice, prove lbat 

those who sow death will go away empty-banded, and 1hat only the poor have their hands full of history 

and life."''" Self-reliance, selfishness, and self-interest, lhen. alienate oneself from God and from other 

people. Giving oneself to all people, especially ro 1he poor, and willingly siding with !be poor up to the 

point of death contribute to !be growth of communion and the Kingdom of God, and it signifies that one 

bas set oneself in right relation with God. Gutierrez's comment that "only the poor have !heir bands full of 

history" is, of course, a charged statement. Despite what some people may immediately assume, this does 

"''Gustavo Gutitrerz, "The Violence of a System; trans. Paul Bums, Concilium no. 140 (December 
1980): 98. 

""Gustavo Gutierett, ''The Violence of a System; trans. Paul Bwns. Concilium no. 140 (Decembet 
1980): 98-99. 

""Gustavo Gutitren. "The Violence of a System." trans. Paul Bums, Concilium no. 140 (December 
1980): 99. 
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not mean that Guti6rrez •canomzes• or idolizes the poor, either as individuals or as a social class. as if they 

were morally superior to everyone else. He has deflected that aiticism on numerous occasions as being 

unfounded; after an. as he bas often slated. he bas lived for too many years in crime-ridden. poor 

neighbourhoods in Lima to entertain that self-delusion. For him, however, the Bible shows very clearly that 

the poor are prefemd by God precisely because this is God's way of loving. not on account of any personal 

merits or qualities they may possess. On the other hand, Gutimez could be accused of stating that be is 

assuring the ent!'allce of the poor into heaven, in spite of their own choices and behaviour. Jn this article, 

Gud6rrez provides insufficient evidence to dissuade fully such a criticism, but in future articles. be Slates 

very clearly that the poor, too. have to make a preferential option for the poor.''" They cannot selfishly 

tum their backs on the interests of their social class in the name of individual interests and successes. It 

seems to be most fair. at this point. to conclude that Gutii!rrez reveals to bis audience an insight that be bas 

made by meaus of his experiences among the poor, but which he has not yet found the best woros for 

articulating. Indeed, Gutitrrez seems to be suggesting that the hands of the poor are "full of bistocy" because 

they are the people who have few options in life. Jn their misecy, they tum IO God instead of relymg upon 

themselves. They know (per:baps "instinctively"?) that they need God. Such an analysis is supported by 

another article, "La Iglesia de 1os pobres: Perspectiva biblica" (March 1980), which Gutitrrez wrote around 

the same time as "La violencia de un sistema. • In "La Iglesia de los pobres: Perspectiva biblica. • he 

examines lbe assertion made in the Bible that God reveals things to the simplest and least educated people­

the childt'en-tllat he hides from those who are most sophisticated and learned. that is, the people who 

proudly Ulink that they know how everything wotks.'10 

6. True Martyn!om: Giving tile Poor Hooe by Dying as Witnesses to the God of Life (writings from 1981 

to 1982): 

In "El Dios de la vida" (February 1981). Gutierrez speaks of Christians who are killed on account 

of tile poor as being among the disciples of Jesus Christ, whose father is the ttue God. He contrasts tile true 

God and the god of idolaters. Indeed, he bas stated on numerous occasions that dle opposite of Christians 

is not atheists but, instead, the idolaters who serve a false god. For Gutibrez. the true God is lbe one who, 

out of love for humanity, especially for the poor, brings them life with tile coming of the Kingdom of God. 

"''Concerning the preferential option for the poor: "When we speak about option, we are not referring 
to an arbitrary choice, but we are talking about a free decision. It is not just the issue of non-persons. Even 
poor people must make this option, that is to say, to be in solidarity with their own race, social class, 
culture. social group in general. Through this option we enter into the world of the poor.• Gustavo 
Gutierrez. "The Church of the Poor," The Month 22 (July 1989): 266. 

'"'Gustavo Gutierrez, "Iglesia de los pobres: Perspectiva blblica." Pastoral Andina no. 30 (April 1980): 
27-30. See also Robert Leroy Breckenridge, "The Ecclesiology of Gustvo Gutierrez Merino," 185-186. 



To be a disciple of Jesus Christ means developing one's spirituality and effecting justice in the interests of 

the poor. As was already noted, the resurrection of Jesus signifies lhat God wills life to triumph ultimately 

over.death; it means that all people are invited to accept God's offer of salvation. By idolatry Guli&rez 

means placiog one's uust in something other than the true God, such as wealth or power. which is mated 

by hmnans. and therefore is a fetish. and which causes the deaths of real human victims. Idolaters are not 

disciples of Jesus because, due .to prioritizing their own self-interests Iather !ban those of their poor 

neighbours. they create and maintain social sysrems that take away life. that systeinaticlll.!.y kill their 

neighbows. Some Christians are killed by idolaters because their activities reveal that tbey believe in the 

God of life, and because Ibey dellOunce everything that is conttary to the will of this God.111 Thus 

Gutierrez observes that •ro affum life. IO affinn the rights of tbe poor implies facing the risk of death. of 

being murdered. Many people give evidence of this in Latin America today.""' Gulitrrez lists a number 

of ways that people can show their faith in tbe God of life. All ways represent the deliveiy of oneself over 

to the cause of the poor masses. The last way he enumerates is being killed because one bas put oneself 

maustavo Gutierrez, "El Dios de la vida." P@ginas 6, no. 40 (September 1981}: 13-14; 19. Gulitrrez 
especially develops bis analysis of the theme of idolatry in his studies of Banolomt de Las Casas. Las 
Casas warns Spanish conquistadores and encomenderos that their salvation is in jeopardy because they 
worship gold mther than God. For example, see Gustavo Gutierrez, "Bamlome de Las Casas: Libertad y 
bberaci6n." in Profecla y evangelizaci6n: Bamlomt de Las casas-Medellfn. 26-45; Gustavo Gulimez, "En 
busca de Jos pObres de Jesucristo: EvangelilaciOn y ti:ologfa en el siglo XVI,• P!!!!lnM 6 (June 1981}: 1-12. 
Gutierrez also examines Jose Marla Arguedas's view of idolatty ln his study of the author's writings: 
Gustavo Gutierrez, "Entre las calandrias. • in Aooledas: Mito, historia y religiOO/Entre las calandrias. Pedro 
Trigo and Gustavo Gutierrez (Lima. Peru: Centro de Est:udios y Publicaciones, 1982), 269-270. Dussel 
makes a similar obsetvalion in 1982: "The National Security Staie (fmancial and mn!tinational capitalism), 
which kills the Latin American martyrs for subverting (unjust) Olller and in the name of the values of 
Western civilization (which are the absence of values for the Gospel). thinks that lllings will thereby fall 
back ln place, in accordance with the precepts of Christianity. This is even said by many Catholics. We have 
come IO a lime in which martyrs are killed in the name of God, even Christ-because this is what Christian 
murderers believe. By laking away the manyr•s life. they believe tbal they are worshipping God. ID fact. 
they are worshipping a •god'. but it is a Fetsb, an IdOl. Money, Capital. but not the God of the poor, the 
God of those liberated from Egypt, the God of Israel.· "El Estado de Seguridad nacional, el capitalismo 
financiero y transnacional, que mata a los martires latinoamericanos por ser subversivos de! orden (lnjusto) 
y en nombte de valores de la civilizacion occidental (que no son sino dis-valores pam que cumple con los 
precep!OS de! cristianismo-ya que muchos se dicen alln catolicos-. Hemos llegado al tiempo en que se mata 
a los mfiltires, en nombre de Dios. aun de Cristo-porque se creen los asesinos crislianos--. QuiW!dole la 
vida al ll1'rtir creen rendir culto a Dios. En efecto, rinden culto a un • dios'. pero es al Fetiche, al Idolo, al 
Dinero, al capital, pero no al Dios de Ios pobres, al Dios de los liberados de Egipto. al Dios de Isreal.· 
Enrique Dussel, "Palabtas Preliminares." my tr:anSlalion. in El martirio en Aml!rica Latina, 7. 

in• Afmnar la vida. afmnar los derecbos de! pObre implica enfrentar el riesgo de la muerte. de ser 
asesiruldo. Son muchos los que boy dan testimonio de es to en America Latina.· GUS!avo Gutimez, "El. Dios 
de la vida.' my translation. P;!ginas 6. no. 40 (September 1981): 19. 
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in a siruation that arouses a violent response from the powedul members of society.173 By willingly giving 

their lives for the cause of the poor, they demonstrate their belief that resurrection is more powerful than 

the deaths caused by idolaters. Unlike in most articles from this period, Gutierrez does not explicitly use 

the term "martyr" to refer to these people, though it is clearly implied. In fact, to support this point, 

Gutitrrez cites the example of Romero, whom he has already called a martyr, in the revised version of this 

article, which was published in June, 1982.'74 

During bis presentation to the Fifth International Conference of the Ecumenical Association of 

Third World Theologians (EATWOn. which met August 17-29, 1981, Gutierrez shares with bis audience 

how he has been "awestruck by the rich welter of Christian communities that have risen to bear witness to 

the Lord in Latin America. even to the point of martyrdom. I must confess that I had a tendency to shut 

myself up in those realities."m Gutierrez goes on to say that he is pleased to meet in an ecumenical 

setting so as to learn about and grow from the painful experiences and sufferings of other peoples from 

around the world. These do not denigrate bis own experiences, but instead provide him with new ways for 

comprehending them, as well as the experiences of others living in very different settings. 

Contemporary Latin Americans are experiencing a time of solidarity, martyrdom, prayer, and 

salvation, according to Gutitrrez, in bis article, "Beber en su propio pozo" (September 1982). Several 

features characterize this period: many Christians are now committed to the struggles of the poor masses; 

people who participate in basic ecclesial communities are learning how to pray in the midst of their 

sufferings; and they are developing a spirituality that expresses their hope (which he has often called a 

"hope against all hope") in the full realization of the Kingdom of God. Among these experiences, 

martyrdom is special because it is the "supreme act of faith.• People who give "witness to the God of life 

in a continent where the powedul sow death in order to defend their privileges" are often killed. but 

"martyrial blood is what traditionally gives life to the ecclesial community, to the community of the 

173" ••• today, in Latin America and very concretely in our countty, to give life to a people who die of 
hunger and who die because of bullets .. .is to give evidence of the Resmrection in history. [It is] To give 
life, all of [one's] life: to give bread to the poor, to help the organization of a people, to attend to the help 
of the marginalized, to preach the Gospel, to teach catechism, to celebrate the Eucharist, to pray, to deliver 
one's life." • .. .hoy en Amtrica Latina y muy concretamente en nuestro pafs, dar vida a un pueblo que muere 
de hambre y que muere por las balas, eso es dar testimonio de la Resurrecci6n en la bistoria. Dar vida, toda · 
la vida: dar pan al pobre, ayudar a la organizaci6n de un pueblo, atender a la salud de los marginados, 
predicar el Evangelio, ensef!ar a catecismo, celebrar la Eucarista, orar. entregar su propia vida." Gustavo 
Guti6rrez, "El Dios de la vida," my translation, PAAinas 6, no. 40 (September 1981): 20. In the revised 
version of tbis article, Gutitrrez adds two other ways to the list struggling for the rights of the poor and 
forgiving others. Gustavo Gutitrrez, "El Dios de la vida," Christos 47 (June 1982): 54. 

'"Gustavo Gutitrrez, "El Dios de la vida," Christos 47 (June 1982): 55. 

moustavo Gutierrez. "Reflections from a Latin American Perspective: Fmding Our Way to Talk about 
God," trans. John Drury, in Irruption from the Third World. 230. 
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followers of Jesus Christ. "176 He consideis the widescale delivery of lives for the cause of the poor to be 

a new event in Latin America Of course, such deaths already date back at least fourteen years, but now 

they are even more common events than ever before, so their factuality is undeniable. According to 

Gutitrrez, these deaths cause the poor to rejoice because the manyrs testify to a vision of life sustained in 

just societies and to the end of suffering and injustice, which God promises will occur with the full 

realization of the Kingdom of God. While the poor' s joy is real, Gutit!rrez stresses that it "is not a 

superticial joy of ignorance or resignation, but one which is born from the hope that abuse and suffering 

will be overcome." Gutit!rrez clearly employs an unusual scale for judging what is "real" and what is 

"superticial". For him, in the midst of his full recognition of the reality of pain and suffering associated with 

poverty, repression, and murder, the promise that the Kingdom of God is coming is nevertheless what is 

"most real". Thus be claims that the joy of the poor who have experienced the murder of Christians on their 

bebalf is a "paschal joy which corresponds to a time of martyrdom. "177 Gutierrez cites Romero in order 

to explain the notion that the blood of the martyrs conveys a message of consolation and hope to the poor 

because it is based on a faith that the Kingdom of God will overcome death. Furthermore, be cautions 

people that it is very difficult really to commit oneself fully to the poor--to live and to be friends with the 

poor in their world of values. and not just to work with them and then go to a secure home at night. He 

uses the image of an asymptotic line to describe the relations between the poor and those who are not poor: 

one who is not poor can become very intimate with and friendly with the poor, but a certain gap nonetheless 

always remains. People who are not poor always possess some type of freedom not enjoyed by the poor. 

For Gutierrez, Ibis is worth acknowledging so that people committed to the cause of the poor can be 

realistic. Then be shares an observation that is clearly derived from bis own experiences. He claims that, 

contrary to the traditional view of death as a great equalizing event, non-poor martyrs, even in their deaths 

for the cause of the poor, do not bridge Ibis gap between the poor and the non-poor. Their deaths are 

publicized, and they become well-known and celebrated over a large region, whereas poor martyrs always 

remain unknown, that is, "anonymous". To illustrate this point, Gutit!rrez draws attention to the 

approximately forty poor people who were killed while attending Archbishop Romero's funeral, whose 

176"Por eso mismo estamos ante un tiempo de manirio, de! testimonio supremo de la fe. El testimonio 
de! Dios de la vida en un continente en que el poderoso siembra la muerte para defender sus privilegios 
lleva con frecuencia al asesinato de! testigo. Y la sangre martirial es la que tradicionalmente da vida a la 
comunidad eclesial, a la comunidad de los seguidores de Jesucristo. • Gustavo Gutierrez, "Beber en su propio 
pozo," my translation, Pliginas 7, no. 47 (September 1982): 3. 

177"No es la alegrfa superticial de la inconsciencia o la resignaci6n, sino aquella que nace de la 
esperanza de que el maltrato y el sufrimiento sen!n vencidos. Una alegrfa pascual que corresponde a un 
tiempo -de martirio." Gustavo Gutierrez, "Beber en su propio pozo," my translation, Pflginas 7, no. 47 
(September 1982): 6. 
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names. of course, are unknown outSide a very small group, mostly comprised of the poor tbemselves.1'* 
Gutimez emphasizes that he does not mean to denigrare or even to discourage the~ of the non­

poor; after all, lhe deaths of the non-poor, as well as tboSe of die poor themselves, should be and, in fact, 

will be valued greatly by the poor and by sectors of lbe Chun:h in Lalin America. The fact that the non­

poor martyis become well-known, "of COUISe ••• does not take away the courage and authenticity of tbeir 

gestute, but. why do we not th.ink about so many peasants. villagers, women of our people. workers who 

give lbeir lives mwnymously because of !heir love for the people or simply on acoolD!t of knowing how to 

be there in the midst of them.'!"119 It is unclear whether Gutitrrez means that poor and non-poor martyrs 

are distinguished only by living people (that point he makes clear), or also by God. Given Gutitrrez' s belief 

that God loves all people, but the poor preferentially, the latter could very well be the case. On the other 

hand, he does not explicitly say that God distinguishes between the various nwtyrs, but instead he restricts 

himself to speaking of the value of martyrdom to the poor and to other membm of the Church who are 

still living. 

Mmtynlom is !he cenlml theme of "Fidelidad a la vida" (December 1982). Guti&rez' s explains that 

numerous Christians have died as martyrs during the previous four years on account of their loyalty to the 

God of life. They died, according to Gutifrrez, in order to give witness, first. to the existence of the poor 

in Latin America and, seconcl, ro God's preference for lhem. He emphasizes that the spilling of martyrial 

blood still continues. Apparently, no end is in sight. He recalls once again that nobody anticipated the wave 

of contemporary ~ when they began about fifteen years earlier, and that the persecutoB at tbat 

time often even declared themselves to be Christians. This comment suggests that some people whom 

Guti6rrez designates as persecurors no longer maintain such a pretence or self-delusion, but he ~ not 

explicitly state this. Gutierrez thinks that Latin American Christians are still probably much too close to the 

171"Not even the delivery of one's life achieves this [i.e .• the convergence of die non-poor with the poor 
and their world], in spite of how supreme the witness is; because they are significant people in Latin 
American society or Church, their martyrdom will be known and they will be appreciated for it· "Ni 
siquiera la entrega de la propia vida lo logra, pese a lo supremo del teslimonio; potqne son personas de 
significaci6n en la sociedad o en la Iglesia latinoamericana, se sabra de su tnllrtirio y se Jes apreciar.I. por 
ello." Gustavo Gutierrez, "Beller en su propio pozo," my trnnslation, Paginas 7, no. 47 (Sep!ember 1982): 
7. 

'""Eso no quita. claro esll1, coraje o antencidad a su gesto, pero i,COmo no pensar en tantos campesinos. 
. pobladores, mujeres de nuestro pueblo. obreros que dan 111Wni1namente sus vidas por amor a su pueblo o 
s.implemente por saber estar abi en medio de el?" Gustavo Gutimez, "Beber en su propio pozo." my 
trnnslation, Pliginas 7, no. 47 (Septe!llber 1982): 7. 
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historical events of contemporary martyrdom in order to evaluale lhe profOIDldness of dleir significance.''° 

In fact. he wonders what the companions of the martyrs in the pre-Constantinian Church. who 

witnessed their dealbs, thought about the wave of martyrdom during their. era. He suggests that some of 

them might not have really understood the significan(e of the deaths for different reasons: the complexity 

of every historical situation, the proximity of the event, and their own Jaclc of courage to permit themselves 

to die alongside the martyrs. He states that it always seems to be more .difficult to assess the significance 

of a current situation than to do so rerrospectlvely because all the factors seem to be so jumbled. It ls cleat 

that Gutitrrez' s motive is not simply some undefined curiosity about bistorical events when he ponders the 

petSpectives of the contemporaries of the martyrs in the pre-Ooustantinian Church. The fact that he does 

not exp!!ciUy state tbat be bas perused the records of martyrdom is signlfican~ given his evident knowledge 

of these martyrs. This knowledge was already demonstrated in two pre-theology of libe:ation writings 

("Libertad religiosa y dWogo salvador" and La pastoral de la Iglesia en America Latina). when Gutierrez 

briefly analyzed examples of martyrdom in order to illustrate the reialioD between the concept of salvation 

and the understanding of religious liber1y in the pre-Constantinian Church. Now. however, when confronted 

by contempornry martyrdom. including people be knew well. he does not cite any specific martyrs from the 

pre-Constantinian Church to situate his query about the martyrs' companions. in spite of the fact tbat some 

of the examples examined in chapter one of the present study (such as the documents relating the details 

of Polycarp's death in 167 and the execution of the Christians at Lyom in 177) are certainly reasonably 

reliable historical resources. Now. faced by contempornry martyrdom in Latin America. Gutibrez 

approaches martyrdom in the pre.Constantinian Church differenUy than before. He wonders about the mental 

or spiritual state of the companions of the pre-Constantinian Church martyrs: how did the people left alive 

after the events cope with these deaths? He wonders how the members of the martyrs' communities made 

sense of the deaths because he is s~g for tools to understand his own experience of witnessing the 

deaths of people be knew. Nevertheless, he does not answer his question by appealing directly to the 

resources available to him as if they provided models that be could simply apply mechanically to bis own 

situation. Instead. he rereads histoi:y from his own historical clrcumstanees. In fact. he has fresh insights 

into the obvious suffering experienced by people who lived nearly two thousand years ago because he 

suffers similarly today. Without really answering how the people in the past felt. be springs back into the 

present. the only situation that he really knows. He states that be is certain of only one !bing: whenever one · 

is confronted by the ambiguities of the cwrent situation. a personal decision-in fa~ a commitment one way 

or another--must be made in relation to it. Either one is complicit with the continuation of an existing social 

'"'Gustavo Gutitrrez, "Fidelidad a la vida. • in Signos de vida y fidelidad, 17, 21. See also Robert Leroy 
Breckenridge. "The Ecclesiology of Gustavo Gutierrez Merino," 201-202. A complete chapter of the 
collection Signos de vida y fidelidad, which collects Church documents from 1978 .to 1982. is devoted to 
the theme of persecution and martyrdom in contemporary Latin America. See Ibid., 427-491. 
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order that cause& death or ooe bmlks from it so as, to tty to subvert iL The decision to break from the 

system, however, must be characterized by solidarity, by sharp denunciadon, and by committed prayer. This 

is what cllmcterized the lives of those people who were willing to persevere up to lbe point or dea!h in 

order to further the cause of the poor masses. Furthennore, Gutimez insists that the choice to side with the 

poor up to the point of death is valued by the poor. 'Ibey recognize that it is based upon a very strong failb 

that gives testimony to a God of life, which runs contrary to everything else in a continent characterized 

by dea!h. They understand that, wbeu someone is a witness to the God of life in contemporaiy Latin 

America, the powerful will react harshly, killing Ibis witness, if it is necessary, in Older to preserve their 

privileges. The lives and deaths of the Cllrlstians who are killed on their bellalf, however, feed the hopes 

of the poor. Gutimez emphasizes that, according to the oldest Christian tllldition. maitynaI blood gives life 

to the Chun:b, which is comprised of the followers of Jesus CbrisL Thus, Guti&rez affirms that this ancient 

tradition also bolds ttue in conremporuy Latin America: "fidelity up Ill the point of dea!h is a source of 

life. •111 He declares that martyrdom, along with solidarity and prayer are the foundalion on which is being 

built a Omrcb wblchis a sign of the God of life's "Kingdom of life". Such a Church, then, is an audacious 

sign of life in the mrost of a coutineut lllllrked by dealb because it llUftUnlS the hope of the poor and the 

people who side with lbem that lbe promise of the fulfillment of the Kingdom of God is even more real 

than all the very real suffering experieuced by the majority of Latin Americans today. 

Summary: 

Thus many Christians, including Gustavo Gutierrez. have committed themselves Ill the process of 

liberation because of their conviction that the situation of poverty suffered by the overwhelming majority 

of Latin Americans is radically incompatible with the will of the biblical God, who, they believe, is above 

everything else. a God of life. Some have situated themselves in a certain position whereby their attempts 

to transform the historical circumstances have aroused lhe fury of some powerful members of society. Their 

choice to enter inlll the world of poverty demonstrates that they have put themselves on the palh where they 

may approach their poor neighbours out of love for them, and pedlaps they may eveu be converted to them. 

Many of these Christians, such as Archbishop Oscar Romero, recognize that their commitment to the poor 

and their activities in the interests of the poor come at a high price, yet they choose to continue being 

committed to the process of liberation. in spite of the obvious risk to their lives. In the end, some of them 

are killed, often because they are accused of being communists who destabilize the traditional order of 

things. Gutierrez has noted that among these people are the well-known and celebrated martyrs lllkeo from 

'"'"La f!delidad hasta la muerte es fueote de vida." Gustavo Gutierrez, "Fidelidad a la vida." my 
translation, in Signos de vida y fidelidad, 22. 
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the Ianks of the non-poor, but also the less widely recognized~ from the poor masses themselves, 

who remain just as "anooymous" in their deaths as they were in !heir lives. It is on the value of their de.albs 

to the poor masses, to the Church in Latin America, and to the Church throughout tbe world that Gutil!n'ez 

reflects theologically in his theology of libemtion writings from July, 1968 to 1982. He comes to the 

conclusion that lheit deaths are valuable to all of these parties precisely 'heranse their outstmding faith in 

the God of life, evide:ll<:ed by their willingness to persevere up to the point of dealb, gives hope to the poor 

and to everyone who is committed to !heir liberation that tbe last word in history is life, not death-that is. 

a kingdom of life which will be fully realized with the return of Jesus Christ. rather than a reign of death, 

as all lhe pain and suffering in the world would suggest. In 1982, the repression of lbe seclllr of the Church 

COIXllllitted to the process of liberation is clearly far from over. Many Christians continue to be tilled for 

their endeavours to transfonn the histruical circumstances on behalf of what they believe to be the best 

intei:ests of the poor. The next chapter of the present study, chapter seven. is concerned with the continuing 

evolution of Gustavo Gutierrez's concept of persecution and mar:tyrdom in bis writings from 1983 to 1995. 



CHAPll!R 7 

TIIE CHRONOLOGICAL DEVELOPMENT OF GUSTAVO GlJTIERREz'S 

CONCEPT OF PERSECUTION AND MARTYRDOM FROM 1983 TO 1995 

As was seen in cbapter five. the theme of contemporary persecution and martyrdom did not appear 

in Gustavo Gutiell'ez' s pre-theology of hlleral:ion writings. Whenever he spoke of persecution and 

martyrdom, he always referred to events tllat bad occurred in other historical periods, most notably, in the 

pre-Coostantinian Church. It was only in Pobreza evangtlica: Solidaridad y protesta (July 1967) that 

Gutimez began to express bis anticipation that Latin American Christians committed to the poor might be 

murdered because they posed a threat to the privileges traditionally enjoyed by the powerful members of 

society. The persecution of the Church in contemporary Latin America and the murder of some of its 

members emerged as a principal concern of theological reflection in Gutrerrez' s writings between 1968 and 

1982 (wllich were examined in chapter six) because he was endeavouring to make sense of the real 

sufferings experienced by some secrors of the Church in the continent during that period. In 1978, Gutii!Irez 

started to employ the religious tenn "inanyr" in bis writings in order to refer to the Christians who bad been 

killed on account of !heir commitment to the poor. Since then, he has consistently utilized this religious 

term. 

The objective of chapter seven is In examine the further development of Gutimz' s understanding 

of persecution and martyrdom in his writings between 1983 and 1995. Five !hemes emerge in this analysis: 

(1) the conttoversy about whetber tbese Christians U'Uly died as martyrs; (2) Gutii!Irez's interpretation of 

certain New Teslalllent passages which suggest tllat all followers of Jesus Christ should prepare themselves 

for the risk of persecution and even deal!! on account of !heir faith; (3) the evolution of martyrdom as a 

major dimension of the spirituality of liberation; (4) the relationship between the famous martyrs and the 

anonymous martyrs; and (5) some of the effects wllich the experiences of petsecutron and martyrdom have 

bad on lbe identity of the Church in Latin America. Approximately half of the chapter is devoted to various 

elements of the first theme because it is particularly important to ascertain exactly what Gutimez means 

by martyrdom and also what he does not mean by il 

A. The Controversy: True Martyrdom versus False Martvr!lom 

Starting very clearly in 1978, but with some awareness emerging already in 1969, Gutimz 

recognizes the widely held perspective that many of the Christians killed while participating in the process 
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of liberalion IIU!y represent examples of Christian martyrdom. They are IIU!y examples of martyrdom 

because they died for primarily religious reasons, rather than for predominandy non-religious reasons. Many 

()!her Christians, including ecclesial authorities, dispute this intetpretation. They conrend that lhese people 

died for non-religious reasons, especially political reasons. Even in those cases where they lrllly showed 

!hemselves to be Christians from time to time, they did not die as Christian martyrs because !hey were not 

killed stricdy on account of !heir Christian faith. According to this view, the Christians who died while 

endeavouring to further the process of liberation represent examples of false martyrdom. 

There are thus two objectives in this section of chapter seven: fust, to detennine whicb 

charncteristics Guti6rrez underscores as proof that specific Christians truly died as martyrs; and. second, ro 

examine bow he responds 11> the argumenis that these deaths are not examples of martyrdom. N'me distinct 

themes are explored in the following subsections in order to achieve these two objectives: (1) the evolution 

in Gudattz' s theological reflections from speaking about the persecution of the Chmdl and the murder of 

its members to .recognizing contemporary martyrdom; (2) Guti6Irez' s lllO!ives for explaining what he means 

by martyrdom; (3) a revii:w of Cardinal Lambertini's guidelines for true martyrdom in order to orientate 

the analysis; (4) the groups whose members are eligible to be designatlld as martyrs (Roman Catholics, other 

Christians, or non-Christians?); (5) martyrs as the Christians who are killed tl'y idolattous persecutors for 

demonstrating their faith in the biblical God. of life; (6) martyrs in the general sense of the term in contraSt 

with the papally canonized martyrs of the Roman Catholic Church; (7) martyrdom as a violent death which 

is encountered. rather than sought, because Christians are obliged to affinn life; (8) martyrs as Christians 

who are murdered for exhibiting a faith like Job in the biblical God of life; (9) the absence of an official 

recognitiOll of the contempomy Latin American martyrs in the final document of the Santo Domingo 

Conference. 

l. The Evolution in Gutierrez's Writings from Speaking ab(lut Persecution and Murdet to Recognizing 

Contemporary Man:yrdom (writings from 1969 to 1978!: 

As was seen in chapter six, in lme 1969, Gutitrrez began to designate the iepression of the Roman 

Catholic Church and of some of its members in contemporacy Latin America as the persecution of the 

Church. This is recorded in "The Meaning of Development (Notes on a Theology of Liberation}" (November 

1969), a lecture which he addressed to an inter-denominational and international audience in Cartigny, 

Switzerland. In this lecture Gutitrrez also draws attention to the murder of bis good friend, Fr. Henrique 

Pereira Neto, which was carried out by the authorities in Brazil on March 26, 1969 in reaction to bis 

criticisms of how the government was mistreating !he poor.' This is the fust time that Gutierrez mentions 

1Gustavo Gutierrez, "The Meaning of Developmem (Notes on Theology of Liberation),• in In Search 
of a Theology of Development. 152. 
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in his writings the name of a Christian who has been murdered due to an unwavering commitment to the 

poor. Before this time, he had only warned of the possibility that some Ouistians would be killed for their 

bold challenges to the lradilional soclal order. This expecta1ion was already noted in chapter five, when 

Pobreza uangtlica: Solidaridad y protesta (July 1967) was ex•mined 2 There are two reasons why it is 

significant that Gutitmz cites a specific example when he introduces lhe theme of the persecution of the 

Church. Fust, this is significant for the individual case of Fr. Pereira Neto. The fact that Gutitn:ez associares 

this murder with lhe persecution of the Church indicates his belief that the people responsible for the murder 

were predominantly motivated by anti-religious reasons. rather than political reasons alone. At the same 

time, as has already been noted. Gutitrtez believes that a ChristiaP's commitment to the liberation of the 

poor ma;y be properly motivated by his or her faith rather than by polilk:al teaSOnS alone. It is how they 

demonstrate this faith that provokes the persecutors' hostile reactions. Because the murder of Fr. Pereira 

Neto occurs in an environment characterized by the perseculion of the Church, it should be viewed as a 

particularly notable incident that nevertheless corresponds to this general context The murder should not 

be understood as simply a lamenlllble event 1hat uanspired in isolation from this general environment of 

perseculion because it is lhe context which gives it meaning. The occurrence of a murder is especially 

notable because someone, in fact, is killed instead of being repressed in less deftnllive ways, but it is 

nonetheless not particularly surprising because a violent death is simply an extreme manifestalioo of the 

more general persecution of the Church. The murder is one more episode in an environment characterized 

by a whole series of events, which are all induced by the persecutors' hatred of how some Cbristians 

demonstrate their faith. Therefore the murder remains simullalleously shocking to IJl3DY of the Chrislians 

committed to the poor, but it is not entirely unforeseen by some of them, as is clearly evidenced, f0t 

example, by Gulitn:ez's expectalion, expressed in Pobreza evangelica: Solidaridad y protesta. that some 

Christians committed to the process of liberation would probably be killed. Even though Guti&Tez does not 

yet employ Ille religious term "martyrdom• in this lecture, the fact that he associates the death with the 

persecution of the Church implie£ that be probably coosiders Fr. Pereira Neto IO be a martyr. It is 

nevertheless not possible to conclude with complete certainty, from the evidence available in this one 

lecture, that Gutil!rrez believed, as early as 1969, that Fr. Pereira Neto was a Christian martyr. It continues 

to be the case in regard to Guti&rez's writings between 1969 and 1977 that Olle can only speculate on 

whelher any of his many other references to the Christians killed in an environment of persecuiioo cenainly 

imply 1hat he views them as examples of contemporary martyrs. because be consistendy refrains from 

explicidy employing the term "maityrdom" in his writings until 1978.' 

'Gustavo Gutierrez, Pobreza evangelica: Solidaridad y protesta, 17. 

'OuStavo Gutil!rrez, "Sobre el documento de consulta de Puebla,• Pag:inas 3, no. 16-17 (June 1978): 11. 
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Gutitrrez's citation of a specific example of murder (the murder of Fr. Pereira Neto) when he 

introduces the theme of the persecution of the Church in his writings is also significant for a second reason. 

As was noted in chapter six, Guti&rez expresses his anticipation in this lecture that the persecution of the 

Church will become more widespread in the continent This implies that he also expects the murder of Fr. 

Pereira Neto to be simply an early example among many other murders, which will all be motivated by the 

persecutors' hatred of the faith. Fr. Pereira Neto is therefore a prototype for all other Christians who may 

be murdered in the contemporary persecution of the Church in Latin America. Furthermore, the fact that 

Gutitrrez speaks about the persecution of the Church and about one specific example of murder before an 

inter-denominational and international audience is also significant It suggests, f"rrst, that Guti&rez does not 

expect persecution to be restricted to Roman Catholics. Second, it implies that he is convinced of the 

relevance of the recent events in Latin America for all Christians, not just ones living in the continent He 

may be willing to share his reflections with the international audience because it is likely that they are. at 

a minimum, not simply indifferent to the subject matter of his lecture. The topic of the conference itself (In 

Search of a Theology of Development) underscores the likelihood that the participants are concerned about 

events outside their own immediate settings. The content of Gutitrrez' s lecture and the fact that he travelled 

to Europe to deliver it demonstrate he is convinced that the experiences of Latin American Christians are 

significant for Christians living outside Latin America. As was noted in chapter six, talk of liberation 

(including the formulation of a theology of h"beration rather than a theology of development) arises from 

the perception that the oppression of the masses in Latin America is caused by the exploitive activities of 

powerful local minorities and foreign capitalists. Therefore both local people in Latin America as well as 

foreigners should concern themselves with how they may contribute to the process of liberation. 

Throughout the 1970s Gutitrrez regularly makes references to the persecution of the Church and 

the murder of some of its members, but he does not employ the term "martyrdom" in his writings until 

1978. During the period between 1969 and 1977, Gutierrez customarily draws attention to the general 

occurrence of persecution and murder in the continent without identifying specific examples. From time to 

time, he does indicate the countries in which such incidents are taking place (e.g., Brazil, Argentina, EI 

Salvador, Mexico). The occasions on which he cites specific cases of Christians killed are nevertheless 

exceptional, and they are limited to relatively famous members of the clergy (for example, Fr. Henrique 

Pereira Neto in Brazil, Fr. Htctor Gallego in Panama). 

Starting with the article, "Sobre el documento de consulta de Puebla" (April 10, 1978), Gutitrrez 

henceforth consistently employs the religious terms "martyrdom" and "martyr" in place of such secular 

words as "murder" and "the Christian killed".' The substitution of secular words with religious terms 

reveals a change in how Gutierrez makes sense of such deaths. What was once implied in his writings, he 

'Gustavo Gutierrez, "Sobre el documento de consulta de Puebla," Pl1ginas 3, no. 16-17 (June 1978): 11. 
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now staleS explicitly. By using the 1l!mlS "ma.nyrdom" and "martyr", Gutierrez emphasizes his conviction 

that many Christians have died as genuinely Christian martyrs rather than as false mart)'l'S. On both a 

theoretical level and on a practical level. this is a reasonable development in Gutierrez's theological 

reflections. On a theoretical level, this advancement in Gutimez's thinking is reasonable because the 

designalioo of specific deaths as Instances of ma.nyrdom presupposes that an environment in which the 

Cburcll and some of its members are being repressed is viewed as the persecution of the Church. As was 

noted in chapter three, cardinal Prospero Lorenzo Lambertini streSSed this very point in his book, De 

Servorum Dei Bealificalione et Beatorum canonizatione. Ac:wrding to Lambertini' s guidelines for 

martyrdom., persecution is a basic element in every example of true martyrdom. Roman Catholics therefore 

should oot speak of martyrdom wilhout first idenlifying a situaliOn of persecution. GuliMe:z in fact had 

already been writing about the petseCU!ion of the Church for nearly a decade. This evolution in Gutitrrez' s 

tblnking is also reasonable on a practical level because many other theologians, clergy, and laity, especially 

members of basic ecclesial communities, already custmnarily connected the religious terms "martyrdom" 

and "martyr" to the deaths of contempOrary Latin American Christians. In the continent-wide community 

ofbelieven in which Gutime:z panicipates (and perhaps also in his local Peruvian community), these deaths 

were already commonly tteated as if they were examples of true martyrdom. Some other prominent 

h'beralionists (for example. the historian Enrique Dussel and the tbeologian, Fr. Jon Sobrino) had already 

been commonly employing the terms for several years.' Gutierrez was pan of an intellectual community 

in which writers reinforced and challenged each olher in regard to bow they articulated their theological 

reflections on the Iheme of martyrdom. 

Guti&rez does not swe the reasons for his relative laldiness in making contributions to the stlldy 

of martyrdom, but several posst1>ilities exist. He may have been cautious in the face of the perennial danger 

of using lrllditional concepts inappropriately. One way the Iheme of martyrdom could be used 

inappropriately is by assuming, prior to all critical reflection, !bat every death undergone in the name of the 

Christian faith aulmnatically signifies martyrdom. The possibility of making such an error is lrllditionally 

recognized in the Church. Furthennore, the assumption that all people who allegedly died in !be name of 

the Christian faith necessarily represent true examples of ma.nyrdom conlrlldicts !be melhodology employed 

by Gutierrez in the theology of liberation. According ro Gutrerrez. all actions-including dealbs allegedly 

suffered on account of the faith--must be reflected on critically in light of !be Word of God. accepted in 

'For example, see Enrique Dussel, Caminos de liberaciOn Jatinoamericana: lnteroretaciOU bist6rica de 
nuestro continente latinoamerlcano (Buenos Aires. Argentina: Latinoamerica Libros, 1972}, 113; Enrique 
Dussel, Historia de la Iglesia en America Latina: Colonaje y liberaci6n (1492-1973), 3d ed. (Barcelona, 
Spain: Editorial Nova Terra. 1974), 7; Enrique Dussel, "Sobre la bistoria de la teologfa en Amtrlca Latina,• 
in Llberaci6n y cautiverio: Debaies en tomo al m6todo de la teolog!a en America Latina (Mexico City: 
Encuentro Latinoamerlcano de Teologfa. 1976), 61-62; Jon Sobrino, Crlsrologia desde Amtrica Latina. 
Esbozo a partir del seguiiniento del Jesus bist6rico (Mexico City: CRT, 1976). 
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faith. The veracity of martyrdoms therefore should not be established prior to such aitical reflections. 

Gutierrez's delay in publishing his theological reflections on the theme of martyrdom may also simply 

correspond to his personal disposition about how and when it is appropriate to publicize his personal 

reflections on such a sensitive subject matter. After all, these people usually leave behind families and 

communities which could be endangered by specific references to these deaths in public. Therefore 

Gutitrrez's reticence probably reflectS his sense of responstllility both to the proper use of a traditionally 

religious concept and to the potential dangers people associated with the victims may face. Moreover, while 

continent-wide events make an impression on writers like Gutierrez. these do not enliven their theological 

reflections as much as the immediate encounters they have in their own local community of believers. It 

is likely that some writers felt compelled to publish books and articles about martyrdom before Gutierrez 

because they were confronted by particularly harsh experiences in their own specific settings. The case of 

the Argentinian liberationist historian, Enrique Dussel, clearly illustrates this poinL In a book published in 

1972, he speaks of Fr. Hector Gallego and of "hundreds, almost thousands" of other Christiaris who were 

murdered because of their comm.iunent to the poor as examples of "martyrs ... as clear in their mariYmom 

as those in the Roman circus.·• His conviction appears to be further strengthened after the Argentine 

military unsuccessfully attempted to kill him in 1973 by firebombing his house. This is evidenced in a letter 

he sent to Orbis Books (the major publisher of books on hlleration theology in the United States) in 1978, 

in which he insists that it is a serious issue whether the alleged martyrs of Latin America are considered 

to be true examples of martyrdom. Indeed, even the theology of liberation "is founded on the blood of those 

martyrs." He believes that the majority of the murdered Christians "are strictly martyrs in the meaning of 

the primitive Church .... [They] have the same meaning as ... the martyrs of Lyon or those who died in"the 

persecutions by Diocletian. n7 Dussel is therefore not making a pronouncement on whether these martyrs 

should be recognized by means of papal canonization. He is simply stating that evidence is available which 

demonstrates that they truly died as martyrs, and their martyrdoms should therefore be clearly and publicly 

recognized in some way by the Church in Latin America. Thus different writers, including Gutitrrez, 

probably began to speak about martyrdom at different times due to the variations among each of their 

distinctly personal experiences within their own local communities. Furthennore, even though Gutitnez does 

not speak explicitly about martyrdom in his writings before 1978, it is nevertheless likely that he sometimes 

.... .hay cientos de martires, casi miles, y con claridad en su martirio como los de! circo romano." 
Enrique Dus8el, Caminos de liberaci6n Jatinoamericana, my translation, 113. 

'Christian Smilh, The Emergence of Liberation Theology. 195. "Pienso que la mayorfa de ellos son 
estrictamente martires en el sentido de la Iglesia primitiva, y no puedo dejar de expresar mi opini6n sobre 
una cuesti6n tan grave. Toda nuestra tealogfa estA fundada sobre la sangre de esos martires .... tienen el 
mismo significado que .. .los martires de Lyon o los que murieron en las persecuciones de Dioclesiano." 
Enrique Dussel, quoted in El manirio en Amtrica Latina, my translation, 22. 
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implies the idea of martyidom in bis writings between 1969and1977. Fmally. Oulimez seems to have held 

the conviction that these deaths were examples of genuine lllllttyrdom several years before he ever decided 

to write articles wbicb revealed that this was indeed bis view. The consi.clemble disappoinunent he expressed 

in 1978 when tbe consultation document for the Puebla Conference ignanJd the theme of martyidom 

certainly implies that he had already reflected for some time on the Iheme.' 

2. Outi&Tez's Motives for Explaining What He Means by Martvrdom (writings from 1978 to 1982): 

It is notable that, even though Guti&Tez clearly views the dealht> of Christians on behalf of the poor 

as obvious examples of lllllttyrdom in contemporary Latin America from 1978 onwaros, instead of 

concentrating his theological retlections on the effects that martyidom has on the identity of the Chun:h, 

he also considers the issue of what distinguishes martyrdom from olher deaths. Iodeed, he clearly feels 

compelled ro underscore some of the characteristics of these murders. Why does he attempt ro prove that 

the aDeged martyrS of contemporary Latin America are genuine examples of martyidom? Several motives 

are discerruble in the writings already examined in chapter six. First, in accordance with the methodology 

of the theology of liberation (theology as the critical reflection on experience in the light of the Word of 

God. accepted in faith), Gutierrez is responding to the widely held popular peteeption that many Christians 

killed while participating in the process of liberation, in fact, died as martyrs. This popular perception 

supposedly began spontaneously among people who had witnessed how the murdered Christians had 

manifested their faith. The existence of the popular perception nevertheless demands a critical reflection on 

it in light of the Word of God. accepted in faith. in order to evaluate whether a given violent death was 

truly an example Of lllllttyrdom. It is likely lbat Outimez' s writings are based on specific encoonters wilb 

Peruvians or other Latin Americans who hold these views, especially some encounters with the surviving 

companions of the alleged martyrs. Some deceased Christians may even enjoy spontaneous and expanding 

popular reputalions of martyidom in Ille basic ecclesial communities where Gutierrez does pastoral wad<. 

He has certainly met people who regard their deceased companions to be genulne manyrs. This is 

evidenced, for example, in bis writings on the significance of the assassination of Archbishop Oscar Romero 

for Christians in Lalin America, when he rerogniz.es that Romero possesses a popular reputation of 

martyrdom.• (It is worthwhile to recall that a spontaneous. growing, and enduring reputation of lllllttyrdom 

is· Ille absolutely crucial prerequisite for any possible causes of canoniiation. Whether the popular 

'Gustavo Gutierrez, "Sobre el documento de consulta de Puebla," Paginas 3, no. 16-17 (June 1978): 11. 

'"Gutierrez: 'Assassination of Romero was Cheered',• interview with Peter Hebblethwaite, National 
Catholic Reporter (25 April 1980): 2; Gustavo Gutierrez, "En busca de 1os pobres de Jesucristo," Revista 
de la Universidad Cat6lica no. 7 (30 June 1980): 83, 104; Gustavo OutiWez. "The Poor: Present in Our 
History and in Our Church." in SeedS of a People's Chuteh. 3; Gusmvo Guti&rez, "The Violence of a 
System.· trans. Paul Burns. Concilium no. 140 (Decembe:r 1980): 98-99. 



reputations of the contemporary martyrs in Lalin America will endure over time is anolber matrer, !hough 

Gutrerrez's assertion !hat the assassination of All:bbisbop Romero is the dividing line in the history of the 

Church in the cootinent cei:tainly suggests that he assumes Romero's reputation will grow. This assumption 

bas been confumed during the sixteen years subsequent to Romero's dealh.) Gutimez also demonstrates 

!hat be is aware of the theological reflections made by many other people.1° He keeps abreast of many 

events throughout the continent, as well as the writings of olber theologians. by means of the resources 

available at the lnslituto Bartolomt de Las Casas, in Lima, where be works. He bas likely assimilated some 

of these 1beological reflections. Gutierrez's writings also evidence bis reflections on bis own personal 

experiences of the profo1D1dly painful losses of friends committed to tbe poor. In fact, the few people whom 

Gutit!rrez explicitly names as manyrs in bis writings during tbe period from 1978 to 1982-·Fr. Henrique 

Pereira Neto, Bishop Enrique Angelelli, and Archbishop Oscar Romero--bad all been his intimate friends. 

He obviously suffered a great deal on account of their murders. His writings on the theme therefore arise 

out of bolb bis personal experiences and the experiences of otberS. 

A second reason why Gutrerrez explains exactly what be means by martyrdom is also evident in 

tbe writings which were examined in chapter six. He feels !bat be ougbl to counier the argument that the 

murders of Christians commitllld to the process of b'beration do not represent genuine examples of 

martyrdom. According to this perspective, these Christians died strictly, or at least predominantly, for 

political reasons, and lhey are therefore examples of political mal1yrdom. This view is evidenced by the 

notable absence of an official recognition of these manyrs in the Puebla Document as well as in lbe 

consultation doo.lment which preceded ii;" this view is also apparently beld by the Church officials who 

did not attend Archbishop Oscar Romero's funeral on Marcll 30, 1980 (including most Salvadoran bishops 

and the authorities in CELAM).'2 Outside of these examples, Outimrez does not supply the names of 

specific people or groups who deny the veraciiy of the contemporary mariyrdoms. 

Third, by explaining what martyrdom is. Gutit!rrez intends to verify that lbese deaths are 

meaningful and that the ways the marlyrS bad demonstrated their faith, both during their lives and bow they 

"'For example, as was seen in chapter six, be cites various reflections on the death of Fr. Pereira Neto; 
two arlicles by Ct!sar Aguiar on the persecution of the Church in Latin America; articles concerning 
persecution and martyrdom, wbicb were included in Signos de .Jucba y esperanza and Signos de vida y 
fidelidad; and the issue of J>aginas 5, no. 29 (May 1980), which focuses on the significance of Romero's 
assassination for the Cburcb. 

"Gustavo Gutim-ez. Los wbres y la liberaci6n en Puebla. 54-55; "Gutierrez: 'Assassination of Romero 
was Cheered'," interview with Peter Hebblethwaite, National Catholic Reporter (25 April 1980): 2; Gustavo 
Gutimez, "Sobre el documento de consulta de Puebla." Pa.ginas 3, no. 16-17 (June 1978): 11. 

1"''Gulit!rrez: 'Assassination of Romero was Cheered"," interview with Peter Hebblethwaite, National 
Catholic Reporter (25 April 1980): 2. 
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died, provide models suitable for imitation. By explaining wbat martyrdom is. he feeds the hope expressed 

by Clltistiam committed to the process of liberalion that tbe deaths are WOl1hwbile. By i:elnfon:ing suc.b a 

system of values, Gutimez encourages these Christians to concern themselves. before anything else, with 

what the Bible says (according to a particular inre.tprelation of it), rather than with the conttary judgments 

made by others. Furdlermore, Guti!mz is able to appeal to a long tradition of martyrdom in the Roman 

Catholic Church in order to support the idea that death on account of one's failh is indeed meaningful. His 

awareness of the pertinence of the long tradition of martyrdom for the specific experience of oontemporaiy 

Latin America is evident in tbe article. "Fidelidad a la vida" (Decembec 1982), when he ponders how the 

companions of the pre-Constantinian marl:ylS made sense of the deaths." Despite his recognition of the 

novelty of every historical event. Gutimez believes that there are some parallels between the murder of 

Christians in contemporary Latin America and the violent dea!bs of Cbrisdans in other eras. Fmally, 

Gutlemlz explains what he means by martyrdom in order to send out a message to the whole Roman 

Catholic Church (and probably also to all Christians) that lhese deaths should be cberisbed by the whole 

Church because, according to tradition, it is on tbe manyrs• blood that a Church is built which conforms 

more closely to the will of God." The faith exhibited by tbe tnartyIS up to the point of death suggests that 

the tnartyIS should be used as exemplary models of how to act as Christians in the particular historical 

circumstances of contemporary Latin ·Amedca.u 

3. Orienting the Analysis: A Review of Cardinal Lambertini's Guidelines for True Ma.rtyrdoo!: 

h:cotding to Gutrenez. what are the cbatactllrlstlcs, manifested in the alleged martyrdoms of 

contemporary Latin America, which support tbe assertion that these deaths are. in fact, examples of genuine 

martyrdom? A brief review of the guidelines provided by Cardinal Prospero Lorem:o Lambertini in his 

book. De Seryorum Dei Beatificatlone et Beatorum Canonizatione, will orientate this analysis. Lambertini 

based his guidelines on a particular view of how Jesus of Nazareth confronted his own imminent execution, 

as well as on the dea!bs of the martyrs officially recoguized by the Roman Catholic Church up m his time. 

According to Lambertini, every ttue martyrdom cooslsts of four basic elements: the tyrant ot 

persecutor, the death, the cause of or reason for the death. and the martyt. (1) The peisecutor must either 

"Gustavo Gutierrez, "Fldelidad a la vida. ·in Simos de vida y fidelidad 21-22. 

''Gustavo Gutierrez, "En busca de los pobres de Jesucristo, • Revista de la Universidad Cat6Uca, 83; 
Gustavo Gutie.ttez, "Beller en su propio pozo, • Paginas 7, no. 47 (September 1982): 3; Gustavo Gutibrez, 
"Fidelidad a la vida. • in Signos de vida y fidelidad. 22. 

15Gustavo Gutimez, "Sobre el documento de consulta de Puebla.• PAAinas 3, no. 16-17 (June 1978): 
11; Gustavo Gutierrez, "En busca de los pobres de Jesucristo, • Revista de la Universidad Ca!Olica no. 7 (30 
June 1980): 83; Gustavo Gutierrez. "Beller en su propio pozo." Paginas 7. no. 47 (September 1982): 3; 
Gustavo GutieJrez. "Fidelidad a la vida." in Signos de vida y fidelidad 22. 



340 

be a person or a group of people who, acting freely and deliber:a!ely, causes the death directly or indirectly, 

out of hatred of the Christian faith. This persecutor must be a different person than the martyr and can either 

be a Christian or a non-Oiristian. {2) There must really be a delltb caused by the persecutor. The persecutor 

may be responsible for the death dil'ectly and immediately; indirectly and through other people; or both 

directly and imlllediately, and indirectly and through other people. In the first case. the persecutor is directly 

bellind the action that kills the martyr. For example, the persecutor pulls the nigger of a gun or tortures a 

martyr to the point of death. In the second case, the persecutor is an authority who orders someone else to 

kill the person. In the third case, the persecutor orders tortures, which are then interrupted; thereafter the 

martyr dies from a blow that would not have been fatal without the previous tortures. (3) The persecutor 

and the martyr play roles in the cause of the martyrdom. The persecutor must be motivated either by the 

haired of the Christian faith as it is espoused by the Roman Catholic Church or by the haired of the virtues 

and the good works prescn1'ed by it. This hatred of the faith is evidenced if the persecutor states the haired 

publicly; if the persecutor expresses it during a dialogue with the martyr; if the persecutor or a 

representative of the persecutor offm the victim safety in excllange for renouncing the faith; if the victim 

is killed because he or she is a Christian or because he or she refuses to act in a way contrary to Christian 

morals. While the persecutor may also have non-religious motives for killing the person, the religious ones 

must be predominant. True martyrs must die willingly on account of their love of the faith. (4) The person 

who dies must display certain characteristics. The person must possess the Christian faith as It is expressed 

by the Roman Catholic Church. The victim must have consciously accepted the imlllinent death before 

dying. or it must at least be clear that the person had been habitually prepared for such a death. The lauer 

situation is the operative case if the last moments of this person's life were not wimessed by anyone 

considered to be reliable. If a Christian was killed subsequent to fleeing, the pmon's motive must be 

examined in order to ensure !hat it was not a sign of weakness. Martyrdom should not normally be 

provoked because this would also make the martyr bis or her own executioner. In all cases. the death must 

be accepted freely, willingly, patiently, courageously. and steadfastly up to the end The person cmmot die 

bearing weapons. The martyr must not die haling the persecutor. 

Lambertini' s guidelines can therefore be refonnulated as a series of questions in order to direct the 

subsequent analysis: whom does Gutierrez designate as martyrs?; how did they die? (this is examined in 

a systematic manner in chapter eight); what were their motives? (ill other words. what faidl did they display 

that distinguishes them from other people who were killed but who are not martyrs?); who are the 

persecutors?; what are their motives? (in other words, what lack of faith do they display that distinguishes 

them from everyone else?; or else: what is it about the failb of !be future martyrs which motivated the 

persecutors to kill them?). 
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4. Roman Ca!bolics. Other Christians. and Non-Christians: Which Are Eligible to be Martyrs? (writings 

from 1978 to 1982): 

The question about whom Gutimez tlesignates as martyrs in contemporary Latin America shollld 

be viewed in the wider context of the process of libemlioo. in which pe;>ple are killed Indeed, all the people 

whom Gulimez designates as contemporary Latin American martyr:s in his writings (examined in chapter 

six) participated, in one way or another, in the process of liberatioo. and he claims that they were killed on 

account of their activities in relation to it. Gutierrez never designates as martyrs any contemporary Lalin 

American Chrislilms who were mw:dered for reasons other than their commillllellt to the process of 

liberation. 1bis does not necessarily mean that he denies the possibility of Christians being martyrs in the 

continent today on account of other reasons, hut that he simply does not speak about these other scenarios. 

Indeed, the fact that he recognizes the martyrs from the pre-Omstanlinilm Church, who often died for 

reasons other than their commitment to the poor. implies that he probably acknowledges the veracity of 

some popularly recognized manyrs who have died relatively recently for other reasons, but this issue cannot 

he settled salisfactorily from the evidence available in his writings. The only evidence, in this case. is the 

absence of evidence. For example, he has certainly never publicly questioned the papal canonization of 

manyrs who died for reasons other than their commillllellt to the poor. 

While the environment in whh:b contemporary Lalin American martyrs died is the process of 

liberalioo. it is important to recognize that many people are committed to the process and make valuable 

contributions to it. including Roman Catholics, other ChrislianS, and nou-Chrislians (many of whom are 

Marxist atheists). As was seen in chapteB five and six, Gutib'rez believes that an pe;>ple conttibute to the 

partial realization of the Kingdom of God in histmy by ttuly endeavouring to transform society in the 

interests of the poor so that it may be more just Salviflc activities therefore may be engaged in by Roman 

Catholics. by other Christians, and by non-Chrislians. People from all three groups are sometimes killed 

because they struggle persistently up to the point of death for the advancement of the poor. As early as 

Pobreza evang61ica: Solidaridad y protesta (July 1967), Guli6rrez expressed his equal respect for both 

Christians and non-Christians who are killed due to their commitment to the poor." It is notable. however, 

that Gutierrez nevertheless consistently reserves the term "martyrdom• for the deaths of Christians. Two 

questions therefore arise: first, why does he not speak of non-Christians as martyr:s?; second, does he use 

lhe term •martyr• for both Roman Catholics and other Christians? Gutit!rrez does not consider these 

questions expliciay in the writings examined in chaplet' six, but some evidence is available in them in order 

to answer lhe questions. Frrst. it is important to recognize that, even though Guti~rrez never speaks of non­

Christians as martyrs, and that he also does not designate as martyrdom what he considers to he the 

admirable sacrifice of their lives on behalf of the poor, such omissions do not mean that he intends to 

"Gustavo Gutierrez, Pobreza evangelica: Solidaridad y protest!, 17. 
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denigrate either them or their deaths. In fact. Guti&rez clearly belitl'les that God will save these non­

Cbristians if Ibey were killed on account of actions done in the interests of people who suffer con1ra1y w 

the will of God. The exclusion of non-Christians is therefore a matter of restricting the usage of religious 

tennS to people belonging to a group which is traditionally recognized as being eligible for socb 

designations. Otherwise the u:rins would assmne quite different meanings than Ibey bave t:raditionalty 

possessed. 

The second question concerns whether Gutielrez uses the religious tenn •martyr" for both Roman 

Catholics and oilier Christians, or whether he reserves it strictly for Roman Catbolics. While Gulien:ez does 

not ponder explicidy whether the term sbould be applied solely to Roman Catbolics in his writings up to 

1982, there is nonetheless some evidence which suppons a lentalive answer IO this question. It should be 

noted first of all that Gutrerrez customarily speaks of martyrs as being Chrlslians, instead of specifying 

wbether they are Roman Catholics. Nevertheless, the few specific examples of martyrs he cites (Fr. 

Henrique Periera Neto, Bisbup Enrique Angelelli, and Archbisbop Oscar Romero) verify that he definitely 

considers Roman Catbolics to be eligible for genuine martyrdom. Muell of the time, however, Guti6rrez 

speaks of mllrt}'Idom in a general mmmer, without providing names or de!ails related to the deaths. He 

usually refers to either the widespread occurrence of martyrdom throughout the continent or, from time ro 

time, the individual oounlries in which tbe occumnce of martyrdom is particularly commonplace. In both 

cases, he does not state whether the manyrs were Roman Catbolics or a mixture of Roman Catholics and 

other Christians. While Roman Catholics are unquestionably among those whom be reclams to be martyr&, 

it is nevertheless likely that he sometill1es also intends to include Cbrislians of olher denominations in these 

general references that he makes to martyrdom between 1978 and 1982. Three examples illustrate this 

possibility. First. in the article, "Beber en su propio pozo" (September 1982), be observes that "manyria! 

blood is what traditionally gives life to the ecclesial community. to the community of followers of Jesus 

Christ"17 By referring to "the ecclesial community" and the "followers of Jesus Christ" he may not be 

restricting himself to Roman Calbolics. A second example suggests that Guti6rrez sometimes probably 

intends to include Christians of other denominations. as well as Roman Catholics. in bis general references 

to martyrdom. In his lecture at die F"lftb International Conference of die Ecumenical Association of Third 

World Theologians (EATWO'l), which met August 17-29, 1981, be explicidy speaks of "the rich welter of 

Cbrislian communities that have risen to bear wimess to die Lord in Latin America, even to die point of 

11"Y la sangre es la que tradicionalmente da vida a la comunidad eclesial, a la comunidad de los 
seguidores de Jesucristo. • Gustavo Gutitn'ez. "Beber en su propio pozo, • rny translation. P4glnas 7. no. 47 
(September 1982): 3. 
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martyrdom. •11 It is certainly significant that, before an ecumenical audience, be refen to martyrdom among 

the members of Christian co111111U11ilies. He may simply mean the Roman Catholic members of basic 

ecclesial comm•mlties, but it is more likely, given tbat he is speaking to an ecumenical audience, that he 

also intends to include Olristia.ns who are not Roman Catholics, at least in this case (and therefore probably 

also in some other cases), when he speaks in general about manyi:dom. Indeed, while Guti~rrez ls 

undeniably committed to the Roman Catholic Church and its traditions, the fact remains that he is also 

ecumenically-minded. He regularly interacts and coUabomte!> with Christians who are not Roman Catholics 

in a manner which demonstrates that he believes they are fellow Christians. (For eitample, he never speaks 

of other Christians as •separated brethren".)" Guti(!rrez's likely inclusion of Christians from other 

denominations in some of his general references to martyrdom. however, does not necessarily imply that 

he intends to call into question the long-standing instituliooa\ process of amonizalion by which popes have 

recognized certain Roman Catholics-and only Roman Catholics-as martyrs of the Church. It is important 

to recognize that papal canonizalion itself is not a mechanism for disputing whether any given popularly 

recognized Christian martyrs (whether they are Roman Catholic. Onhodox, Anglican, or Protestint) are true 

or false Christian martyrs. Instead, papal canonization is an instrument by which me Roman Catholic Cllurch 

officially recognizes the validity of certain popular reputations of martyrdom which are present locally 

among many Roman Catholics, and then orders that these martyrs be venerated through a univeisal public 

ecclesiastical cult Papal canonization is therefore a positive declaration in regard to which Roman Catholics 

truly died as Christian manyrs. in accordance with a system of evaluation recognized by the Roman Catholic 

Church; it is not a negative declaration about who did not die as Christian martyrs because, according to 

Roman Catholic tradition, only God knows who are all the genuine martyrs. The principal objectivCs of 

papal canonization are to distinguish those manyrs and nonmanyrs who provide exemplary models of how 

to be a Christian for the living members of \be Roman Catbolic Churcll and to declare that Ibey have 

entered into heaven and are therefore eligible to receive prayers of invocation. The intended community for 

which papal canonization is supposed to be relevant is made up of Roman Catholics-not all other 

Christians, and certainly not non-Christians. Furthermore, only Roman Catholics are ever papally canonized. 

It would therefore be i:a1her shocking, at least within the foreseeable future, if a pope were to iecognize 

officially by means of canonization any specific. popularly acknowledged Christian manyrs who are not 

"Gustavo Gutierrez, "Reflections from a Latin American Perspective: Fmding Our Way to Talk about 
God," traDS. John Drury, in bruption from the Third World. 230. 

"Guti&rez regularly collabo!1ltes with many Christians who are not Roman Catholics, and he interacts 
with them as fellow followers of Jesus Christ. For eXllmple, he is a founding member of EATWOT, he has 
taught theology at religious institutes which are noc Roman Camollc. bis theology is profoundly influenced 

- by some Proteslllllt theologians. such as Jilrgen Moltmann, Karl Barth, and Dietrich Bonhoeffer, and be 
corresponds with many Christians who are not Roman Catholic. 



Roman Catholics (for example, Dietrich Bonhoeffer). lbis is strictly a matter of the Roman Catholic Church 

limiting the audience for which papal canonization should be pertinent to the community in which the pope 

possesses a certain, defined competence. It is notable, however, that the public amJOUllcements of 

beali1lcatioos and canonizations. especially of martyrs. sometimes make the secular press, and they are often 

treated as if they were controversial news.'° 
Outitrrez's discussions of the poor and "anonymous• manyrs offer a third example in support of 

the argument that be sometimes probably intends to include Christians of other denominatioos in bis general 

references to martyrdom. This is a particularly significant issue, on account of Gutimez's insistence that 

most manyrs are from this group.21 The poor and annonymous mar:tyrS are made up of martyIS who are 

generally viewed in the world as being just as insignificant in their deaths as they were while they lived, 

so their sole identity is as members of a collective group. This insignifteance distinguishes them from the 

famous and individually recognized, "non-poor" martyrs. Whenever Gutil!rrez refers to the poor and 

anonymous mar:tyrS, be always emphasizes that they are Christians, but be does not clarify whether they 

are Roman Catholics alone. He never speaks of the poor martyrs as being non-Christians. The absence of 

a distinction between the poor martyrs wbo are Roman Catholics and the poor martyrs who are Christians 

"'For example, the canonization of the forty English and Welsh martyrs on October 25, .1970 was 
controversial. Many people, both Roman Catholics and Anglicans, feared that their canonization would 
reopen old wounds. At the same lime, Pope Paul VI stated that be hoped their canonization would help 
foster ecumenism. Many Roman Catholics and Anglicans shared the pope's view. See Dr. Ramsey, 
"Canonisation of the Forty Martyrs. The Al:cbbisbop of Canterbury's Memorandum; The Tablet 223 (29 
November 1969): 1169; "From Our Notebook. Tue Message of Martyrdom; The Tablet 224 (23 May 
1970): 502; Pope Paul VI, "Manyrs into Saints,• Ibid., 509· 510; Pope Paul VI, "Consistory for Canonization 
of English Martyrs," L'Osservatore Romano (English edition) 3 (28 May 1970): 7; Cardinal Heenan, 
"Cardinal Heenan' s Trinity Pastoral Letter: Ibid .. 510; Paul Molinari., "The Forty Martyrs of England and 
Wales: The History of Their Cause," The Clergy Review 55(October1970): 759-770: Thomas H. Clancy. 
"Are Martyrs Relevant?; America 123 (4 October 1970}: 320; "Canonisation of the martyrs: The 
Arrangements in Rome," The Tablet 224 (17 October 1970): 1010.1011; Cardinal John Wright. "Some 
Reflections on the 'Romanita' of lite Forty Englisb Martyrs,· L'Osservatore Romano (English edition) 3 
(22 October 1970}: 7. "The Word 'RomanitA'," Ibid., 7, 9; "Men for All Seasons," The Tablet 224 (24 
October 1970): 1017-1018; Paolo Molinari, "Canonization of 40 English and Welsh Martyrs,· L'Osservatore 
Romano (English edition) 3 (29 October 1970}: 6-8; BisboP of Willesden, •An Anglican View of Ille Fony 
Martyrs. Wby I Rejoice at the Canonization,· Ibid., 8; "Statement from !be Al:cbbisbop of Canterbury. York 
and Wales," Ibid., 8; Pope Paul VI. "Forty Martyrs and Christian Unity," Ibid., 12; Peter Hebblethwaite, 
•st. Peter's: A Day to Remember," The Tablet 224 (31October1970): 1047-1048; Cardinal Heenan, "The 
Canonisation; Cardinal Heenan' s Address,' Ibid., 1061; R.W. Soulbern, •A Meeting of the Ways in Oxford; 
Ibid., 1062·1063; Pope Paul VI. "The Church in a Changing World.• L'Osservatore Romm (English · 
edition) 3 (5 November 1970}: 1; Pope Paul VI. "Paul Vl's Homily at Canonization of the Forty Martyrs," 
Ibid., 6-8; Peter Hebblethwaite, "Forty More Saints,· America 123 (14 November 1970): 399-400. Some 
other beatifications and canonizations of manyrs that have been controversial are those of E.dith Stein, 
Maximilian Kolbe, and Miguel Pro. 

"Gustavo Gutierrez. "La fuerza bistOrica de los pobres," in Signos de lucha y esperanza. xxvil-xxviii; 
Gustavo Ou~rrez. "Beber en su propio pozo: Paginas 7, no. 47 (September 1982): 7. 
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other than Roman Catholics is consistent with the fact that, general speaking, Gutitrrez does not differentiate 

among the individuals who make up the poor masses in regard to whether they are Roman Catholics or 

other Christians. Indeed, without intending to denigrate the individuality of each poor person. Gutirnez 

nevertheless customarily refers to the poor as a collective people which together constiblte an oppressed and 

believing people. In the articles which were analyzed in chapter six, he elaborates what he means by the 

expression, a "believing people", by stating that, in fact, they are a Christian people. He makes this point 

in a exceptionally clear manner in the defense of his doctoral dissertation on May 29, 1985, so this 

particular explanation is worth examining. During the defense, Gutibrez claims that his "contact with [his] 

people makes [him] see that it is a people simultaneously Christian and oppressed." He clarifies that he 

"does not mean that all (the poor I are very good Christians--although there are some of them also-but that 

they are religious and identify themselves as Christians.• They are an oppressed people because they are 

denied the most basic human rights. How they demonstrate their Christian faith is maliced by their 

experience of exploitation and oppression. At the same time, how they make sense of their experience as 

an oppressed people is conditioned by their faith. Guti~rrez insists that the two elements of the identity of 

the poor masses are always present among them, and they mublally affect each other.22 Does Gutitrrez 

consider every single poor person in Latin America to be a Christian? While he does not an5wer this 

question explicitly, his regular contact with many people living throughout Latin America implies that he 

is clearly cognizant that not all poor people in the continent today identify themselves as Christians. This 

does not mean that they necessarily act contrary to the will of the biblical God. In fact, as was seen in 

chapters five and six, Gutierrez believes that non-Christians, who clearly include those poor people who 

explicitly worship gods other than the biblical God. are eligible for salvation insofar as their actions c:feate 

communion among people. (Some people who identify themselves as Christians may even worship other 

gods in addition to the biblical God.) As in the case of the non-Christians who are not poor, the willingness 

of the poor non-Christians to die on account of their commitment to the process of liberation is admirable, 

and these deaths contribute to the partial realization of the Kingdom of God in history, but they neverthless 

do not qualify as examples of Christian martyrdom. It is therefore the poor, as a collective people, and not 

every single poor person, whom Gutitrrez considers to be Christian, and it is the specifically Christian 

members of this collectively Christian people who are eligible to be designated as members of the.poor and 

anonymous group of martyrs. Furthermore, Gutitrrez's statement that not every single poor person is 

necessarily a good Christian is significant This should not be viewed as an assertion that the condition of 

certain poor individuals as "bad Christians" automatically disqualifies them from being Christians. Their 

22
" ••• el coritacto con mi pueblo me hace ver que es un pueblo simultaneamente cristiano y oprimido. No 

quiero decir que todos sean muy buenos cristianos--aunque los hay tambien--sino que son religiosos y que 
se reconocen cristianos." "Lyon: Debate de la tesis de Gustavo Gutierrez" ["Lyon: Debate on the Thesis of 
Gustavo Gutierrez"], Pi\ginas 10, no. 71-72 (October 1985): 10. See also Ibid., 5, 11. 
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Christianity is pan of their identity. How do the "bad Christians" among the poor differ from the "bad 

Christians" among the powerful members of society, who identify themselves as Christians, even as the 

defenders of a Western and Christian society? The major distinction between them seems to be that the 

powerful sometimes use their Christianity to serve their own selfish ends and. in doing so, they destroy life, 

especially the lives of the poorest and weakest members of society. They sometimes older the murder of 

Christians committed to the poor in order to preserve their personal or family privileges. The Christian 

identity of the poor, however, is often manifested in their attempts to survive, that is, in their endeavours 

to create life, not death. They try to survive in situations characterized by instirutionalized violence, 

terroristic violence, and repressive violence. Of course, Gutimez is aware that some of the "bad Christians" 

among the poor also use their Christianity for destructive and life-denying ends, in ways contrary to the will 

of God. Nevertheless, his reminder that all people, including the oppressors, should be loved unconditionally 

and not hated underscores his belief that Christians should always forgive everyone for their actions that 

destroy communion among people.23 They should always hope for conversions, whether these are the 

i:onversions of "bad Christians" who are powerful or the conversions of "bad Christians" who are members 

of the poor masses.24 The argument that Guti&rez probably includes both Roman Catholics and other 

Christians among the poor and anonymous martyrs, and thus also in some of his general references to 

martyrdom, is therefore clearly supported by his identification of the poor as an oppressed and Christian 

people-a people made up of many "good Christians", who may either be Roman Catholics or other 

Christians, as well as "bad Christians" --and by his consistent references to the poor and anonymous martyrs 

as being Christians rather than Roman Catholics alone. In a subsequent section of this chapter, the analysis 

is further developed in reganl to how Gutierrez employs the expression, "the poor and anonymous IIlllrt}'rs." 

in his writings between 1983 and 1995. 

It may be concluded. then, that Gutimez uses the religious terms "martyrdom· and "martyr" 

unhesitatingly in his writings up to 1982 for Roman Catholics killed on account of their commitment to the 

poor (insofar as this is a true expression of faith). This deduction is supported by the fact that every martyr 

he specifically names is Roman Catholic. He sometimes probably also includes other Christians in his 

general references to martyrdom, including in his references to the poor and anonymous martyrs. He never 

uses the terms for non-Christians. This appears to hold true even in the case of the non.Christian members 

of the poor masses who die on behalf of their fellow members of the poor social class. 

The.word "Christian" rather than "Roman Catholic" is henceforth used throughout this chapter of 

the present srudy whenever this corresponds most accurately to how Gutierrez refers to the given examples 

"Gustavo Gutierrez, Teologfa de la liberaci6n: Perspectivas, 344. 

24Gustavo Gutierrez, Teologfa de la liberaci6n: Perspectivas, 254. 
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of martyrdom. This usage is nevertheless employed in full recognition that, by the expressions "martyr" and 

"Christians who are manyrs," Gutitrrez often specifically means martyrs who are Roman Catholics, yet he 

probably also implies other Christians in some of his general references to martyrdom. In fact. there is one 

exceptional case when Gutierrez explicitly includes Christians who are not Roman Catholics in a general 

reference to martyrdom in his writings between 1983 and 1995. This example will be noted as the 

development of Gutierrez's concept of martyrdom during this period is examined. 

5. Martyrs Are Christians Killed by Idolatrous Persecutors for Demonstrating Their Faith in the Biblical God 

of Life (writings from 1983 to 1995): 

In his writings between 1983 and 1995, Gutitrrez concerns himself explicitly with the motive of 

the martyrs, that is, the specific faith they demonstrate--the faith which provokes a hostile reaction from the 

persecutors. In accordance with Cardinal Lambertini's guidelines for true martyrdom, the martyrs' motive 

is their faith. whereas the persecutors' motive is their hatred of this faith. Therefore it is important to 

ascertain what characterizes the martyrs' faith (or the virtues and the good works that correspond to it), 

according to Gutitrrez, because this motivates both the martyrs' willingness to die and the persecutors' 

desire to kill. Gutierrez only designates as martyrs those people who possess the faith which, acrording to 

his intetpretation, truly corresponds to the Christian faith. In the case of Roman Catholics, Gutierrez does 

not believe that all baptized and confirmed Roman Catholics demonstrate the Christian faith which he 

contends all true martyrs possessed. Some Roman Catholics (like the martyrs) show themselves to be 

believers and will be saved by God, whereas others demonstrate that they are idolaters and will not be 

saved. (In the case of non-Christians, regardless of whether they are aware of it, some act in. accordance 

with the will of God and will be saved, whereas others are idolators because they act contrary to the will 

of God.) 

Gutierrez develops his theological reflections on the distinction between the biblical God and idols, 

and on the difference between believers and idolators. in his lecture, Salvaci6n y oobreza: Consecuencias 

eclesiol6gicas (February 7-18, 1983), which he presented at a congress organized by the Department of 

Theology of the Pontiflcia Universidad Cat61ica del Pero.25 According to Gutitrrez. people are Christians 

only if they have faith in the biblical God. An idol is anything other than the biblical God that people 

"Gustavo ·Gutierrez. Salvaci6n y oobreza: Consecuencias eclesiol6gicas !Salvation and Poverty: 
Ecclesiological Consequences] (Lima, Peru: Pontiflcia Universidad Cat61ica del Penl, Departamento de 
Teolog!a, 1983). For a study of the images of God in Gutierrez's writings, see Leandre Boisvert, "Les 
images de Dieu dans I' oeuvre de Gustavo Gutierrez." Eglise et Theologie 19 (1988): 307-321. 
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worship as if it were God.26 Some examples of idols are money, power, and social prestige. Jn a 

subsequent book, Hablar de Dios desde el sufrimiento de! inocente: Una reflexi6n sobre el libre de Job 

(January 1986), Gutitrrez notes that even the biblical God can be turned into an idol if believers act as if 

God were their personal servant 27 Regardless of whether people call themselves Christians, they are 
'' idolaters rather than Ciliistians if their god is an idol rather than the biblical God. Gutitrrez designates the 

biblical God as a "God of life" who wills, more !ban anylbing else, that all life may flourish. He does not 

will either the appallingly common human suffering related to widespread poverty or the premarure death 

(i.e., "morir antes de tiempo") caused by hunger and repression, which cbaracterize most of contemporary 

Latin America. In the Bible, the messianic prophets and, thereafter, Jesus Christ reveal God's promise that 

all suffering will end one day. Gutiarez believes !bat the cessation of all suffering will occur with the 

complete realization of the Kingdom of God when Jesus Christ returns at the end of history. The Kingdom 

of God is characterized by love, life, peace, justice, freedom, compassion, forgiveness, and friendship. 

According to Gutiarez, the biblical God cannot be isolated from bis kingdom. Any attempt to separate God 

from this kingdom demonstrates that it is an idol, not the biblical God, in which one bas faith. What people 

say they believe is significant, but their faith is verified only through their actions. Gutitrrez therefore 

emphasizes the need for "right words" (i.e., "orlhodoxy") and "right actions" (i.e., "orlhopraxis") to be 

consistent with each other. The utterance of supposedly right words alone does not prove that the people 

who identify themselves as Christians truly believe in the biblical God. In the end, God saves those people 

who fulfill God's will, regardless of whether they are aware !bat the biblical God exists and makes such 

demands. Right actioos alone demoostrate !bat one bas a right belief. Orthodoxy is therefore verified by anbopraxis."' 

"Idolatry is a principal theme in Gutiarez' s many studies of Bartolomt de Las Casas. In one of the 
longer studies, Gutiarez defines idolatry as either "placing one's trust in something or someone who is not 
God or simultaneously affirming God ... [while] searching for other reasons to be secure." "La idolatrla 
consiste en poner su confianza en algo en alguien que no es Dios, o jugar con la ambigiiedad de aiumar 
a Dios pero buscar al mismo tiempo otras razones de seguridad." Gustavo Gutiarez, Dios o el oro en las 
Indias: Siglo XVI !God or Gold in the Indies: Sixteenth Century), my translation, CEP, 95 (Lima, Peru: 
Instituto Bartolomt de Las Casas and Centro de Estudios y Publicaciones, 1989), 157. 

27Gustavo Gutim"ez, Hablar de Dios desde el sufrimiento del inocente: Una reflexi6n sobre el libro de 
Job (Talking about God from the Suffering of the Innocent: A Reflection on the Book of Jobi, CEP, 75 
(Lima, Peru: Instituto Bartolome de Las Casas and Centro de Estudios y Publicaciones, 1986), 57. 

"Gustavo Gutitrrez, Salvaci6n y pobreza, 12-14. Gutiarez notes the risk of turning justice, tbe poor 
themselves, 0r even the tbeology of liberation into idols. This danger confronts the Christians who are 
committed to the process of liberation. Gustavo Gutiarez, "Juan de la Cruz desde Amtrica Latina" ["JObn 
of the Cross ~tarting from Latin America"], Paginas 17, no. 116 (July 1992): 31-33. See also Gustavo 
Gutierrez, "El Reino esta cerca" ["The Kingdom is Near"], Paginas 8, no. 52 (May 1983): 39; "Itintraire 
d'un tbtologien de la libtration: Interview du P. Gustavo Gutitrrez (!)"("Itinerary of a Theologian of 
Liberation: Interview with Fr. Gustavo Gutierrez (!)"], an interview, La Documentation Catboligue 81 (7 
October 1984): 908 [This interview originally appeared in Italian in Il Regno AttualitA (15 April 1984).]; 
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Gutierrez believes that idolaters, ralher than atheists, are the opposite of believers. They are 

concerned inordinately with their own narrow interests, and they ignore the interests of the majority of 

humanity. They are motivated by their greed. rather than by the love of all other people, so their actions 

lead to the ruprure of communion among people instead of the construction of communion among all 

people. As was seen in "Ld fuerza bist6rica de los pobres" (July 1978) and "El Dios de la vida" (September 

1981), instead of supporting life, an idolatrous, false faith always eliminates life.29 Every idol demands 

human victims; it "demands the spilling of human blood" in its name. The reality that someone worships 

an idol, instead of God, is particularly conspicuous when the people killed in order to secure greater 

personal wealth and power are the members of the poor masses. Killing the poor is always completely 

contrary to the will of the biblical God who prefers them. Therefore "to kill the poor is to reject the God 

of life. "30 

Gustavo Gutierrez. "Theology and Spirituality in a Latin American Context," Harvard Divinity Bulletin 14 
(no. 5, July-August 1984): 4; "Lyon: Debate de la tesis de Gustavo Gutierrez.• Pa.ginas 10, no. 71-72 
(October 1985): 14; Gustavo Gutierrez, Evangelizaci6n y opci6n por los oobres !Evangelization and Ootion 
for the Poor), Colecci6n Experiencias Cristianas (Buenos Aires. Argentina: Ediciones Paulinas, 1987), 45-48; 
Gustavo Gutierrez, "La verdad los hara libres," in La verdad los hara libres: Confrontaciones [The Truth 
Shall Make You Free: Confrontations], CEP, 77 (Lima, Peru: Instituto Bartolome de Las Casas and Centro 
de Estudios y Publicaciones, 1986), 140-147, 223-228; Gustavo Gutierrez. Dios o el oro en las lndias. 20-
21, 107-177; Gustavo Gutierrez, El Dios de la vida [The God of Life), CEP, 100 (Lima, Peru: lnstituto 
Bartolome de Las Casas and Centro de Estudios y Publicaciones, 1989), 45-51, 109-136. 244-246; Gustavo 
Gutierrez, "How Can God be Discussed from the Perspective of Ayacucho?," John Angus Macdonald. 
Concilium (no. l, February 1990):106-107; Gustavo Gutierrez. "Foreword. The Indian: Person and Poor. 
The Theological Perspective of Banolome de Las Casa," in Witness: Writings of Banolome de Las Casas. 
ed. and trans. George Sanderlin (Maryknoll, N.Y.: Otbis Books, 1992), xvii-xviii; Gustavo Gutierrez, 
"Theology from the Experience of the Poor," in The Catholic lheolo£ical Society of America. Proceedings 
of the Fonv-Seventh Annual Convention. Pittsburgh June 11-14, 1992. vol. 47, ed. Paul Crowley (Santa 
Clara, Calif.: Santa Clara University and Catholic Theological Society of America, 1992), 26-33; Gustavo 
Gutierrez, En busca de los pobres de Jesucristo: El oensamiento de Bartolome de Las Casas (In Search of 
the Poor of Jesus Christ: The Thought of Banolome de Las Casas!. CEP, 124 (Lima, Peru: lnstituto 
Bartolome de Las Casas and Centro de Estudios y Publicaciones, 1992), 248-253, 497-630; Gustavo 
Gutierrez, "Banolome de Las Casas: Defender of the Indians," Pacifica 5 (October 1992): 271-272; Gustavo 
Gutierrez, Compartir la palabra: A lo largo del Allo Lil!lrgico !Sharing the Word: Throughout the Liturgical 
Year], CEP, 153 (Lima, Peru: lnstituto Bartolome de Las Casas and Centro de Estudios y Publicaciones, 
1995), 88-89, 216, 221, 280-281, 322-323, 342-343. . 

29Gustavo Gutierrez. "La fuerza hist6rica de los pobres. • in Signos de lucha y esperanza. xxvi-xxvii; 
Gustavo Gutierrez, "El Dios de la vida," PAginas 6, no. 40 (September 1981): 13-19. 

30"Y comi:> todo idolo ella exige el derramiento de sangre humana .... Matar al pobre es rechazar al Dios 
de la vida. • Gustavo Gutierrez, Salvaci6n y oobreza, my translation, 13. A major theme of Hablar de Dios 
desde el sufrimiento del inocente is the concern about whether one's faith is disinterested or, instead. based 
upon a merit system, that is, rewards and punishments from God. Self-centeredness is manifested in idolatry 
rather than in a true faith in God. The only true religion is one characterized by a disinterested faith and 
disinterested actions. "lo a self-interested religion there is not a true encounter with God; there is really the 
construction of an idol." "En una religion interesada no se da un verdadero encuentro con Dios, hay ma.s 
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Cbristians who lnlly believe in tbe biblical God believe in a God of life, a God wbo promises tbe 

triumph of salvation over all suffering and dealh, including the widespread poverty experienced by most 

Lalin Amerlcaos. Really having dlis faith means trying to reduc::e the effects of poverty, endeavooring to 

Uproot its causes, and engaging in some activities that muture life in the people wbo suffer and chat inspire 

them to hope in the full mdization of the Kingdom of God. GuDmez Identifies some activities chat give 
: ! • 

life and hope to others, especially to the poor: "giving bread to whoever Is starving, forgiving one's brother, 

helping organize a people which Is struggling for its rigbls, pieadllng the Gospel, J.oolcing after the beallh 

of the dispossessed, celebrallng lhe Eucharist, praying, (and] delivering one's own life."" These me the 

ways that many Christians demonstrate their faith in the biblical God who wills life and love. They all 

affirm the value of life by serving the physk:al and spiritual needs of human beings. Guti6n'ez cautions 

agalllst treating the listed activities as if they weie interchangeahle. or as if a given Christian could simply 

choose to do one of them while neglecting all the others. At !he same time, he does llOt urge every Christian 

to do all the activities. Instead, Gutierrez emphasizes that each of these activities necessarily demands a 

distinct reponsibility on the pan of the Christians wlio undertake it, and that through each of them people 

contnbure to the partial manifestation of Ille Kingdom of God in history. Activities such as giving bread 

to whoever is starving and helping organize a people which Is sttuggling for i!S rights, however, infw1ares 

some powerful members of society because they pen;eive these activities as threats to their traditional 

privileges. They somelii:nes decide ID punish these Christians because of lheir hatred of the ways how they 

dem.onslmle their failh in the God of life. Sometimes they even muroer these Christians •hemselves or they 

order other people to kill them on their behalf. In doing so, lhey reveal themselves to be idolatrous 

blen construccion de un fdolo. • Ibid., my translation, 39. See also Gustavo Gutieirez, Bebe! en su propio 
oozo: En el Itinerario esplritual de un weblo !Dr!nldng from One's Own Well: On the Spiritual Palh of !he 
Patbl. 2d rev. and expanded ed.. CEP. S4 (Lima. Peru: Centro de Estudlos y Publicaciones, 1983), 91-96; 
Gustavo Gutl6rrez. "Si fuesemos Indios" !"If We Were Indians"], Socialism<> y Panicioaci6n no. 40 
(December 1987): 21-23; Gustavo Gutierrez, "i,Quitll es el indio? La perspecliva de Bartolome de Las 
Casas" ["Who is the Indian? The Perspective of Bartolome de Las Casas"], Paginas 12, no. 88 (December 
1987): 4-5; Gustavo Gutieirez, "4C0mo bablat de Dios desde Ayacucbo?" ["How does One Talk about God 
from Ayacucho?"), Revista La!inoamericana de Teglog!a 15 (September-October 1988): 235-236; Gustavo 
Gutierrez. Pio§ o el gro en las Illdias, 161; Guscavo Gutietrez, El Pio§ de la vida (1989), 117·121. 

""Por ello ese testimonio implica dar vida y !Odo lo que eUa implica: dar pan al hambrienro, perdonar 
al hennano, ayudar a la organlzaciOll de un pueblo que lucha por sus derechos, predicar el Evangelio. 
at.ender a la salud de los desposefdos, celebrnr la EucarisUa. om, emregar su propia vida. • Gustavo 
Gutl6rrez. Salvack'in y oobrem. my translation. 14, The italics have been added. See also Gustavo Guilt.rm:, 
"Vaticano Il y la Iglesia latiooamericana" ["Vatican ll and the Latin American Church"), Pliginas no. 70 
(August 1985): 12; Gustavo Gutim'ez, Evangelizaci6n y opcion oor Ios pobres. 40. 
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penecutors.32 Martyrs are therefore Christians who are murdered by idolalrous persecutors because they 

have demonstrated their faith in the biblical God of life by engaging in activities that bring life to other 

people. especially to the poor masses whose suffering is contrary to the will of God. 

6. Martvrs in the General Sen8e of the Term Distinguished from Papally Canonized Martvrs of the Roman 

Catholic Church (writings from 1983 to 1995): 

In a two-part interview Gutierrez gave to the weekly Peruvian magazine, Noticias Aliadas. and its 

English version, Latinamerica Press (May 19 and May 26, 1983), Gutierrez explicates what be means by 

the word "martyr". as well as whom be considers to be martyrn in contemporary Latin America." He starts 

his explication with a precautionary statement aimed at ensming that nobody misunderstand his intentions. 

He feels compelled to state unambiguously that, when he utilizes the word "martyr", he does not pretend 

to be declaring anyone an official martyr of the Roman Catholic Church. This function is outside his 

competence.34 In doing so, he demonstrates, ftrst. that he is certainly aware of the difference between the 

popularly recognized martyrS and the papally canonized-and thereby authenticated-martyrS and, second, 

that he approves of this distinction. GutiM-ez does not state his reasons for drawing this distinction 

explicidy, but the fact that he does it suggests that some Roman Catholics have charged him, other 

hberation theologians, or some Christians active in basic ecclesial communities, which often commemorate 

the anniversaries of these deaths, of attempting either to usurp or to circumvent the ecclesiastical power of 

canonization, which is only reserved to the pope. This precaution is also understandable given the frequency 

with which he, Jon Sobrino. Enrique Dussel, and other liberationists have written books and articles pointing 

to the prevalence of the persecution of the Church and the martyrdom of its members in contemporary Latin 
America. It is worthwhile to recall, however, that the penecution of the Church was already officially 

recognized by the majority of the bishops who gathered at the Puebla Conference when they included some 

"Gustavo Gutierrez, Salvaci6n y oobreza, 14-15. See also Gustavo GutiM-ez, El Dios de la vida (1989), 
45. 

""Entrevista al te6logo Gustavo Gutierrez, (Pane I): Teologia: sistematizar la experiencia de! pueblo," 
Noticias Alia<las 15 (no. 18, 19 May 1983): 5-6, 8; "GutiM"ez Reflects on Ftfteen Years of Liberation 
Theology. LP Interview, Part I," Latinamerica Press 15 (no. 18, 19 May 1983): 5-6, 8; "Gustavo Gutierrez: 
'Latin America's Pain is Bearing Fruit'. LP Interview, Part IJ," Latinamerica Press 15 (no. 19, 26 May 
1983): 5-6, 8 [This was published in Noticias Aliadas 15 (no. 19, 26 May 1983): 5-6, 8.]. 

34"I'm not using the word martyr here in the strictest sense (I don't have the authority to bestow the 
church tide of manyr) ... ." "Gustavo GutiM"ez: 'Latin America's Pain is Bearing Fruit'," Latinamerica Press 
15 (no. 19. 26 May 1983): 5. Gutic!rrez thereafter repeats this same point: see Gustavo Gutierrez, Beber en 
su propio oozo. 174. 
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references to it in the final document."' While persecution is the enviromne:nt in which martyrdom occurs, 

the bishops at Puebla did not mention, even in a general manner, whether any Christians bad died as 

martyrs. Gutimez is probably also aware dlat tile Roman Catholic Church disapproves of zealous public 

celebrations of any popularly proclaimed martyrdmn, especially when the participants are led by members 

of the clergy, and tllat tile Church forbids unauthorized public ecclesiastical cults outright. While a popular 

reputation of martyrdom is the required basis of any cause of canonization. it must be spontaneous, and it 

must grow and endure over time. The Church is Illus always apprehellsive about tile possillility tllat the 

media may create popular hysteria by dissemin:!ting sensationalistic depictions of alleged martyrdoms that 

ntisconsl!1le the bare facts related to such dealhs. Guti6mz, howeve.r, does not expressly concern himself 

with such issues outside his competenee, and be does not speculalll on whether any furure causes of 

canonization may arise from !be experiences of martyrdom in contemporary Latin America. 

In contraSt with the theologico-canonical sense of "tlllll'tyl'" -the concept of martyrdom manifested 

in the process of canoniza.tion--Outil!rrez States ve.ry dearly tllat he uses the word "tlllll'tyl'" in "the general 

sense of the term". He believes that many Latin American Christians are martyrs "in lhe general sense of · 

the term• because they have dled "bearing witness to their ideas. •• for their faith in Christ.""' If martyrs are 

people who are killed on account of their faith in Jesus Christ. ii is worth examining what such a faith 

means to Gutierrez. Having faitb in Jesus Christ signifies that tbese alleged martyts knew who Jesus Christ 

was and what his death and resurrection signify for Christians, that they believed God's promise of the full 

anival of the Kingdom of God, and that they manifested in their actions the Jove tllat they had for all of 

humanity. especially for the poor. Having faith in Jesus Christ, however, does not necessarily mean !hat the 

martyrs have benefitted from exteosive theological !raining. In fact, Gu!i6rrez unden:uts sharply the allusion 

made by bis interviewer that many alleged manyrs may not have possessed a true faith in Jesus Christ 

because they were likely ignomnt concerning theological mauers: for Gutierrez, "they are Christian martyrs" 

precisely because they "die bearing wimess ... for their faith, not for a theology."37 He contends that the 

question of whelber they were learned in theology. including the theology of liberation, is not particularly 

relevant. Indeed, while acknowledging that theology bas its own specific function in the Church, Gutitrrez 

"As was seen in chapter six, Gutierrez has suggested !hat three of !he references made to the 
persecution of lhe Church are possibly allusions to martyrdom. Fmal Document of the Third General 
Conference of !he Latin American Episcooore no. 92, no. 160. no.· 1138. in Puebla and Beyond, ed. 1ohn 
Eagleson and Philip Scbarper. trans. John Drury. 135, 142, 264; Gustavo Gutitrrez. Los oobres y la 
Hberaci6n en·Puebla. 55. 

,..,Gustavo Gutitrrez: 'Latin America's Pain is Bearing Fruit',• Latinamerica Press 15 (no. 19, 26 May 
1983): s. 

"'"Gustavo Guti6Tez: 'Latin America's Pain is Bearing Fruit': Latinamerica Press 15 {no. 19, 26 May 
1983): 5. 
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claims that he has "been insi&ling since the outset• of his theological WOik. and he is "still convinced" of 

it. tbaflheology "is a secondary activity, and that what counts much more is what happens on the primary 

level, In the life of people..,. What ls most lmponant is that people demonstillle their faith by their actions. 

Mmtyrs are therefore people who "recognize the name of Christ, and die with his name on their lips."" 

Gutrerrez !hereby reasserts the primacy of the gospel. as well as the gospel demands contmling the 

behaviour whicll coiresponds ID the wlll of God. over all specific theological perspectives and whichever 

behaviour they demand. In accordance with Gutierrez's Slated point of view, it may be inferred that he 

believes Christians are not necessarily martyrs if they are well-schooled in dleological issues and then die 

on account of unwaveringly upholding a certain theological perspective. Adhering ID a theological 

perspective up to the point of death could djsplay one's ignorance concerning the proper limitations of each 

theological school or it could simply evidence the misguided arrogance of the person. Such a stance would 

reveal the error of confusing what is tranSitory (a particular theological viewpoint) with what is pennanent 

(the gospel itself). Traditionally recognized theological interpretations of the gospel should always be 

considered, but the intelpretation of the gospel itself should never be limited to, and thereby domesticated 

by, any specific theological school, including the theology of hlleratioo. The gospel should be seen as 

remaining open to the fresh insights which are engendered by new questions posed by different people 

living in new historical circumstances. The deduction that Gutierrez considers it risky to consider oneself 

right in defending a cenain theological perspective up to the point of death rather than the gospel itself is 

supported by Guti&rez' s claim that Oscar Romero is a genuine martyr, "not because he defended the right 

of the church. but because he defended the rights of the poor."'° Nevertheless. not everyone concurs with 

""Gustavo Gutimez: 'Latin America's Pain is Bearing Fruit'," I •tinamerica Press 15 {no. 19, 26 May 
1983): 5. See also "Gustavo Gutierrez (Entrevista, Pane D •Alegria del pobre inquieta al poderoso"' 
("Gustavo Gutierrez (Interview. Part One) 'Joy of the Poor Distwbs the Powerful'"], interview with Mario 
Campos, Noticias Aliadas 16 (no. 17, 10 May 1984): 4; "Gutimez Looks Toward' A Theology from the 
Poor Themselves'." an interview, Latinamerica Press 17 (21 February 1985): 4. Christians should therefore 
believe in God. not a certain theology. Gustavo Gutimez. Hablar de Dios desde el sufrimiento de! Inocente, 
86. Gutierrez makes the same point about the relative value of every theology. including the theology of 
h'beration, in relation to the gospel: • •.• in my parish in Rimac. I never mention liberation theology in my 
homilies. I was not taught in seminary to teach liberation theology hut to preach the gospel. Many poor 
people have experienced liberation theology. hut my Interest is not that they know the wm itself .... Our 
interest is the content. the ideas, the goals of this theology, not the expression liber01ion theology." Quite 
clearly, he bolds the same opinion of all other theologies. They contribute to the understanding of the 
gospel, but they are not the gospel. "Gustavo Guti&rez: Opting for the Poor; an interview, The Other Side 
23 (no. 9, November 1987): 11. 

"•Gustavo Gutierrez: 'Latin America's Pain is Bearing Fruit'," Latiruunerica Press 15 (no. 19, 26 May 
1983): 5. . 

'
0"Gustavo Gutitrrez: •Assassination of Romero was Oieered', • interview with Peter Hebblethwaite, 

National Catholic Reporter (25 April 1980): 2. 
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the view that these deaths are truly examples of martyrdom. Gutierrez ac:knowledges this: •many people 

want t.o deny that those believers were martyred.• For Outiemz !be motives of these naysayers are 

transpanmt They dispute the widely held view that these contemporary Lalin American are truly martyrs 

"because they muse t.o accept what the manyrs stood for ... , He does not idenlify any specific people or 

groups who dispute the veiacity of the martyrdoms. At this point. he also does not ciarify exactly w.hal he 

thinks !be •manyrs stood for •• beyond a failh in Jesus Christ. confldm:e in ooo· s promise of the Kingdom 

of Ood, and actions that are consistent with their faith. Gutierrez lhen reinfon:es bis earlier comment that 

the assassination of Romero divides the history of !be Church in Lalin America into a "before" and an 

"after". According to Outi6nez. even though many people have contested the claims tbat the members of 

the Church are dying as manyrs throughout !be continent. most people either willingly recognize or else 

concede that the assassination of Archbishop Oscar Romero is an example of genuine martyrdom. Gutmm: 

believes !hat the critics (pedlaps these include !be majority of the bishops who met at the Puebla Conference 

and lhelr theological advisors) now "had to accept him (i.e., Romero) as a martyr ..... Because Romero's 

individual witness to the faith should not be viewed in isolaUon from the many more witnesses given to the 

faith by other alleged manyrs (including the poor am! anonymous manyrs). the recognition of Romero's 

manynlom should also signify the admowledgement that many other Christians have also died as martyrs 

In coniemporary Latin America 

Outitn'ez briefly considers the consequence of martyrdom for the manyrs themselves in bis book. 

Bebet eg su propio oozo: En el iline!ario espirirual de l!!l pueblo (October 1983). In this matlel', Outimez 

is traditional. He believes that the people who "lose their lives for !be Lord and the good news• will not 

remain dead. Instead.. they "will save" lhelr lives by gaining "!be definitive life.• wblch is promised by the 

""Gustavo Gutio!rrez: 'Latin America's Pain is Bearing Fruit',• I..atinamerica Press 1.5 (no. 19, 26 May 
1983): 5. 

•""Gustavo Gutierrez: 'Latin America's Pain is Bearing Fnilt'; Latinamerica Press 15 (no. 19, 26 May 
1983): 5. At the same lime as some Christians dispute the veracity of the Latin American martyrs, others 
expressly recognize it For example, the Jesuit, Fr. Bemar:d Sesboiie, who was the dean of the Theology 
Faculty at the Centre-S~s in Paris, tens Gutierrez at the defense ofbls dissertation oo May 29, 1985. that 
he humbly respects these martyrs. While he speaks of the martyrs in the plural, the one manyr he names 
is Arcllbishop Oscar Romero. He asserts that the assassination of Romero evokes his memory of Fr. Yves 
de Montcheuil, a famous French theologian who was executed on the fu:ing range in Grenoble on August 
10, 1944. He does not develop this comparison. He also observes that some people might hold the 
conviction thiit such martyrial deaths render the academic exercise of defending a dissertation relatively 
insignif"ICallt. He states that he does not shale this view because the present occasion is an opponunity to 
nurture a dialogue between Europen theology and the Latin American theology of liberation. "Lyoo: Debate 
de la tesis de Gustavo Guti6nez." Ptginas 10, no. 71-72 (October 1985): 14-15. 
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reswrection of Jesus Ouist.43 This means lbat. whoever dies in inlilalion of the crucifixion of Jesus Christ, 

will likewl.se be saved iD imitation of bis resurrection. Gutlmez thereby aff11111s the ttaditional Roman 

Catholic belief that God saves the true martyrs, but be does not speculale on wbetber they will enter heaven 

immediately where they would be able to receive prayers of invocation. 

Outimez speaks briefly about !be experience of martyrdom iD bis address for the Dudleian Leclure 

series at Harvard University in 1984. before an ecumenical audience. He states that Latin America is 

praently experiencing •a time of 11UITl)lrdom, true martyrdom. Many wOJkers. peasants. lay persons. nuns, 

ministers, priests. even bishops. bave been killed ln these last times. It is true. many."" In this general 

reference to lhe widespread occurrence of martyrdom. he clearly includes many Christians other than Roman 

Cadlolics-most notably. !be ministers-among the true manyrs. This is the first occasion oo wbich he 

explicitly designates people who are not Roman Catholics as Cbrisllan manyrs, but he does not cite any 

specific examples. Before this time. bis comments were always ambiguous oo lhis point. For Outltrrez. Ibey 

are all lmly martyrs because they <lie.d defending the right of all people to live, especially the poor masses. 
whose right to live is systematically taken away from diem. Of couxse. he is not making declarations about 

who are the official manyrs of the Roman Calbolic Church. Rather. he is asserting that all of these 

Christians are martyrs "in the general sense of the tenn." even !bough he does not employ Ibis expression 

in the lecture. He also suggests that some of the famous people who have been murdered might have even 

been known to the members of the audience, !hough he does not supply any examples to illuSlrate the point 

(In Beller en su propio pozo [October 1983], Gutimez swes that the article written by the recently retired 

Anglican bishop. Desmond Tull.I, for an issue of Concllium is a valuable contnoution lO !be theological 

study of the theme of martyrdom. Gutlmez thereby demonstrates that he lakes seriously the viewpoln!S of 

Christians who are not Roman Catholic concemlng the concept of martyrdom.)" FUlthetmore. Gutierrez 
emphasizes lbat. ln addition to these well-known martyrs, "there are also many, many little people killed 

ln these last years ..... These "many. many little peaple" are the members of the masses who bave been 

mutdered on account of their commitment to the liberation of their fellow poor people and out of their love 

•i.oe esta maneni. al perder su vida por el Seflor y la buena nueva. la salvarm: La condicion planread• 
al segu.imlellto de1 disdpulo se coloca en el horizoote de Ia Resuneccioo, de Ia vida defmitiva. • Gustavo 
GutiM'ez. Beber en su propio pozo. my ttanslation, 82. 

· "Gustavo Gutierrez, "Theology and Spiritnality ln a Latin American cont.ext.· Harvard Divinitv Bulletin 
14 (no. 5, July-August 1984): 5. The italics have been added for "minister.;", but not for "martyrdom" . 

.SOUstavo Gutierrez, Beber en su propio oozo. 174; Desmond Tull.I, "Persecution of Christians Under 
Apartheid.· Coocilium no. 163 (March 1983): 63-69. 

"Gustavo Gutimez. "Theology and Spiritnality in a Latin American Context.• Harvard Divinitv Bulletin 
14 (no. 5, July-Sugust 1984): 5. 
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for all of them. They are the Christians whom Gutierrez has designated as the poor and anonymous martyrs 
' 

in other writings. He tells his audience that all of these deaths have been "very painful; but at the same 

time," they are "the source of a great joy, paschal joy, joy which is a going through death. We are 

experiencing this in Latin America.'"" The fact that Gutierrez has grieved these deaths clearly demonsttates 

lhal he never hoped for any of them to transpire. Gutierrez's discussion of whether Christians should ever 

seek or even provoke their own martynJom is the subject matter of a subsequent sub-section. 

At a seminar for Argentine laity, which met in Quilmes, Argentina, between March 2-9, 1986, 

Gutibrez asserts that many Latin American Cbristians have been murdered, first, because they gave witness 

to the existence of widespread poverty in the continent. second, because they pointed to and denounced tbe 

premarure deaths which regularly arise from such a si1Uation of poverty, and, third. because they proclaimed 

that an people have a right to live. Thus "to give life" by rejecting the premature deaths of the poor 

majorities and by announcing their right to life "is parndoxically what makes [Christians] encounter death"; 

it is the "path towards death for so many Latin American manyrs. "'' When Gutitrrez elaborates that these 

Cbristians •are willlesses (that is the meaning of the word martyt),'' 1his is another way of slating that be 

is employiog the word "martyr• in the •general sense of the term," rather than making official 

pronouncements about who are the martyrs of the Church. Gutierrez also emphasizes that "the Christian 

community sometimes does not want to accept• the many deaths as true examples of martyrdom, but that 

"the murder of Mons. Romero helps [Christians] undersWld the other witnesses in the continent"'' He 

does not clarify, however. whether the Christians who dispute the veracity of these martyn)oms are Roman 

Catholics or Christians of various denominations (he does not supply any names), but once again be 

contends that. for many people, the assassination of Romero is the key event which helps them comprehend 

what is happening throughout the continent 

In "Mirar lejos" (February 1988), Gutibrez speaks of the murder of Romero as an example of 

martyrdom in tbe "broad sense of the term.· This expression is synonymous with martynJom in the "general 

sense of the term." He clarifies his point by. explaining that a particular death is an example of martytdom 

47Gustavo Gutierrez. "Theology and Spirituality in a Latin American Context,• Harvard Divinity Bulletin 
14 (no. 5, luly-Sugust 1984): 5 . 

... Parad6jicameme, dar vida es lo que le hace encontrar la muerte .... es el camino hacia la muerte para 
tantos mW:tires latinoamericanos." Gustavo Gutitrrez. Evangelizacigp y opci6n oor los oobres, my 
tranSlation, 40. For a report on Ibis conference, see Patricia Yung, Alturo Heil, and Eugenio Mobr, 
"Seminario 'Evangelizacioo y OpciOn por los Pobres': SetVicio de lnformaciones Religiosas 8, no. 79 
(April 1986): 15-16. 

-son testigos (es el significado de la palabra m.trtir) que la comunidad cristiana a veces no quiere 
aceptar. En este sentido el asesinato de monsellor Romero ayuda a comprender otros testimonios en el 
continente.• Gustavo Gutrerrez. Evangelizacion y opci6n oor los oobres. my translation, 40. 
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"in ~ broad sense of the term• if it "is !he final work" in life done by a Christian on behalf of others and 

out Or an uncooditional love for them. In the panicular case of Romero, martyrdom was a "concrete gesture 

towards the poor," and thus it was aL>o a "gratuitous encounter with the Lord,• because God is always met 

through loving encouniers with the poor (Matthew 25:31-46)."" According to Guli6r.rez, as impor13nt as 

Romero may be, be is simply the most widely celebrated martyr of !he many martyrs of contemporary Lalin 

America, wbo together are all "wilnesses ... of the faith in the Resurreclioo of the I.on!." As in "La vlolencia 

de un sistema" (December 1980), be also contends that dlese martyrs "prove that those who sow dealb will 

go away wilb empty bands and that only those who defend life have bands full of bistoty." This means that 

God will not save those people who consider themselves to be Christians, but whose actions are inconsistent 

wilb and even conttadict Ibis self-identification." 

7. The Obligation of Christians to Affum Life: Manm!om Is Encountered, not Sought (writings from 1983 

to 1995): 

GutiErrez approves of the respect and admiration which Christians have for their martyrs, but be 

cautions them against forgetting the barbarity of the mmders themselves and the scandalous social situation 

which allows !hem to occur. As believers in God, Christians should do wllatever they can to ensure !bat the 

lives of all people may flourisb. This imperative is particularly applicable if they live in a social setting, like 

Latin America, which denies the right to life for most people. Christians should be scandalized by the 

premature death commonly inflicted by the widespread poverty that characterizes the.conlinent Similarly. 

they should never hope for the r.erroristic violence (e.g., Sendero Luminoso in Peru) and the repressive 

violence employed to murder Christians committed to the poor. Poverty and munler should not be desired 

because these contravene the will of God. Thus martyrdom should not be idealized because 

"Christians ... cannot •. desire that dlere be executioners." Indeed, for Guti&rez. "martyrdom is some!blng 

"'"El m;irtirio-en el sentido amplio de! tl!rmino-esla Ultima obra de vida; en este caso [i.e. Romero). 
gesto eoncreto bacia el pobre y en ~I encuentto gratuito con el Senor." Gustavo Gutierrez. "Mirar lejos." 
my lillnSlation. PiUtinas 13, no. 93 (October 1988); 94. 

ll• Ante el testimonio martirial, todos los juegos de poder, las acusaciones, los recelos aparecen en toda 
su mezquinidad y evidencian su alejamiento del Evangelio. Esos testigos-y son muchos hoy en America 
La!ina--de la fe en la Resurrecclon del Sefior prueban que los que siembran la muene se idn con las manos 
vacfas y que s61o los que defienden la vida lienen las manos llenas de historia. • Gustavo Gutierrez, "Mlrar 
Jtjos," my llllIISlation, Paginas 13, no. 93 (October 1988): 95. For the identical passage, see Gustavo 
Gu~rrez. "El Evangelio de la hOeracidn" ("The Gospel of Liberation"). in Signos de nueva evangelimcion: 
Testimonios de la Islesia en Am~rica Latina 1983-1987, CEP, 92 (Lima, Peru: Cen1ro de Estudios y 
Publicaciones, 1988). xxili. See also Gustavo Gutierrez, ~The Violence of a System," trans. Paul Burns. 
Concilium no. 140 (December 1980): 99. · · 
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which 15 encountered but it is not sought. •1% This conviction also rules out provoked martyrdom. In fact. 

in "El Setior Amigo de la vida" (October·November, 1986), Gutien'ei contends that the Roman Catholic 

Church has traditionally upheld the viewpoint that "it is not Christian to want in be a martyr." The Chrislian 

should "accept martyrdom, but to want to be a martyr is to accept that there are executioners.• To seek the 

murder of oneself means to be complicit wllh the murder; 10 desire the murder of others is to approve of 

a social system which permits the common occurrence of murder. From•the standpoint of a Christian. such 

views are unacceptable; murder "cannot be desired"'' Gutre.n:ez. however. does not acknowledge the 

reality that. in fact. two traditions have existed in tension with each other in the Roman Ca!holic Church 

in regard to whether believers are permitted, and perhaps even compelled, to seek and sometimes even to 

provoke their own martyrdom. On the one hand. the Chun:h traditionally recognizes and permits certain 

manifestlllions of sought and provoked martyrdom. For example, in the pre-Consta!llinian Church, Ignatius 

of Antioch clearly desired his martyrdom; Agatbonic! and Euplus boldly presented themselves before judges 

when, 01herwise, they would not have been executed; and Eusebius of Caesarea praised twO chaste women 

who had committed suicide in order to prevent the emperors, Maximin and Maxentius, respectively. from 

sexually abusing them. The ascetical pmctices of many monks and cloistered nuns sometimes have also 

approximated the idea of sought and provoked martyrdom. This "bloodless martyrdom• has oft.en been 

ponrayed as a substitute for a martyrdom which was desired, but not encountered (e.g., in the cases of 

Anthony of Egypt. according to his biographer. Atbanasius; Martin of Tours. according to a Jetter written 

· by Sulplcius Severus; Hononuus. as evaluated by his arcbepiscopal successor. Hilary of Axles; Basil of 

Caesarea. in the opinion of Gregory of Nazianzus). This tradition was even demonstrated by Francis of 

Assisi and by many of the early Franciscan missionaries, who sought their martyrdoms in Islamic lands. 

They placed themselves in situations where they hoped to be murdered on account of their faith. Wilhout 

going into the matter at length, one may speculate whether some missionaries of various religious orders 

""Como cristianos no podemos, en efix:to, desear que haya verdugos. • "El martirio es algo que se 
encuenua pero que nose busca.· Gustavo Gutierrez, Beber en su propio ooro. my translation, 175. In 
suppott of these comment. be quotes a study of martyrdom in which the prioress chastizes some Carmelite 
nuns for seeking martyrdom. She asks them how they could pray that sinners be converted and repent their . 
sins, and at tbe same time hope that someone would murder consecrated nuns. Georges Bemanos, Dialogues 
des Carmi!lites (Paris. France: Editions du Seuil. 1949), 135. (Note that Gutimez's page reference--page 
111--is incorrect) 

""En efecto, me parece-y esto es ttadicional en la Iglesia--que no es cristiano querer ser l!Wtir, Io que 
es cristiano es aceptar el martirio, pero querer ser manir es aceptar que hay verdugos y eso no se puede 

· desear." Gustavo Gutit!rrez, "El Sellor amigo de la vida" ("The Lord Friend of Life"}, my translation,~ 
Tarea de Todos 1, no. 1 (October-November 1986): 4. See also Gustavo Gutierrez. "Pastor y testigo (Juan 
10, 1-18). Homma en la misa del XV aniversario de Mons. Oscar Romero" ["Shepherd and Witness (John 
10:1-18). Homily at the Mass on the 15th Anniversary of Mons. Oscar Romero"], PAAinas 20, no. 133 (June 
1995): 79. 
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did not seek martyrdom. even if only subconsciously, when they evangelized lands ruled by authorities 

hostile to Christianity. Indeed, for Christians profoundly (and perhaps inordinately?) aware of their personal 

sinfulness, the possibility of martyrdom as a way of expiating their sins was probably appealing, and may 

have even motivated their zeal for a bloody death. This view would certainly be reinforced by the traditional 

perspective that an etemal "after-life" in heaven is more enduring and more real than a transitory, and 

thereby somewhat illusory historical existence. Cardinal Lamberlini even recognized the remote possibility 

that sought and provoked martyrdoms could qualify as examples of llUe martyrdom. They bad to be inspired 

by the Holy Spirit, but such cases would likely be impossible to prove anyway in the process of 

canonization. On the other band, the contrary view-that martyrdom should not normally be sought or 

provoked-bas predominated in the Roman Catholic Church, especially at the official level of Church 

legislation. Cardinal Lambertini was very clear on this point in bis guidelines for llUe martyrdom. Gutitrrez 

therefore underscores what bas been the favoured perspective throughout most of the history of the Roman 

Catholic Church, but this bas not been the only acceptable perspective. 

Gutierrez develops bis argument that martyrdom should be encountered, but not sought, when he 

concurs with the view of martyrdom expressed by the Jesuit, Fr. Luis Espinal, in the article, "No queremos 

m:lrtires" ["We do not want Martyrs"]. Espinal declares that Christians do not have a vocation to be martyrs. 

They should always aim, before anything else, to affirm life. Any desire to create a cult of death is therefore 

inappropriate. Furthermore, the transformation of society in the interests of the poor masses requires the 

efforts of realistic people who set their minds on creating life. Idealists, on the contrary, evade life. For Fr. 

Espinal, idealists apparently signify people who not only value the faith of the Christians killed on account 

of their willingness to commit themselves to the poor up to the point of death, but who also praise. the 

occurrence of the violent deaths themselves. They want someone (usually Christians other than themselves) 

to die so that they can rally around their memory. Regardless of whether they are aware of it, they desire 

that death, rather than life, may be the last word of history. Such a hope completely contradicts the 

messianic promises and the resurrection of Jesus Christ, which, according to Gutierrez, indicate that God 

will ensure the ultimate victory of life over death. According to Espinal, if Christians one day find 

themselves confronted by a situation in .which they feel compelled to deliver their lives so as not to betray 

their faith in the God of life who prefers the poor, then they should not do it melodramatically, but simply 

as if martyrdom were like any other task in which Christians routinely engage themselves." Espinal's 

sentiments are particularly apt because he wrote the article while cognizant that he was being targeted for 

elimination. He did not complete the article before he was tortured and murdered in Bolivia on March 22, 

"Gustavo Gutierrez, Beber en su propio pozo. 175. See Luis Espinal, "No queremos martires," in 
Oraciones a Quemarropa (Lima, Peru: Centro de Esrudios y Publicaciones, 1982). 12. 
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Gutierrez quotes another Jetter (dated January. 1981 ), this one from the basic ecclesial comm•mities 

of El Quicli~ GuatJemaJa which exln"bits the same point of view. The members of these rommunities 

express their gratitude to the prieslS who have risked their lives by travelling across the cowuryside in order 

to visit them. Nevenheless, they urge the priests to refrain, henceforth. from visiting them. The priests 

should lake care of themselves, instead of endangering their lives, so that they will lhen be able to continue 

serving the people when the persecution subsides. ... Gutimez exprllSSeS his wholehearted agreement with 

the pmpective of the communities of El Quiche: Christians should tty to preserve their own lives because 

their first obligation as Christians is to affirm life, not death. Life should always be cherished because it 

is willed by God. Indeed, it is specifically because Christians i:egan:l life so highly that they rejoice on those 

occasions when cettain Christians perceive that they have no other option but to serve the God of life by 

delivering their own lives to the persecutois. It is "precisely the affirmation of life [which] will allow [one] 

to appreciate wha! martyrdom means. "51 For Guimez, Ibis is a truth of which the communities of El 

Quiche reminds him a:nd all other Christians in Latin America. At Ibis point. however. Gutierrez does not 

consider the issue of whether Christians should flee persecutions in order to preserve their lives. The idea 

that :martyrdom should be encountered and not sought does oot satisfactorily i:esolve the matter. Some of 

the $pecific examples of martyrdom which Gutimez has mentioned-such as, Fr. Henrique Pereira Neto. 

Bishop Enrique Angele!li, and Archbishop Oscar Romero--demoustrale lhat he designates as martyrs those 

people who placed themselves in risky situations and then chose to i:emain steadfastly in them. instead of 

fleeing at the first sign of personal danger. At the same time. Gutierrez agrees with the communities of El 

Quicbt lhat the local priests should not visit them until the situation is safer. The Irey to understanding the 

apparently contradiCIOly views expressed by Gutitrrez may be his frequent affirmations that every historical 

circumstance is novel, at least to some degree. Perllaps Gutierrez estimates that the situations of Fr. Pereira 

"For informa.tioll about the murder of Luis Espinal, see 1be following: various autho:s. 
"Pronunciamienros ante el asesinato de Luis Espinal," in Signos de vida y fide!idad, 458-459; La sanw por 
el pueblo. 70-73; El martirio en Amo!rica Latina, 196-197; "Prudencia, • Noticias Aliadas 16 (no. 17, 10 May 

. 1984): 3 (For an English tranSlation, see "Prudence," Latinamerica Press 16 (no. 17, 10 May 1984): 3.]; 
Testigos de Cristo hasta la muene: Martirologio latinoamericano. 19; Michael O'Sullivan, "Tribute to a 
Latin American Martyr," America (14 January 1989): 8011. 20-21; Xavier Alb6, "El testimonio de Luis 
Espinal: 10 atios despues." Cuano lntermedio (February 1990): 60-70; Ana Gispert-Saucb, •xv aniversario 
de Mons. Oscar Romero y Luis Espinal," P<iginas 20, no. 132 (April 1995): 83-86. 

,..Cana abierta de las comunidades de El Quiche." in Morir v despertar en Guatemala 144-146. This 
letter originally appeared in Pllginas no. 36-37. It has also been reprinted as "Carta abierta de las 
comunidades de El Quiche,· in Signos de vida y fidelidad. 442-443. 

""Precisamente afumat la vida permitira apreciar lo que significa el martirio. •Gustavo Gutierrez, Beber 
en su propio pozo, my translation, 177. 
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Neto, Bishop Angelelli, and Archbishop Romero are enduring ones, that is. they have a long time frame. 

whereas the experiences of El Quicht. painful as they may be. are more ttansitoi:y. Priesis should therefore 

stay away, !lither than risk !heir lives, because the dangers will pass relatively soon. 

In Compartir la palabra; A lo largo del Ano Lltllrgico (October 1995). Gutim-ez reaff"nms his 

earlier assertions that contemporary Christians in Latin America should not seek their dea!hs. Jesus of 

Niwueth, whom they follow as Cbris!ians. did not seek his execution. so they too should not desire violent 

deaths. Jesus encountered his death humbly and out of love for all of humanity. Therefore "the delivei:y of 

(one's} life ls not a heroic act." and it should not be done in order to achieve personal interesis. Instead. 

"it is a humble and fraternal service" to others." 

8. Latin American Martyn;: Murdered for &hibiting a Faith like Job in the Bibliall God of Life (1986): 

Hablar de Dios desde el sufrimiento del inocente: Una teflexi6n sobre el libro de Job (January 

1986) is an extended study of the Book of Job." While the persecution of the ChW'Ch and the DWty1'dom 

of ilS membas do not constitute a principal theme of Hablar de Dios de!!de el sufrimiento del inocente: Una 

reflexion sobre el libro de Job. there are nevertheless two reasons why the book Is important for analyzing 

the evolution in Gutitn:e:z's theological i:efledions on the Iheme. rll'St, this book represenis a major 

advancement in his theological reflections on what characterizes the faith of believers in the biblical God 

of life. According to Gutim-ez. all Cilristians !Oday should nurture a faith lbat resembles the faith which Job 

exhibilS when he is confronted by the CJ1;perience of his own unmerited suffering and by his recognition that 

the poor, too, suffer undeservedlY. The faith of Job provides a particularly suitable model of what should 

cllamrurize the failh of believers living in contemporary Lalin America because they are confronted by a 

reality in which the overwhelming majority of the population is destitute and suffers undeservedly-and 

thereby inoocently··just like Job and the poor who are referred to in the Book of Job. Second. Hablar de 

Dios desde el sufrimiento del inocente: Una reflexi6n sobre el libro de Job is significant for analyzing the 

development of Gutierrez's understanding of persecution and martyrdom because he explicitly identifies the 

""Juan ha querido recordar el sentido de la muerte y Resmrecci6n del Seftor. La entrega de la vida no 
es un acto heroic<> o de consumo personal. es un hmnilde y fralemo servicio." Gustavo Guliemz. Compartir 
la pa1abra; A lo largo del A!lo Litllr!rico. my translation, 113. 

"Guli6rrez had reflected briefly on the Book of Job several times before he wrote Hablar de Dios desde 
el sufimiento del inocente, most notably in the first edition ofE Dios de la vida (1982). (I have not been 
able to obtain a copy of the 1982 edition from any North American librai:y. nor from the lnstituto Bartolome 
de Las Casas.) Thereafter he recapitulates many of the same ideas: Gustavo Gutierrez, "But Why, Lord? 
On Job and the Suffering of the Innocent• The Other Side 23 (May 1987): 18-23; Gustavo Gutierrez. "Te 
ban visto mis ojos." chap. in El Dios de la vida (1989), 279-307. For an analysis Hablar de Dios desde el 
sufrimiento de! inocente. see Juan G. Feliciano. •Gustavo Gutil!rrez' Liberation Theology: Toward a 
Hispanic Epistemology and .Theology of the Suffering of the Poor." Apuntes: Reflexiones Teologicas 13 
(Summer 1993): 151-161. 
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faith displayed by the manyrs in contemporary Latin America as one which corresponded closely to I.be 

faith of Job. Acoonling to Gutimez. the martyrs, just like many other believers, demonslll!.red a •rmn and 

stubborn will to be present wherever injustice mistrears an innocent person," despite the price Ibey might 

have to pay. In the case of the martyrs, the price included !he forfeit of their lives.'° Their Job-like faith 

impelled them to demonstrate their commitment to the hlleration of the poor up to the point of death. and 

in fact ii 'tl/llS precisely !he ways how they had manifested their faith which provoked the persecutors ID 

react in a hostile manner, thereby leading to their violent deaths.61 The martyrs assumed the great "risks 

of talking about God from the [perspective of the J suffering of the innocent.• just as all Christians should. 

They were murdered because "like Job ••• [Christians] cannot hold [their] tongue" when confronted by such 

mtjust suffering. 62 There are therefore two objectives in Ibis sub-section: first. to ascertain what. according 

to Gutierrez, characterizes the failh of Job because this is a model for the failh displayed by !he Christian 

martyrs in contemporary Latin America UP to the point of death; second. ID suggest what Gutiertei' s 

int:eipretation of the Book of Job implies about his understanding of persecution and martyrdom. 

Gutierrez examines !he process by which Job's failh in !he biblical God is ttansfonned from a faith 

marked, to a certain extent, by his prior acceptance of a "doctrine of retribution• to a thoroughly 

disinterested faith. According to !he doctrine of retribution, people receive the rewards and the pnnislunoois 

Ibey deserve during their lifetimes. Justice is based upon a particular value system. which allegedly 

corresponds with the will of God. Loyal believers live a prosperous life, whereas the wicked suffer from 

afflictions. (The concept that people will be rewarded or punished in an afterlife does not appear in !he 

Book of Job.) A faith is disinterested if it is not conditioned by either the desire for rewards or the fear of 

punishments. It is "believing for the sake of nothing". The aulhor of the Book of Job informs the readers 

that Job bas always demonstrated an exceptional faith in God: he has steadfastly believed in and trusled in 

God: he has also customarily served the needs of his fellow human beings, especially the needs of the 

poorest. The Satan. however, appears before God and contends that Job's faith is not truly disinterested, but 

that it is based upon his prosperity and bis health. According to the satan. if Job were to lose these, be 

would renounce God immediately. God accep!S the satan' s wager and allows Job to suffer great misfortunes. 

He loses bis riches, his worldly status, his family. and lmally his health. God permits Job to suffer because 

he is confident that Job will evenrually prove be has a disinterested faith. 

"'" .. .la filme y testaruda voluntad de estar presente allf donde la injusticia matrata a un inocente, pese 
a quien pesare.• Gustavo Gutifilrez, Hablar de Dios desde el suftimiento del inocente, my translation, 221. 

"Gustavo Gutitrrez, Hablar de Dios desde el sufrimiento del inocente. 223. 

62"Los riesgos del hablar acerca de Dios desde el sufrimiento del inocente son grandes. Pero, como Job 
tambien. no podemos refrenar nuestta lengua .... • Gusiavo Gutietrez. Hablar de Dios desde el sufrimienro 
del inocente, my translation, 225. 



Job undergoes a aisis in his faith beawse his reflections on the sufferings he is experiencing 

suggest that he does not merit them. The doctrine of retribution suggests that Job must be a particularly 

terrible sinner because he has suffered many misfortunes, but he knows that this is not true. He 

acknowledges that, as a bum.an being, be of course bas sinned. but nothing he bas ever done deserves such 

severe punishments. Jn fact. Job's perception is oorrect: from the stan of tbe Book of Job, and thereafter 

throughout it, God consistently affinns the innocence of Job in relation both tn God and tn all other people. 

Job also discovem that be is not alone: many other people in the world, especially the poor (e.g., the 

widows, the orphans, and the strange.rs), suffer innocently. For example, the poor suffer ionocently when 

Ibey are dispossessed of tbe fruits of their labour or when tlleir sole means of subsistence-the tiny plot of 

land they farm or the small flock or herd of domesticated animals Ibey tend-is taken away from tllem." 

Tbe doctrine of telribution cannot possibly explain their sufferings correctly because it implies chat every 

single poor person in the world must be a gteat sinner, yet Job has observed that this is simply not the case. 

He realizes tbat the suffering of the poor is not willed by God but. mther. that it is the consequence of 

injustices perpetra1lld by wicked people. People are guilty or innocent in the eyes of God on the basis of 

how tlley tteat the poor. God bas consistently affumed Job's innocence in telation with God and with bis 

fellow human beings precisely because he bas always made the interests of the poor his own... The 

wicked, however, demonstrate that they reject the biblical God of life by exploiting the poor."' The 

doctrine of ielribution also cannot explain why the wicked often live prosperously. The wicked seem tn be 

living joyfully and free of all worry that they might one day suffer punisbmentS on account of their heinous 

deeds. Job's inability tn explain the suffering of the innocent prompts him tn wonder whether God truly 

governs the world justly. No person bas been able tn answer his question salisfactOrily, so he yearns tn 

confront God directly. 66 According to Gutierrez, it is traditional for "people who believe deeply." like Job, 

to •expteSS [their) bitter questioning of how God governs this world.""' 

Guuernz claims that many Christians today similarly ask themselves whetbet God governs the 

world justly, especially Christians who live in Latin America, where they ate confronted by the teality that 

. "'Gustavo Gutierrez, Hab!ar de Dios desde el sufrlmiento de! in9!:ente. 90-103. 

"'Gustavo Gutierrez, Hablar de Dios desde el sufrimiento de! Inocente. 104-113. 

"'Gustavo Gutierrez, Hablar de Dios desde el sufrimiento del Inocente, 90-91, 120-123. 

"Gustavo'Gutlerrez, Hablar de Dios desde el sufrlmiento del inocente, 3541, 54-56, 77-78, 83, 101· 
102, 161-162, 168, 179-180. 187-188. 

""En varias oportunidades, profundos creyentes espresan un ;!spero cueslionamien!Q a la forma coino 
Dios goviema este mundo. • Gustavo Gutierrez. Hablar de Dios desde el sufrimiento de! inocente, my 
tranSladon. 134. Gutierrez provides two examples from Psalms 73:2-14 and Lamentatious 3: 1-9. See Ibid., 
134-136. 
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the overwhelming majority of !he population lives in poverty. This siwation is panicula:ly scandalous 

because it is supposedly a Christian conlinent Gutierrez belleves !bat every Christian who bas experienced 

the dehumanjzlng effects of poverty should recognize !bat it is simply not willed by God. The innocence 

of the poor should be obvious because "nothing can justify !bat a human being lack what is lle\:eSSmy in 

order to live with diguity," and llOlblng can justify a situation where the "most basic rights are not 

respected.• Furthermore, Gutierrez observes !bat "the suffering, and the destruction, wbich this (poverty] 

produces in people goes far beyond what is seen in a first contaet with the world of poverty.""' Poverty 

dehumanizes people who are poor because they are reduced to surviving rather than living, and the poverty 

inescapably conditions an !heir actions, whelber Ibey are lleroic aclions or despicable ones. No one, 

regardless of bis or bet personal slnfuJness, could possibly deserve to live in such conditions. Poverty should 

therefore never be justified by any doctrines, such as the doctrine of retribution. For Gutimez, this is not 

a theoretical issue because this doctrine bas been traditionally utilized in Latin America (as well as in otbet 

parts of Ille world) as a tool for religinusly justifying the activities which the powerful have engaged in to 

further their own interests at the expense of the poor masses. Gutimez feels compelled to denounce what 

he pereeives as the continued adherence Of many powerful members of society in contemporary Latin 

America to this doctrine (for example, the self-proclaimed defenders of a Wesiem and Christian society). 

He claims !bat ihey believe their wealth is •a reward from God to the honest and bard-working 

man ••. [whereas] poverty [is] a punishment to !be sinner and the lazy." Gutierrez rejects Ibis doctrine outright 

because it is "comforting and tranquilizing .. .for those who possess great riches in Ibis world, at the same 

time that it causes a guilty sense of resignation in those who lack them . .., The theology of liberation 

should therefore be aimed at undercutting every attempt to justify innocent suffering theologically .1° 
For Gutimez, the attitude wbich Job maintains toward God, in spite of his misfortunes, provides 

a model of the relationship which the Christians commitled to the process of liberation should nurture wilh 

God as Ibey are confronted by the widespread sorrow suffered on account of sysrematic poverty, terroristic 

violericC, and repressive violence. This is therefore the kind of relationsbip which Christians should develop 

'""No bay nada que pueda justificar que un ser humano carezca de Io necesario para vivir con diguidad 
y que sus derecbos mas elementales no sean respelados. El dolor, y la destrucci6n, que esto produce en las 
personas va mas alla de lo que aparece en un primer contacto con el mundo de la pobreza. • Gustavo 
Gutrerrez, Hablar de Dios desde el sufrimiento de! inocente, my translation, 56-57. See also Gustavo 
Gutimez, 'Jesus Born Among the Massacred Innocents of History.• Latinamerica Press 16 (20 December 
1984): 3 [This originally appeared in the Litna newspaper, El Diario Marka. on December 26, 1982.). 

"" ... est.a concepci6n !tica que ve en la riqueza un premio de Dios al hombre bones to y ttabajador, y 
en la pobreza un castigo al pecador y al ocioso. • 'Resulta cOmoda y tranqullizadora. .. pma quien posee 
grandes bienes 'en esre mundo. al mismo tiempo que logra una resignaciQn con sentido de culpa en quien 
carece de ellos. • Gustavo Guti~rrez, Hablar de Dios desde el sufrimiento del inocente, my translation, 74. 

"'Gustavo Gutierrez. Hablar de Dios desde el sufrimiento de! inocente, 62.f.7. 
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witb God in an environment in wllicb the Chun:b is being persecullld and some of its membeis are being 

mw-dered. 1ob deepens his relationship with God after he has lost bis great wealth, his worldly status, and 

even his family. ID the midst of his exauciating afflictions, be feels profoundly alone in the world-in fact. 

be feels abandoned by God. and be cries out. as Guti6rrez has observed. in a mamier akin to Jesus of 

Nazareth on the cross (Malthew 27:46 and Mark 15:34).71 Job oevertbless stubbornly refuses to renounce 

his hope and trust in God. According to Gutierrez. this evidences Job's "profound sense of the 

gnuuitousness of God's love": in fact. Job affirms that •everydling comes from [God} and is His gracious 

gift;" and lhat "there is therefore no right to demand anything" from God. n A true faith in the btOlical God 

is characterized by die believer's recognition and acceptanCe of God's fil:e will to give everydling to 

humanity accordiog to God's own reasons, and not because the recipients personally deserve them as 

rewards for tbeir personally righteous behaviour. Gutierrez contends lhat the poor masses in contempOmry 

Latin America often demonstrate such a Job-like faith spontaneously. Their faith reveals •a s!rOng sense of 

the lordship of God." They are "deeply convinced tbat everything belongs to lhe Lord, [and that} everydling 

comes from Him."" Just like Job, in the midst of their acute suffering, the poor of!ell feel abandoned by 

God, but they nevertheless remain hopeful and trust in God.7' Gutibrez warns, however, !bat even though 

the poor have a profound faith. they are nonetheless vulnerable ro the manipulative arguments advanced by 

othet believers whose interests deviate from those of the poorest. The faith of the poor may also founder 

into a sense of falaJism or resignation; they sometimes accept their poverty as being ordained by God 

because a deeper understanding of the true will of God requires fundamental cbanges in them.-tbat is, a 

conversion among the poor.'$ A profound sense of the gratuitousness of God's love and a stubborn "hope 

11
" And about the ninth hour, Jesus cried out in a loud voice. •El~ eli, lama sabachtlu:/lli?" that is, 'My 

God. my God. why have you forsaken me"'" (Matthew 27:46). •And at the nintll hour Jesus cried out in a 
loud voice, 'Eloi, eloi. lama sabachtlumi? which means 'My God, my God. why have you forsaken me?"' 
(Mark 15:34). 

72
" •• Job expres6 un profundo sentido de la gratuidad del mnor de Dios. Todo viene de Ely todo es dado 

graciosmnente por El. oo hay en consecuencia derecho a reclamo alguno." Gustavo Guti6rrez, Hablar de 
Dios desde el sufrimiento de! inocente, my translation, 128. 

""La fe popular denota un gran sentido de! sellorfo de Dios .... La fe popular vive profundamente la 
convicci6n de que todo pertenece al Sellar, todo viene de El." Gustavo Gutiarez. Hablar de Dios desde el 
sufrimiento de! inocente, my translation, 128-129. 

"Gustavo Gutierrez, Hablar de Dios desde el sufrimiento de! Inocente, 47-51. 87-88, 212-220, 223-226. 
See also "Vmnos a bablar de Vallejo" ["Let us Talk About Vallego"J. interview with Carmen Perez and 
Eduardo Urdanivia. Pllginas 17. no. 114-115 (April-June 1992): 118; Gustavo Gutierrez, Compattir la 
palabra: A lo largo de! Allo Litlirgico, 109. 

75Gustavo Gutierrez. Hablar de Dios desde el sufrimiento de! inocente. 129-130. 
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against all hope" in God also cbar.ilctelize the ways bow many Cbristians in Latin America confront the 

possibility-in some cases, the likelibood-tbat they will be mW'dered on account of their oommi!Inent to the 

poor. In fact, an important element of the spirituality of libemlion (which will be examined in a snbsequent 

section) is the believers' stubborn hope and lnJSI in God, in spite of feeling uttedy abandoned by God. 

Gutimez contends tbat the perseverance of Job's fiml hope in God is demonstrated by the two 

demands be makes of God: first, that God appear before him in Older to answer his complaints concerning 

tbe undeserved suffering he and tbe poor have eiqierienced; and, second. l.ba! God also provide an amiter, 

who will mediate between Job and God so that he need not be fearful before tbe overwhelming mightiness 

of God, a witness who will defend Job's claim that he and tbe poor have suffered unjustly before God, and 

finally a liberator who will rescue him from the potential anger of Ibis almighty God."' Job demonstmtes 

tbat he continues ID believe in and trust in Ibis God by the ways he boldly addresses God: he complains 11> 

God, he accuses God of being the ultimate cause of his innocent suffering and of the suffering of the poor 

in the world, and, finally, he expresses his hope that God will defend him before God's own anger. 

Gutimez employs the religious term •persecuted• to describe the way how Job feels: &st, be feels 

"peisecuted and injured by 'the hand of God'." and, second, he feels persecuted by his friends (Eliphaz of 

Teman. Bildad of Shuab. and Zophar of Naamalh), who have not relieved his suffering, but who have 

instead made him more acutely aware than ever before that he does not merit the profound suffering and 

loneliness which he is experiencing." Guti<!n'ez uses tbe term "perseaited" in Ibis example, not specifiClllly 

in the sense of the persecution of the Church, but in order ID underscore the idea tbat people do not deserve 

to suffer on account of their faith (in the case of JOb, on account of his Sleadfast loyalty to God). Those 

people who are persecuted are therefore innocent of their sufferings. The doclrlne of retribution does not 

properly explain their innocent sufferings. Although Gutimez does not speak about tbe martyrs of 

contemporary Latin America at Ibis point. the idea that the persecuted do not deserve their suffering implies 

that the martyrs do not deserve to be killed on account of how they have demonsttated their faith. 

Furthennore. people who are truly manyn must continue to believe in and trust in God up to the point of 

death, despite !heir recognition that !hey do oot merit their great sufferings and loneliness. While they may 

boldly express their pain to God as they face their imminent deaths. even to the point of complaining to God 

and or questioning how God governs the world, !bis must be a sign of deep faith, not a sign that they have 

renounced their relationship with God. 

, 
"Gustavo Gutierrez. H8blar de Dios desde el sufrimiento de! inocente, 132-150. 

11
" ... sentirse perseguido y herido por 'la mano de Dios '. .. ." Gustavo Gutimez, Hablar de Dios desde 

el sufrimienlD del inocente, my translation. 141. •All that causes him ID ask for mercy on his affliction and 
for the persecution ID stop which God and his friends bring against him." "Todo eso lo lleva a pedir piedad 
para su dolor y que cese Ia persecuci6n que llevan Dios y sus amigos contra & ·Ibid., my translation, 143. 
See also Ibid., 146. 
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Job is granted bis wf£h that be may penonally meet God. He is also granted an albiter, a wimess, 

and a liberator before God: they are all God hlmself.71 N:cordlng to GuliErrez, when Job appears before 

God, he represents ~ the people throughout the world and across lime who sUffer illnocently. Job ullimately 

learns from God that the greatness of God rests in bis freedom, in bis tenderness, and in bis gratU!tous lovo­

-that Is. in bis freely given and unconditional love-mlher than in bis mighty power. God reveals to Job in 

two speeches (in cbapt.ers 38-40:2 and 40:7-41:26) that God truly wills justice, but lbat be also limits bis 

own role in amying out justice in history. By virtue of bis divine freedom, God limits bis role in history. 

In the first speech, God explains to Job lbat be mated the world out of bis gratUitous love of all bis 

creatures, including hmnanity. God created the wadd because its beauty would p~ bim. God is therefore 

delighted by all of creation. God reveals to Job that be created many creatures and many aspects of nature 

because their existence conforms to the will and unconditional love of God, and not because they are useful 

IO human beings. For example, God wills that !here be min in deserts where no human beings live because 

this sustains life there in accor:dance with bis will and love of life. God's revelation to Job therefore 

complelel.y undennines !he doctrine of rett1l!ulion. This means lbat people should not believe in and trust 

in God because a system of rewards and punishments. based on a human value system, operateS in the 

universe. They should instead believe dls!n!ereSl'edly. Their faith should be based on their acknowledgment 

of God's freely and unconditionally bestowed love of all human beings and of all crealion.71 Ood therefore 

demands that all human beings avoid making claims on the will of GOO according to !heir own humanly 

engendered systems of justice: ·ooo will make [Jobi see that nothing, not even the world of justice, can 

shackle bim."'° God reveals to Job that he bas an ove.rall plan for human history, but it is beyond human 

compreheusion because bis actions are based on his freely given and boundless Jove. Just as God has 

created nature out of love for it. rather than simply because it would be useful for human beings. so he also 

created every human being out of bis love for all of them, and not because they would be useful to each 

other or to God!' 

In the second speech, Ood reveals to Job how be governs the world justly. God explains that if he 

were to govern the world in accordance with human categories of justice. such as !hose of Job, be would 

cease to be divine. Ood therefore summons lob to choose between judging God according to bis own value 

system of what is just and accepting God's freedom to govern according to bis wisdom. In doing so, God 

"'Gustavo Gutitrrez, Hablar de Dios desde el sufrimiento del Inocente, 148-150. 

"Gustavo Gutim'ez. Hablar de Dios desde el sufrimiento del Inocente, 151·161. 

'
0"Dios le bani percibir que Dada, ni siquiera el mundo de la justicia es capaz de aprisionarlo .... • 

Gustavo Gutierrez, Hablar de Dios desde el sufdmiento del Inocente, my translation, 161. 

"Gustavo Gutierrez, Hablar de Dios desde el sufrimiento del inocente, 161-167. 



rejects all auempts to domeslicate God according 1D the will of human beings. A domesticated god would 

not be the biblical God of life; it woold be an idol fashioned by human beings for their own ends. This god 

would be a manifestalion of the human pretenSion that people, ra!her than God, know what is truly just. 
" Such an idol would ultimalely signify the replacement of God with the human person who crafts the idol. 

God is God, however, precisely because he wills 1D limit himself in relation with the human freedom to act. 

According ID Gutimez's interpretalion, God "wants justice ... but he canoot impose it, [due 1D his] respect 

for what be has created.• God's "power has a limit: human freedom; wi!hout it justice would not be present 

in history."*" This means that God's govemanc:e of the world only remains just because he allows humans 

to act according ID their own free wills in history. Because human beings possess the freedom to act 

aa:ording ID their own wills. dleir actions may either be in accordance wilh God's will or contrary to it. 

Human actions are truly just only if they confonn with God's will, but they would cease to be just if God 

imposed his own will on people so that they had ID do these actions. The human ability to be converted to 

the will of God nevertheless demonstrates that people are capable of renouncing their lendency to prioritize 

their own narrow interests. They are able to help transform society so that the needs of the poorest may be 

considered preferentially. This is how people collaborate with Goel in the just governance of the world. God 

also shows himself ID be a merciful God. The decision by God to refrain f.roln destroying those who act 

wickedly (that is. contrary to the will of God) demonsttares his willingness ID provide these people with the 

oppornmity ID cbange, ID cease being wiclced by being converted. and thereafter ID act justly. At the same 

time. God gives people who currently act justly the oppommity to choose ID renounce Ibis way and ID act 

wickedly." Furthermore, according ID Gutimez, the flict that God allows iJ\iustice ID occur in the world 

means that God ultimately controls and limits the degree to whidl injustice operateS in the world: "There 

is evil in the world, but the world is not evil. There are chaotic forces in the cosmos. but the cosmos is not 

a chaos. - People may therefore comprehend bow God governs the world justly only if they first of all 

accept the prior freedom by which God loves all of humanity and all the rest of bis creation, both freely 

and unconditionally. 

Gutirnez draws attention ID three cbanges in bow Job comprehends God, which are evidenced in 

his fmal SPeech (Book of Job 42:1-6). These are changes that all believers in the biblical God should 

undergo. F'lfSI, Job acknowledges that God bas overall plans which he is fulfilling freely and according to 

*"El quiere la justicia. .. pero no puede imponerlo, debe respeto a lo que ha ere.ado. Su poder tiene un 
Umite: Ia libei:tad humana; sin ella la justicia no se hara presente en la historia • Gustavo Gutierrez, Hablar 
de Dios desde el sufrimiento del inocente. my translalion, 171. 

"Gustavo Gutienez, Hablar de Dios desde el sufrimiento de! inocente, 171-178 . 

... Hay mal en el mundo, pero el mimdo no es malo. Hay fuerzas caoticas en el cosmos. pero el cosmos 
no es un caos: Gustavo Gutierrez, Hablar de Dios desde el suftimiento de! inocenie. my IIallslation, 176. 
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bis own will, not the wills of individual human beings. Second, Job discovers that the foundation of God's 

plans is his free and gratuitous love of his whole creation, and that God's just governance of the world can 

only be perceived correctly when this is recognized. Job learns that this holds uue even if he scarcely 

understands the relationship between God's love and his will for justice. Third. Job joyfully encounters God. 

While Job had previously only blown about God through the rumours of other people, now be blows God 

by means of a direct and unmedialed encoUDter with him." Accotding In Gutierrez. subsequent to the 

direct encounter willl God, Job DO longer protests against how God governs the world. Instead, Job DOW 

•accepts and submits himself'' before God; yet this is 'not out of resignation. but out of contemplation and 

love .... In submitting himself to God, Job proves that he now believes and !rusts In God In a thoroughly 

disinterested manner. His belief and trust in God are now substantially more profound than they were before 

bis direct, COlltelllplative encounter witb God. 

Guti~ contends tbat the principal message which tbe author of tbe Book of Job wishes to 

convey is that "nollling. no human work. however valuable it may be, is worthy of [God's] grace• because 

if this were the case lllen grace would no longer be grace."' God demands that human conduct correspond 

with the will of God that all life may flourish. These actions must be consistent willl a true faith In the 

biblical God of life (i.e~ orlhopraxis and orthodoxy must be consistent widt each odter), and they must be 

done out of an uncouditional love for all other people, especially for the poorest members of society. 

Nevertheless, even such acts do not justify anyone before God. Human works never justify a peoon before 

God, and they cettainly do not fotce God to save the person. Only God saves, and he does this according 

to his will alone. !bus Guti6rrez asserts that even "the faith which saves is a grace from the Lord. Entrance 

into the Kingdom of God is not a right which is acquired, not even by the practice of justice; it is always 

a gratuitous gift" from God.'" GutiMez' s observation is certllinly significant for the particular case of 

martyrs because martyrdom is a human work Martyrdom is therefore simply one more way. albeit a 

particularly notable one, in which people demonstrate their free will by means of a human act. His claim 

"Gustavo Gutierrez, Hablar de Dios desde el sufrimiento del inocente. 179-187 . 

... Job se babia dirlgido a Dios varias veces antes para protestar, ahora. lo bace para aceptar y someterse 
no por resignacloo sino por contemplaci6n y amor. • Gustavo Guti~ Hablar de Dios desde el sufrimiento 
del inocente, my tnmslation, 187. 

"'"Nada, ninguna obra humana por valiosa que elJa sea merece la gracia. si a.sf fuese esia dejetfa de 
serlo." Gustav'o Gutierrez, Hablar de Dios desde el sufrimiento de! inocente, my tmnslation. 195. 

""La fe que salva es una gracia del Senor. La entrada al Reino de Dios no es un derecho que se 
adquiere, Di siquiera con la prilctica de la justicia; es siempre un don de gracia. • Gustavo Gutierrez, ~ 
de Dios desde el sufrimlento de! inocente, my translation, 196. See also Gustavo Guli~ Evangelizaci6n 
y opci6n oor los oobres, 64-66; Gustavo Gutii!rrez, "La verdad los hara libres," in La verdad Ios harli libres: 
Confrontaciones. 137-138. 
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that no human worics merit the ~ of God leading to salvation means that lhe martyrs, like everyone else, 

cannot make God save lbem, much less, can they save themselves. Even their willingness to act in 

accordallce with the will of God up to the point of death does not mean that they merit salvation. At the 

same time, the act of martyrdom, just like Oilier acts of justice, leads to the salvation of lbe Christian martyr 

because it is truly an act of faith. but. as Gutitm:z DOteS, the faith that lies behind this act is, itself, freely 

given by God. It is always God who does the saving; people, through their free will, either accept or reject 

God's offer of salvation. 

Gutierrez assens that, by the end of the Book of lob, the key question for Job is no longer whether 

God governs the world justly. but instead how to spealt of God in the midst of widespread innocent 

suffeting. Oulibrez adapts this question to his own sitllation. and asks: given the reality of innocent 

suffeting, how should Christlans spealt of God to the people who suffer in Ibis way? More specifically, 

Outl&rez wonders how Christians should proclaim a bibllcal God of llfe to the poor masses who are barely 
. 

surviving--rather than truly llvlng-in the life-denying situation of contemporary Latin America. He wonders 

how Christians should spealt about a God who loves all people uncondilionally, but the poor preferentially, 

and who wishes to have an authentic relationship with everyone.. to this particular, collective addressee: the 

poor masses of Latin America who, like Job, suffer in ways that their personal actions do not deserve, and 

who even die prematurely (i.e., "morlr IJllles de timfpo"} on account of no fault of their own. Outimez 

therefore wonders how to talk about God to the poor, who suffer in ways that clearly run compleiely 

contrary to the demands of the Kingdom of God-in fact. in ways that deny the Kingdom of God." 

Outitm:z believes that Job provides him-and all Oilier Latin American Cbristians--with the answer: 1 ob bas 

learned how to talk about God in the midst of innocent suffering by using two complementary languages. 

These are a prophetic language aimed at denouncing injustices that contravene the Kingdom of God and 

a mystical language of contemplating God's freely and uncondilionally bestowed love of all creation. 

Contemplation is the central activity of !he spirituality of llberation. as it should be of all olher 

spiritualities.•• Outit!rrez's expllcation of the spirituality of hl>eration and the place of martyrdom in it are 

the subject mat1er of a subsequent section in this chapter. 

Some observations may therefore be made about what Gutierrez's intaprelalion of !he Book ofJob 

implies about his understanding of persecution and martyrdom. These observations are made wilh !he 

assumption that the martyrs under consideration are Christians killed in contemporary Latin America on 

account of their .commitment to the poor-that is. f0t their committnent to the process of liberation-because 

these are precisely the Christians whom Oulimez designates as true martyn. First. Outicrrez clearly believes 

"Gustavo Outi!nez, Hablar de Dios desde el sufrimiento del inocente. 19, 5()..58, 62, 222-226. 

"'Ousiavo Gutitmz. Hablar de Dios desde el sufrimiento (!el inocente. 192-202. 
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that all Christians should have a faith in the biblical God which is akin to the faith of Job. This applies both 

to poor Chrsitians and to Christians who are not poor. It also applies to Christians living in an environment 

in which the Church is being persecuted as well as to Christians living in safer circumstances. The 

obligation to nurture such a faith therefore does not depend on whether the given Christians antieipate that 

one day they may face the decision of whether to allow themselves to die on account of their faith. Because 

the faith of the future martyrs is really the same as the faith which all believers should have, this also means 

that all believers should possess the faith of martyrs. Such a view underscores the idea that martyrs are not 

heroes, but are, instead. simply Christians who do no more than all Christians should do when they are 

confronted by the unusual setting in which they must make a decision whether to renounce their faith. All 

Christians should therefore be "latent martyrs" in the sense that, without seeking martyrdom, they should 

always prepare themselves for the possibility of martyrdom. Guti~ makes this very point explicitly in 

bis inteipretation of various passages from the New TestamenL This is the subject matter of a subsequent 

section in this chapter. 

Second, as was already mentioned, Guti6rrez believes that all Christians, not just future martyrs, 

should demonstrate a "firm and srubbom will to be present wherever injustices mistreat an innocent person.· 

In accordance with the methodology of the theology of liberation, the IllSt tasks of all Christians are to act 

in the world so that the suffering of the innocent may be reduced, and to develop their spirirual activities 

(i.e., the ways how they follow Jesus in their lives), both alone and in a community of believers, including 

as participants in a community of poor believers. Thereafter they should "do theology" by talking about God 

from the perspective of the suffering of the innocenL They talk about God by using the two complementary 

languages of prophetic denunciation and of contemplation. They should speak in both languages--not simply 

in one or the other. In the first case, the language of prophetic denunciation, Christians should talk about 

the suffering of the innocent by unambiguously and publicly identifying the injustices in the world, as well 

as the ultimate causes of these injustices both in personal sin and in the societal strucrures that have arisen 

from, and are peiperuated by, the personal sins of many people. They recognize that every injustice is 

caused by wicked decisions that run contrary to the will of God. God never wills innocent suffering. 

Christians must therefore denounce any value system that is employed, like the doctrine of retribution, in 

order to justify the suffering of the innocent. This is particularly the case when the value system is 

supported by a theological perspective. Therefore. any claims made by the powerful in Latin America that 

they are simply trying to defend a Western and Christian society must be exposed as a false doctrine. This 

is a form of iilolatry to the god of money or power, which demands human victims. It ultimately signifies 

the replacement of God with the person who crafts this idol; the powerful are worshipping themselves. In 

the second case, the language of contemplation, Christians should talk about God's unconditional love for 

everyone. especially for the poor. The precondition for talking about God's unconditional love is a 

conviction that such a divine love is true. rather than fictitious. As in the case of Job. it is insufficient for 
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Chrislians to hold this conviction on !he basis of rumours heard from Olher people. According IO Guti&=, 

Christians do not really know God unless !hey have encountered God. The experience of a personal 

conversion··lhat is, a dramatic shift-is !he beginning of a personal encounrer wilh God. This is nevertheless 

only !he first moment of a relationship wilh God that. thereafler, must be nurtured, bolh as ao individual 

believer aod as a member of a commllllity of believers. It is lhrough th.is relationship wilh God Iha! the 

Christians, just like Job, leam about God's unconditional love of eveiy person aod ol all his aeation. They 

demonstrate lhat they have eitperienced God's love by endeavouring to imilate God's love. They imitate 

God's love by loving all olherpeople UllCODditionally, especially lhe poor. People lherefore really only know 

about love by recognizing Iha! God loves lhem, by loving themselves, and !hen by loving olher people and 

God. After Christians have experienced God's love, and have tried IO imitate it, lhey can then reflect on the 

eitperience of love and talk about it. Martyrs are the Christians who were killed because lhe two ways d1at 

lhey talked about !he biblical God·-lhe prophetic language of denunciation and the language of 

contemplation-infuriated the persecutors. Even though lhese Christians knew that lhey risked a violent 

death, !hey continued to employ both languages for talking about God. As Gutierrez siates. like all true 

believers in !he biblical God, they were not able to "bold [their] tongue" when lhey were confronted by 

widespread unjust suffering. Because these Christians are munlered on accomK of thei.r love of all people, 

especially of the poor, lhey die as committed members of a whole believing people, talher than strictly as 

exceptional individual believers. 

Third, lhe Christians who truly die as martyrs display a thoroughly disinterested faith, and they are 

mw:dered because !he persecutors hate this disinterested faith. Gutierrez underscores a number of the 

characteristics of a disinterested faith in his incerpreiation of lhe Book of Job. Given that the martyrs should 

simply exhibit the same disinterested faith as all olher true believers in the bllllical God, but in their case 

up to the point of death, some observations may be made in regard to what characterlzes the faith displayed 

by the martyrs as they face their imminent deaths. During the period leading up to their deaths, the 

Christians must accept, like Job, that they have received eveiytbing from God, and !hat they may lberefore 

lose everything as well Some of the losses on acx:ount of lheir faith are paniculady painful, just like the 

losses suffered by Job. For example, Christians committed to the poor may lose their financial security, their 

SlatUS in lhe world, and their repulation among their friends, families, and colleagues; lhey may be suspected 

of being poor Christians by lheir fellow believers; members of their families may be killed in retaliation 

for the ways that they have demonstrated their faith; their physical and mental health may be worn down; 

and they may ,even have to face their imminent deaths all alone in a jail cell. They demonstrate that they 

have a strong sense of the lordship of God, without allowing themselves to accept facile explanations of 

their sufferings, and without resigning themselves to lhe idea Iha! these sufferings and a violent death are 

somehow fated. They continue to recognize that their own suffering and lhe suffering of the poor around 

them are examples of innocent suffering. They demonstrate that they have decided to allow themselves ro 
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be killed on account of their f.ailh (for example. by choosing 1D place lhemselves in difficult situations. and 

then by remaining in them, de$pire the bigb price). Their only motive is their love of God and their love 

of all Olber people, especially of the poor. Dying out of love of everyone means !bat lbese Christians do 

not even hate !heir persecutors, nor do they desire them tD be punisbed. They forgive the persecutors and 

hope !bat they, IOO, will be converted one day because Ibey recognize !bat God is always merciful They 

are not motivated to continue exlnlliting their faith up to the point of death by the promise of a rewanl or 

by the fear of a puolsbment. including in some "afterlife". Christians who die as martyrs therefore do not 

die believing !bat they will somehow cause or merit their salvation, but nonetheless they may be oonfldent 

!bat they will be saved, in imitation of Jesus Christ's resurrection, yet this is strictly because of God's love 

for them, which they have accepted. Because they recognize !bat God respectS the freedom of human 

beings. they do not expect God 1D intervene in some nllrl1culons way at the last moment in order to avert 

their imminent deaths. They face !heir deatbs joyfully, and without sadness and despair. They may feel 

terribly alone as they face death, and they may even feel that God bas abandoned them, but they 

neverlheless retain their trust in God and their hope in the promise of the full realization of the Kingdom 

of God. They believe !bat God bas an overall plan for history, which also gives a profound meaning to the 

violent death, but they recognize that lhe full meaning of it is beyund human comprehension. At ll:le same 

time. they die confident that God will not allow the whole world to become Wicl<ed like lbe persecutors 

because God ultimately conttols the world. Until they die, Ibey continue 1D nurture a spiritual relationship 

wilh God. and Ibey welcome a deepening of their conversion. MartyrS are therefore Christians who continue 

to believe in, trust in, and hope in God up to the point of death. and they die believing God's promise that 

life, rather than death, will have the last word in history. 

9. The Absence of an Official Recognition of the Contemoorwy Latin American Martyrs in the Fmal 

Document of the Santo Domingo Conference (writings from 1992 and 1993): 

In an article written shortly before the Santo Domingo Conference (CELAM IV, which met 

October 12-28, 1992), "Hacia la IV Conferencia" (September 1992), Gutierrez expresses his hope that the 

"harsh martyrlal reality which is experienced in Latin America." and which "did not end up in the 

documents of Puebla--for various reasons.• might now be officially recognized at this fourlh episcopal 

conference." His decision not to supply any of the specific reasons why the martyrs were not recognized 

in the documems from 1979 (i.e., it was "for various reasons") demonstrate that be would rather focus on 

the immediate· future than talk about the past. He believes lllat the numerous Christians who have died as 

91"La dura realidad martirlal que se vive en America Latina no llego a enuar--por diversas razones--en 
los documentos de Puebla." Gustavo Gutimez, "Hacia la IV Conferencia" ["Leading up to the Fourth 
Conference"], my translation, Paginall 17, no. 117 (September 1992): 29. 
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martyrs throughout the COlllinent now constitute •a fact of such a magnitude that it will imlpt uncootrollably 

at Santo Domingo.""' It is an µndM!iahle reality which the bishops will have to recognize, and then they 

will have to reflect theologically on the significance of the martyrs for the Church. As Gutierrez has already 

stated in several previous articles. the Cburcb in Latin America is experiencing what is traditionally 

acknowledged as the effect of martyrs on the identity of the Church: the Church in the continent is rising 

up from the blood of its martyrS. and it is being built on this foundalion. 1be testimonies which the martyrS 

have given to the faith are a painful wealth of the Church because they have profoundly madred the Church 

by their sufferings and by their bope in the final triumph of life over death. In this article, he does not 

explain more specifically what he means by the building of the Chun:h, nor exactly how the Church has 

manifested this hope. A subsequent section of this chapter is devoted to some effects martyRlom has had 

on what it means to be a Christian and a Church in contemporary Latin America. 

Gutimez also notes that he has personally known many of the manyrs: "among them [are] close 

and. dear friends, companions on the [same} course with whom we have shared worries and misfortuoes, 

joys and sorrows, plans and free lime. {and] eucharists and moments of silence• during the past few 

years." According to Gutierrez, the witness to the faith borne by the martyrs tbrougb their authentic 

solidarity with the poor (that is, with tbe insigttificant and dispossessed memlfers of society) has not been 

accepted by two groups: neither by those powerful people who are willing to employ any means available 

to retain the personal privileges which the manyrs hall denounced, nor by those groups Which try to impose 

their solutions violently through the use of terror (e.g., Sendero Luminoso in Peru). Nevertheless, for those 

people who are willing to see and to understand Ille significance of the martyrS' testimonies, the delivery 

of these lives clearly demonstrates that many Christians have opted preferentially for the poor by earnestly 

committing lhemselves to the process of liberation over the previous twenty-five years ... 

Guti6rrez analyzes the final document of the Santo Domingo Conference in the article. "Una 

""Hoy es un hecho de tal magnitud que irrumpira incontem'ble en Santo Domingo.• Gustavo Gutierrez, 
"Hada la IV Conferencia, •my translation, Paginas 17, no. 117 (September 1992): 29. 

""No faltan entre ellos amigos cercanos y querldos, compal!eros de rota con quienes bemos compartido 
en estos al!os inquietudes y tropiezos. alegrlas y penas, proyectos y momentos libres, eucaristfas y silenclos." 
Gustavo Gutitrrez, "Hada la IV Omferencia, •my transhllion, Pllginas 17, no. 117 (September 1992): 29. 
See also Gustavo Gutierrez. •A los amigos de! Encuentro de El Escorial, • in Cambio social y rensamiento 
cristiano en Arnmca Latina, ed. 1 os~ Comblin, Jose I. ~z Fau, and Jon Sobrino (Madrid, Spain: 
Editorial Trotta. 1993), 15. . 

~ustavo Guti6rrez. "Hacia la IV Conferencla; Pftginas 17, no. 117 (September 1992): 29. 
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agenda. La IV Conferencia de Santo Domingo• (February 1993)." He observes that the ceolr.11 place o! 

the preferential option for the poor iD the pastoral worl< of the Cbmcb is clearly acknowledged in the 

document,. For Gutitn:ez. it is significant tbat the preferential option for the poor bas been reaffuned so 

clearly in the document because some bishops. sttategically located in key positions of CELAM. bad wanted 

to dislodge It from its cenual place lo lhe identity of the Cburcb of Latin America. Its meaning was 

deliberately obscured in the worldng document, when it was placed alongside various other options (for 

example, oplioos for the young. the family, the laity, and the evaogelizatioo of modern and secular culture), 

as If these were all equally significant Jn the final document these other, supposed. options were 

tedesignated as the various pastoml themes which can only be lllldentood in the context of the single, 

preferential option for the poor. If this clarification bad not been made, some people might have 

mlslnce.tpreied such a list, thinking tbat it implied the freedom for Cbris!iaos simply IO choose an alternative 

option from the list instead of opting preferentially for the poor. Guti!rrez believes that the centrality of the 

preferential option for the poor was assured when Pape John Paul n reaffirmed it as being properly 

continuous wilh the Medellin and Puebla conferences in bis opening speech for the Santo Domingo 

Conference.'7 Gutimez is pleased with Ibis result because Ibis option bas been "the most imponant 

corun'llution which the ecclesial communiiy •.. in Latin America bas made to the universal Church,• to which 

it belongs. Moreover, the option "bas been sealed by the winless of martyrs.• though Gutl6rrez expresses 

his regret that the Santo Domingo document "bad not been clearer oo this painful··but also promising-

"Gustavo Gutierrez. "Una agenda. La IV Conferencia de Santo Domingo" ["An Agenda. The Fourth 
COoference of Santo Domingo"], Nginas 18, no. 119 (February 1993): 11-19. The article bas been 
translated Into English: Gustavo Gutierrez, •An Agenda.• trans. Dinah Livingstone, in Santo Domingo and 
After: The Cballenges for the Latin American Cbun:b. Gustavo Gutitrrez, Francis McDonagb, Cllndido 
Padin, and Jon Sobrino (London, England: Catholic Institute for International Relations [CilR), 1993), 50. 
59. It bas also been translated into Portuguese. See Gustavo Gutimez, "Documeoto: Um corte traDSversal, • 
trans. Jaime Clasen, in Santo Domingo: Ensajos teol6gicos-pastora1s (Petr6polis. Brazil: Sorer. Vozes. and 
Amerlndia, 1993). 55-68. 

'"He draws altelltion to no. 50, 178-180. 275, 296. 302. See Fourth General Conference of Latin 
American Bi@ops. Santo Domingo. Dominican Republic. October 12-18. 1992. Conclusions: New 
Evange!izat!on. Human Development. Cbristiao Culture no. 50. 178-180, 275, 296. 302. in Santo Domingo 
and Beyond. Documents and Commentaries from the Historic Meeting of the Latin American BisbOPs' 
Conference, ed. Alfred T. Henoel.ly (Maryknoll, N.Y.: Od>is Books. 1993), 89, 122-124, 147, 153, 153-154. 

97"ln continuity with the Medellin and Puebla conferences, the church reaffinns the preferential option 
on behalf of the poor. That option is not exclusive or excluding, since that message of salvation is intended 
for all• Pope John Paul n. Opening Address of !he Holy Father no. 16. in Santo Domingo and Beyond. 
50. Gustavo Guliwz. "Una agenda. La IV Conferencia de Santo Domingo.· f>Aginas 18, no. 119 (February 
1993): 12-14. See also Gustavo GuliCrrez. "Option for the Poor: Assessment and Implications,• trans. Heidi 
Epstein, ARC. The Journal of the Faculty of Religious Studies, McGill 22 (1994): 64-65. 

I 
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wealth of the Latin American Church ... tbe martyrdom of some" of its memben.91 Unlike the extended 

criticism concerning the absence of an official recognition of the martyrs in the final document of the Puebla 

Conference, which Gutierrez expressed in Los oobres y la hl>eraci6n en Puebla (June 1979),99 he now 
.• 

simply states his regret about this glaring omission by means of a foolllote. His previous article, "Hacia la 

IV Conferencia," clearly demonstrates that this omission disturbs him profoundly, but rather than speak 

about what the document does not include, he focuses on what it does reaffinn, contrary to the will of some 

bishops: the preferential option for the poor. As he has explained, the preferential option for the poor is 

exuemely important because it represents the commitment and the conduct demanded by the gospel, 

especially in a continent characterized by widespread poverty. In fact, it is precisely this option which led 

to the willless to the faith borne by the martyrs. 

B. Gutietrez's Interpretation of the New Testament Perspective: The Causes of the Execution of Jesus of 

Nazareth and the Imperative for His Followers to Prepare Themselves for Persecution and a Violent Death 

Gutierrez frequently refers to passages from the New Testament which warn believers in the 

biblical God that Ibey should anticipate hostile reactions to their endeavours to fulfill the taSks, proper to 

the followers of Jesus Christ, of denouncing injustices and of announcing the Kingdom of God. Gutil!rrez 

sometimes supplies such biblical references without developing extended analyses of them. In a few 

writings. however, expecially in Beber en su propio oozo: En el itinerario espiritual de un pueblo (October 

1983), he examines in greater detail some passages which explicitly identify the risks inherently related to 

being a follower of Jesus Christ As followers of Jesus Christ, Christians should always prepare themselves 

91"Estamos, sin duda, ante el aporte llW importante que la comunidad eclesial que vive en America 
Latina ha hecho a la Iglesia universal de la cual forma parte." "Ese enfoque .. .ha rubricado por el testimonio 
martirial. • "Sentimos que SD no haya sido llW neto sobre esa penosa--pero tambitn esperanzadora--riqueza 
de la Iglesia latinoamericana que es el martirio de algunos de sus hijos." Gustavo Gutierrez, "Una agenda. 
La IV Conferencia de Santo Domingo," my translation, P4ginas 18, no. 119 (Februaiy 1993): 14. After 
examining the consultation document, the Guatemalan bishops expressed their wish that the conference 
recognize "the heroism of the pastoral agents who have come to martyrdom because of [their] fidelity to 
the Gospel." "El herofsmo de agentes de pastoral que por fidelidad al Evangelio ban llegado hasta el 
martirio." "Lo que deseAbamos de Santo Domingo (Aporte de la Conferencia Episcopal de Guatemala)," 
my translation, Diakonfa 17, no. 66 (April-June 1993): 66. The contemporary Latin American martyrs were 
recognized as witnesses of God in the Secunda RelaJio (no. 34, 101, 112, 166-168) of the Santo Domingo 
Conference, but these sections were not included thereafter in the final document Jacques van 
Nieuwenhove; "Santo Domingo: Exclusion or Inclusion of Liberation Theology?,• Louvain Studies 18 (Fall 
1993): 228. The Secunda Relatio was prepared from the reports oftbe various episcopal conferences in the 
continent See Victor Codina, "Dos visiones sobre Santo Domingo." Dialconia 18, no. 69 (March 1994): 20-
23 [This article was originally published in El Mensajero de S. Antonio 10 (October 1993): 28-29.). 

"Gustavo Gutierrez. Los oobres y la liberaci6n en Pueb!l!, 54-55. 
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for the possibility of suffering penonal hardships, and of even being murdered because of their faith. The 

path that led to the aucifixion of Jesus Christ may also lead to the execution of bis followers. Gutirnez 

therefore uses certain passages from the New Testament (Matthew 22:3640; Mark 8:27-35; John 10:8; John 

15:20; Acts of the Apostles 22:4-S; and the Book of Revelation 2-3 and 21) in order to help Christians 

comprehend the persecution of the Church and the murder of its members in contemporary Latin America. 

He also employs these passages in order to warn all Christians (both poor Christians and non-poor 

Christians) committed to the poor that they. too, should expect to suffer and possibly even to die on account 

of their faith. It is not surprising that Gutirnez utilizes biblical passages to substantiate bis discussions about 

the theme of persecution and martyrdom because all of his books are full of citations from both the New 

Testament and the Old Testament For example, Hablar de Dios desde el sufrimiento de! inocente: Una 

reflexi.6n sabre el libro de Job. which was already examined in a previous section. is an extended study of 

the Book of Job. He has also published numerous short biblical commentaries in the journal. Paginas. as 

well as in Signos. the biweekly newsletter of the lnstituto Bartolomt de Las Casas and the Centro de 

Estudios y Publicacicmes. Gutitrrez' s most recent book. Compartir la palabra: A lo largo del Ailo Lit!lrgico 

(October 1995), collects many of these short commentaries. This book is a guide to the biblical passages 

which are read throughout the liturgical year in the Roman Catholic Church. 

In Beber en su propio oozo: En el itinerario espiritual de un pueblo (October 1983), Gutitrrez 

draws attention to four passages in the New Testament which suggest that contemporary Latin American 

Christians should not be surprised by their many painful experiences because, from the very beginning, 

Christians bave faced the possibility of suffering and dying on account of their faith. Fust, he examines 

Jesus' statement to his disciples: "If they persecuted me, they will persecute you too." This is from John 

15:20. He interprets this as a warning that the path of Christians who take their faith seriously is inevitably 

difficult It is often characterized by persecution and it sometimes even leads to a martyr's death. At the 

same time, the suffering and the deaths endured by Christians are not in vain because Jesus promised bis 

followers that life would ultimately triumph over death with the complete realization of the Kingdom of God 

at the end of history.'" 

'"Gustavo Gutitrrez. Beber en su propio oozo, 64. Gutitrrez also draws attention to a warning Jesus 
gives to bis disciples that his followers will be mistreated and persecuted in Luke 21:11-12. Gustavo 
Gutitrrez, Compartir la palabra: A lo largo de! Ai!o Lit6rgico, 370-371. Without employing the term 
"martyrdom", Gutitrrez underscores a certain verse included in the Beatitudes according to the gospel of 
Matthew: "Blessed are those who are persecuted for righteousness' sake, for theirs is the kingdom of 
heaven." (Matthew 5:11) According to Gutitrrez's interpretation, "the practice of justice is a requirement 
for the disciple. of Christ Therefore [the disciple) is blessed if he [or she] desires ... to establish it and is also 
[blessed) ... when he [or she] is persecuted on account of it." "La practica de lajusticia es una exigencia para 
el discfpulo de Cristo. Por eso es bienaventurado si desea ... establecerla y lo es tambitn cuando es perseguido 
por ello." Gustavo Gutitrrez. "La verdad los hara libres." my translation, in La verdad los hara libres: 
Confrontaciones, 231. Because doing justice means addressing first the needs of the poorest members of 



378 

Second, Gutic!rrez inteiprets Jesus' coounents in Made 8:27-35 similarly. '0' In this passase. Peter 

steps foward ID answer the question Jesus has just posed to his disciples concerning his identity. Peter states 

that Jesus is surely the Christ. Jesus orders his disciples not to tell anyone of Ibis truth. Then he reveals to 

them lhe course of his imminent suffering and violent death: he will soon be rejected by the religious 

leaders (the elders, the chief priests. and the scribes). tbis will lead to his execution. and then he will rise 

after three days. Peter reacts to Jesus' prophecy by rebuking him. Jn response w Peter's reaction. Jesus 

ordm Peter. "Get behind me. Satan! You are not dlinklng as God thinks, but as human beings do.• Jesus 

then turns to all his disciples and the whole crowd around them. and he warns them that it is only possible 

to be his follower by denying oneself, taking up the cross. and imitating him. According to Gutitrm:. in 

this passage Peter expresses his refusal to accept the cooflictulll reality that corresponds to Jesus' role as 

the Messiah. Given the fact tbat Jesus has told the disciples that be will be resurrecled three days after his 

death, "what shocks Peter is not the failure" of Jesus' mission. "but the conflict and suffering which it is 

necessary [for Jesus] to endure."'"' Jesus rejects Peter's unwillingness to allow him to suffer and die 

society out of one's love for them and the God who prefers them, this will frequently provoke harsh 
reactions from the people who habitually serve their own Interests at the expense of the poor. In order to 
preserve their uaditiooal privileges, the. beneftclar:ies of the existing social system sometimes order the . 
persecution and the murder of whoever is committed to the poor. By taking inw account "the sw:pri.slng 
identification" Matthew makes "In chapter 2S between the act done [out of] love for the poor• and the act 
done for Jesus Christ, Gutierrez believes that •to give one's life for the sake of justice is to give it for Christ 
himself.• "Mabro anuucia de este modo la sorprendente identidad que sostendn\ en el cap. 2S entre el gesto 
de amor becho al pobre y el gesto bacla el Hijo de! hombre .... Dar su vida por la justicia es darla por Cristo 
mismo." Gustavo Gutitrrez, El Dios de la vida (1989), my ttanSlation. 2SO. See also Gustavo Gutieuez, 
Evangelizaci6n y opci6n por los oobres, S5-S7; Gustavo Gutitmz, Compartir la pa!abra: A lo largo de! A!io 
Litlirgico, 387; James B. Nickoloff. "A Future for Peru? Gustavo Guti6trez and the Reasons for His Hope," 
Horizons 19 (Spring 1992): 38. 

, "'"Jesus and his disciple left for the villages rouud Caesarea Philippi. On the way he put this question 
to his disciples, 'Who do people say I am?' And they told him, 'John the Baptist, others Elijah. others 
again, one of the prophets.' 'But you,' he asked them. 'who do you say I am?' Peter spoke up and said to 
him, 'You are the Christ.' And he gave them strict orders not to tell anyone about him. Tbeu he began ro 
teach them tbat the Son of man was destined w suffer grievously, and to be rejected by the elders and the 
chief priests and the scribes, and to be put to death. and after three days to rise again; and he said all this 
quite openly. Then, taking him aside, Peter tried to rebuke him. But, turning and seeing his disciples, he 
rebuked Pelee and said to him. 'Get behind me, Satan! You are thinking not as God thinks, but as human 
beings do.' He called the people and his disciples to him and said, 'If anyone wants to be a follower of 
mine. let him renounce himself and take up his cross and follow me. Anyone who wants· to save his life 
will lose jt; but anyone who loses his life for my sake. and for the sake of the gospel, will save it. .. " (Mark 
8:27-35). . 

"'"'Lo que ~hoca a Pedro no es necesariamente el fracaso ... sino la conflictividad y los sufrimienws por 
los que es necesario pasar." Gustavo Gutierrez. Beber eu su propio oozo. my ttanslation, 78. See also 
Gustavo Guti~rrez. "Presencia liberadora de la fe ctistiana en Ammca Latina" ["Liberating Presence of the 
Christian Faith In Latin America"). Misi6n Abierta (no. 5-6, December 1984): 158-159; Gustavo Gutierrez. 
Compartir la palabra: A Io largo del Aflo Linlrgico. 314-315. See Gutierrez's analysis of one parallel text 
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because be knows that these are the consequences of fulfilling bis messianic tasks. At the same time. Jesus 

also rejects Peter's reluctance to accept the inevitable suffering and the possible death which the followers 

of the Messiah face because their actions in imitation of him will also engender similar consequences. When 

Jesus commands Peter to get behind him, Gutitrrez suggests, first. that Jesus is ordering Peter to stop being 
<I 

an obstacle to bis messianic mission by following bis own interests and, second, that he is summoning Peter 

to return to bis position as Jesus' disciple because be is confident that Peter, in fact, will do so. This means 

that Jesus bas forgiven Peter for bis error. At this point, Gutierrez also examines, once again, the causes 

of Jesus' death. He contends that Jesus was executed because the authorities rejected the Kingdom of God 

which be had proclaimed, as well as the requisite behaviour which corresponds to it This means that, 

according to Gutitrrez, Jesus was not killed for strictly political reasons, but because bis religious teachings 

had implications on the whole way that people live. His teachings demanded that all actions, including 

political activities, be in accordance with the characteristics of the Kingdom of God. People are therefore 

followers of Jesus insofar as their actions are consistent with the belief that societies must be transformed 

in order to make them more closely resemble the Kingdom of God. Like Jesus, Christians provoke hostile 

reactions from the powerful members of society whose privileges they challenge by the combination of their 

actions and their words, that is, by the consistency between them, rather than by their words alone."" In 

regard to Jesus' command to take up the cross. Guti~z acknowledges that many Christians understand 

it in a metaphorical sense. This may even be an appropriate intel]ltetation in certain historical circumstances. 

(After all, the cross is not supposed to be sought, but it is also not to be avoided at the cost of renouncing 

one's faith in the biblical God of life.) Nevertheless, in the case of many Latin American Christians. Jesus' 

order to take up the cross pertains directly to the real risks which they face. They are cognizant of the real 

danger of dying in a manner akin to Jesus' crucifixion. In fact, "the martyrial experience which is lived in 

Latin America makes [them] perceive this significance of the text with a freshness and sharpness" unfamiliar 

to Christians living in less risky circumstances."" All Christians living in every historical circumstance. 

however, should prepare themselves for the real possibility of suffering and being killed on account of their 

faith, even though such preparation is never easy. Guti~z warns that Peter's reaction-the denial of the 

in Luke 9:18-24: Ibid., 244; and another parallel text in Matthew 16:16-27: Ibid., 300-301. 

""Gustavo Gutitrrez, Beber en su propio oozo, 73-81. See also "Lyon: Debate de la tesis de Gustavo 
Gutierrez," Paginas 10, no. 71-72 (October 1985): 6-7; Gustavo Gutiererz, Hablar de Dios desde el 
sufrimiento de! inocente. 212-220; Gustavo Gutierrez, Evangelizaci6n y opci6n oor los oobres, 20-21, 39-40, 
100-105; Gustavo Guti~z, "Mirar lejos," Paginas 13, no. 93 (October 1988): 94-95; Gustavo Gutitrrez, 
"El Evangelio de la liberaci6n," in Signos de nueva evangelizaci6n, xxili; Gustavo Gutitrrez, El Dios de 
la vida (1989), 71; "Choose Life," The Tablet 246 (7 March 1992): 310. 

"""La experiencia martirial que se vive en America Latina hace percibir nuevamente y con agudeza este 
alcance del texto." Gustavo Gutierrez, Beber en su propio oozo. my translation, 82. 



380 

painful consequences ~of their faith-is a perennial danger agaiIJst which Christians must guatd 

dlemselves."'' Gutimez's examination of this danger will be analyud in greater depdl in the subsequent 

section devoted to the dimension of martyrdom in the spirituality of liberation. 

Third. Gutierrez reflects on the Iheme of persecution in Acts of the Apostles 22:4-8. In this 

passage, Paul recounts bis CQ,llvenion.''" Paul bad been zealously persecuting Christians when the voice 

of the risen Jesus Christ suddenly confronted him. Jesus asked Paul why he was persecuting him. Outimez 

thereby underscores the idea that Jesus was also being persecuted when Paul caused bis followers to 

suffer.'°' This means that Jesus is also being persecuted today whenever Christians are repressed on 

account of their faith. In El Digs de la vida (December 1989), Gulimez emphasizes Paul's recognition that 

God was responsible for bis conversion from. being a petSecUtor of Christians to being a believer of this 

faith and, thereafter, even a preacher of the gospel among many peoples.'"' The oonvemon of Paul also 

indicates that God always presents people with lhe opportunity to be convened, but it ramains their free 

decision wbetber to accept il 

Fourth, in Bebq en su propio pozo: En el itinerario espirltual de un pueblo. Gutierrez examines 

John 10:18 ("No one takes it [my life] from me; I lay it down of my own free will."). He underscores the 

point that Jesus is the one who allows his life to be taken away from him. Jeshs "freely decides to deliver 

his life in solidarity with lhose who are victims of lhe power of dealh." He chooses to do this out of his 

love for whoever suffers, not because he is coerced into doing it by means of external pressure. According 

to Gutimez, Jesus' decision provides his followers with an example of the freedom with which they should 

serve other people out of an unconditional love for them. even to the point of deliveting their lives."' The 

emphasis which Gutierrez places on the obligation of Christians to express their unconditional love of 

others, especially of lhose who are poorest by serving the needs of these others rather than their own 

"''Gustavo Guti&rez, Beller en su propio oozo. 82. 

,,.,.[ even persecuted this Way to the death and sent women as well as men to prison in chains as lhe 
high priest and the whole council of elders can testify. I even sent lettea from lhem to the brothers in 
Damascus, which I took with me when I set off to bring prisoners back from there to Jerusalem for 
punishment. It happened lhat I was on that journey and nearly at Damascus when in the middle of the day 
a bright light from heaven suddenly shone round me. I fell to the ground and heard a voice sauing, 'Saul, 
Saul, why are you persecuting me?' I answered, 'Who are you Lord?" and he said to me, "I am Jesus the 
Nazarene, whom you are persecuting.'" (Acts of the Apostles 22:4-8) 

'"'Gustavo Guti&rez, Beber en su propio oozo, 122. 

'"'Gustavo. Gutimez, .El Dios de la vida (1989). 79-80. 

"""Se trata de la libre detenninaci6n de entregar su vida por solidaridad con aquellos que son v1ctimas 
de! poder de vida." Gustavo Guti&rez, Beber en su propio oozo, my mmslation, 140. See also Gustavo 
Gutierrez, Compartir la palabra: A lo largo de! Atio LitUrgico, 100-101, 115, 141. 
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interests is intriguing. In fact, a ttuly free delivery of one's life seems to be possible only if it is motivared 

by the unconditional Jove of the others. This also implies that the persecutors are motivated by their hatred 

of how Christians serve the needs of others out of an unconditional love for them. These others are not 

necessarily Christians or even members of the poor masses, but the motive for service is still an 

unconditional love of them. Nevertheless, it is the poor who are especially the "victims of the power of 

death." It seems clear, then, that from Gutibrez' s perspective, the Christians who die out of an 

unconditional love for the poor masses (whether or not they are Christians) and the God who prefers them 

are ttuly martyrs. Dying for any other reasons than an unconditional love of others, as admirable as they 

may be, would not signify martyrdom. 

In El Dios de la vida (December 1989), Gutibrez examines Jesus' conversation with a Pharisee 

in Matthew 22:3640.110 In response to the question about which commandment is greatest, Jesus says. 

first. that people should love God with their whole heart, soul, and mind. Second. he tells the Pharisee that 

people should love their neighbour just as they Jove themselves. Therefore God demands both the 

unconditional love of God and the unconditional love of everyone else, that is, all of one's neighbours. This 

means that people, in fact, should also unconditionally love themselves. People should not manipulate this 

obligation to Jove themselves, however. in order to justify their selfish actions. At the same time, "we can 

ask ourselves whether mistreating ourselves under the pretext of serving others allows this commitment [to 

others] to be as it should be, joyful and friendly." The commitment to love one's neighbour as oneself by 

endeavouring to create a more just society for all people, especially for the poorest, should therefore be 

"canied out by someone who is not seeking compensations from it for the things that he [or she] denies 

himself [or herself]" because, at all times, "justice must be practiced joyfully."111 This implies that 

Christians are ttuly martyrs if they died loving others unconditionally like they loved themselves, and this 

act must be done free from all desire for compensation. The requirement of not seeking compensation would 

also prohibit seeking "other-worldly" compensations as well. As was already mentioned, this means that 

Christians should not forfeit their lives believing that they merit salvation because only God may save; in 

all cases salvation is only granted according to the will of God. Furthermore, Gutibrez' s comment implies 

that the delivery of one's life, like all acts. must be done joyfully. Therefore the martyrs should not be sad 

"°"'Master, which is the greatest commandment of the Law?' Jesus said to bim, 'You must love the 
Lord your God with all your hean, with all your soul, and with all your mind. This is the greatest and the 
first commaiidment. The second resembles it: You must love your neighbour as yourself. On these two 
commandments hang the whole Law, and the Prophets too.'" (Matthew 22:36-40). 

111"Pero podemos preguntamos si el matratamos con pretexto de servicio a los otros hace que este 
compromiso sea como debe ser, alegre y acogedor; realizado por alguien que no busca en ti 
compensaciones a las cosas que se niega a sf mismo. La justicia debe ser practicada gozosamente." Gustavo 
Gutibrez, El Dios de la vida (1989), my tranSlation, 269-270. 
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as I.hey confront their hnmirumt deaths. They may feel abandoned or alone, bul uevel' sad. because sadness 

signifies despair, which is the absence of hope in the coming of the Kingdom of God. 

GuUmei also brieftynammes pan of the Book of Revelallon (chapters 2-3 and 21). According 

to Gutimez. the objective of the Book of Revelation is to reassure those Christians who were being 

peisecute4 and killed on account of their faith when the book was writtel! that the resun:ection of Jesus 

Christ subsequent ro his crucifixion al.Rady guarantees the fulfillment of God's promiJle that life will 

u11imalely triumph o- dealb. Therefore, "what Cbrislians suffer today is simply a consequence_.or that 

battle" between those people who act in accordance with the demands of the gospel and the otbets wllo 

despoil the poorest and the weakest members of society. 'Ibis consequence-persecution and even death-is 

uot the last word of history because "in reality the victory of the Resurrection is definitive. •112 

C. The Spiritualitv of Martyrdom: A Majgr DiI!!ension of the Spiritualitv of Liberation 

As was seen in chapter six, Oulimez Is concerned with the spirituality developed by the Cbristims 

who are committed to the process of liberation (including the poor Cbristims themselves and the non-poor 

Christians who are committed to the poor), especially those Cbrislians who are active in the basic ecclesial 

· communities. He designates this spirituality as the "spirituality of liberation". The objective of Ibis section 

is to continue analy.ting Oulitrrez' s aniculalion of the spirilllality of llbelation by focusing on the evolution 

of one particular dimension of it in bis writings between 1983 and 1995: the spirituality of martyrdom. 

Given that nmnerous Christians committed ro the poor in Lalin America have been murdered since around 

1968. it is understandable that martyrdom bas become a major Iheme of the spirituality of llbemtion. 
Christians have bad to learn bow to pray, both as individuals and in community. and bow to nurture all the 

other spiritual activities of their spiritual lives in an environment in which some sectors of the Church have 

been systematically repressed. either by authorities or by revolutionary forces. It bas been necessary for 

these Christians to face the painful reality that many of their companions have died violently. They have 

also face4 the agonizing decision whether Ibey, too. should continue to commit themselves ro the poor up 

to the point of death. despite the high price both to themselves and to their families and friends. It is 

important to recognize that. when Gutierrez speaks about the spirituality of liberation. he is not simply 

providing an account of bis own spiritual activities. Instead. be is reflecting on the collective spirituality of 

a whole people. He is articulating what poor Christians and other Christians committed tO the poor · 
experience in ·their spiritual lives. Therefore, it is sometimes inappropriate to charge Gutic!n'ez with not 

112"Lo que boy padecen los cristianos no es sino una secuela--sin futuro-de ese combare; pero en verdad 
la victoria de! Resucitado es definitiva." Ousiavo Gutierrez, El Dios de la vida (1989), my lra!ISlation. 194. 
See also Ibid. 210. 
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sufficiently developing his articulalion of bow certain. lraditionally recognized spiritual actMlies may or 

may not be pertinent for his own historical circumscances. Gulitrrez obviously cannot discern all the 

cllanlcteristlcs of the spiritual experiences o! .other believers. He can only repon, !bough in a systematic 

manner, what other people have shared with him. He has learned about the spirituality of a people involved 

in the process of liberation through his paslOllll work in basic ecclesial communities and in his parish. 

through the contacts be has made in his extensive travels in Peru and in other pans of Latin America, by 

attending the conferences of the Ecumenical Association of 1blrd Wodd Theologians (EATWOT), and by 

n:ading about the spiritual experiences of many other people. He has clearly assimi1ated various impressions 

of what characlerizes the spirituality of liberation from all of these sources. For Gutitrrez. the spirituality 

of liberation is therefore not a theoretical subject matter. He recognizes that it is always in the process of 

being developed and transformed. This means that any articulation of the spirituality is always incomplete 

and, in a certain sense, out of date. As Gutierrez bas staled on many occasions, the spirituality of liberatioo 

is still at an early siage of development. so he may only sketch some of its more notable characteristics. 

This section is concerned with Gutierrez's theological reflections on one of the more striking chllracleristics 

of the spirituality of liberation: tbe dimension of lilll1lyrdom in it. 

Gutierrez continues to explicate the spirituality of liberation in Beber en su promo oozo: En el 

ltinerario espiritual de un oo~blo (October 1983). Spiritual experience, as was already noted in chapter six, 

is one of the two elements of tbe first act in the metbology of tbe theology of liberation. h refers to the 

activity of contemplating God (for example, in prayer); it is the moment in which one encounters God, 

personally and in community, and experiences God's freely given and unconditional Jove of oneself and of 

all other people, especially of those who are poorest. The other element of tbe first act of the theology of 

111leration is the action aimed at transforming people (by encouraging conversion) and social structures so 

that the interests of the poorest members of society may become foremost The second act in the 

methodology is theology. It is the critical reflection on contemplation and on action in tbe light of the Word 

of God, accepted in faith. Gutierrez often refers to contemplation and practice, together, as the moment of 

silence, whereas theology is the moment of speech, tbe "talking about God.• Believers may therefore only 

talk about God in a theological manner if they already know God through their direct encounters with him 

(for example. in mystical experiences) and by means of their loving relationships with other people, 

especially with the poor, whom God prefers (a key biblical passage in the latter case is Matthew 25:31-

46).'13 

"'Gustavo G)itietrez. Beber en su propio oozo. 84-85. 203-204. "There is a way of speaking about 
God •.. whicb we call prophetic and it talks about God starting from bis loving and gratuitous presence in 
history. AnodJer [way] is mystical, [or) contemplative 'talk'. It is the language from the intimate experience 
of encounter with God which happens in personal and community prayer. By being Christians ii is possible 
for us to speak of God in both ways.• "Hay una manera de bablar de Dios. .. que llamamos profetlca y babla 
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Gutl6rrez defines "spirituality" as the whole way of life by which believers follow Jesus Christ. It 

is subsequent to an initial spiritual encounter with Jesus Christ and a corresponding experience of 

conversion-a break with all past ways. Although conversion demands an initial experience of radical 

change, Ibis should oruy be !he first moment of a continuing process of convernon tbrougl!oot tbe 

Christian's life. Indeed, tbere is always a risk of weakening and renouncing the conversion. At the sanie 

time, Ihm are also opportunities for Christians to deepen tbeir relation witb Jesus. Because spirituality is 

the ail-encompassing way in which Christians live after 1he initial conversion experience, it implies a 

manner of conduct by which llley try to build communion among all other human beings and with God. 

Throughout the history of the Roman Catholic Cburcb, many distinct models of spirituality have developed, 

each of which ideally would have arisen from an original, profound encowter with Jesus, !bat is, f.rom a 

conversion experience. New spiritualities are always generated because no single spirituality can ever 

embrace all the possibilities of how Christians may follow Jesus Christ in every era. Nevertheless. some 

de Dios a partir de su presencia amorosa y gmuita en la bistoria. Otra es el 'hablar' mfstico, contemplativo. 
Es el lenguaje de la experiencia fntima de! encuentro con Dios que se da en la oracron pe.rsonaI y 
comullitaria. Por ser cristianos nos es posible hablar de Dios de I.as dos maneras. • "forge Alvarez Ca!der6n 
y Gustavo Guti6rrez: 25 allos de sacerdocio" ("Jorge Alvarez Calderon and Gustavo Gutierrez: 25 Years 
of Priesthood"), Paginas 9, no. 59 (February 1984): 18. See also Gustavo Gatibrez, "Speaking about God.• 
trans. Paul Bums. Concilium no. 171 {January, 1984): 28-31; Gustavo Gutierrez. "Haz mils de lo que pido 
(La carta a Fllem6n)" ["Do More Than I Ask of You {The Letter to Philemon"J, Pllginas no. 60 (April 
1984): 43; Gustavo Gutierrez, "Theology and Spirituality in a Latin American Coniext, • Harvard Divinity 
Bulletin 14 (no. 5, July-August 1984): 4-5; Gustavo Gulitrrez. "iQut es espirimalidad?" ["What is 
Spirituality?"], Dlakonfa 33 {Man;b 1985): 2-10 [This was first published in Cuaderoos de Espiritualidad 
{May 1984}; all the ideas had already appeared in Beber en su propio oozo.J: Gustavo Gutimez, "Quehacer 
teol6gico y experiencia eclesial." Concilium no. 196 (1984): 401-405 [This was published in English as 
Gustavo Gutierrez. "The Task of Theology and Ecclesial Experience,• trans. Dinah Livingsrone, Concillum 
no. 176 (June 1984}: 61-64]; Gustavo Gutierrez, "Teologfa y ciencias sociales" ["Theology and Social 
Sciences"), Pliginas 11 (September 1984): 5-6; Gustavo Gutierrez, "Teologia, demoa:acia y liheraci6n en 
America Latina" ["Theology, Democracy. and Liberation in Latin America"], Misi6n Abierta (no. 5-6. 
December 1984): 149-151; Gustavo Gutierrez. "Presencia libemdora de la fe cristiana en Amb'ica Latina," 
Misi6n Abjerta (no. 5-6, December 1984): 153-154; "La visita del Papa vista por Gusta"o Gulitrrez" ["1'be 
Visit of tbe Pope as viewed by Gustavo Gutierrez"], interview with Federico Velarde, et al .. Ouebacer 33 
(February 1985): 20; "Lyon: Debate de la tesis de Gustavo Gutitrrez." Pllinas 10, no. 71-72 (October 
1985): 3-5, 8, 19; "Die Armen evangellsieren: Gustavo Gutitrrez im Gespnich mit Josef Sayer" ["The Poor 
Evangelize: Gustavo Gutibrez in Conversation with Josef Sayer"), interview with Josef Sayer. in Tbeologie 
der Befreiung Im Gesprl!cb, ed. Peter Eicher {Munich: KOset-Verlag. 1985), 39-40; Gustavo Gutierrez, 

· Hablat de Dios desde el sufrimiento del Inocente, 16-18, 65-67, 201-212: "Gustavo Guti6rrez. Lima. eriero 
de 1986" ["<;iustavo Gutierrez. January, 1986"], interview with Elsa Tamez, in Te6loggs de la liberaci6n 
hablan sobre la mujer (San Jose, Costa Rica: Editorial DEI-Departamento Ecunremco de Investigaciones, 
1986), S8-S9; Gustavo Guti&rez, Evangelizaci6n y opci6n por los pobres, 22-25; Gustavo Gutrerrez, 
"Teologfa de la liberaci6n" ["Theology of Liberation"), in Reflexion sobre la teologfa de la liberaci6n: 
Perspec!ivas desde el Peru. Gustavo Gutierrez. Jose Luis Idfgoras, et al. {Iquitos. Peru: Centro de Estudios 
Teol6gicos de la Amazonia, 1986). 15-18, 21-22; Gustavo Gutierrez, El Dios de la vida (1989), 18-20, 282-
284; Benedicta Semmo, Paulo Freire, and Gustavo Gutierrez, "Nuevos horizontes de liberaci6n" ["New 
Horizons of Liberation"], P.lginas 17, no. 118 (November 1992): 69-70. 
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spiritualities do endw:e longer than others, and Ibey seem 10 be renewed across time. According to Gutlmez, 

eveiy spirituality should have both personal and collective dimensions because people are both individuals 

and membecs of communities. GutiM'ez nevertheless prefers 10 focus bis writings on the collective 

dimension of spirituality, that is, the spirituality of a whole people. The collective dimension therefore refers 

to how each person follows Jeius as a member of a community. It is the way each Christian conuibutes to 

the construction of communion among all people. In the case of the spirituality of liberation, it is the 

spirituality of a whole people on its way toward full liberation."' 

The spirilllality of liberation is the spirilUality developed by poor Christians and by other Christians 

who, together, are committed to the hDera.tion of the poor. As was al!eady noted, Gutierrez notes that the 

spirituality of liberation is still at a very early stage of development, so he is only able to sketch certain. 

particularly nolable cbaractetistics of iL According to Gutierrez, the spirituality of liberation is precisely the 

methodology of lhe lheology of h'beration. In olher words. the whole way of life by which many Christians 

committed to lhe liberation of the poor follow Jesus Christ is reflected In Ibis methodology; lalking about 

God··lhat is, theoiogy--is a critical reflection on lheir contemplation {their spirilUal encounters will! God) 

and on their activities (which are aimed at transforming society so that it may be more just for the poorest), 

wilhin lheir own hisrorical circumstances. The spirituality of liberation arises from the loving encouoters 

of lhese Christians with the poor and dispossessed, and it is 1111 expression of lhese enC01D1ters. Such 

encounters wilh lhe poor are not easy, but Ibey are nonetheless necessary if Christiaos have chosen IO 

commit themselves to the process of liberation. Jn fact, Guti(!irez warns that people are not lruly committed 

to the poor unless they give themselves fully over to the poor out of love for them. This means that all other 

H'CJustavo Gutierrez. Beber en su propio pozo. 69. 134-136, 144-146. A "ttue and full encounter with 
[our] brother requires ... experiencing the gratuitousness of God's love .. _If the neighbour is the way to reach 
God, [lhen] the relation with God is the condition for [an] enC01111ter [and] for [a) 1rue communioo with lhe 
other." " ... el encuentro verdadero y pleno con el bennano reqniere pasar por la experiencia de la gralllidad 
de! amor de Dios .... Si el pr6jimo es camioo para llegar a Dios. la relaci6n con Dios es la condiciOO de 
encuentro, de verdadera comuni6n con el otro." Ibid .• my tr.mslation. 169. For studies of Gutihrez's 
articulation of the spirituality of liberation, see the following: C. Rene Padilla. • i. Un nuevo Gustavo 
Gutierrez?," Misi6n: Revista Internacional de Orientacioo Cristiana 2 (Apri1-June 1983): 21; Henri Nouwen, 
"'We Drink from Our Own Wells'," America 149 (15 October 1983): 205-208; Pedro Trigo, "Beber en su 
propio pozo. Gustavo Gutimez, • Christus 49, no. 573-574 (March-April 1984): 79-82; Gerard E. Hanlon, 
•A Spirilllality for Our Times?," Clergy Review 69 (June 19&4}: 200-203; Jon Sobrino, "Espiritualidad y 
teologfa. A prop6sito de! libro de Gustavo Gutierrez 'Beber en su propio pozo'. • Revisla Latinoameriama 
de Teglog!a l (no. 2. May-August 1984): 195-224; Robert McAfee Brown, "Spirituality and Liberation: The 
Case for Gustil.vo Guti&rez," Worship 58 (September 1984): 395-404; J.C. Scannone, "Beber en su propio 
pozo. A prop6sito de! libro de Gustavo Gutierrez," Stromata 42 (no. 1-2, 1987): 211-216; Anfba1 F.i:lwards, 
Seguimiento de Cristo en America Latina, CEP, 88 (Lima. Peru: Centro de Estudios y Publicaciones, 1987); 
Uo Laberge. "L' ethique des !Mologiens de la libmuion et ses fondements bibliques.. • Eglise et Th~logie 
19 (1988): 391-395; Oscar S. Suarez, "Theology and the Human Condition io lhe Woit: of Gustavo 
Gutierrez," Tug6n 10 (no. 1, 1990): 67-68; James B. Nickoloff, •A Future for Peru? Gustavo Guti(!irez and 
tbe Reasons for His Hope," Horizons 19 (Spring 1992): 37-38. 
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motives than the love ot the poor, as admirable as they sometimes may be, nevertheless tall sbon of the 

inarl<. Tbey do not signify a true encounter wilh the poor. It WOllld be still woise if believers were to base 

their commitment to the poor on the compulsion to fulfill a religious lmpemtive or to serve other personal 

interests. such as. attempting to secure fame and status in the world. to relieve a sense of guilt, or to satisfy 
'\ 

their pride. Indeed. really loving the poor ll1eallS uru:onditiooally loving flesh-and-blood human beings as 

one's equals, ratber. than as abstrllCtions, conceming oneself with their coucme needs. respecting their right 

to hold their own perspeclives, becoming integrated into their complex world of values, and fonning real 

friendsbips with them. It is very difficult to encounter the poor out of love for lhem because Ibis requires 

entering into their world. The world of the poor, however, is a veiy complex world. Whoever intends to 

commit themselves to the poor must recognize that being poor signifies a certain "way of feeling, knowing, 

reasoning, making friends, loving, believing, suffering, celebradng, [and) praying." which differs from the 

way that the same activities are done by people who are not poor.115 Outimez is well aware of this reality 

from bis extensive pastoral wort with the poor in basic ecclesial comrmmities and in bis own parish. He 

·believes that uuly loving the poor requires humbly entering into Ibis different wodd, and even choosing to 

live there instead of simply going there daily in order to work. Loviag the poor is particularly difficult if 

one a!X.'eprs a system of values based upon personal merit Loviag the poor, however, can never be based 

on the merits of the individual poor person because, among the poor, there are both courageous acts of 

kindness and tem'ble acts of predatory abuse. Therefore the only way to imitate Ood' s gratuitous love for 

all of humanity is to love all the poor both preferentially and wiconditionally.11
' 

US•ser pobre CS iguaJmente !Illa maneta de sentir, de CODOcec, de razoaar, de bacer amigos, de mar, 
de creer. de sufrir, de festejar, de orar." Gus!avo Outierrez, Beller en su propio oozo, my translation, 186. 
See also "Oustavo Out.lc!n:ez: (Enttevista, Pane l) 'Alegria del pobre lnquieta al poderoso' ." interview with 
Mario Campos, Noticias Alig 16 (no. 17, 10 May 1984): 4-S; Oustavo Outiem:z, "Theology and 
Spirituality in a Latin American Context.• Harvard Divinity Bulletin 14 (no. 5, July-August 1984): 5; 
Gustavo OutiCmz. "Teologfa, demoaacia y libelaci6n en America Latina." Misi6n Abierta (no. 5-6, 
December 1984): 143-146; "Lyon: DebatedelatesisdeOustavoGutibrez." PAginas 10,no. 71-72(0ctober 
1985): 5-6; Oustavo Outiarez, "La verdad los hara libtes, • in La verdad los ban\ libres: Confrontaciones. 
214; Oustavo Outienez, Evangelizaci6n y opci6n por los oobres. 3S-38; Oustavo Gutierrez, "Teologfa de 
la liberaci6n, • in Reflexi6n sobre la trologfa de la liberaci6n: perspec!ivas desde el Pen!. 19-21; Oustavo 
Gutitrrez, "Congreso te0l6gico. Apone" ("Theological Conference. Report"], in Hambre de Dios. Hambre 
de pan. I Congreso Teol6glco Internacional (Lima. Peru: Diocesis de Chimbote, 1987), 90-93; Gustavo 
Outierrez, "Mirar lejos. • Pliginas 13, no. 93 (Ovtober 1988): 68-73; Oustavo Gutitrn:z, "La evangelizaci6n 
de America Latina ante el a!lo 2000" ("Tue Evangelizalion of Latin America in the Face of the Year 2000'), 
Ciencia Tomip 116 (May-August 1989): 368-370. 

'"Gustavo OutiCmz. Beber en su propiQ pow. 186. "You must be committed to concrete persons and 
to live among them. Then It is not so difficult to have friends .... to share our lives with the poor, to have 
personal friendships is very important It's not enough to see the social group-class, race, culwre--tbough 
that's also important It's the personal relations that are ultimately relevant lf we don't have friendships 
wilh actual persons, I don't think we are teally committed to the poor. We must uy to live with them." 
"Gustavo Outierrez: Opting for the Poor,· an interview, Tue Other Side 23 (no. 9, November 1987): 13. See 
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Martyrdom bas. evolved into a major dimension of the spirituality of hlletation because lllllilY 

Christians who participate in the process of liberation have suffered the consequences of harsh repressions, 

others are confronted by the possibility of suffering repression in the future, and some are even aware that 

it is likely that lhey. too, will be targeled for a violent deatb.117 In some cases. after receiving numerous 

lhreats. the believers bave had to reckon with lhe reality that !heir deaths are probably imminent. Gull~ 

draws attention to certain risks which are faced by Christians who decide to follow Jesus Christ by siding 

with the poor in their process of hl!eration. These rlsb are reflected in the spirituality of liberation. Fust. 

Ibey must accept the inevitable fact lbat Ibey will be ttea.ted as suspicious outsiders by various sectors of 

the Church and society because of their unusual bebaviour.11
• They will often not be seen as Collowers 

of Jesus Christ, but instead as intrudenl who meddle in affairs which are not their own. GutiW2 points to 

Archbishop Oscar Romero as a famous example of someone who was accused of not being a good 

Christian.'" Indeed, •solidarity with the poor in present-day Latin America is a sme-and rapid--way to 

become alienated from privileges .... The prevailing social system does not forgive those who dare to embark 

also Gustavo Gutimez, Evangelizaci6n y opciOO por los pobres, 40-41; Gustavo Guti6rrez, "The Church 
of the Poor.• The Month 22 (July 1989): 266-267. 

"'Gustavo GutiWz, Beber en su propio wzo. 174. Jon Sobrino bas analyzed Gutitm:z•s explanation 
of the place of the dimension of manyrdom in the spirituality of liberation. Jon Sobrino. "Espiritualidad y 
teologfa. A propdsilO del libro de Gustavo Gutierrez 'Beber en su propio pozo•,• Revista Latinoamericana 
de Teolog!a l (no. l, May-August 1984): 212-213. For other studies of the role of man:yrdom in lbe 
spiritualicy of liberation. see Pedro Casaldllliga and Jost-Marfa Vigil. Political Holiness: A Spirituality of 
Liberation. trans. Paul Bums and Francis McDonagh. Theology and Liberlllion Series (Maeyknoll, N.Y.: 
O!bis Books. 1994), 153-154 (This book was originally published in Spanish: Pedro Casaldaliga and Jost­
Marfa Vigil, Espiritualidad de la llberaci6n (Managua. Nicaragua: Editorial Envfo, 1993).J; M. L6pez 
Fernandez, "M8rtires de! Reino en America Latina." Thesis (Madrid, Spain: JnstitulO Superior de Pas!Oral, 
1992) [I have not been able to obtain a copy of this lhesis.1. 

'"Gustavo Gutimez. Beber en su propio wzo. 24, 193. As an example of what it means to be treated 
a.s an outsider, he cites a letter written by Christians expelled from Olancho, Honduras to the family 
members of peasants, teachers, and priests who had been murdered there. In lbe letter they say that Ibey 
are proud to have "shared the same persecution expressed in constant crit.icisms, false accusations, insults. 
arbitrary arrests, PJunderings, pressures. and threats" as the relatives who bad been killed. • .• .hemos 
compartidos la misma persecucioo expresada en crlticas constantes. acusaciiones falsas, insultos. detenciones 
arbitrarias, saqueos. presiones y amenazas." "Carta a famillares de las vfclimas" 22-7-75, my lmnSlation, 
in Signos de lucba y esperanza. 242. See also Gustavo Gutierrez. "Juan de la Cruz desde Ammca Latina.· 
Faginas 17, no. 116 (July 1992): 29; Gustavo GutiWz, El Dios de la vida (1989), 89-90; Gustavo 
GutiWz, "Epilogue: Destination Known.• in Political Holiness, Pedro Casaldaliga and Josb-Marla Vigil. 
ttanS. Paul Bums and Francis McDonagll, 208-209. 

"'Gustavo Gutierrez, Beber en su propio pozo, 25. 
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on that route autbentically."'"' Many Christians committed to the liberation of the poor lberefore often feel 

a profoundly painful sense of loneliness. This wells up because Ibey are now isolated from !heir old 

communities. their actions are suspecred. they often experience frustrating setbacks and failures. and Ibey 

are sometimes imprisoned--:.Vhich. at times, will even lead to their eventual murder. Their loneliness teaches 

them about their own limitations, and it encourages them to learn how to open themselves up to God's 

guidance, rather than to depend solely. or predominantly, on their own resources. Therefore . the 

"commitment to the poor and oppressed leads [Christians] to tediscover a centl:lll gospel theme: spiritual 

childhood."ui They discover that Ibey must learn how to ttust in God because "the situation of the poor 

is such that we can almost say that it smpasses the human possibilities for solidarity."'" This spiritual 

childhood (i.e.; spiritual poverty, which Gutrerrez examined as early as Pobreza evangelica: Solidaridad y 

protesta [July 1967)) is expressed by a joy which arises in the midst of sOITOw from their recognition that 

God loves all people unconditionally. Another risk faced by Christialls C()lllmilted to !he poor is lbe 

inevi13ble temptation to feel bitter. anguiShed. and discouraged because the project of transforming society 

•lll"La solidaridad con los pobres en la America Latina de hoy es camino seguro-y nlpido-para el 
deapego de privilegios .... El sistema social imperanie no perdona a quienes se atteven a emprender esa ruta 
con aulenticidad.L" Gustavo Gutierrez, Beber ell SU propio pow, my translation, 184. Whenever one speaks 
of making a commitment to the poor, it is necessary to recognize that !here is always "a certain potential 
for social conflict." This is "not because one seeks it. but because it is inevitable." "No hay manera de 
hablar de rompromiso con el pobre sin enttar en una cierta conflictividad social y no porque uno la busque. 
sino porque es inevitable." Such a commitment inevitably elicits hostile responses. This is particularly the 
case when one underscores what are perceived as lbe structural causes of widespread poveny. Gus.tavo 
Gutrerrez, Evangeli7.aci6n y opci6n por los oobres. my U1111Slalion, 68. See also GllSlavo Gutierrez., "Mirar 
lejos." Pi\ginas 13, no. 93 (October 1988): 94; Gustavo Gutitrrez. El Dios de Ia vida (19S9), 89-90. 

l21"Lapobreza 'inbumana' y 'antievangelica' es una realidad masiva entre nosotros. pero comprometerse 
con los pobres y oprimidos conduce a redescubrir un iema evangtlico central: la infancia espirizual." 
Gustavo Gutierrez. Beber en su propio oozo. my translation, 143. See also Ibid., 183-191. 

122
• •• .la situaciiln del. pobre es tal que casi podemos decir que supera las posibilidades hmwmsa de 

solidaridad." Gustavo Gutierrez. Beber en su propio pozo. my tranSlation, 187-188. The situation of lbe poor 
"seems to have no end.• Many people committed to the liberation of the poor "find tbemselves ... balfway 
lhrongb a tunnel.· "Situaci6n que parece no terminar nunca. y hallarse m$ bien a mi tad de un blnel. • Ibid., 
my translation, 193. Gutierrez cites an example of profound suffering and loneliness expressed in a letter 
written by Fr. Juan Alsina during the evening of March 31, 1978. He was found murdered the next day. 
Fr. Alsina compared bis experience with that of Jesus of Nazareth in the Garden of Gethsemane. Juan 
Alsina, Carta de 31-3-1978, in Nicaragua. A un al!o de la victmia (Lima. Peru: Centro de Estudios y 
PublicaciooeS, 1980), 109, ciled in Gustavo Guti~rrez. Beber en su propio oozo, 195. See also Gustavo 
Gutierrez, Evangelizaci6n y opci6n por los oobres, 38; Gustavo Gutitrrez. "Mirar lejos. • Paginas 13, no. 
93 (October 1988): 80; Gustavo Gutibrez, El Oios de la vida (1989). 106. Gutitrrez bas also examined the 
profound loneliness Job senses when be feels abandoned by God. yet without losing bis faith in God. Job 
suffer.; to such a degree that be wishes be were dead. or even more desperately expressed. he wishes that 
he bad never been born. This means that he wishes that God bad never willed bis life. Gustavo Gutierrez. 
Hablar de Dios desde el sufrimiento del inooente, 47. 
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in lhe interests of lhe poor is so daunting. It is a project that runs completely contrary to lhe established 

order of things. These feelings are espedally likely to arise when lhe Cbrislians are conftonled by lhe 

repressive violence employed by the uadilional beneficiaries of the existing social order, who will often use 

any means available In order ·ro Sia.Ve off cballges lhat imperil their inlel'estS. Purtbennore. setbacks and 

failures lake a toll on lhe continued rommitment of many Christians to lhe process of h1letalion. They begin 

to feel tired, weak. and despairing. They statt to think of their own persoual interests. or they consider less 

costly commibllents. They begin to ponder bow much easiec it would be to live quietly, and to enjoy the 

oppo.nunities of relaxing and of developing their skills, isolated from the real risks to their own safety and 

to lhe security of their families and friends.'%! Wilbout citing examples, he observes that many Christians 

in Latin America have demonstrated. in various subtle and bidden ways. their loss of courage and resolve 

at auclal moments. Such fear and a vacillating failh. while understmdable, are nevenbeless "sins of 

omission." They are pamcularly evidenced by "cowardly silence in the face of the sufferings of the poor: 
and whenever people "try to offer a thousand ienuous justifications" for their weaknesses.'"' When faced 

by the possibility lbat their activities will endanger their own lives (and the lives of their families and 

friends), many Christians are tempted IO withdraw their commibllent or they statt to regret SO!De decisions 

they have made or certain words that Ibey have said. Indeed. Gutrerrez stresses that. together witb Ille 

enormous fears of falling to temptations such as growing weary or considerillg one's self-interests 

ioordinalely, the "fear ... of dying itself. . .is no small matter" either."' 
Gutlmez observes that the evolution of martyrdom into a major theme of the spirituality of 

blle.ration hanlly makes it exceplional among Christian spiritualities. In fact, martyrdom bas been a major 

dimension of spiritualities throughout the history of lhe Churcb.126 Monastic spirituality itself arose as an 

'"Gustavo Gutierrez. Beber en su propio oozo, 178-182. 

"""El silencio cobarde ante los sufrimientos sutiles. es boy una falta paJ1icularmente grave para el 
cristlano latillOamericano.• Gustavo Gutierrez. Beber en su propio oozo. my tmnslation. 147. See also Ibid .• 
159. Gutietrez. supports bis romment by quoting a letter from Januai:y 20, 1973 written by a nmnber of 
Bolivian priests. religious, and pastolll1 workers. who confessed their sinfulness for cowanlly n:m•ining 
silent In lhe face of the repression. &nests. poverty, expulsion. tolttlre, and murder suffered by so many of 
their fellow citizens. This letter is published in Praxis de! martirio ayer y boy. 125-126. 

,;,"El miedo lJlor que no? No s6lo de morir, lo que no es poco declr; sino tambien de flaquear, de 
pensar en uni> mismo mas de lo debido." Gustavo Gutierrez. Beber en su propio pow. my translation. 194. 

''"Gustavo Gutierrez. Beber en su wopio pozo, 174. Jon Sobrino clarifies Gutierrez's observation that 
martyrdom is always a major dimension of spirituality. He notes that this is true because it is always 
necessary to reflect on lhe significance of the deaths suffered on account of lhe faith which really do occur 
in one's own bis!mical circumstances; it is not because Christians are compelled to develop this dimension 
In their spirituality In an a priori manner, that is, divon:ed from all experience of such a reality. Jon 
Sobrino. "Espiritualidad y teologfa. A prop6sito de! libro de Gustavo Gutierrez 'Beber en su propio pozo' ," 
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extension of the spirituality of martyrdom. As was seen in chapllltS one and two, lll01lks already began to 

be venerared in the fourth centw:y (sometimes during !heir lives, but especially subsequent to their deaths) 

for enduring a rigorously ascetical lifetime of "bloodless 1lllU'lyrdom". Gutrerrez wonders whether "the lime 

of 1lllU'lyrdom which is experienced in Lalin America today" might "not establish-in a different context-a 

new link between the spiritual experience which is born among us. and which is lived by many members 

of the laity, and the martyrial experience of the rmt centuries. [whlcb was! the so~ of monastic 

spirituality."'"' Gutierrez. in fact, makes such a comparison when be speculates on bow the companions 

of the manyrs in the pre-Constantianian Churcb made sense of the violent deaths. (He bad already made 

this same comparison in "Fideliilad a la vlda. • which was examined in chaprer six.) Gutrerrez recommends 

that Christians, wondering bow they should respond to the experience of 1lllU'lyrdom in contempOmY Lalin 

America, should look to the experiences of these early Christians for guidance because the present-day 

situation is not entirely novel.'"' After all, "one of the greatest ~ of all spirituality" bas been "the 

bloody experienCe of the primitive Christian community. [wbo were] weak in the face of the linperial power 

of the era.""'' Gutierrez clearly does not treat the Christians of the pre-Conslalltinian Cburcb as if they 

were unapproachable heroes of a bygone golden age. Instead. like the Christians of contemporaxy Latin 

America, they were weak before !be threats of violent death. They, too, vacillated in tbei.r failb, but they 

ultimately remained hopeful and trusted in God's promise of the full realization of the Kingdom of God. 

Gutierrez approves of Louis Bouyer' s evaluation that "after the elemeots of !be New Testament, certainly 

no olber factor bas bad more influence in constituting Christian spirituality" than the experience of 

martyrdom in the pre-Conslalltinian Cburcb. Acconling IO Bouyer. this has been true throughout the history 

of the Church, even though "the majority of martyrdoms took place• before the lime of Constantine. 

Revista Latinoamericana de Teologfa 1 (no. 2, May-August 1984): 212. 

'"'"Podemos preguntamos entonces si el liempo de martirio que se vive en Ammca Latina. . .no establece 
boy--en un contexto diferente-·un nuevo v:lnculo entre la experlencia espiritual que nace entre nosottos, y 
que es vivida por mucbos laicos, y aquella martirial de los primeros siglos, fuente de la espititualidad 
monacal. • Gustavo Gutrerrez, Beber en su procio pozo. my translalioo, 27. To support his suggestion, 
Gutierrez cites C. Leonardi, "De la sanliilad mon!slica a la santiilad polltica, • Concillum no. 149 (November 
1979): 378 (For an English translation, see C. Leonardi, "From 'Monastic' Holiness to 'Political' Holiness," 
Concilium no. 149 (1979): 46.J; Louis Bouyer, "Le martyre," chap. in La Spirltualit6 du Nouveau Testament 
et des pCres. rev. and expanded ed., vol. 1 of Histoire de la spiriritualire cbn!tienne (Paris, Famace: Au bier, 
1966). 238-261. See also Gustavo Guti&Tez. "Theology and Spirituality in a Latin American Context," 
Harvard Divinitv Bulletin 14 (no. S, July-August 1984): S. 

''*Gustavo Gutrerrez. Beber en su propio oozo, 39-44. 

'"'"La realidad martirial que se vive en America Latina nos devuelve a todos a una de las grandes 
fuentes de !Oda espiritualidad: la experiencia sangrienta de la primitiva comunidad cristiana, dtbil frente al 
poder imperial de la epoca." Gustavo Guti&Tez. Beber en su wopio oozo. my translation. 42. 
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Bouyer's last comment--that most martyrdoms occurred in the pre-Constantinian Church-is debatable, but 

it is true that the contemporaries of the manyrs of the pre-Constantinian Church were particularly conscious 

of the risks that they faced. They incorporated the risk of martyrdom into their spiritualities.''° 

In an interview with the Mmyknoll lay missionary, Mike De Mott. which was published in 

Maryknoll magazine (November 1986), Gutierrez reflects on the effects that the contemporary martyrs have 

bad on him. He states that the wimess of "those we call the 'manyrs of Latin America,' those who have 

given their lives ... [have I bad a huge influence on my manner of living the Christian life and, consequently. 

on my spiriruality ."'" He reveals that be bas been particularly influenced by the martyrs whom be knew 

well, such as An:bbisbop Oscar Romero, Bishop Angelelli, and Fr. Vicente Hondarza, but be does not 

clarify exactly bow their lives and deaths have helped sbape bis spiriWality. 

D. The Dichotomy and the Unitv between the Famous Martyn and the Poor and Anonymous Martyn in 

Contemporary Latin America 

As was already noted. Gutierrez often speaks about the persecution of the Church and the murder 

of its members in bis writings between 1969 and 1977, but be does not begin to employ the religious terms 

"martyr" and "martyrdom" in bis writings until the article, "Sabre el documento de i:onsulta de Puebla" 

(April 10, 1978), in which be criticizes the consultation document of the Puebla Conference for not 

recognizing the many martyrs of contemporary Latin America. Thereafter, Gutierrez consistently uses the 

religious terms. Gutierrez makes many general references to the occurrence of martyrdom in bis writings 

between 1978 and 1982, which were analyzed in chapter six, but be only occasionally supplies the naines 

of specific people whom be designates as martyrs. These people include Archbishop Oscar Romero, Bishop 

Enrique Angelelli, and Fr. Enrique Pereira Neto. All three were famous members of the clergy whom 

Gutierrez knew personally. By virrue of the fact that they were members of the clergy, they were generally 

recognized as being significant people in Latin American society during their lives. Their violent deaths 

were widely publicized. At the same time, Gutierrez emphasizes in bis writings between 1978 and 1982 that 

the vast majority of the contemporary martyrs were poor and insignificant people. They now remain just 

as anonymous in their deaths as they were during their lives. Among all of these martyrs--both famous and 

anonymous ones-Guti~rrez believes that Archbishop Oscar Romero is exceptional. Indeed, even though 

many Christians have disputed the veracity of the numerous popularly recognized martyrdoms throughout 

Latin America, the only claim which seems to be beyond dispute for many people is the martyrdom of 

''°Gustavo Gutierrez. Beber en su propio oozo. 42-43; Louis Bouyer, La Spirirualitt du Nouveau 
Testament et des peres. 238. 

131"1 am a Christian First," interview with Mike De Mott. Maryknoll no. 80 (November 1986): 17-18. 



Romero. As Guli~ bas already suggested, the assassination of Romero represents a dividing line in the 

history of the Church in Lalin America. For Gutierrez, this means that many of the violent deaths which 

preceded the murder of Romero may now be properly undmtood as true examples of martyrdom, aod that, 

henceforth, there should be no queslion that many Christians committed to the poor have conlinued to be 

killed on account of their faith. While 111a11y Chrislians are only able to comprehend the meaning of these 

numerous dealbs in the light of Ille martynlom of Oscar Romero, Gulibrez also claims that the assassination 

of Romero may only be fully understood by recognizing that his life and his death should never be viewed 

in isolation from the poor whom he served or from the wimesses given to the faith by the many other 

Christians who died on account of their commitment to the poor. There is therefore, simultaneously. a 

notlble dichotomy between the many martyrs of Latin America. and a seatnless unity among all of them. 

On the one lland. in the eyes of the world. the manyrs are divided Into two distinct groups: those who are 

famous and significant martyrs, and those who are poor, anonymous. and Insignificant mattyis. Even among 

the famous martyrs, there is a clear division commonly made between Archbishop Oscar Romero and all 

the others. On the other lland. there Is a unity among all the martyrs, whether they are famous or 

insignificant They are all viewed by many people as the true martyrS of conlelllporary Lalin America; at 

the same time. some other people simply deny outright that any of them, in lllct. are martyrs at au. 
Even though Gutierrez recogllizes that !he uiur~ of Romero represents a dividing line In the 

history of the Church. it would clearly be inappropriate for him IO ignore the many other examples of 

martynlom that have transpired since Romero's death in 1980. Indeed. since that lime, Gulitrrez bas 

continued to develop his theological reflections on the meaning of the martynlom of many other Christians, 

both famous believers and poor and anonymous believers. He bas also further developed his reflections on 

the meaning of the martyrdom of Romero. The pmpose of this section is therefore to examine Gutierrez• s 

wrilings from 1983 to 1995 in order to ascertain what be considers to be the significaoce of the 

assassination of Romero, the significance of some other famous martyrs, aod the simultaneausly significant 

aod insignificant deaths of the poor aod anonymous martyrs. 

1. The Signifkance of !he Assassination of Archbishop Oscar Romero: 

Gutitrrez continues to develop bis analysis of the significaoce of the murder of Archbishop Oscar 

Romero in the lecture, Salvacioo y pobreza: Consecuencias eclesiologicas (February 7-18, 1983), aod in an 

interview published on May 26, 1983. For Gutierrez, the fatuous example of the assassination of Archbishop 

Oscar RDillero (March 24, 1980) is significant because it draws attention to so many other similar. but much 



393 

less widely celebrakld, instances of mart)'nlom.''" Romero's dead! should therefore not be viewed as an 

isolated event. but instead be should be recognized as simply lhe most famous ooe among many 

contemporaiy martyrS. Indeed, lhe overwhelming majority of lhe mai1}'IS are "poor and simple people [who 

were] unknown to lhe rest of lhe world.""' Thus Gutitrrez bas clearly returned to the observalion be 

already made in "La fuerza hist6rica de los pobres· (July 1978) and "Beller en su propio pozo" (September 

1982), that most martyrs are just as anonymous in death as they were in life. but be does not advance bis 

theological reflections beyond bis earlier comments.1'' In Beber en su propio pozo: En el itinerario 

!l§Piritual de UD pueblo (October 1983), however, Gutii!rrez quotes a homily given by Bishop Sergio M~ndez 

Arceo of Cuemavaca, Mexico on March 24, 1981, concerning the slsnificance of the assas•iDatioo of 

Archbishop Romero, and be apparently approves of the sentiments expressed in it. In this homily. lhe bishop 

judges that Oscar Romero died for lhe poor and in behalf of them, and in doing so, he also died for and 

in bebalf of God. Because these are proper reasons for dying, he should not be forgotten, and the ttue nature 

of bis faith must not be Obscured by trying to set him apart from bis people.'" Romero lherefore did not 

die as a hero, but as a bumble man of the people. He was motivated to deliver bis life by his 1lllCOnditional 

love of these people and the God who ptefers them. 

''"Gustavo Gutierrez. Salvaci6D y oobm:!!, 14; Gustavo Gutil!rrez. "Por el cammo de la pobreza, • 
Pliginas no. 58 (December 1983), 13. See also "Gustavo Gutit!mz: (Entrevista, Parte I) • Alegr!a del pobre 
inquieta al poderoso'," inrerview with Mario Campos. Noliclas Aliadas 16 (no. 17, 10 May 1984): 3 (This 
is an abridged version of an interview wbicb origillally appeared ln the Lima daily newspaper, La Rem!blica, 
on April 20. 1984. There is also an English translation of tbe interview: "Gutierrez: 'Joy of the Powerful 
Confounds the Powerful'," inrerview with Mario Campos, Latinamerica Press 16 (no. 17, 10 May 1984): 
3-6, 8]; "Lyon: Debate de la tesis de Gustavo Gutimez, • Pa!!inas 10, no. 71-72 (October 1985}: 8. 

"'"Gustavo Guti~rrez: 'Latin America's Pain is Bearing Fruit': Latinamerica Press 15 (no. 19, 26 May 
1983): 5. See also Gustavo Gutierrez, "Teologfa y cieucias sociales," J>Wnas 11 (September 1984): 13-14. 
In a subsequent interview, Guti~trez. suesses the point that Romero's fame distinguishes him from the poot 
masses. Because he was well known, be was also significant in the eyes of 1he world. The poor, on the 
other hand. are neitber !mown, nor considered to be sigulllcant Neverlheless, "he was also very commitred 
to the poor of bis couutty. That's what's most important." Similady, Gutierrez, explains that be. too, is not 
poor because be is considered to be signif1ca11t both in the Chw:cb and in Peru. "Gustavo Gutierrez: Opting 
for the Poor," an interview, The Olher Side 23 (no. 9, November 1987): 12. 

134Gustavo Gutitrrez, "La fuem bist6rica de los pobres, • in Signos de lucba y esperanza. xxvii-xxvili; 
Gustavo Gu~z, ".Beber en su pt0pi1> pozo," Pliginas 7, no. 47 (September 1982}: 7. 

"'Bishop Sergio Moodez Arceo, Homilfadel 24-3-1981,£.f!.m(MexicoCity) (24 March 1981): 2, cired 
in Gustavo Gutierrez, Beber en su prooio pozo. 197. Gutimez notes that Romero was a famous martyr who 
died like other famous martyrs (such as Bishop Enrlque Angelelli and Ignacio Ellacuria), as well as so many 
"anonymous· martyn;--people who were considered insignif'1ca11t during !heir lives, because of lhe 
preferential option be made for the poor. Gustavo Guti&rez, "Option for the Poor: Assessmenty and 
Implications,· trans. Heidi Epstein, ARC. The Journal of the Faculty of Religious Smdies, McGill 22 (1994): 
70. 
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In a shon article written during Holy Week. "El Reino esti cerca" (May 1983), Gutierrez draws 

attention to a parallel between the events that led to the deaths of John the Baptist, of Jesus of Nazareth, 

and of some of Jesus' disciples and the reasons why Archbishop Oscar Romero was assassinated. The first 

group was repressed and executed by the powerful and privileged people of the world because they had 

borne witness to the coming of the Kingdom of God and to the conduct which corresponds to iL Romero, 

too, was killed on account of the faith he had demonstrated in the biblical God. He was murdered precisely 

because his words and actions were consistent with each other, and because he had shown that he believed 

in the ultimate victory of salvation over suffering, injustice, and death. Thus Gutierrez judges it is fitting 

that many Christians in Latin America remember the anniversary of the assassination of Archbishop Oscar 

Romero during Holy Week while they celebrate the resurrection of Jesus Christ 136 (In this case, it is the 

third anniversary.) They integrate reflections on the significance of Romero's death into their other activities 

during Holy Week. Gutitrrez does not identify who celebrates the anniversary, he does not supply any 

evidence of exactly how they IDllJk it, nor does he mention whether they do so privately or while gathered 

in groups, though his comment implies that some form of commemoration takes place among communities 

of believers. Otherwise, he probably would not be aware of such celebrations. Gutitrrez repeats many of 

these comments in El Dios de la vida (December 1989), but he also adds what, he believes, all Christians 

should learn from Romero's willingness to denounce injustices and tO proclaim the Kingdom of God, even 

up to lhe point of death: Romero's "testimony helps [Christians] to understand that it is necessary to look 

for and proclaim life and liberation in Christ by walking along the stony and muddy, narrow paths travelled 

by the marginalized and oppressed of Latin America. "137 It is there among the poor, according to 

Gutitrerz, where Christians will encounter Jesus Christ because he is always present among the poor and 

suffering of the world. 

Gutitrrez was interviewed in 1983 by the Jesuit, Fr. James Brockman, who has written many books 

and articles on Archbishop Oscar Romero, including on the meaning of his assassination."' One of the 

major topics they talk about in the interview is the significance of Romero's murder for the Church in 

1'6Qustavo Gutitrrez. "El Reino esta cerca," P!\ginas 8, no. 52 (May 1983): 2. "Celebrations of the 
anniversary of the assassination El Salvador's Archbishop Oscar Romero in March and of the murder of 
the four Nonh American churchwomen in December provide eXatDples" of Latin Americans remembering 
and celebrating the anniversaries of the deaths of Christians killed in the cause of justice. Jatnes B. 
Nickoloff, "A .Future for Peru? Gustavo Gutitrrez and the Reasons for His Hope." Horizons 19 (Sprin 
1992): 39. 

137"Ese testimonio nos ayuda a entender que es necesario buscar y proclamar la vida y la liberaci6n en 
Cristo avanzando por las trochas de piedras y lodo por las que transitan los marginados y oprimidos de 
Amtrica Latina" Gustavo Gutitrrez, El Dios de la vida (1989), my translation, 199. 

131"The Prophetic Role of the Church in Latin America A Conversation with Gustavo Gutitrrez." 
interview with Jatnes R. Brockman, The Christian Century 100 (19 October 1983): 931-935. 
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contemporary Latin America, especially when it is viewed alongside the violent deaths of many other 

Christians. Guti&rez judges that the assassination of Romero has been the most important event of the 

Church in Latin America during the four years since the Puebla Conference. He designates Romero as a 

martyr, and again he clarifies that he employs the term "martyrdom", not in a theologico-canonical sense, 

but rather "in a broad sense.• While Romero is the clearest example of martyrdom for most people, 

Guti&rez contends that it is a "fact that many Christians are giving their lives, witnessing unto death to the 

gospel, to the God of love and the God of the poor." Romero's death is particularly significant because 

"some people refuse IO recognize" these many other deaths. He nonetheless does not supply any examples 

of people who deny what he considers to be observable facts. The obvious martyrdom of Romero is 

therefore notable for the role it plays in "illuminating other instances, deaths of laypeople, of nuns, and of 

priests, that have occwred recently in Latin America. It gives [these other martyrdoms] value. It makes plain 

their meaning.""' This comment .implies that, for many Christians, the murder of a famous person who 

held an important position in the hierarchy of the instirutional Church was necessary before they began to 

acknowledge the other martyrdoms. Furthermore, Guti&rez draws attention to the fact that these martyrdoms 

are occwring in countries which are traditionally viewed as being Christian. Even most of the national 

rulers, who are often ultimately responsible for the persecution of some sectors of the Church and the 

martyrdom of so many of its members, "profess ro be Christians." Gutierrez believes that, indeed, "it's 

remaikable. then, that the church of this continent is furnishing cases of such martyrdom,• and. moreover. 

that "this has become so common that we aren't even surprised any more. ""0 He does not identify exactly 

who is not surprised hy these deaths, but it seems clear that, by "we". he means the Christians who are 

committed to the process of liberation--perbaps even signifying that he. too, is no longer surprised by· the 

common incidence of them, though he has often stated that Christians should never become complacent 

about prematUre deaths (whether they are caused by poverty or by violent means). According to Gutierrez, 

there are so many martyrdoms simply because "people are being killed just for being Christians.• and 

therefore not on account of predominantly political reasons. When even an archbishop like Romero could 

be "assassinated for preaching the gospel," the reality of the situation becomes transparent: "After that, it 

has been clear what is happening in the church in Latin America. "141 At this point, he does not develop 

his comment about exactly what is happening so clearly in the Church, but from the context of the 

"'"The Ptophetic Role of the Church in Latin America A Conversation with Gustavo Gutierrez,• 
interview witli James R. Brockman. The Christian Century 100 (19 October 1983): 931. 

"""The Pr\lphetic Role of the Church in Latin America A Conversation with Gustavo Gutierrez,· 
interview with James R. Brockman. The Christian Century 100 (19 October 1983): 931. 

'""The Prophetic Role of the Church in Latin America A Conversation with Gustavo Gutierrez,· 
interview with James R. Brockman. The Christian Century 100 (19 Ocrober 1983): 931-932. 
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interview, his meaning is obvious: Christians are being murdered for their commiunent to the liberation of 

the poor masses. These are uuly examples of martyrdom because such a commiunent is a proper activity 

for believers in the biblical God, especially for those who live in a continent where the social system is 

suuctured in such a way that it perpeblates the life-denying poverty characterizing the existence of most of 

the population. In this interview, Gutierrez also draws attention, once again, to a parallel that probably exists 

between how, on the one side, the survivors of the persecutions of the pre-Constantinian Church made sense 

of the violent deaths of their friends and relatives and how, on the other side, contemporary survivors 

comprehend the murders of the people they knew. He wonders whether most of the companions of the 

Christians who died violently nearly two thousand years ago considered them to be martyrs. He speculates 

that they may have underestimated the deep motives of the martyrs as well as the value of what was 

transpiring in front of them because of their proximity to the events: "1bey may have thought they were 

people a bit na1ve, who had let the Praetorian Guard grab them too easily, whereas others got away.• He 

wonders whether it could not be possible that "something like that isn't happening these days with these 

friends of ours."142 Gutimez's comment implies that some Christians nowadays may sympathize with the 

objectives of their companions who allegedly died as martyrs on account of their commiunent to the poor; 

they may even applaud their efforts to change an obviously unjust system--but they nevertheless question 

the degree of this commiunent. After alL how could believers, like Romero, make a commiunent up to the 

point of death, when the injustices will continue, just like before, as if they had never lived and died? 

Gutimez seems to suggest that, what is considered by some Christians to be a foolish decision made by 

the future martyrs not to evade the risks to their lives, is nonetheless recognizable to others, including 

himself. as the manifestation of a ttuly Christian faith, which the believers were not willing to renounce in 

a situation when the demonstration of this faith really mattered. The martyrs knew what they were doing 

and why they were doing it They believed it was necessary to continue placing themselves in dangerous 

positions because this was the only way to maintain their commiunent to building a more just society. 

Gutimez can personally evaluate and affum the veracity of many of these alleged martyrdoms because 

"many of these martyrs, especially the priests, [he] knew very well. "143 Fr. Brockman introduces the topic 

of the popular veneration of Romero into the interview. After he informs Guti6rrez that "many poor people 

now visit Romero's tomb and are making it a center of popular devotion, adorning it with plaques that thank 

the martyred archbishop for miracles," Guti~rrez responds to the news of this spontaneous, popular 

142"The Prophetic Role of the Church in Latin America A Conversation with Gustavo Gutitrrez," 
interview with'James R. Brockman, The Christian Century 100 (19 October 1983): 932. 

143"The Prophetic Role' of the Church in Latin America A Conversation with Gustavo Gutitrrez, • 
interview with James R. Brockman, The Christian Century 100 (19 October 1983): 932. 
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reputation of martyrdom enjoyed by Romero among the poor masses by simply stating: "I'm not 

surprised.""' He does not elaborate his comment, but it is nevertheless significant He clearly expects and 

approves of the popular veneration of Romero. The fact that he considers Romero to be the most famous 

one among numerous martyrs suggests that he also expects and approves of the popular veneration of all 

of them, at least insofar as they demonsttated that they were willing to die on account of a truly Christian 

faith. 

In "Teologfa, democracia y liberaci6n en America Latina" (December 1984), Gutierrez reflects on 

the cause of Oscar Romero's death. He contends that Romero's life could not have ended in any other way 

than it did--in murder: "If there ever was a death that was foreseeable, it was the death of Monseilor 

Romero.""' His death is therefore only understandable if bis life is considered. Gutierrez does not develop 

his comment in this article, but he makes the same judgment in his preface to Fr. James Brockman's book, 

Tiene gue veneer el amor. Textos de Monsenor Oscar Romero (October 1988).146 According to Gutierrez, 

Romero provoked the animosity of the people who were subsequently responsible for his assassination by 

boldly and publicly making demands that were consistent with the gospel, in the midst of a violent situation. 

He was killed because he denounced all justifications, especially the religious justifications, which the 

powedul members of society used in order to maintain their privileges and to keep the majority of the 

population destitute. Gutierrez is particularly impressed by Romero's ability to stand fearlessly before every 

group in society--whether the government, political parties, business people, popular organizations, or 

subversives groups--and then to confront each of them with the demands of the gospel. He consistently 

proclaimed to all Salvadorans that God loves everyone unconditionally. According to Gutierrez, Romero 

did not intend to provoke opposition, but he was willing to accept personal difficulties before he would 

refrain from proclaiming the Kingdom of God. He chose to siwate himself before the problems of the 

Salvadoran people who lived around him instead of avoiding their real needs. (For example, he could have 

"'"The Prophetic Role of the Church in Latin America. A Conversation with Gustavo Gutierrez,· 
interview with James R. Brockman, The Christian Century 100 (19 October 1983): 935. Fr. Pedro Serrano 
Garcia, a diocesan priest in El Salvador, wrote a letter to Pope John Paul II in November, 1995, before the 
pope was to visit the country. In the letter, the priest suggested to the pope, "'you might surprise us with 
the news of the beatification of our beloved pastor, Mgr Romero. You do not know how much good was 
done by the photo of you on your knees praying before the tomb of the Monsignor!'" The Tablet (3 
February 1996); 153. 

"'"Si algtina vez bubo una muerte que era previsible, era la de Monseflor Romero." Gustavo Gutierrez, 
"Teologfa, democracia y liberaci6n en America Latina,• my translation, Misi6n Abierta (no. 5-6, December 
1984): 148. 

; 
146Gustavo Gutierrez, "Presentaci6n. Un testigo de la vida" ["Introduction. A Wimess to Life"], in Tiene 

gue veneer el amor: Textos de Monseflor Romero, James Brockman, CEP, 94 (Lima, Peru: Centro de 
Estudios y Publicaciones, 1988). 5. 
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done this, as Gutimez noies. by nurtlllinll a personal spiriluality oompleldy divorced from this scandalous 

reality of institutitmaliw! viOlew:e, ooun1er-v!olence. and re.pressive 'liolence.)1" 

Gutierrez confesses that he has always been deeply impressed by Romero's capacity to llsren and 

to change. He provides a specific example to illustrate this point the ambush and murder of Romero's 

intimate friend, Fr. Rutilio Grande. SJ., while he was driving to lhe WWII of El Paisoal, along with two 

Olbec people (Manuel SolOtzano and Nelson Lemus), in order to say mass there. 'Ibis occurred on March 

12. 1977, SQOn after Romero became lhe archbishop of San Salvador."1 While Romero was already deeply 

concemed about the poor people around him before this event. the mll!dm awakened him to lhe complexity 

of the profound problems of lhe Sal.vailOOlll people. He felt !hat it was imponant that he lisren closely to 

what the poor had to say about the problems of their lives. He tried ro learn from lhe poor how the Holy 

Spirit works in their lives. Gutierrez observes that Romero loved lhe poor unconditionally, and they loved 

him in retum because they could see that his actions were consistent with his beliefs.'" Then Gutitrrez 

offers lhe same observation he bas already made about evaluating the effects of martyrdom on lhe identity 

of lhe Churcil. but this time he expressly states it in the case of Romero: "Perllaps we still lack: the historical 

perspective in order to assess what the days [aroundJ Romero's death and his funeral mean for the Church 

in Latin America."'"' Indeed. Gutierrez believes !hat it is completely undersmndable if some time must 

pass before Christians can properly evaluate bow Romero's death sheds light on lhe tl11gedy and the hope 

wb!cb is contained in the many wimesses ro the faith that have been borne, both before and after Romero's 

dealh.m Gutimez apparently means the Christian& who died as wimesses to lhe failh prior to and 

141Gustavo Gutrerrez, "Presentacioo. Un testigo de la vida." in Tiene que veneer el amor, James 
Brockman. 5-7. 

'""For studies of Fr. Rutilio Grande, see the following: Edmundo Moran• A Witness ro Justice," America 
136 (7 May 1977): 410-414; Praxis del martirio ayer v hoy. 33-34; G. Rulli. "EI Salvador: Esplosione della 
violenza," La Civilta Cattolica 128 (no. 4. 1977): 292-295; "EI Salvador. Rutilio Grande," in Simos de Jucha 
y esperanza. 256-261; Pablo Richard and Guillermo Meltndez, eds., La Iglesia de los oobres en Am~rica 
Centtal: Una anAfisis socio-oolftico y teologico de la Iglesia centr9l!1llericana 0960-1982}, Colecci6n 
Centroamenca Departamento Ecum6nico de Investigaciones (San Jose, Cosia Rica: DEI-Departamento 
Ee~ de Investigaciones, 1982), 93-96; La sangre por el ooeblo. 65; EI marti.rio en America Latina, 
124-126. 

"'Gustavo Gutierrez, "Presentacioo. Un testigo de la vida," in Tiene que veneer el ainor. James 
Brockman, 7-8. 

•S<'"Tal vez nos falta todav!a perspectiva histOrica para apreciar lo que significan para la Iglesia de 
America Latina los dlas de la muerte y del funeral de Mons. Romero." Gustavo Gutimez, "Presentaci6n. 
Un testigo de la vida," my tr1111slation, in Tiene gue veneer el amor, James Brockman, 8. 

"'Gustavo Gutierrez,. "Presentacion. Un testigo de la vida," in Tiene que veneer el amor. James 
Brockman, 8. 
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subsequent to the murder of Romero, that is, the many Latin American manyrs. For Gutimez, the long line 

of people who approached Romero's bOdy at bis funernl clearly demoosttated that !he poor considered 

Romero to be their spokesperson againsl the people who worship money as an idol. It was these people·-all 

of dll:m idolaters-·wbo were responsible for the assassination of Romero. Gutierrez also draws atlention, 

once again. to !he murder of approximarely forly atlendees at Romero's funeral. which was boldly carried 

out before numerous toreign eyewitnesses. According to Gutierrez, they were killed by !he same people who 

were responsible for Romero's death.152 

Gutrerrez does not believe that the public will ever know the names of all the people behind the 

assassination of Romero and the mW'der of the forly Olbm because they are simply too poweiful to be 

identified. Guti(!rrez nevertheless contends that Romero bad already forgiven them beforehand, and be would 

have wished that they repent and ask for forgiveness because Ibis is how be spoke about the murderers of 

Fr. Rutillo Grande and Fr. Alfonso Nav8J'I'() Oviedo (killed on May 12, 1977}.m According to GutWrrez, 

the "definitive willless, !he martyrdom, of Mons. Romero is the consequence of bis option for the God of 

Jesus Christ and for his people, [which isl not desired but neither (is !ti avoided at any price.""' For 

GutiErrez, that which is ttagic about Romero's assassination should impel people to recognize his hope that 

all people would one day be treated as if they were children of the same God and each other's bro!hers and 

sisters. Romero bad hoped that everyone would commit themselves to building a just society in the interests 

of all Salvadorans because this is the ouly way that the counuy would ever experience peace. Gutittrez then 

expresses his belief that "like the Lord. one must not look for him among the dead, because be is 

living.""' This reference to the empty tomb of Jesus clearly demonsttates Guti(!rrez's conviction that 

Romero has already been resurrected. This means that all other uue manyrs, similarly, have already been 

resutreeted, as have all the nonmanyr saints as well. Of course, Ibis is the traditionally recognized view in 

the Roman Catholic Church. 

Tbe ways how. Romero displayed his faith, both during bis life and in his death, have clearly 

"'Gustavo Gulierrez. "PresentaciOO. Un testigo de la vida; in Tiene que veneer el amor, James 
Brockman. 8-9. 

maustavo Gutierrez, "Presentaci6n. Un testigo de la vida, • in Tiene que veneer el amor, James 
Brockman, 10. For.infonnation about the murder of Fr. Navarro, see Praxis del martirio aver y hoy. 59; !:! 
sangre oor el pueblo. 108; El manirio en America Latina, 126-130. 

"'"El testinionio definitivo. el martirio, de Mons. Romero es el resultado, no deseado pero tampoco 
evitado a toda costa, de su opci6n por el Dies de Jesucristo y por su pueblo." Gustavo Gutittrez, 
"Presentaci6n. Un testigo de la vida, • my translation, in Tiene gue veneer el amor, James Brockman. 10. 

1""Por todo ello, a Mons. Romero. como al Seller, no bay que buscarlo entre los muertos, porque esta 
vivo (cf. Le. 24.5)." Gustavo Gutierrez, "Presentaci6n. Un testigo de la vida, • my translation, in Tiene que 
veneer el amor, James Brockman, 10. 
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infiuenced Gutimez deeply. On July 17, 1988. Ion Sobrino gave a bcmily in honour of ~'s sixtieth 

birthday in Mai:yknoll, New York. In the homily, he noted that Gutrerrez had attended Romero's funeral, 

not as an important person in the Church, but as a Christian and as a Latin American: "He was simply there, 

at the foot of the cross of the Salvadorans, (which was a) significant symbol of his bearing of the cross on 

a daily basis with his Peruvian people." According to Sobrino, after the mass, Gulimez remarked to him 

conceming the homily: •you are right The martyrdom of MOllllellor Romero has been something very 

important in my life."'"' 

Gutrerrez dedicates his book, El Dios de la vida (December 1989), to "Mons. Oscar A. Romero, 

and in him to everyone in Lalin America who has given witness (martyrdam), through their death. to the 

God of life."137 In the English translalion (1991), he adds the names of two nuns, Maria Agustine"" and 

Irene McCormack. to his dedicalion. They were murdered in Peru.'" Gutibrez reflects on lhe significance 

of Sister McCormack' s life and death in Companir la palabra: A lo largo del A!lo Liblr!!iro (October 1995). 

She was born in Australia. a country where her life was safe, but she cbose to go to Peru in order to give 

life to the poor there. According to Gutitn'ez. she did not seek death, but she was nevertheless murdered 

on account of the preferential option she had made for the poor. As a woman and as nun, she was 

insignllicant like a "mustard seed" COlllpared to the men and lhe priests In Peruvian society, but "the Lord 

has convened her humility inll> a tree full of leaves which now gives lLa1in American Christians] shade and 

'"'°Simplemeute estuvo alU, al pie de la crui de los salvadorelios. signo elocuente de Sil llevar la crui 
de su pueblo peruano." ••nenes mz6n. El man.irlo de Monsellot Romero ha sido algo transcendeutal en mi 
Vida.•• Jon Sobrino, "60 allos de Gustavo Gutrerrez. Unive.rsalidad de la teologfa de la liberaci6n, • Cbristus 
53. no. 620 (1988): 15. 

m• A Mons. Oscar A. Romero. y en el a todos los que en America La1ina ban dado, con su muene, 
testimonio (manirio) del Dios de la vida. • Gustavo Guli&rez, El Dios de la vida (1989), my translatioo. 5 

""In two articles, Gulierrez talks about the violent death of Sister Marla Agustina Rivas (nicknamed 
• Aguchita"). She was a Good Shepherd nun who was murdered when she was seventy years old because 
of her worlt with the poor in "la Florida", Peru. In these articles, he does not explicitly designate her as a 
martyr. Gustavo Gutierrez. "Juan de la Cruz desde Ammca Latina.• PAAlnas 17, no. 116 (July 1992): 37; 
Gustavo Guli~ez. "Epilogue: Destination Known.· in Political Holiness. Pedro C3!ialdllliga and Jose-Maria 
Vigil, ttans. Paul Bums and Francis McDonagh. 218. 

"''"To Bishop Oscar A. Romero, to sisters Maria Agustine and Irene McConnack, assassinated in Peru, 
and in their persons, to all those in Latin America who have by their death borne witness (martyrdom) to 
the God of life." Gustavo Gulietrez, The God of Life. trans. Matthew J. O'Connell (Maiyknoll, N. Y .: Orbis 
Books. 1991), iii. 
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the preferential option for the poor makes its nest" in this tree."" This is poetic way of saying that the 

Church is built on the foundation of its martyrs. 

On March 24, 1995, Gutierrez delivered the homily at the special mass held in recognition of the 

fifteenth anniversary of the assassination of Romero. The mass was concelebrated by Bishop Samuel Rufz 

of Cbiapas, Mexico and Bishop Pedro Casaldfiliga of Sl1o Ftlix de Araguaia, Brazil at the chapel of the 

Universidad Centtoamericana in San Salvador. In the homily, Gutierrez emphasizes that. just like Jesus, 

Romero did not have bis life taken away from him; be freely delivered it Gutierrez notes that Romero 

remained surrounded by friends up to the end, yet be also confronted bis own death alone because it is 

ultimately a personal decision to allow oneself to die on account of one's faith. At the same time. this 

personal decision corresponded to the commibJlent be bad already made to be in solidarity with the poorest 

members of society. For example. be manifested bis decision to persevere up to the point of death in bis 

last homily when be boldly asked the military to obey the law of God, who wills that all life may flourish, 

instead of continuing to obey human laws by killing the masses."' According to Gutierrez, Romero 

certainly did not seek bis martyrdom because to do so is inappropriate for Christians. It would mean wishing 

that there be murderers, and the violent deaths which they cause. Instead. Romero encountered bis 

martyrdom. The path be followed up to bis martyrdom was characterized by events similar to the ones 

leading up to the crucifixion of Jesus of Nazareth: Jesus bad not sought bis execution, but be was well 

aware that bis preaching and bis announcement of the Kingdom of God disturbed the powerful members 

of society. Because Romero bad a deep and unwavering faith in the resurrection of Jesus Christ, be said 

that be did not believe that death was the final word of history. He was confident that subsequent to bis 

imminent death be would rise again in the Salvadoran people. Gutitrrez observes that everyone who bas 

gathered for this fifteenth anniversary shares Romero's hope. They believe that, in fact. Romero bas been 

resurrected alongside Jesus in the Salvadoran people. Gutierrez does not explain exactly what this means. 

but clearly this reflects the ideas, first. that the poor and the Christians committed to them will be inspired 

by Romero's demonstration of faith up to the point of death, second, that God bas already saved Romero, 

and, third, that the deceased Romero is still part of the community of believers in El Salvador-perhaps as 

a heavenly intercessor praying on their behalf. Gutierrez also again stresses that Romero's death should 

never be viewed in isolation from so many other martyrdoms. All the martyrs--Romero, the six Jesuits in 

"""Su condicion de mujer y de religiosa, siempre marginadas, representa bien el insignificante grano 
de mostaza. Pero el Sel!or ha convertido su humilidad en un 3rbol frondoso que boy nos da sombra y en 
el que la opcion preferencial por el pobre hace su Dido.• Gustavo Gutitrrez, Compartir la palabra: A lo largo 
del Al!o Litllrgico. my translation, 237. 

"'Gustavo Gutitrrez, "Pastor y testigo (Juan 10, 1-18). Homilia en la misa del XV aniversario de Mons . 
. Oscar Romero," Paginas 20, no. 133 (June 1995): 78-79. See also Gustavo Gutierrez. Compartir la palabra: 

A lo largo del Al!o Litllr2ico. 137. 
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El Salvador (who were murdered in 1989), and the many other manyrs in El Salvador and in the rest of 

Latin America-together provide numerous restimonies of the gospel message that God loves all people 

unconditionally. While every single one of these deaths was a tenible event, Christians should nevertheless 

be thankful for all of them because the manyrs died bearing witness to !be resurrection of Jesus, whicb 

signals !be ultimate triumph of life over death. For Gutii!miz, the objective of gathering in order to 

remember Romero, therefore, is to celebrate life. not to commemorme dealh. Cbrlstians should celebrate 

the resurrection of Romero and of so many other inanyn, which bas ttanspired in imitation of the 

resurrection of Jesus Christ, whom they bad followed. It is partlcularly important to celebrate !be 

resurrection of the manyn in Latin America because this is a continent wbem death is so pervasive. 

Futtbetmore, the memories of these manyrs are particularly compelling for the poor of !he continent, and 

they cherish all of them. While !he powerful members of society may be able to murder the people who 

are commiued to !he hlleralion of the poor, according to Gutierrez. they cannot extinguish the paschal joy 

which the poor masses feel as they hope for the fulfillmeot of the Kingdom of God.162 

2. The Significance of Other Famous Martvrs: 

Fr. Henrtque Pereira Neto (murdered on May 26, 1969). was the fll'St person whom Gutierrez 

explicitly identified as a Christian murdered on account of his commitment ro the poor. This death clwfy · 

made a profound impression on Gutierrez. Since 1969, Gutierrez bas named a number of other Christians 

whose lives and violent deaths have also had an nnpact on him. He has explicitly designated many of them 

as martyrs, ever since he first began to utilize the religious tetms "martyr" and "martyrdom• in his writings 

in 1978. Most of the people whom he identifies as martyrs in his writings between 1983 and 199.S were 

members of the clergy of the Roman Catholic Chlll'ch (Bishop Emique Angelelli, Fr. Vicente Hoodarza. Fr. 

Hectar Gallego, Fr. Ioaqufn L6pez y L6pez, Fr. Ignacio Ellacuria. Fr. Segundo Montes, Fr. Juan R.alll6n 

Moreno, Fr. Am.ando L6pez, Fr. lgnacto Manln-Baro, Ft. Micbael Tomaszek. and Fr. Zbigniew 

Strzalkowski), a few were members of fem.ale religious orders (Mo!her Juanita. Sister Maria Agustine, and 

Sister Irene McCormack), and only a couple were humble Cbtistiaos from among the poor masses (Sra. 

Julia Elba Ramos and her daughter, Celina Ramos). In all cases, Gutierrez reflects theologically 011 the 

meaning of the martyrdoms of people whom he knew personally. Many were very close friends. so he 

suffered profoundly from their deaths. Most of the people whom he explicitly names as martyrs in his 

writings were also significant people in Lalin American society on account or their status in the Church. 

The only exception to this phenomenon is Gutierrez's reflection on the meaning of the murders of Sra. Julia 

"''Gustavo Gutrerrez, "Pastor y testigo (Juan 10, 1-18). Homilia en la misa de! XV aniversario de Moos. 
Oscar Romero." PAginas 20, no. 133 (June 1995): 79-80. See also "Tributes to a Martyred Archbishop; The 
Tablet (25 March 1995): 400. 
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Elba Ramos and ber daughter, Celina, who died alongside the six Jesuit martyrs of El Salvador. It is likely, 

however, that be would not have mentioned their names if they bad not been killed along With the Jesuits. 
,. 

Thus bis comments on their deaths should be viewed in tbe context of the meaning of the poor and 

anonymous martyrs, who are the subject matter of lbe subsequent subsection. 1be objective of this 

subsection is therefore to examine the lheological xef1ecUons that Gutienez bas made on the signi.ficallce 

of the dealbs of these other famous martyrS who, like Amlbisbop Oscar Romero. have had an influence on 

his life. 

In an interview published on May 26, 1983. Gutimez claims that martyrdom is a new experience 

of the Church in Latin America, only dating back about fifteen years. One of the earliest ll1llrt)'rs was bis 

close friend, Fr. Hemique Pereira Neto (murdered in May 26, 1969), to whom he dedicated Teo!oda de la 

h]!erad6!!: Perspectivas (December 31, 1971). Re.fleeting on the matter from a vantllge point twelve years 

subsequent IO the publication of the book. Gutitrrez supplies three reasons why he dedicated the book to 

Fr. Pereira Neto: first, because "he died bearing witness to his faith"; second. because, as a black Brazilian. 

"he also bore wimess for poor blacks desPised for their race•; third. because Guti6rrez was trying to write 

the book when Ibis good friend died on account of the aforementioned reasons.'"" According to Gulienez, 

the poor Lalin Americans of African heritage, like the poor women and the poor Aboriginals, are pan of 

a sector of society which is doubly appn!SSed.'64 As was already llOted. Fr. Pereira Neto was the very first 

Christian whom Guti6rrez explicitly identified as having died in an errvironment of the persecution of the 

Church. His comment Jn the present interview implies that. sometime between 1969 and 1971, be already 

liDted the idea of dying for one's faith-that is. martyrdom-and dYing for the poor fm this case. a panlcular 

sector of the poor: the poor of African heritage). Whether Ibis explanation from 1983 thoroughly proves that 

Gutrerrez already considered tbe murder of Cbristians committed to the poor, such as Fr. Pereira Neto. !O 

be examples of genuine martyrdom by 1971, and possibly even sooner. is a debalable point because 

memories are sometimes flllllty. II is nevertheless likely that his explanation reflects the view he held in 

1971 to some extent. If he bad viewed Fr. Pereira Neto's death as simply the result of a political cause 

(which is unlikely given his portrayal of the murder in the context of the persecution of the Churdl in the 

lecture, "The Meaning of Develcipment (Notes on a Theology of Liberal.ion], which he delivered in 1969), 

he probably would have been besilant to dedicate the book to him, rather than to another person (such as 

bis goaj friend, Fr. Camilo Torres ReSttepo, who was killed as a member of the Colombian guerillas in 

,.,.Gustavo Gutimez: 'Latin America's Pain is Bearing Fruit',• Latinamerica Press 15 (no. 19, 26 May 
1983): 5. See also "Gutimez: 'Joy of the Poor Confounds the Powerful'," interview with Mario Campos, 
Latinamerica Press 16 (no. 17. 10 May 1984): 8. 

164See also Gustavo Gutierrez, Beber en su propio pozo, 21; Gustavo Gutierrez. "Speaking about God.• 
trans. Paul Bums, Concilium no. 171 (January 1984): 29. 
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1966). 

In Beber en su propio oozo: En el itinerario espirirual de un pueblo (October 1983), Gutitm:z cites 

two examples of priests whose commilment to the poor was evidenced by their profound love of the poor. 

Both of them, Fr. Htctor Gallego and the Spanish priest, Fr. Vicente Hondarza. of Huacho, Peru, 

demonstrated their love of the poor by nmrnining committed to them up to the point of death. Fr. Gallego 

was already examined in chapter six of the present study. Fr. Hondana was a Spanish priest who worked 

with the poor in rural Peru for fourteen years. He died al the age of fony-seven under mysterious 

circumstances which had not been resolved when Gutitrrez wrote this book.165 In a subsequent interview, 

Gutitrrez names Fr. Hondana as one of the "wimesses to the God of life ... who have deeply marked my 

life," along with Fr. Henrique Pereira Neto, Jost Maria Arguedas, Bishop Enrique Angelelli, An:hbishop 

Oscar Romero, and Hugo Echegaray (a Peruvian priest who worlced with Gutitrrez until his death in 

1979).' .. Four of these six were murdered on account of their commi!ment to the poc:ir._ Gutitrrez also 
--- . 

cites Bishop Pedro Casal<Wiga's assessmP.Dt _that the murder of Fr.1olio-Bosc0 Penido Burnier, who had 

"died for justice and charity [in) Amazonia [Brazil] ... [ during] an especially critical or martyrial time,• should 

be viewed by Christians as an occasion for rejoicing because he and so many others were willing to give 

wimess to the resurrection of Jesus Christ, to demonstrate their hope for it, ewn al the cost of their lives. 

Fr. Burnier Was murdered after he had gone to the police station. along with Bishop Casal<Wiga, in order 

to protest the mistreatment of two women there.'"' 

In "Teologfa, democracia y liberaci6n en Amtrica Latina" (December 1984), Gutitrrez continues 

to develop his reflections on the significance of the death of Fr. Vicente Hondarza. This article records a 

lecture which he delivered over a year after the mysterious death of Fr. Hondarza. By this time, it was well 

known that he had been murdered. Gutitrrez desm"bes this good friend of his as a common man, a man of 

the people, who liked to joke around. He lived close to the poor. In his daily life, he did not seem to be an 

extraordinary man, simply a common parish priest who cared about the people, yet his solidarity with the 

poor was enough to provoke hostile reactions from the powerful. This led to his death. According to 

165Gustavo Gutitrrez, Beber en su propio oozo. 157, 161-168. In regard to Fr. Hondarza, Gutitrrez cites 
"Testimonio en el entierro de! P. Vicente Hondarza. • P4ginas no. 54 (August 1983): 31. 

''"Gustavo Gutitrrez, "Gutitrrez: 'Joy of the Poor Confounds the Powerful',• interview with Mario 
Campos, Latinamerica Press 16 (no. 17, 10 May 1984): 8. Note that in the Spanish version, the last question 
of the interview is deleted. It is in Gutitrrez's answer to it that be names these certain friends who have 
profoundly marlced his life. In the previous answer, he simply alludes to them. See "Gustavo Gutitrrez: 
(Entrevista, Parte I) 'Alegria deI "pobre inquieta al poderoso', • interview with Mario Campos, Noticias 
Aliadas 17 (no. 17, 10 May 1984): 6. 

"""Muri6 por lajusticia y la caridad. En la Amazonia. En una bora particularmente critica o martirial .... " 
"Carta de Don Pedro Casald4liga, dirigida a sus amigos espalloles. 19 ocrubre 76, • in Si mos de liberaci6n 
y esperanza. my translation, 254. Gustavo Gutitm:z, Beber en su propio pozo, 177. 



Guti&rez, bis simple life can now be reread in lbe light of bis death. From bis recollection of Fr. 

Hondarza's life and deatb. he concludes that •to be a Christian is not to be a hero, but [to be] holy."'"' 

Thus he observes that, in contemporary Latin America. whoever defends life, says that poor people exist, 

and then draws attention to the struct:w:111 causes of poverty as well as its ultimate cause (sin), will inevitably 

suffer a violent death. These activities chamcterize a path leading to martyrdom.'"' Whenever Christians 

are true to their faith in the biblical God, they are situating themselves in a position where the occmrence 

of marcyrdom is a real possibility. Gutierrez also dediQUCS a study of Bartolome de Las Casas, entitled .!2m 
o el oro en las Indias: Siglo XVI (Februai:y 1989). to "Vicente Hondma, and in him to all those born in 

Spain who have come to Jive, and to die, in the Indies out of solidarity with the poor."'.,. 

In an interview published in February, 1985, conceming the recent visit of Pope I ohn Paul Il to 

Peru, Gut.wrrez observes that the poor feel very close to the )lllStOral workers because they have seen the 

faith of people like Mother Juanita. who was murdered in Lurigancbo oit account of her daily work with 

the poor.'" He does not develop this comment: 

Gutitrrez reflects on the murder of six Jesuit priests-Joaquin L6pez y L6pez. Ignacio Ellacurfa, 

Segundo Montes, Juan Raln6n Moreno, Amando Lopez, and Ignacio Mattin-Bar6-who were his intimate 

friends, as well as Sra. Julia Elba Ramos (their cook and housekeeper) and her sixteen-year-old daughter, 

Celina, in "Noticias de cruz y resurrecci6n" (Decembet 1989). They were murdered by about thirty men in 

"'"Y es, que ser cristiano no es ser bb:oe. sino santo. • Gustavo Gllli&rez, "Teologfa, democracia y 
liberaci6n en America Latina.• my uanslation. Misi6n Abierta (no. 5-6, December 1984): 148. 

"
9Gustavo Gutierrez, "Teologfa, democracia y liberaci6n en America Latina.• Misi6n Abierta (no. 5-6, 

December 1984): 148. 

,.,,,. A Vicente Hondarza, y en el a todos !os que nai:idos en Espafla ban venido a vivir, y a morir, en 
las Indias por solidaridad con los pobres.• Gustavo Gutierrez, Dios o el oro en las Indias: Si2lo XVI, my 
translation, 3. 

171"La visita del Papa vista por Gustavo Gutierrez," interview with Federico Velarde, et al., Quehacer 
33 (February 1985): 17-18. See also Gut.wrrez's prayer at !he burial of the layperson, Marfa Elena Moyano, 
who was murdered by members of Sendero Lumlnoso on February 15, 1992 because her programs to help 
the poor in Villa El Salvador, Peru conflicted with their plans. Gustavo Gutierrez, "Oraci6n de gmcias en 
el sepelio de Marla Elena" ["Prayer of Thanks at the Burial of Maria Elena"], Paginas 17, no. 114-115 
(April-June 1992): 13-14. While Guti~ of course, does not designate her as martyr at her burial, the 
repnentative of the Univenidad National Mayor de San Marcos explicitly calls her death an example of 
martyrdom in bis public speech before conferting Gutierrez with an honorary doctorate on March 19, 1992. 
This signifies that Sra. Moyano was beginning to enjoy a spontaneously engendered popular reputation of 
martyrdom. Washington Delgado, "Discurso de orden," PAAinas 17, no. 114-115 (April-June 1992): 162. 
In his acceptmce speech, Gutierrez affirms that Sra. Moyano was a great woman who was killed because 
she had loved justice. "Palabras de agradecimiento de! padre Gustavo Gutierrez (Extractos)." Paginas 17, 
no. 114-115 (April-June 1992): 164. For more infonnation about Mana Elena Moyano, see also Joe Nangle. 
"'Sbe Lives in Us'," Sojourners 21 (December 1992): 16. · 
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uniform on Novembel" 16, 1989 at tbeir residence in San Salvador, El Salvador.in Gll!i&rez claims that 

the people who ordered the assassina!.ion of Archbishop Oscar Romero are also responsible for lhese teeent 

deaths. As in the case of Romero. Gutifil'rez stresses !hat the Jesuits did nOI seek their deaths but they also 

did not avoid it at any price. They were cognizant of the possi'bility that they would be killed for demanding 

a peace based on justice for all. Gutierrez notes that most of them uavelled from a great distance (Spain), 

leaving behind the options to do olber-smely safer-·ministerial activities, in order to commit lbemselves 

to the poor masses of a "martyrl7.ed people" (i.e., a "pueblo manirizado"), whose lives and deaths they 

shared The commitment they bad made to help bring about a peace based on justice by means of 

proclaiming the gospel to everyone. however, ultimately provoked their deatbs.173 

Gutimez also reflects on the meaning of the deaths of the Sra. Elba Ramos and her daughter, 

Celina. who were murdered alongside the six Jesuits. For Gutifuez,.sra.Elba Ramos was "simple like all 

the women· of the Latin American people; "she used tO talk ~·how she had lost different relatives in 

"'See the followin!! studies of the murders of the Jesuits and the two women. as well as of the 
sipificance of their deaths: Vfc10r Codilla. "Ignacio EHaclllfa. te6logo y mMtir, • Revista Latinoamericana 
de Teologfa 7 (1990): 263-269 [This article was originally published in Cuarto Intennedio no. 14 (Febnlmy 
1990).J; various aulllbts, "Dieron testimonio de la verdad, • Dialrollia no. 53 (March 1990); 1-96; Jon 
Sobrino, "The Ecumenism of Blood and Love.• Sojourners 19 (Febnlmy-Man:h 1990): 5-6: "The Greatest 
Love. El Salvador's Sacrament of Salvation: An Inrerview with Jon Sobrino," interview with fun Wallis, 
Sojourners (April 1990): 16-24; Jos6 Maria Guerrero. "Los seis jesuitas masacrados." Mensaie 39, no. 388 
(May 1990): 113-116; "Editorial. La resurrecct6n de los mllrtires de la UC.A.• Es!udios Centroamericanos 
45, no. 505-506 (November-December 199); 949-957; Stan Granat Duncan, "Ini=essors for Ce!itral 
America. The Roses of Obdulio," ESA Advocate. EYllngelicals for Social Action 13 (no. 2, March 1991): 
9-10; Carlos Bravo. •A los tres allos de los mlirtices de la UCA, • Chrl$tus 57 (November-December 1992): 
72-74; Joe Nangle, 'A Truth Commission for El Norte," Sojourners 22 (June 1993): 7-8; various authors, 
Estudios Centroamericanos 49, no. 553-554 (November·Decembel" 1994): 1171-1278: Pamela Hussey. "El 
Salvador Needs Realism and Hope," The Month (April 1995): 133-136; Robert Lassalle-Klein, "A 
Spirituality of Christian Solidarity; The Jesuit Martyrs of El Salvador: The Way 36 (January 1996): 49-60. 
Many other sources on these murders are listed in the bibliography of the present study. 

"'Gustavo Gutierrez, "Noticias de cruz y resurrecci6n • ["News of the Cross and Resurrection"), ~ginas 
14, no. 100 (December 1989): 6; Gustavo Gutierrez, El Dios de la vida (1989), 353. See also Gustavo 
Gutimez, "Option for the Poor: Assessment and Implications,• trans. Heidi Epstein, ARC. The Journal of 
the faculty of Religious Studies, McGill 22 ( 1994): 70; Gustavo Gutietrez, Compartir la palabra: A lo largo 
de! A1lo Lit!lrgico, 25. James B. Nickoloff, who has collaborated wilh Gutierrez at the Instituto Bartolom6 
de Las Casas, explains very clearly why the Jesuits (as well as so many other people--both Cllristilms and 
non-Christians-who have tried to establish their vision of justice for all people) were killed: "Let us be 
clear: Jesuits in El Salvador and women militants in Chile, like civil rights workers in Mississippi. labor 
leaders in Chicago. and gay activists in San Francisco, have been killed not because they had a special love 
for lhe poor but because Ibey used their gifts to promote the radical social transformation of !heir countries 
in favor of powerless people and in opposition to historical privileses defended to the dealll by elites.• 
James B. Nickoloff, "Church of the Poor: lbe Ecclesiology of Gustavo Gutierrez." Theological Studies 54 
(September 1993): 529. See also James B. Nickoloff, "Libera1ion Theology and the Church," Religious 
Studies Review 18 (January 1992): 10. 



407 

the bloody Salvadoran situation.• She also showed herself to be a very brave person because she was 

certainly aware of the death threats which had been issued against the priests. She worlced for the priests, 

but she also "shared the same faith" as them. "She and her daughter form part of those anonymous but 

resolute people who know how to give ... witness to the God of life without [making] a great fuss." 174 This 

is apparently the first time that Gutierrez explicitly names any of the poor people who. he claims, make up 

the majority of the manyrs in contemporary Latin America. He may very well habitually refrain from 

naming them because of the risk of further endangering their families and the communities in which they 

participated. Furthermore, it is unlikely that the names of the poor and anonymous manyrs would mean 

much to most of Gutierrez's readers. Their names would probably be forgotten soon after having been 

read.175 

Gutierrez judges that. in acconlance with Matthew 5:10 ("Blessed are those who are persecuted in 

the cause of uprightness: the kingdom of Heaven is theirs"), the six Jesuits and the two women were 

threatened and killed because they had tried to bring about justice for all people. He acknowledges 1hat 

some people will dispute 1hat they had truly given witness to the faith in the biblical God. but 1hese 

naysayers "have clean [i.e., unadulterated] hands because in reality Ibey have no hands."176 They cannot 

recognize genuine manyrs because they themselves have never made 1he personal commitment to 1he poor 

which ultimately led to these deaths. Fmally, Gutierrez recommends that. in the midst of their pain at 

174
" ••• Sra Elba y su hija Celina; sencilla como todas las mujeres de nuestto pueblo, contaba c6mo habfa 

perdido varios familiares en la cruenta situaci6n salvadoreila Valiente, lambien, porque ella no ignoraba 
las amenazas de muerte que se cemfan sobre los sacerdotes para quienes ttabajaba y con quienes compartia · 
Ia misma fe. Ella y su hija forman pane de esas personas an6nimas pero fumes que saben dar sin 
aspavientos un estremecedor testimonio del Dios de la vida. • Gustavo Gutierrez, "Noticias de cruz y 
resurrecci6n." my ttanslation, Paginas 14, no. 100 (December 1989): 6-7. See Gutierrez's major study of 
the major role of women, including poor women, as disciples of Jesus Christ. ever since Mary: Gustavo 
Gutierrez, "Santo es su nombre, •chap. in El Dios de la vida (1989), 309-349. "Elba once commented that, 
though she was poor and could not do much to serve her Lord, through her cooking and cleaning skills she 
gave the priests the gift of free time so that their skills could be used in the peace talks and national 
movements for Salvadoran reconciliation. In that way, she said, she knew that she was serving God's will. 
'Of course every1hing is messed up here,' she once said about El Salvador. 'But we will never give up. 
With God's help we cannot give up.'" Stan Granot Duncan, "Intercessors for Centtal America. The Roses 
of Obdulio," ESA Advocate. Evangelicals for Social Action 13 (no. 2, March 1991): 9. 

175Sra. Elba Ramos's husband, Obdulio, who was the guard and groundskeeper at the Jesuit theological 
centre, planted roses in the garden for all the people who were murdered that night He explains why he 
planted roses of a different colour--yellow roses--in the middle: "'I wanted them to be different....I wanted 
people to remember my family.'" Stan Granot Duncan, "Intercessors for Centtal America. The Roses of 
Obdulio," ESA Advocate. Evangelicals for Social Action 13 (no. 2, March 1991): 10. According to Sobrino, 
numerous people visited the garden before Sr. Obdulio Ramos died on June 25, 1994. Pamel Hussey, "El 
Salvador Needs Realism and Hope," The Month (April 1995): 133. 

176
" ••• como decfa Pe guy, tienen las manos puras porque en realidad no tienen manos." Gustavo Gutierrez, 

"Noticias de cruz y resurrecci6n," my ttanslation, Paginas 14, no. 100 (December 1989): 7. 



receiving the news of these deaths. Christians should also thank the victims because they have demonsll'aled 

what it truly means to be a follower of Jesus Christ in conlemponuy Latin America: a witness of the 

resutrection of Jesus Christ.111 

In El Dios de la vi!la (December 1989), Guti!!rrez states that the wible&s which these Salvadoran 

and Spanish manya. as well as so many olher manyn, have given by dying on account of their faith 

"makes the Master's teachings concrete for us.." and it "inspires (Christians] to make" these teachings their 

own, in both a "free and respoDSible manner."171 According to the smnmacy of a homily which Guti6mlz 

delivered at Westminster cathedral in late February, 1992. he declared that the six Jesuits were murdered 

because. unlike the hypocrites denounced by Jesos. their words and aclions were consistent with each 

Otber.119 Gutimez dedicates the book. En busca de los pobres de Jesucristo: El pensamiento de Bartol~ 

de Las Casas (August 1992), which is a lengthy study of Bartolome de Las Casas. "to Vicente Hondatza. 

to Igllllcio Ellacuna and bis companions, and in them to all those, bom in Spain, who have come to live 

and IO die in the Indies, in search of die poor of Jesus Christ "180 In Compartir la retabra; A lo largo del 

Allo Littlrgico (October 1995), Gutierrez compares the Jesuit martyrs and all the olber Latin American 

martyrS wiih Jobn ihe Baptist: they are. "in a certain way, precursors of Jesus; like John the Baptist, they 

summon all [Christians] to be convemd and to prepare the way for the coming of the Lord. •m In Other 

words, all Christians should imitate the faith of the martyrs by living in a manner which is consistent with 

the belief that Jesus will soon come again, and that he will thereby end histoty and completely tealize the 

Kingdom of God. 

Guti~ delivered a lecture on St. John of the Cross at the Congreso Internacional Sanjuanista, 

which met September 23-28. 1991 in recognition of ihe fourlh centenaty of the saint. 1n lhe lecture, he notes 

that more than one hundred bishops, priests, and religious have been murdered in Latin America because 

of iheir commitment to the poor. Hundreds more Jay persons, catechists. and members of basic ecclesial 

"'Gustavo Gutielrez. "Noticias de cruz y resurreccioo." Pliginas 14, no. 100 (December 1989); 7. 

171"EI testimonio de estos amigos, como el de tantos ottos, nos ban hecho tangibles las ensellanzas del 
Maesuo. El nos anima para que libre y responsablememe las llagamos nuestras. • Gustavo Gutierrez, El Dios 
de la vida (1989), my translation, 353. 

"'"Choose I,ife," The Tablet 246 f7 March 1992): 310. 

, ... A Vicellte Hondarza. a Ignacio Ellacur!a y sus compatieros. y en ellos a todos Ios que, nacidos en 
Espalia. ban venido a vivir ya morir en las India&, en busca de los pobres de Iesucristo. •Gustavo Gutierrez, 
En busca de los oobres de Jesucristo: El pensamiento de Bartol~ de Las Casas. my ll1!nSlation, I. 

"'" Aquellos que ban dado su vida son tambien, en cierto modo, precursores de Jesus; como Juan 
Bautista. nos llaman a todos a convertirnos y a preparar los caminos para el adviento del Sellor ." Gustavo 
Gutierrez, Compartir la palabra: A lo largo de! Ailo LitUrgico, my ttans!ation. 25. 
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communities have also died similarly. In fact. eight priests and religious who worked among the poor in 

Peru were murdered in recent weeks, but he does not supply any names or details of the events.112 In 

Compartir la palabra: A lo largo de! Afto Liblrgico (October 1995), Gutimez also reflects briefly on the 

lives of three other priests-Miguel Company, Michael Tom•szek, and Zbigniew Stnalkowski--and the 

deaths of the latter two. They worked with the poor in Chimbote and Pariacoto, Peru. In August. 1991, the 

forces of Sendero Lwninoso, a group whom Gutimez unambiguously designates as terrorists, tried 

unsuccessfully to murder Fr. Company, but they did kill the Fr. Tomaszek, and Fr. Stnalkowski (probably 

two of the eight murdered priests Gutimez referred to in the aforementioned lectme). These priests were 

Gutierrez's friends and their deaths clearly hmt him deeply. For Gutimez, these violent deaths undercut 

any tendencies Christians committed to the poor may have of being triumphalistic.'" 

3. The Significance and the Insignificance of the Poor and Anonvmous Martyrs: 

In Beber en su propio oozo: En el itinenuio espirirual de un pueblo (October 1983). Gutimez again 

observes that. even in death, the non-poor manyr is n!Jt completely a part of the world of the poor because 

the poor martyr always remains anonymous.1
" He cites two examples to support this observation. Fust. 

he states that he agrees with the assessment made by Fr. Jorge Alvarez Calderon that the vast majority of 

the Latin American martyrs are from the poor themselves. According to Fr. Alvarez Calderon, the poor 

remain "anonymous ... because the siruation is such that in our countries the Jowly still cannot be known by 

their names-nevertheless. when they are called. they are not able to set limits on their human love. "113 

Like Jesus, they do not have their lives taken away from them; instead. they are the ones who choose to 

deliver them. Second. Gutierrez again cites the example of the forty Salvadorans who died at Romero's 

1112(justavo Gutierrez, "Juan de la Cruz desde America Latina," Paginas 17, no. 116 (July 1992): 29. 
According to Otto Maduro, between 1968 and 1986, "we have known of the assassination of near 100 
Catholic clergypeople (bishops, priests, nuns and religious brothers ... several of them from the U.S.) and 
around 1,000 lay leaders; the imprisonment. torture, rape and/or exile of several thousand clergypeople and 
lay leaders; the murder of not less than 100,000 simple poor laypeople; and the forced displacement of more 
than a million others--near half of them looking for sanctuary in the U.S." Otto Maduro, "North- and Latin 
American Catholicism: From Oppressive Solirude Toward Liberating Solidarity," Review of Latin American 
Srudies 1 (no. l, 1988): 6. 

183Gustavo Gutimez, Compartir la palabra: A lo largo de! Afio Li!Urgico, 303. 

184Gustavo Gutierrez, Beber en su propio oozo, 188. 

113
" An6nimos en su mayorla--porque la situaci6n es tal que en nuestros paises que aun no se puede 

conocer al pequefio por su nombre---. sin embargo. al ser coovocados, no ponen limites a su amor humano." 
Jorge Alvarez Calderon, "Descubrir la espiritualidad de! pueblo," in Acompafiado a la comunidad (Lima, 
Peru: Centro de Estudios y Publicaciones, 1982), 179, quoted in Gustavo Gutierrez, Beber en su propio 
.P!!!2. my translation, 188. 
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funeral on March 30, 1980.116 

Guti6rrez returns to bis reflections on the difference between the poor and anonymous martyrs and 

the well-known martyrs, in "Teologla, democracia y liberaci6n en Ammca Latina" (December 1984). He 

not.es that a principal difference between them is that the poor, who 1llllke up the majority of the world's 

population, are always viewed as being insignificant. Guti6rrez recogniz.es that, even though he was born 

in a poor Peruvian family, be is now pan of the significant minority because be bas a position in the 

Church. The same is true of all the priests and bishops who have been murdered, such as Archbishop Oscar 

Romero, Fr. Luis Espinal, Fr. Rutilio Grande, and Fr. Carlos Majica: they are all quite famous. He then 

suggests that some people in bis audience may even recall the names of a few female religious, though they 

are already perceived as being less significant than the men. The remote posstbility even exists that some 

members of bis audience may know the name of a prominent member of the laity who bas died, but this 

is highly unlikely. Then he asks whether anyone remembers the names of the two catechists who were , 
murdered alongside Fr. Rutilio Grande. He admits that be, too, does not recall their names. This is "because 

the peasants die anonymously, just as they lived. Not [even] dead are they equal. The poor are cannon­

fodder. They are anonymous in history. The deaths do not count. We neither know who they are nor bow 

many of them there are.•m 

"'
6Gustavo Guti6rrez, Beber en su propio oozo. 188. "Guti6rrez was present at Romero's funeral and 

witnessed the gunlire and panic that interrupted it Borne by the crowd into the cathedral from the entryway 
where the altar was, be feared being trampled because he is short and lame. Others were trampled, mostly 
women; he saw five bodies and attended one woman before she died." Guti6rrez commented that "'it's very 
sad to see them--young women, 30 or 40 years old, and each would be leaving four or five children behind. 
That's the way it is with our people here in Peru. The faces were like those of our people--poor people's 
faces. I found it very moving."' "The Prophetic Role of the Church in Latin America. A Conversation with 
Gustavo Guti6rrez," interview with James R. Brockman, The Christian Cenrory 100 (19 October 1983): 935. 
In a subsequent article he not.es that no one knows for certain how many people were killed during 
Romero's funeral, but that be personally saw thirteen corpses. Gustavo Gutierrez, "La evangelizaci6n de 
Ammca Latina ante el allo 2000," Ciencia Tomista 116 (May-August 1989): 370. See also Gustavo 
Guti6rrez, "Option for the Poor: Assessment and Implications,· trans. Heidi Epstein, ARC, The Journal of 
the Facultv of Religious Studies, McGill 22 (1994): 66-67. 

117"Porque los campesinos mueren an6nimamente, como vivieren. Ni muertos son iguales. Los pobres 
son came de call6n. Son an6nimos en la historia Ni muertos cuentan. No sabemos qui6nes son ni cu:intos 
son." Gustavo Guti6rrez, "Teologla, democracia y liberaci6n en Am6rica Latina," my translation, Misi6n 
Abierta (no. 5-6, December 1984): 144. Many laity of the dioceses of Neuqu6n, Quiimes, and Viedma, 
among other laypersons, met in Quilmes, Argentina between March 2 and 9, 1986 for the seminar, 
"Evangelizaci6n y opci6n por los pobres." Guti6rrez delivered a seriers of lectures in which be makes a 
similar observation on the poor, anonymous martyrs: "Something which really draws my attention is that 
we know the names of those who have given their life because of their Christian witness but who belong 
to the episcopacy or [who] are priests or religious. Nevertheless, the poor never appear with their own 
names. No one knows who they are. Those who live anonymously also die anonymously. Even dead they 
are not known. This tells us the extent to which the poor person is an insignificant being. [The poor person] 
does not count The poor person is the one who waits in line for three days in a hospital in order to have 
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In "La verdad los bani libies" (July 1986), Gutimez draws attention to the reality that the "the 

process of liberation is watered by the blood of humble peasants and settlers who tried to give witness to 

their Christian faith [through their) solidarity with their poorer brothers."'" While he does not explicitly 

designate these poor Christians as martyrs, he observes that their demonstrations of Christian faith resemble 

the wi!Dess of faith given by more famous people such as Archbishop Oscar Romero and Bishop Enrique 

Angelelli. whom he has previously called genuine martyrs. 

Gutierrez delivered.the closing lecture at a conference entitled, "Los dootinicos y el nuevo mundo" 

["The Dominicans and the New World"), which met April l, 1989 at the Theological Faculty of San 

Esteban in Salamanca, Spain. In this lecrure, Gutitrrez observes that the many poor Christians who are 

killed on account of their faith are known by a number representing their collectivity, and not by their 
' 

individual names. He provides two examples to illustrate this poinl First, he notes that, in the late 1970s, 

ten peasant catechists were killed alongside two well-known priests (whom he does not name) in Honduras. 

These catechists are now simply known by a number, as "the ten". They continue to remain insignificant 

in their deaths on account of the faith.119 Second, he once again cites the example of the approximately 

forty Salvadorans who were murdered at Romero's funeral. They are now known as "the forty," and not 

as individually significant people. It is not completely clear whether Gutierrez believes that these forty 

people died as martyrs, but this is likely. As was seen in chapter six, Guti~ez asked, in "Beber en su 

propio pozo" (September 1982), "why do we not think about so many peasants. villagers, women of our 

people, workers who give their lives anonymously because of their love for the people or simply on account 

of knowing how to be there in the midst of them?"''° The forty poor people attended Romero's funeral 

a tooth taken oul • "Algo que a ml me llama mucho la atenci6n, es que los nombres de aquellos que han 
dado su vida por su testimonio cristiano pero que penenecen al episcopado o son sacerdotes o religiosas, 
los conocemos. Sin embargo, los pobres nunca figuran con nombres propios. Nadie sabe c6mo se llaman. 
Aquellos que viven an6nimamente mueren an6nimamente tambitn. Ni muenos son conocidos. Esto nos dice 
hasta qut punto el pobre es un ser insignificante. No cuenta El pobre es aquel que hace cola tres dias en 
un hospital para que le saquen un diente. • Gustavo Gutitrrez, Evangelizaci6n y opci6n oor los pobres, my 
translation, 37. 

"'"El proceso de liberaci6n est! regado con la sangre de humildes campesinos y pobladores que 
buscaban dar testimonio de su fe cristiana en la solidaridad con sus hermanos m~ pobres." Gustavo 
Gutimez, "La verdad los bani libres, • my translation, in La verdad los bani libres: Confrontaciones, 164. 
For a general reference to Christians who have died on account of their commitment to the liberation of the 
poor masses, see Ibid., 20 I. 

"'Gustavo Gutierrez, "La evangelizaci6n de Amtrica Latina ante el allo 2000," Ciencia Tomista 116 
(May-August 1989): 370. 

''°''lC6mo no pensar en tantos campesinos, pobladores, mujeres de nuestro pueblo, obreros que dan 
andnimamente sus vidas o simplemente por saber estar ahi en medio de ti?" Gustavo Gutitrrez, "Beber en 
su propio pozo," my translation, Paginas 7, no. 47 (September 1982): 7. 
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as an expression of their faith. They simply wanted to be where it counted, despite the risk to their lives. 

Many people, of course, would dispute designating lhem as man:yrs. For example, while the slaughter at 

Romero's funeral may have been molivated by the hatred of the faith, one issue is whether these poor 

people could be designated as true manyrs if they were simply randomly killed. Funhennore, it may be 

asked whether they had truly prepared themselves for such deaths, and thereby accepted them beforehand. 

Perhaps these questions would not even arise among many believern because they concern a group which 

is largely considered to be insignificant 

E. The Effeas of Martyrdom on What it Means to be a Chw:ch in Cootemporary Lalin America: Building 

the Church of lhe Poor 

Many Christians are deeply impressed by the reality that a number of their fellow believers--bolh 

well-known members of the clergy and some poor and insigntticant laypeople-have chosen to commit 

tbemselves to the poor up to 1he point of death. They view the faith of all the martyrs as models of how 

to live-· and if necessary, how to die-as a Christian in Lalin America today. They judge the martyrs' 

willingness to die for the full llberalion of everyone as evidence that this is truly an objective wortb seeking. 

The various ways how the manyrs have demonstrated their fallh therefore inspire many other Christians-· 

bolh poor Christians and other Christians who are not poor-to make the same decision to commit 

themselves to the liberation of everyone. especially of the poorest These Christians endeavour to construct 

a new way of being a Church in Latin America which runs c:ompletely contrary to a Church that is 

connected to the powerful and that especially serves lheir interests. Instead of maintaining the Church's 

tradilionally preferential option for the powerful in the continent. they desire to construct a Church which 

oplS preferentially for the poor. They try to build a "Church of the poor.• The objective of Ibis section is 

to examine Gutim'ez's writings between 1983 and 1995 in order to examine his theological refleclions on 

the effects of so many examples of martyrdom on what it means to be a Church in contemporary Latin 

America. 

m the lecture, Salvacioo yoobreza: Consecuencias eclesiologicas (February 7-18, 1983), Gutimez 

claims tba! the many occurrences of manyrdom have had ramifications on what it means to be a Church 

in contemporary Latin America: "from the blood of the martyrs, [who are] the wimesses of the Father's will 

for life and (his] love for the poor, the church of the poor which John XXIll sought is arising" nowadays 

in Latin America.·••• Martyrdom therefore contributes to the construction of a Church that is a "Church 

"'"De la sangre de los martires. tesligos de la voluntad de vida y del mnor de! Padre por los pobres, 
estt surgienda la iglesia de los pobies que postulaba Juan XXUI. • Gustavo Gutierrez, SalvaciOn y oobreza. 
my ttanslalion, 14. m an endnote (no. 65). Gutierrez draws attention to an arlicle by Jon Sobrino on the 
occurrence of martyrdom in Latin America. Ibid., Notas, p. S. See Jon Sobrino, "The Witness of tbe Church 
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of lbe poor". As was seen in dlapter five. Gutierrez began to analyze Pope Iobn xxnr s desire Iha! the 

Roman Catholic Cburcb become a Church for everybody, but especially a "Clmn:b of the poor,* in the 

essay, Pobreza. evangtllca: SQ!ldaridad y Wbreza Ouly 1967). The Church of the poor envisioned by Pope 

Iobn xxm was not coasideted at length by the bi8hop$ and cardinals who gathered at the Second Valican 

Council, but it is tbe model of the Cburcb wbicb bas been adopted subsequen!ly by many Latin American 

ChrisliaDs, e8peCially starting with the Medellin Conference in 1968 (as was seen in dlapter six). Tbe 

Cburcb of the poor was lbeteafler reatlilmed as the appropriafll model of the Cbun:b for Latin America at 

many nalionaJ episc:opa1 confemices, and lben at the Puebla Conference. For Ou1imez, the Cburdl of the 

poor means. first, a Cburcb in which believers COllllllit themselves to the liberation of everybody, but 

especially of tbe poor masses. and. secoad, a Churcb in which the poor, too, assume principal roles as the 

bearers of the gospel to each other and IO the Cbun:b as a whole. As was seen in chapter six, Guli&rez 

believes that the Chmdl fulf!IJs its mis.sioo in the world Insofar as the poor themselves become tbe Cburcb, 

that Is. when the poor themselves occupy a central place in it. As Outi6mz bas stallld on many occasions, 

the partial n:alization of the Church of the poor demonstrates that tbe poor have begun to "ln:upt" onto tbe 

historical siage as an oppressed and believing people. They can no longer be simply ignom1. They are now 

dem•ndlng Iha! they become principal actors in society, including in tbe Clum:b. Jn fact. they have begun 

ro assume greater rotes in the Cburch. at least in some localions in the cOndlleot. partlculady in the l>Mic 

ecdesial commllllities. In many otbet localioDs, however, lbe poor are still not major actors in the Cburcb. 

Building the Chun:b of die poor is D011etheless not an easy task for two n:asons. First. it demands 

that Christians and. in fact, lbe whole Church change radically. be tr.msfO!Illed, and thereby be converted. 

in Latin America; in The Challenge of Basic Christian Communities. 161-188. "It bas become ll'lldilional 
to say that the church is born from the blood of the martyrs. and I think that is what's bappenillg today in 
Latin America. It's a diffu:ult moment. but a productive one.• "1be Prophetic Role of tbe Cburdl in Lalin 
America. A Conversalioo with Gustavo Gutierrez.• interview with James R. Brodnnan Tbe Christian 
Century 100 (19 October 1983): 934. "The blood of those who give evidenoe of their love for God by 
means of solidarity with the poor, is proof of that encounter witb dealll and the cross. But tbe 'blood of Ille 
Cbislians is the seed' of a new life and hope in accordance with Ad Gemes (n. S; cf. also n. 24). 'The blood 
of the martyrs always gives new life to the Church. Tbe Latin American Christian commllllity experiences 
this nowadays; and [tbisJ prepares it to welcome tbe gift of God's gratuitous love, at the same time as it 
impels (the CburcbJ to assume its task with the pooresl It is a painful and joyful. paschal pan which no 
one will be able to take away from [tbe poor].• "La sangre de los que atestiguan de su amor pot Dios a 
ttavts de la solidarldad con. el pobre, es mia prueba de ese encuentro coa la muene y la auz. Pero la 
'sangre de los .aistianos es romo semilla' de una nueva vida y esperanza de awenfo COD Ad Gemes (n. 5; 
cf. tambietl. n .. 24). La sangre de los m!ttires da siempre nueva vida a la Iglesia. Esto lo experimenta en 
nuestros d!as la comllllidad cr:isliana lalinoamericana; y la dispone a acoger el don del amor gralllito de 
Dios. al mismo liempo que la impulsa a asumir su tarea COD los nm pobres. & una dolorosa y alegre, 
pascual, pane que nadie podnl. quiwte." Gustavo Guti6rrez, "Vadcano ll y la Iglesia Jatinoamericana." my 
ttaD$lation, Paginas no. 70 (August 1985): 12. See also Gustavo Guti6rrez. "Por el camiDo de la pobreza. • 
Pliginas DO. SS (Deam:lber 1983): 13; GustaVo Guti6rrez. "Hacia la IV Conferencia." PAginas 17. DO. 117 
{Seplember 1992): 29; Gustavo Guti&Tez. Compartir la palabra; A lo largo del Allo Litdrgi£2. 237. 

' 
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Conversion requires a radical depanure from a whole attitude, a whole way of life, a long acknowledged 

way of doing lll.ings. so dlat the in~IS of the poorest ma.y become foremost.192 Second, conslnlCling 

the Cbw-ch of the poor also implies =ognizing that a certain sector of tbe Church and society will become 

enraged and react violently against this project. This is, in fact. what has happened on a wide scale in Latin 

Amerial sillce the Jaie 1960s. 1be commitment to manifest a Cbw:ch of tbe poor has ~ and it 

continues to dema.nd, a veiy high price on the committed Cbrl.stians' •persona1 freedom, reputation, physical 

and menial welllleing, presence in (their) own coUDtty, and in some cases of (lbeir] own life.••» The 

decision made by many poor and "non·poor" Christians to commit dlemselves to the liber:a!ion of tbe poor, 

whic.11 is a decision made in full recognition of Ille inevirable price to !bemselves lllld to their families. is 

nevenheless precisely the way that they have demonsllllted their faith in the biblical God As was already 

mentioned, for Guli!ll:rez, the lives lost giving wimess to this God are never was!ed because it is on the 

foundation or the martyrs' blood that the Chw-ch (whlcb truly acts as a Church only when it is the Church 

of the poor) is built This *is a 11'3ditional question in the life of the church but one which perhaps we had 

slightiy forgotten.""' Accooiing to Gutii!mlz, this perennial trulh has disconeerted some people. He does 

not identify who dlese people are, nor how Ibey express tbeir discomfott wilh the changes in the Church. 

He is apparently pointing to people wflo become uneasy when they obsei:ve that some Christians continue 

to commit themselves to tbe poor in spite of, and, in fact, precisely due to the fact that Othets have already 

been murdered in die past for making the same decision to demonsttate tbeir faith up to the point of dea!h. 

These people may very well think that further violence will quash the obstinaleness of tbe Cbristians who 

continue to wOlt. with die poor. Wbile lhe COllllll0!1 occurrence of repression and martyidom do not 

"'Gustavo Gutim-ez, Salvaci6n y pobreza. 10; "Gustavo Gutierrez: 'Latin America's Pain is Bearing 
Fruit',* Latinamerica Press 15, no. 19 (26 May 1983): 6. For studies of Gutierrez's ecclesiology, see also 
lames B. Niclroloff. "Liberation Theology and lhe Church,* Religious Studies Review 18 (Januaiy 1992): 
8-12; Robert Leroy Breckenridge, *The Ecclesiology of Gustavo Gutimez Merino"; James B. N"lclroloff, 
"Church of lhe Poor: The Ecclesiology of Gustavo Gutierrez.• Theological Studies S4 (September 1993): 
512-535. 

•»•Pero es verdad que debe pagarse un precio para ser una Iglesia de los pobres. No el precio del ser 
y hacer ~ticos de la iglesia, sino el de la libertad personal, la repulaci6n, la integridad ffsica y mental, 
la presencia en su propio pafs y alg\lllQS casos la propia vida." Gustavo Guti!l!rez. Salvaci6n y oobreza. my 
translation, 15. See also Gustavo Gutii!mlz, "La verdad los bani libres,* in La verdad los harli. libres: 
Conftonlaciones. 246. 

"'•En el fundo, es una cuesli6n tradidonal en Ia vida de Ia iglesia pero que taJ vez babfamos olvidado 
un poco." Gustavo Gutierrez. Salvaci6n y pobreza. my translation, 14. "Traditionally we say that the Church 
is enriched by the blood of the marcyys; the present vitality of the People of God in Latin America c;omes 
to a large extezit from l!l3l experience.• "Tradicion.almente decimos que la Iglesia se enrlquece con la sangre 
de los mlirtires; Ia vitalidad presente de! Pueblo de Dios en Ammca Latina viene en gnm pane de esa 
experiencia. • Gustavo Gutienez. "El Evangelio de Ia liberaciOn, • my uanslation. in Signos de nueva 
evangelizaci6n. xxili. See also Gustavo Gutierrez. "Mirar lejos,* Pliginas 13, no. 93 (October 1988): 95. 
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necessarily dissuade same Christians from continuing to be resolute in the face of peisona1 risks, according 

to Gutib'rez, they nonetheless do have a sobering effect The experiences of martyrdom, in fact. help to 

safeguard against any temptation to become ttiumpbalistic.1" A ttiumpbalistic attitude may be exhibited, 

for example, by Cllristians who are proud of the fact that their commitment to the poor is dangerous. 

Gutimez believes that it is particularly disgusting that some believers are proud of their commitment to the 

poor because, in reality, their commitment always falls far short of what it should be."• 

In Beber en su propio oozo: En el itinerario espiritual de un pueblo (October 1983), GutiMez 

identifies some of the effects which the persecution of the Church and the martyrdom of its members have 

bad on the identity of the Church in contemporary Latin America. These are all effects which he bas 

wiblessed in bis pastoral worll:. Fmt, the experience of suffering repression and of knowing companions who 

have been killed due to their commiunent to the process of libelation nourishes new life in tbe Church. It 

encourages other believers to cherish the memories of these martyrs, and to look upon the faith of the 

martyrs as models worth imitating. He quotes a Jetter written by Bishop Luis Marfa Estrada on July 23, 

1981. and sent to tbe basic ecclesial communities of lzabaJ, Gt••temala in oroer to supply one example of 

how tbe martyrs are viewed by many Cllristians: "Let us remain in communion with the martyrs. They build 

the most durable foundations for this divine city which is rising up towards eternity. "197 For those 

m"lbe church of the poor disturbs and buns the interests of the great people of this world. It therefore 
finds the cross of the Lord on its path. If there is a church which cannot be ttiumpbalislic. as was said 
during the lime of the (Vatican] Council, this is the one. The blood of people who demonstmte their love 
for God in solidarity with tbe poor shows this.• "La iglesia de los pobres inquieta y hieie 1os intereses de 
los grandes de este mundo. Ella encuentra. por eso, la cruz del Sellor en su camino. Si bay una iglesia que 
no puede ser ttiunfalista, como se decfa en la epoca del Concilio, es esta. La sangie de los que testimonian 
su amor por Dios en la solidaridad con el pobre as! lo est4 probando. • Gustavo Gutierrez. Salvaci6n y 
oobreza. my translation, 17. See also Gustavo Gutimez, Beber en su propio oozo. 188-189; Gustavo 
Gutierrez, "Significado y alcance de Medellln" ("Meaning and Importance of Medellfn"], in hrupci6n y 
caminar de la Iglesia de los oobres: prsencia de Medellin. CEP, 98 (Lima. Peru: lnstituto Bartolome de Las 
Casas and Centro de Estudios y Publicaciones. 1989), 71. 

,,.,, ..• one of the things that I find most sacrilegious is to be proud of being committed to the poor. It 
is the type of thing that most outrages me, because there is no such thing. Thal commitment is baldly the 
first step into an enonnous. complex. at times-humanly speaking--mysterious world.• "Estoy simplemente 
diciendo que una de las cosas que yo encuentro nms sacrilegas es ser orgulloso por estar compromelido con 
el pobre; F.s de las cosas que nms me violentan, poique no bay ta! cosa F.se compromiso es apenas Jos 
primeros pasos de enttada en un mundo enorme, complejo, por momentos--humanamente bablando-­
misterioso. • GUstavo Gutierrez, "Teologfa, demoaacia y b'beraci6n en America Latina,• my translation, 
Misi6n Abierta (no. S-6, December 1984): 145. 

, 

"'Gustavo ·Gutimez, Beber en su promo oozo. 17S. "Permanezcamos en comuni6n con Jos 
m4rtires .•• .Ellos construyen los fundamentos IDU consistentes de esta ciudad divina que se eleva bacia la 
eternidad. • Mons. Luis Maria F.sttada P., "Cana a las comunidades crislianas de Izabal, • my translation, in 
Morir y despertar en Guatemala. 157. See also Gustavo Guti&rez, "Significado y alcance de Medellfn." in 
lrrupci6n y camiDar de la Iglesia de Jos oobres. 71. 
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Christians who have already committed themselves to the poor, these agonizing experiences can encourage 

them to purify their faith. They must decide whether to strengthen their commitment to the process of 

libetation, or to fall to the temptation of seeking easier commitments.'" The martyrs of today also 

encourage new commitments to the poor. To illustra1e this point, Gutimez cites a letter written by the 

Guatemalan bishops on August 6, 1981. In the letter, the bishops express their belief that many new 

Christians in the future will be inspired by the blood which the Gualemalan martyrs are spilling 

nowadays.'" Second, Gutimez observes that the painful experience of widespread persecution and 

martyrdom uncovers previously unknown palhs of how to be a Christian and a Church. For example. as was 

seen in a previous section, the evolution of the spirituality of liberation has been profoundly influenced by 

the experience of persecution and martyrdom. Third, an environment characterized by persecution and 

martytdom provides believers with an appropriate occasion for expressing lheir deep joy because they have 

seen that these martyrs died out of a unconditional love for both God and for all their fellow human beings, 

especially for those who are poorest. The deep faith of the martyrs and their demonstration of love for the 

poor feeds the hope of the poor in the fulr.Jbnent of the Kingdom of God. The poor, encouraged by the 

examples of the martyrs. demand the conversion of the whole Church. A converted Church is one which 

truly accepts God's will that everyone has the right to life (which includes die right to think and to do 

theology, as was seen in chapter six).200 According to Gutierrez, Jestis summons all Christians and the 

Church itself, through the poor, to change so that they may follow him more closely: "in the faces and 

bands of the dispossessed the Lord is knocking on the door [of the Church], and [he does it] persistently." 

Furthermore, Gutitrrez designates the present era as a "rich moment in the history" of the Church. It is a 

propitious moment which is full of promise because there is a great opportunity for the Church to be 

converted. The whole Church, not just a sector of it, is therefore at a crossroads where it must decide either 

to serve the poor preferentially or to continue to defend the interests of the traditional beneficiaries of the 

'"Gustavo Gutimez, Beber en su propiooozo. 174. In an interview, Gutimez observes that the delivery 
of one's life "in defense of human rights, for justice, and for the Gospel message ... nourishes the resistance 
of other people under a dictatorial regime and [it] will also enrich the following stage," that is, the period 
subsequent to a (!ictatorship. "Peru: An Interview with Gustavo Gutimez, • LADOC 19 (September-October 
1988): 26 [This is an abridged translation of an interview which was originally published in Spanish in 
Pastoral Popular (March 1988).). 

'"Gustavo Gutimez, Beber en su propio oozo. 174. "ComWlicado de la Conferencia Episcopal de 
Guatemala. 6 de agosto 1981," in "ComWlicado de la conferencia episcopal de Guatemala," in Morir y 
despertar en Guatemala 118. 

""Gustavo Gutitrrez, Beber en su propio pozo, 44-45. 
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established onler.201 

Gutrerrez develops bis observation that martyrdom raises the hope of tbe poor in tbe coming of tbe 

Kingdom of God in Hablar de Dios desde el sufrimiento del inocente (January 1986). According to 

Gutierrez, tbe hope of tbe poor in God has "its point of departure .. .in a painful situation"; Ibey have seen 

that some of their fellow Christians were killed-and Ibey were willing to die-because of how Ibey had 

manifested in concrete actions their profound love for both the poor and tbe God who prefers tbem. This 

hope of tbe poor, which Gutierrez has often desaibed as a "hope against all hope,· clearly "is not 

intelligible" outside the context of a deep faith."" In other words, when tbe acute suffering experienced 

by tbe poor is considered alone, divorced from their faith in God, their hope makes no sense whatsoever. 

In the midst of all their suffering, Ibey should despair. Nevertheless, according to Guti&rez, Ibis hope exists 

all tbe same. Furthermore, tbe poor manifest Ibis hope in a profound rejoicing, in a celebration of life. One 

particularly striking way how Ibey express Ibis joy is in their celebrations· of tbe anniversaries of tbe 

201"1..a generosidad derrochada. .. coloca a la comunidad eclesial en un exigente ... pero al mismo tiempo 
rico momento de su bistoria En los rosU'OS y manos de los desposefdos el Sellor toca a su puerta, y con 
insistencia • Gustavo Gutil!rrez, Beber en su propio oozo. my ttanslation, 44. 

""" ... [La] esperanza en Dios I tiene I su pun to de partida .. en una situaci6n cuya raz6n no se entiende ... ." 
Gustavo Gutierrez. Hablar de Dios desde el sufrimiento del inocente. my ttanslation, SO. 

I 



418 

martyrs.""' Gutim'ez emphasizes. however, that this joy expiessed by the poor is "not an easy joy, but [it 

isl real• It is a joy "born from die convk:don that misttealmeot and unjust suffering will be ove.n:ome" one 

day, and it is therefore a "paschal joy wblch correspoods to a time of m.anyrdom." Gutitm:i shares an 

iDsiPt which he learned from a peasant woman iD his parish. He leamed that. ronuary to what many people 

may assume. wben the poor express !heir joy, this does not run connaiy to the reality of their suffering. It 

is not a naive evasion of their reality. Instead. their joy is the opposite of sadlless, despair. and bopelessness. 

'Ibey express their joy at not having been compleldy defeated and dehmnanlm! by their suffering; Ibey 

refuse to accept the inevitability of a prematUre death. bnt instead Ibey affirm their right to life. It is a light 

whidl they sttuggle to manifest now, and whidl Ibey believe will be fully met one day wilh the complete 

manife•ll!tion of the Kingdom of God. It is therefore possible for the poor to rejoice while suffering. but 

Ibey are not able to rejoice'if they are sad.'"' 

203"1.atin Amer:icaD Christians (and !heir counteiparts in lhe U.S. Hispanic church) insist upon 
remembering those who have been kiDed in die cause of justice and celebrate their willless with ajoy which 
non-Lalins may find astonishing. How does one account for a hope, eveo joy, which dlousands of dealhs 
fail to exlinguish··indeed seem. to fonify?" James B. N!Ckoloft', •A Future for Peru? Gustavo Gutimez and 
the Reasons for His Hope," Horizons 19 (Sprln 1992): 38-39. N'Jdroloff, who WOlked with 0111.itmlz at the 
lnsdlulo Bartolom6 de Las Casas from 1986 to 1988. observes what some of the effects of m.anyrdom bave 
been on the members of the basic ecclesial oommunites iD Peru: "Gulimez' s lhreefold approach to 
theological questions allows him to grasp the meaning of an apparendy paiadoxical hope which springs from 
m.anyrdom. First. emplrical inquily demonstrates that in actual fact members of base Christian communities 
in Peru have begun to refuse to allow repression-from the Left or the Right-to lnlimidate them. Instead, 
utopian 'eyes' perceive among the poor of Peru signs of a new self-possession expressed in the aeatlon of 
popular organiZalions. 1111 allegiance 1D more human values, and the adoplion of new ways of behavior. 
Finally, faith itself discems the work of God's Spirlt in die renewed conviction and willingness of the poor 
and those allied with them to struggle for a just world, even at lhe price of death. The joy that accompanies 
suffering in celebrations of the lives of COll!emporary Peruvian martyrs is born. then, in the knowledge that 
'something new is genninaling in this universe of unmerited aftlictions.' What is new is the increasing 
number of people, often humble, who are willing to risk their lives in the struggle for juslice despit,e real 
threats to their safety. Such hope and such joy, always susceplible to ftustralion lll1d confusion, are capable 
of subve:ting even a death-dealing social Older eveo thougb 'die price has not been-and ls not-low whk:h 
the poor have had to pay for having their digtlity as human beings recognized.' 'The opposlt,e of jo:y is not 
suffering, but sadness,' clabris Gutmrez, sharing 1111 iDsiPt offered by a humble woman of the parish in 
Lima where he is pastor. If the blood of martyrS failed to provoke a deeper commillllellt to juslice In fellow 
believers, !hat would be cause for genuine sadness. Instead, in Peru Christians sing songs of praise and 
thanksgiving for the imilalio Christi being lived among them today." Ibid., 40. 

:194"Una alegria no fd(:il pero real. No es el goio supedicia1 de la lnconsciencia o la reslgnaci6n, sino 
aquella que oace de la convicci6n de que el maltta!O y el sufrlmiento injUSlO sedn veocldos. Se 1n11a de una 
alegrla pascual que couesponde a un liempo de marlirio. • Gustavo Gulierrez. Bg en su propio oozo, my 
llllllilalion, 172. See also Gustavo Gutiemz. •A Spirituality for Liberation." 'Iba Other Side 21 (April·May 
1985): 43; Gustavo Gutmrez, "Nuestrafe: La mayor lllZ6n de esperanza." fillm!!! 9 (no. 24, July 1989): 9; 
"Gustavo Gutrerrei Woos the ScolS," The Tablet (18 Man:h 1995): 371; Jon Sobrlno, "Espiritualidad y 
teologl"a. A prop6slto del libro de Gustavo Gulimez 'Beber en su propio pow',• Revista Lalinoamerlcana 
de Teologfa l (no. l, May-August 1984): 212. Outrerrei has been deeply impressed by die mility that many 
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In an interview from May 26, 1983. OU1i&rez observes tllat martyrdom is a "living pan of the 

experience of the church in Latin Amerk:a" today. This observation illusuates Guli6rrez's judgment !bat 

persecution and martyrdom are widespread in the c:ontinem, and tllat I.hey are unlikely to dimiDish soon. 

Because this reality is undeniable. Christians "cannot avoid refiectlng on so many martyred bishops, 

peasants, religious and priests.""" His observation also suggests dlat, as a "living pan of the experienCe 

of the Cllurch, • martyrdom has a profound effect on the iclemit,y of the Cburcb, and it compels Christians 

to reconsider what it me.ans to be a Christian and a Church. Far Gutimez, the Vatican n document, Lumen 

GtntiUtll, provides some guidaoce conceming how martyrdom should be viewed He be~ dJat, in fact, 

the Church in Latin America is experiencing exactly what Lumen Gentium no. 8 recommended about how 

to be a Cburcb today: it "declared dJat, like its founder, the church should live in poveny and be 

persecuted• According to Guti6rrez, the Church in the continent clearly possesses these signs of what it 

means to be a follower of Jesus Christ. Fu.rtbcrmote, regardless of wbether evmyone is aware of it, 

•som,.hing is happening on this continent today, and while it may appear Insignificant, it is bringing the 

church closer to the Lord. "205 In fact, as was seen in a previous sec;tion, many Christians, as participants 

in a community of believers commitled to the poor, have learned how to deepen dleir spiriruali.ty in the 

midst of suffering. They have begun to leam-and they are still continuing to leam-how ·to pray while 

conftonled by "suffering .. .abuse, suspicion, calumny, imprisonment, IOl1UJ'C, and death.• This is why 

Gutierre:z judges dJat, in spiie of the great suffering experienced by many Christians in contemporary Latin 

Amerlca. "I believe the pain is bearing tiuiL And tllat is cause far great hope.""" 

Gutierrez also briefly examines some of die same effects of martyrdom on the identity of the 

Church in "Vaticano II y la Iglesia latinoamericana" (August 1985). He now adds his judgment that, even 

though it is probably still too early to evaluate die full effect of this experience of widespread martyrdom 

Christians have been willing to commit themselves to the poor during the twenty years subsequent to the 
Medellin Conference, often even up to the point of death. He wishes these dealbs had not taken place, but 
they have made him mare optimistic than he was before the conference because they demollslnue the 
conversion of the Churdi in Latin America on behalf of the poor which has transpired dwing that time. 
Gustavo Guti6rrez, "Church of the Poor.• in Boor of the Poor; The Latin American Church Since MPAle!Un 
ed. BdwaJd L. Cleary (Notre Dame, Ind.; University of Notre Dame Press, 1990}. 21. 

-Gustavo Gutimez: 'Latin America's Pain is Bearing Fruit',• I atinamerica Press ts (no. 19, 26 May 
1983): s. 

-Gustavo Gutierrez: 'Latin America's Pain is Bearing Fruit',• Latinamerica Press 15 (no. 19, 26 May 
1983): 5-6. See also James B. Nickoloff, •A Future for Peru? Gustavo Gutimez and the Reasons for His 
Hope,. Horizons 19 (Spring 1992): 39. 

"""Gustavo Gu!Wrrez: 'Latin America's Pain is Bearing Fruit'." btinmnerica Press lS(no. 19. 26 May 
1983): 8. 



on the Church in Lalin America, it is nevertheless "clear that [Ille Church! will not be the same after tills 

wicness of so many of its cbildren . .,.. Wllile GutlCrre:z: is not suggesting that the end of persecution and 

martyrdom is imminent, Ile nevenheless predicts (cm the basis of the immense effects of martyrdom on 

many sectors of tbe Church nowadays) lbal, in sudl a bypolbetical fulUre. the painful experiences since the 

1960s will conlinue to Influence the ways bow many Chrislians act in the world. bow they nurture lbeir 

contemplative activities. and how they talk about these two llCIS-lhat ls, how they do tbeology. The 

widespiead experiences of persecution and martyrdom will not be quickly forgoUen. but instead they will 

rontimie to made the idenlity of the Church in Latin America, just as Ille experiences of maeyntom in the 

pre-Constantinian Church have conlinued to made the identity of the whole Church today. 

Summary: 

It is clear that the persecution or Ille Cbun:h in contempomry Latin America and the martyrdom 

of some of its members constitute a major Iheme of theological tdlection in Gustavo Guti«m:'s writings 

between 1983 and 1995. Even though he is convinced !bat many Christians have died as martyrs cm account 

or their committne11t to lhe poor, be does not simply examine what some or the effects of tbese violent 

deaths have been on the identity of the Cburcb in the continent. Instead.· Guti&rez bas also reflected 

~on wbathe believes are some of the dlaracteristics of all true eumples of martyrdom. The most 

impolUlllt assenion be makes is that the martyrs are not heroes; instead. they are bumble Christians whose 

faith C011esponds to wllat should cbamclerize the faith of all aue believers in tbe biblical God. Gutterrez 

employs severn1 soun:es in ordei to find evidence of what should cbamctedz.e the faith of all true belleveis: 

be examines the Old Testament (especlally, tbe Book of Job); the New Testament; the experiences of the 

pre-Constantinian martyrs and of their swviving companions; and. finally, be reflects on the expeiiences 

and the faith of the many poor and non-poor Christians (including cm the experiences and the faith of the 

poor and insignificant martyrs and the famous and non-poor martyrs) who are committed to the h"beralion 

of everyone in contemporary Latin America. espedally of the poor who, they believe, are ptefetred by God. 

For Gutimez, the most lmpolUlllt cbaracteristic of the faith of all true believers is what motivates tbeir 

actions in the world, in tbeir SPiritual lives as individuals and as members of a COllllllUllity of believers. and 

ill their lbeological reflections on their actions and contemplations-that is, their talking about God. The 

central inotive of all true believeis is to respond to God's unconditional love of everyone and of bis whole 

"""'Tai vez nos falia todavfa penpectiva para examlnar esta realidad 1lllU"lirial de la Iglesia 
latinoamericana; pero es cJaro que esr.a no serti la mlsma despues de ese tesllmonio de tmtos de sus bijos." 
Gustlvo Gutimez. ·vaticano ll y la Iglesia latinoamericana." my translation, Pagi!!l!S no. 70 (August 1985): 
12. 'Ibis passage has been fully reprinted. See Gustavo Gutierrez, "Signiflcado y alcance de Medellfn. •ill 
lmJpci6n y caminar de la Iglesia de los pobres. 71. · · 
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crealion. Aa:ording to Qutibiez. they respond to this love by trying, as wen as they possibly C8ll, to express 

their own unconditional love of God, of themselves. and of all other people. especially of the poor. Of 

course, this is a lofty goal, but it should be their goal nonetheless. 'Ibey demoosttale their attrmpts to love 

everyone unronditionally by acting in ways that are consiSlellt wi1h such a love. It is precisely by means 

of these loving ac1ioDs that they they endeavour to build a more just society, one in whkh the needs of the 

poorest are foremost, !hereby comrlbuting to the ronstruction of oommwiion among all people and between 

all people and Ood. At all limes, they recognize that the full oommwlion-the Kingdom of Ood-·is 

ultimately reaJiz.ed only by the will of God at the end of history. 'lbe martyrs are therefore Cbrisliam who 

are murdaed because of the ways how they have demonstrated (just as all true believers should) their love 

of all other people, panjcQlarly of 1he poor, and their belief in, trast in, hope in, and love of Ood. 'Ibey are 

killed because their pmecuton hate the ways how they have delllOll$IJllte this love. 'Ibey hate the attempts 

made by these Christians f.O build a society in which the Deeds of the poorest are considered first. These 

persecutors have interests other than the love of all olher people and of God. and in fact they order these 

deaths because Ibey perceive-com:aly-lhat their nairow, petSOlllll interests are threatened by bow such a 

love is manifested coocretely in the bold Clldeavours to amsuw:t a society which is more just for all people, 

not simply for a dmninant minority. As Gutitmz has stated on numerous ocx:asi.ons. the martyrs do not seek 

· their violent deaths. but by placing themselves in situatiODs where they denounce injuslires and annOUDCe 

the Kingdom of God. and lhen by choosing to remain in these situations, in spite of the dangers they 

inevitably face. they sometimes end up being murdered Gutitirez displays this understanding of the cause 

of martyrdom in his analyses of some specific examples of martynlom (e.g., the murders of Ardlbishop 

Oscar Romero. of lhe six Jesuits and the two women who died alongside them, and of the otlw mmous 

martyrs and anonymous manyrs). Rather than seek their own deaths-or the deaths of anyone else-the 

Christians who truly end up dying as manyrs desire the conversion of all people, including their pcrseculOrs. 

'Ibey die loving and forgiving the persecutors. lberefoi:e the Christians whom Gutierrez designates as truly 

Christian martyrs die due to the ways how they have manifested their love of Ood and of all people, 

especially of the poor. 

Gutierrez also counters the argument that these are not ttue martyrs, but he does this without 

identifying any specific naysayem. (The only possible exception to his customary reticence in supplying sudl 

names is when he states very clearly that, wilh the exception of one bishop, all other Salvadoran bishops 

and all the officials of CELAM did not attend the funeral of Romero. At the same time, many other bishops 

from throughout the rest of Lalin America did attend it, despite the petSOlllll danger they faced) It is 

nonetheless obvious that Gutimez is not simply imagining opponents on the issue of martyrdom. Indeed. 

it seems that the opponents include some powerful people in the Church in Lalin America. For example. 

many of the Lalin American bishops have demonstrated that they reject all or, at least. most of the popular 

proclamations of martyrdom. This is evidenced by the notable omission of any mention of the contemporary 
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manyn ln tbe filial doc:umellt of tbe SlllltD Domingo Conference (and the final docinneiit of the Puebla 

Conference before it). It would have been possible for die document to acknowledge the general reality of 

martyrdom without supplying any specific names, and then ii could have lncluded some lbeological 

reflections on tbe significance of 1he martyrs as a group for 1he idelltity of tbe Chun:h in Lalin America. 

It ill llOlable that this omission of the martyrs occurred in spite of Gulimrez' s claim (wlllch Ir. shared by 

other people) that many Chrisliam are willing to recogni7.C die v~ of the martyrdom of Archbisbop 

Oscar Romero, even if they question all o1her popular proclamatlom of martyrdom. On the many ocaisions 

wben Gutiemz points to the unnamed people who refuse to recogni7.C the martyis. be does not appear to 

be suggesting that Oiristians are not ootitled to have differing opinions on the matter. Gutietrez does not 

seem 1D be upset by Christians wbo have honestly reflected tbcologi.ailly on these deaths in 1he light of the 

Word of God, accepted ln faith, and who then have aJrived at a different conclusion than be bas. Instead, 

be seeim to be CQllCemed by people who systemaliailly oppose the process of h1Jeralion outright. and who 

mwres1. this opposition in many ways, including through their denial of tbe ~ of Ille OODtempomy 

martyrs. As Gutietrez bas stated, they "refuse to accept what (the martyrs} S1DOd for." These are people who, 

Guti6m'.z believes, are motivated by objectives other than tbe love of Ood and Ille love of all other people. 

particularly of the poor. They are motivated by their self-interests, even if they are not aware of this. Jn 

other words. their actions and their stated beliefs are frequelllly not consistent with each o1her. They may 

even be idolators. 

At tbe same time that many Christians deny some or all of the popularly recogni7.ed martyrs, many 

. other Christians cherish the memories of the martyrs. It Ir. clear that a nmnber of the Christians who have 

died violendy on aceount of their commitment to the process of liberation now enjoy widespread. popular 

iepuWlons of martyrdom, which have supposedly arisen sponlalleOusiy. These include the famous and 

sigllificant manyrs and sometimes also tbe poor and anonymous martyrs. (For eumple, thousands of people 

have visiCed tbe garden where tbe six 1esuits and two poor Sa1Vllllor.m women died in order to pay 1n1>ute 

to all of them.) Acconling 1D Guti6irez. many Christians who are committed to the poor (including both 

poor Christians and non-poor Christians) have been inspired by the ways bow the martyrs demonsttaled their 

faitb during their lives and ln their deaths. They now try to imitate die faith of lbe martyrs. One particularly 

notable effect of persecution and manyrdom on the Churcll bas been tbe emergaice of martyrdom as a 

prillclpal dimension of the spirituality of b1>eralion. Finally. Cluti6trez emphasizes that the willingness of 

the martyrs to .die on account of their love of all people, but especially of lbe poor. and also on account of 

their love of the Ood who prefers Ille poor, bas inspired many Cbristians, panicularly Ille poor themselves, 

to believe in God and to hope. in tbe midst of lbeir sufferings (i.e., to "hope against all hope"). in the full 

realization of the Kingdom of God at the end of history. They sometimes manifest their hope by means of 

a sponlalleOUS joy. According to Gutierre;:, Ibey rejoice because they believe that the n:surrection of Jesus 

ChriSt-as well as Ille salvation of tbe manyrs who have died in imiWlon of him·-prove that God's promise 
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ls true: that the last word of histozy ls 1IOt death, but ls instead life. 



CHAPTERS 

CONCLUSION: EVALUATION OF GUSTAVO GUTIERREz'S 
CONCEPT OF PERSECUTION AND MARTYRDOM 

The evolution of the concept of Christian martyrdom fi:om the pie-Coostaminian Church up to the 

pontificate of Pope John Paul II was examined in dJapters one to four. The objective of these chapter was 

to ascertain what martyrdom bas signified and how it bas been authenticated in the Church over a period 

of nearly two thousand years. The development of Gustavo Gutierrez's understanding of persecution and 

martyrdom in his pre-theology of h"beration writings (before July, 1968) and in his theology of liberation 

writings (July, 1968 to 1995) was analyzed in chapters five to seven. The objective of chapter eight is to 

examine how Gutierrez's understanding of what cbaracterizes ttue martyrdom resembles and differs fi:om 

the concept of authenticated martyrdom reported in chapters one to four. The longest section is devoted to 

the similarities and the differences between Gutierrez's view and the concept which evolved in the pre­

Constantinian Church because many of the same issues that have arisen concerning what constitutes 

martyrdom in contemporary Latin America fmt emerged nearly two thousand years ago. 

A. Evaluation of Gutimez' s Concept of Martyrdom Based on the Fmdings Reporo:d in Ch Mt.er One 

The objective of this section is to examine the significant similarities and differences between 

Gutimez's understanding of martyrdom and the various ideas which, together, comprise the concept of 

martyrdom in the pre-Constantinian Church, based on the findings reported in chapter one. Because the 

concept of martyrdom that evolved in the pre-Constantinian Church bas provided much of the foundation 

for the concept of martyrdom which bas prevailed in the Church ever since that time-in fact, it is a major 

basis of Cardinal Lambertini' s schema of the four basic elements of every ttue example of martyrdom, 

which continues to be an essential pan of the legislation on the causes of saints-it is not surprising that 

Gutimez's understanding of martyrdom bas much in common with the concept formulated nearly two 

thousand years ago. It is unlikely that Gutierrez would employ the traditionally religious terms "martyr" and 

"martyrdom" if he were speaking about Christians dying for reasons which differed vastly fi:om ihe reasons 

recognized during the period customarily designated as the "classical age of martyrs" in the Church. Indeed, 

the body of ideas which developed in the Early Church concerning what characterizes ttuly Christian 

martyrdom represents a major resource available to every Christian, including Gutierrez, for trying to 

comprehend the significance of the violent deaths allegedly suffered on account of the faith in their own 

424 
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historical circumstances. The reality that many Cbrlstians committed to die poor in contemponry Latin 

America have been munlered, including some of Gutierrez's intimate friends, prompts him to wonder 

exactly bow the surviving companions of the martyrs in the pre-Constanlinian Cburcb made sense of their 

similarly violent deaths.' At the same time, contempomy Latin America is clearly not completely identical 

to the situation confronting the Christians in the Early Church, so Gutierrez must appeal to otbu resources 

as well, particularly to the Bible, in Older to comprehend the significance of the violent deaths of so many 

Christians today. Gutierrez draws attention to Jesus Christ's warning that all his followers should prepare 

themselves to suffer, and even to die, just like bim.2 Some of die differences between Gutierrez's 

understanding of martyrdom and the concept of martyrdom in the pre-Constantinian Church arise from the 

notable varialions across time and place in regard to what are perceived as the major issues faced by 

Christians and by die whole Church or, at least, by some sectors of iL These. variations demonstrate that 

Christians are often asking new questions about what it means to be a Christian and a Church or that Ibey 

are posing old questions in new ways. The responses that Ibey give to these questions are sometimes 

manifested in a normative behaviour pattern which Ibey prescribe concerning exactly bow Christians ought 

to act and bow the Cburch should be present in the world during that specific era. Certain activities are 

required in Older to identify oneself as a person with a genuinely Christian faith, whereas other activities 

are prohibited absolutely. For example, under no condition were Christians in the pre-Constanlinian Cburch 

supposed to saaifice to the gods of the Romans, even if Ibis would lead to their deaths; for some sectors 

of the Church in contemporary Latin America, a similarly serious concern is whether Christians participate 

in the process of hl>eration, even if such a commitment means risking death. Sometimes the principal issues 

from one historical situation may even be perceived. in general, as enduring problems for the Church, but 

Ibey are often given considerably less attention or Ibey are understood differently than Ibey were previously. 

For example, idolatry is an important Iheme in Gutimez's writings, just as it was for the Cbrlstians in the 

pre-Constanlinian Church. By idolatry, however, be means freely choosing to worship anything other than 

or in addition to the biblical God, rather than the specific act of making public saaifices to other gods, 

when ordered to do so by the authorities of the state. 

Guti6rrez examines some distinct ways bow the Church bas been present and acted in the world 

(i.e., the pastorales) over the past two thousand years, in his earliest writings. In La pastoral de la Iglesia 

en America Latina (January 1967), be contends that the diverse ways bow the Church bas been present in 

'Gustavo Gutierrez, "Fidelidad a la vida, • in Signos de vida y fidelidad. 21-22; Gustavo Gutimez, Beber 
en su propio oozo. 27, 39-44. 

'Gustavo Gutierrez, Beber en su propio oozo. 64; Gustavo Gutierrez, Compartir la palabra: A lo largo 
del Allo Li!Urgico. 370-371. 

i 
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the world provide evidence of the inexhausu"bility of the gospel.' Gutierrez's assertion implies 1hat, if the 

full meaning of the gospel always remains inexhausU"ble, then the possible ways how to articulate what it 

means to be a Christian and a Church in accordance with the gospel, and therefore also what it means to 

die on account of the faith, are also inexhaustible. 1be posSl"ble variations are not unlimited because they 

must correspond to the gospel, but they are inexhaustible because Christians can always pose new questions 

concerning what the gospel demands of them. Gutimez has continued to evidence this perspective by 

insisting that Christians ought to remain cognizant of the primacy of the gospel over every theological 

school, including the theology of liberation. He claims that he Uied to live as a good Christian during the 

forty years before he formulated the methodology of the theology of liberation in 1968, and he hopes to live 

as a good Christian after the theology of liberation passes from the centre of the historical stage, just like 

all theologies-good or bad--eventually do. No theology ever embraces the whole gospel.' Guti&rez' s view 

on the inexhausu"bility of the gospel offers one explanation of why there have been some notable variations, 

as well as some important similarities, across time and place in regard to what is popularly perceived as 

Christian martyrdom. Some people are popularly recoguized as martyrs in one historical cin:umstance whom 

the populace probably would have evaluated differently in another. From a theological perspective, this 

means that the people do not discern every last example of Christian martyrdom in their midst because they 

are not God. Roman Catholics traditionally believe that only God knows who are all the true martyrs. 

Sometimes the populace atUibutes martyrdom to Christians who died violently, but whose entitlement to 

the designation of martyr is contested vigorously by the authorities involved in the authentication process . 

. The local bishop where a popularly venerated martyr died only introduces the cause of canonization, 

according to the 1983 legislation on the causes of saints. if he tentatively shares the opinion of the populace. 

The populace sometimes also discerns novel examples of Christian martyrdom which are nevertheless 

eventually authenticated by means of papal canonization. It should therefore be acknowledged that some 

of the Christians who are popularly perceived as martyrS in contemporary Latin America probably would 

'Gustavo Guti!rrez, La pastoral de la Iglesia en Amtrica Latina. 10. 

'"The danger in certain circles is to believe that the discussion on the Theology of Liberation is the 
great problem for the believer in Peru. Of course, I feel very closely linked to the Theology of Liberation 
but. please, let us not exaggerate, nor overestimate ... .For me theology is the awareness that a Christian 
community has of its faith at a given moment in its history. But it is an awareness. The faith is something 
much more profound. The Christian faith must never be identified with a certain theology.• "El peligro de 
ciertos ambientes es creer que la discusi6n sobre Teologfa de la Liberaci6n es el gran problema de! creyente 
en el Pen1. Desde luego, yo me siento muy ligado a Teolog{a de . la Liberaci6n pero, por favor, no 
exageremos, ni sobreestimemos ... .La teologla es para mi la conciencia que una comunidad cristiana toma 
de su fe en un momento dado de su historia Pero es una conciencia la fe [sic.) es algo mucho m4s 
profundo. Jam4s la fe cristiana puede identificarse con una determinada teologfa." "La visita de! Papa vista 
por Gustavo Gutitrrez," interview with Federico Velarde, et al., my uanslation, Ouehacer 33 (February 
1985): 24. 
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not have been recognized as martYrs nearly two thousand years ago (and they definitely are not by some 

Christians living in Latin America today), and. that the same also holds uue when the vantage points are 

reversed. 

A series of questions guides the analysis of the similarities and the differences between Gutierrez's 

understanding of martyrdom and the concept of martyrdom which evolved in the pre-Constantinian Church: 

in both cases, who are the martyrs?; what was their motive for demonstrating their faith up to the point of 

death?; how did they die?; who are the persecutors?; what was their motive for killing the martyrs or for 

ordering their deaths?; how are the alleged martyrs authenticated as Christian martyrs? 

1. Who Are the Martyrs: 

In the pre-Constantinian Church, only the Christians who held orthodox beliefs and the 

catechumens were supposed to be designated as martyrs. Some Christian writers, like Cyprian of Carthage, 

claimed that it was even possible for apostates to regain their standing as Christians by means of dying on 

account of a truly Christian confession of faith.' Ignatius of Antioch, Jrenaeus, Eusebius of Caesarea, and 

Cyprian of Carthage stated very clearly that whoever was designated as a heretic (such as the Docetists, 

Gnostics in general, and the Montanists) was ineligible for Christian martyrdom.• Aside from the 

catechumens, all oilier non-Christians were not eligible. Even though Christians regarded the Maccabean 

Jews highly as models of how to die on account of a genuine faith in the biblical God, they were generally 

not viewed as Christian martyrs. Christians even expressed their great appreciation of the Maccabean 

martyrs by including them in the Carthaginian and Syrian lists of martyrs, but not specifically as Christian 

martyrs.' 

Gustavo GuMrrez lives in an era when the Roman Catholic Church considers many people who 

are not Roman Catholics to be fellow Christians. He has demonsuated, over the years, that he customarily 

thinks in terms of the whole of Christianity rather than strictly the Roman Catholic Chmcll· For example, 

he has been an active contributor to the Ecumenical Association of Third World Theologians (EATWOl) 

'For example, see Cyprian, Letters 19.2, The Fathers of the Church, vol. 51, 53. 

"See Ignatius of Antioch, Epistle to the Smvmaeans 2-7, in The Apostolic Fathers, vol. l, 253-259; 
Irenaeus. Against Heresies 4.33.9, in The Ante-Nicene Fathers, vol. l, 508; Eusebius, Ecclesiastical History 
5.16, The Fathers of the Church, vol. 19, 314-319; Cyprian, The Unitv of the Church 14, The Fathers of 
the Church, vol. 36, 109; W.H.C. Frend, Martvr!lom and Persecution, 10-11, 153, 425; EdelbardL. Hummel, 
The Concept of Martyrdom According to St Cyprian of Carthage. 119-122. 

'The Martyrs of Lyons 55, The Martyrdom of Marian and James 13.1, The Martyrdom of Montanus 
and Lucius 16.4, in The Acts of the Christian Martyrs. Herbert Musurillo, 79, 213, 231; Origen, Exhortation 
to Martyrdom 22, 23-27, Ancient Christian Writers, no. 19, 162-167; Cyprian, Letters 58.6, The Fathers of 
the Church, vol. 51, 167; Cyprian, Exhortation to Martyrdom. to Fortunatus 11, The Fathers of the Church, 
vol. 36, 334-339; W.H.C. Frend, Martyrdom and Persecution. 19. 
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since its inception in 1976, and he regularly collaborates as a fellow Christian with people from other 

denominations. He usually speaks about how people should act as Christians, a group comprised of all the 

followers of Jesus Christ, rather than specifically as Roman Catholics. When he discusses martyrdom. he 

nonnally refers to Christian martyrs, rather than Roman Catholic martyrs. Even though virtually all the 

people whom Gutimez designates as Christian martyrs, in fact, are Roman Catholics (the only definite 

exception is his reference to ministers in a lecture he delivered at Harvard University in 1984), it is 

nevertheless likely that he sometimes also includes other Christians, including poor Christians who are not 

Roman Catholics, in his general references to martyrdom.' Gutimez does not cite any examples of 

catechumens who have died as martyrs, but it would be smprising if he did not consider some of them to 

be eligible for martyrdom because this is the official view in the Roman Catholic Church. Catechumens can 

be papally canonized. Gutierrez does not employ the term "apostate" to refer to the Latin American 

Christians who have renounced their faith. For example, be uses the word "atheist" if this conesponds to 

bow people now identify themselves. He does not focus on the reality that many Latin American atheists 

(including Marxist atheists) are people who have effectively renounced the baptism and the confinnation 

which they had received some years previously in the Roman Catholic Church. In the pre-Constantinian 

Church, the apostates were the Christians who somehow demonsbated the weakness of their faith when they 

faced the clear choice between either surviving by publicly renouncing their faith or dying by steadfastly 

reaffinning it Whenever they chose to sacrifice to the gods of the Romans instead of dying. they were also 

regarded as idolaters. The weakness of their faith, however, does not conespond with the modem concept 

of atheism. Some Christians in contemporary Latin America. nonetheless, have acted in similar ways as the 

apostiltes of the Early Cbuicb. For example, Gutimez observes that some Christians have weakened and 

lost their resolve to continue to participate in the process of liberation when they have realized that their 

lives are in danger. Some Christians, while under torture, have denied their commitment to the poor or they 

have implicated other Christians who have not yet been accused of subversive activities. Gutierrez regards 

these lapses as "sins of omission", but while the sins are significant, they are nonetheless forgivable.' 

Guti~ never speaks about any unforgivable sins in his writings. He does not expressly designate the 

people who are guilty of "sins of omission" as "apostates", much less as idolaters. They are Christians who 

have sinned, just as all people have sinned, and they should now humbly seek God's forgiveness. It seems 

clear that these Christians could still die as martyIS if they ever faced such a possibility once again, but 

martyrdom is not a condition for their forgiveness. Furthermore, Gutimez argues that many people who 

'Gustavo Guti~. "Theology and Spirituality in a Latin American Context,• Harvard Divinity Bulletin 
14 (no. 5, July~August, 1984): 5. See the subsection in chapter seven concerning the people whom Gutierrez 
designates as manyrs: Roman Catholics. sometimes other Christians, but never non-Christians. 

'Gustavo Gutierrez. Beber en su propio pozo, 147. 
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identify themselves as Christians, in fact, are idolaters. Their sins of idolatry, too, can always be forgiven. 

Although Gutitrrez never slates whether idolatrous Christian are ever eligible for martyrdom, it can be 

inferred from his writings that. insofar as they died expressing an idolatrous faith, they would not be 

martyrs, but if they died manifesting a truly Christian faith, God would forgive th.em, and they should be 

eligible for the designation of martyrdom. Moreover, it is notable that Gutitrrez never speaks about modem 

heretics, but it is safe to surmise that, if be believed any specific people were heretics, be would not 

consider them eligible to be designated as Christian martyrs unless they clearly expressed an orthodox faith 

in their last act. Orthodoxy as well as orthopraxis have to be present at the same time. Gutii!rrez does not 

examine the issue of whether the non-Christians who are not catecbumens are ever eligible for Christian 

martyrdom. He never designates any non-Christians committed to the poor as martyrs, even though be 

values all their actions--including their deaths-that contn'bute to the partial realization of the Kingdom of 

God in history. Gutitrrez does not even designate as martyrs the non-Christians committed to the process 

of liberation who died alongside the Christians whom be calls martyrs. This is probably a matter of 

restricting the usage of religious tenns to the people who are traditionally recognized as being eligible for 

Christian martyrdom. Gutitrrez only designates as martyrs the people who clearly identified themselves as 

Christians and who also demonstrated a truly Christian faith. This means that be would not designate as 

Christian martyrs the people who called themselves Christians, yet whose articulation of the faith eonttadicts 

what is evident in the gospel and in the doctrines which are traditionally recognized as orthodox 

interpretations of the gospel. It is nevertheless important to bear in mind that the only definite evidence 

available in Gutitrrez's writings conceming whether be believes that catecbumens, apostates. idolatera, 

heretics, and non-Christians are ever eligible for Christian martyrdom is a notable absence of unambiguous 

evidence. 

2. The Motive of the Martvrs: 

The second major issue is bow Gutii!rrez's explanation of what motivates the contemporary Latin 

American martyrs to allow themselves to die resembles and differs from the commonly recognized motive 

of the martyrs in the pre-Constantinian Church. In both cases, the motive of the martyrs must be 

predominantly an expression of their faith rather than something other than their faith (e.g., political 

motives, the desire to be famous, or dying while protecting their personal wealth). This means that 

Christians can only die as martyrs if they demonstrate that they have a genuine faith in the God whom 

Christians worship, and if they die on account of it. An important similarity between Gutitrrez and the 

Christians of the Early Church is their common insistence that the martyrs clearly proved that they bad the 

Christian faith which they bad heretofore always claimed to possess. In other words, martyrdom is an 

expression of the consistency between the Christians' "right words" and their "right actions". Stated 

according to Gutitrrez's tenninology, their orthodoxy is verified by their orthopraxis. In contraSt with the 
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martyrs, the apostates in the Early Church were the people whose lack of Christian actions or whose 

idolatrous actions-for example, their sacrifices to the gods, their feigned sacrifices to the gods, or even their 

tricks and bribes in order to avoid making the clear choice between the biblical God and the gods of the 

Romans--at the precise moment when it counted most. revealed that they really did not have the profound 

faith which God supposedly demands of all Christians. 

According to both the Christians of the pre-Constantinian Church and Gutierrez. people act as 

Christians insofar as they follow the demands of the gospel throughout their lives. These are the demands 

to act in accordance with what characterizes the Kingdom of God. Jesus Christ is the specific model which 

all Christians should imitate in order to fulfill the demands of the gospel. Furthermore, both the Christians 

of the Early Church and Gutrerrez advise Christians to prepare themselves for the possibility of having to 

imitate the suffering and the death of Jesus Christ because the ways bow they follow him in life often 

provoke a similar hatred, which sometimes leads to their own deaths on account of the faith.10 The 

Christians of the pre-Constantinian Church were sometimes repressed by die Roman authorities on account 

of the actions .that apparently set them apart from other people or even their perceived actions, which were 

evidenced in such charges as canru"balism, incest, and black magic.11 It should be empbasi7.ed. however, 

that the idea apparently did not exist as such in the pre-Constantinian Church that Cbristiaus could die as 

martyrs due to their commitment to the poor. It was certainly not a predominant element of the concept of 

martyrdom at the time. Moreover, some Christian writers contended that it was not even the actions of 

Christians which elicited die hatred of the persecutors. For example, according to Tertullian, it was surely 

.. the name "Christian", itself, which ultimately provoked the hatred in the persecutors because their stated 

accusations definitely did not correspond widl the ways how Christians acted in reality. There was no 

attempt in die trials even to prove that they bad engaged in dlese perceived activities. Tertullian therefore 

argued that die persecutors killed Christians primarily because they bated the faith itself, rather 1han the 

"'For example, see Polycarp, Epistle to the Pbiliwillns, in The Apostolic Fathers, vol. l, 293; Gustavo 
Gutierrez, Teologfa de la liberaci6n: Perspectivas, 166. Guti~nez insists that it is particularly the 
responsibility of die ecclesiastical authorities to prepare themselves and the people under their charge, 
including the clergy and the laypersons, for the possibility of suffering and of dying on account of their 
faith. See also: Gustavo Guti~. Compartir la palabra: A lo largo de! Allo Litllrgico, 387, and die section 
in chapter seven concerning Gutitrrez's analysis of the warning given by Jesus that bis followers must 
always prepare dlemselves to suffer and even to die violently. 

"For some of die popular impressions of Christians during the pre-Constantinian era. as well as some 
of die charges that were commonly brought against Christians by means of private prosecutions, see 
Tertullian, Apology 2.1, 2.5, 7.1, The Fathers of die Church, vol. 10, 10, 11, 25; Herbert B. Workman, 
Persecutions in the Early Church. 50; W.H.C. Frend, Martmlom and Persecution, 83. 
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various ways bow the Christians had manifested their faith in their actions.'2 Both motives for the 

persecutors' actions were subsequently recognized officially in the process of canonization: Christians could 

be designated as martyrs if they were killed either on account of the persecutors' hatred of the faith or their 

hatred of particular virtues and good worlcs prescnOed by it Evidence of either motive is sufficient for the 

canonization of martyrs, according to the 1983 legislation on the causes of saints. Ralber than a consciously 

and publicly expressed hatred of the faith itself, Guti&rez clearly emphasizes the persecutors' hatred of bow 

Christians manifest their faith in certain activities, aimed at aeating a more just society for all people, 

particularly for the poorest In fact, many of the people whom Gutierrez identifies as the persecutors 

consider themselves to be good Christians. not the despisers of the Christian faith. They believe that their 

actions help to protect or to purify the Christian faith against activities that. from their perspective, reflect 

transparently anti-Christian influences--especially Marxist influences-on some people who call themselves 

Christians. Both the Christians of the pre-Constantinian Church and Gutitrrez also recommend that a highly 

moral life and an intimate spiritual relationship with God are the best ways for Christians to prepare 

themselves for the possibility of facing such a death. For example, in The Stromata, Clement of Alexandria 

recommends a sinless life as the best preparation for enduring a martyr's death.13 Gutierrez similarly insists 

that the decision made by Christians to allow themselves to die on account of their faith should not be 

viewed as a singularly heroic action, but simply as a particularly notable manifestation of the unconditional 

love of God and of all other people, especially of the poor, which all Christians should be expressing 

throughout their lives. For example, when Gutierrez reflects on the significance of the life and of the murder 

of his good friend, Fr. Vicente Hondarza in Peru, he asserts that "to be a Christian is not to be a hero, but 

[to be) holy."14 The death of the martyrs is simply one more way how they act in accordance with the 

demands of the gospel throughout their lives. 

The Christians of the pre-Constantinian Church and Guti&rez explicitly underscore the similarity 

12Gustavo Guti&rez, "Libertad religiosa y dialogo salvador," Salvaci6n y construcci6n de! mundo, 18. 
"Even the Egyptians were allowed the right-vain superstition that it was-to deify birds and beasts and to 
condemn to death anyone who killed a god of this sort" "We are the only ones kept from having our own 
religion. We offend the Romans and are not considered Romans because we do not worship the god of the 
Romans." Tertullian, Apology 24.7, 24.9, trans. Sister Emily Joseph Daly, The Fathers of the Church, vol. 
10, 76-77. See Tertullian's claim that Christians are uied, tortured, and executed simply for "the name" of 
being Christians: Tertullian, Apology 1.4, 2.10-11, 2.18-20, trans. Sister Emily Joseph Daly, The Fathers 
of the Chiirch, vol. 10, 8, 12, 14-15. 

"Clement of Alexandria, The Stromata 4.9, in The Ante-Nicene Fathers. vol. 2, 422. 

14
" ••• ser crlstiano ne es ser htroe, sino santo." Gustavo Guti&rez, "Teologfa, democracia y liberaci6n 

en Ammca Latina,· my translation, Misi6n Abierta (no. 5-6, December 1984): 148. See also Gustavo 
Gutierrez, Compartir la palabra: A Io largo de! Allo Li!Urgico. 113, 386-387. 
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of the events leading up to the martyrs' dealh with the Passion of Jesus Christ 15 This comparison is 

significant because it represents the idea that the Christians never deserve to be persecuted and killed on 

account of their faith. For example, Ignatius of Antioch claimed that be, like Jesus Christ. was about to die 

as an innocent victim, and that bis death would similarly expiate the sins of the community of believers.1
• 

Gutitrrez argues that the martyrs never deserve to suffer and to die. Like Job, like Jesus Christ, and like 

the poor tbrougbout history, the martyrs always suffer-and ultimately die--innocendy, regardless of what 

the people who employ a doctrine of retnbution migbt insinuate and even attempt to justify religiously. God 

is not punishing them with death for their sins. Instead, God does not intervene to prevent their innocent 

deaths because he respects the freedom of all people, including the persecutors, to act according to their own 

free wills. The deaths of the martyrs are therefore engendered by the sins of other people who are acting 

contrary to the will of God. From a very early time, Christians expressed their conviction that the 

martyrs, as the imitators of Jesus Christ's Passion, would also be rewarded in imitation of bis resurrection. 

The Christians of the pre-Constantinian Church were highly motivated to endure a violent death on account 

of their faith because they believed all their sins would be expiated by means of Ibis "baptism of blood," 

and that God would reward them with their salvation.17 They customarily thought that only the salvation 

of the martyrs was absolutely certain. The martyrs were even supposed to sit beside Jesus Christ in heaven 

and help him with the final judgment 11 At the same time, the Christians of the Early Church were also 

motivated by their fear of the punisbment that God would surely inflict on the apostates due to their 

decision to avoid a martyr's death by making sacrifices to the gods of the Romans. They believed that this 

act of idolauy and of apostasy would lead to their eternal death. According to Origen, however, besides 

martyrdom, there are various other good acts throughout life which will ultimately lead to salvation. 

including giving alms to the poor, but he nonetheless emphasized that martyrdom is a particularly desirable 

"Ignatius of Antiocb, Epistle to the Romans 6.3, in The Apostolic Fathers. vol. 1, 235; Polycaip, Epistle. 
to the Philippians 8.2, in The Apostolic Fatheis, vol. l, 293; The Martyrdom of Polycarp 8.1-8.2, in~ 
Apostolic Fathers. vol. 2, 323; Eusebius, Ecclesiastical History 5.1, 282; The Martyrs of Lyons 1, in~ 
Acts of the Christian Manvrs. Herbert Musurillo, 75; Gustavo Gutrerrez, Beber en su propio pozo. 64, 73-
81; Gustavo Gutitrrez, Companir la palabra: A lo largo de! Atlo Litlirgico, 370-371. 

16lgnatius of Antioch, Epistle to the Ephesians 21.1, Epistle to the Smymaeans 10.2, in The Apostolic 
Fathers, vol. 1, 195, 263; W .H.C. Frend. MaJ!Vrdom and Persecution, 152-153. 

17Visions 3.1.9-3.2.1 and Similitudes 9.28. in The Shepherd of Hermas, in The Apostolic Fathers. vol. 
2, 29-31, 285-287; Origen, Homily on Leviticus 2.4.5, The Fathers of the Church, vol. 83, 47-48; Origen, 
Exhortation to Martyrdom 30, Ancient Christian Martyrs, no. 19, 171; Tertullian, Apology 50.15, 227; 
Tertullian, A Treatise on the Soul 55, in The Ante-Nicene Fatbeis, vol. 3, 231. 

"Visions 3.1.9-3.2.1 and Similitudes 9.28, in The Shepherd of Hernias. in The Apostolic Fathers. vol. 
2, 29-31, 285-287; Origen, Exhortation to Martyrdom 28. Ancient Christian Writers, no. 19, 168; Cyprian, 
Exhortation to MaJ!Vrdom, to Fortunarus 13. The Fathers of the Church, vol. 36, 344. 
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act for Christians because the martyrs perlectly imitale the death, as well as the life, of Jesus Christ" 

Guti&rez, too, believes that God will save all the martyrs, but he does not speak about their sins being 

expiated through this last act.20 He does not expressly deny the idea of expiation; be simply does not 

utilize it in his writings. Accon!ing to Gutitrrez, salvation is always an unmerited gift, which God freely 

offers to every person out of bis unconditional love for all of them.21 God will save all the Christian 

martyrs-just like he will save many Christians who did not die as martyrs, as well as many non-Christians-­

precisely because they demonstraled, at least in this last act, that they bad accepted God's freely given offer 

of salvation. Therefore Gutierrez does not stale that salvation is a reward bestowed by God in response to 

a specific action. Inslead, salvation is a standing offer which God presents to all people until they die, and 

they decide freely whether to accept it or to reject it Their acceptance is manifested in actions done out of 

love for God and for other people, which are really the same thing because, according to Guti&rez, there 

is no way to love God without loving other people, especially the poorest One way how Christians can 

express their decision to accept salvation is by dying out of love for God and for other people.22 Although 

Gutierrez does not refer to the issue, from the evidence in his writings, it seems that people who have 

heretofore accepted the offer of salvation are also free to reject the gift of salvation in their last act. 

(Gutierrez does not speak about whether God continues to offer the gift of salvation to people subsequent 

to their deaths, if they had rejected it during. their lives, most notably if they had only rejected it in· their 

last act) It is notable that Gutierrez also does not speculate on whether children under a certain age possess 

the rational capacity to manifest a freely made decision concerning their salvation in the act of dying on 

account of their faith. In fact, the only people whom he explicitly designates as martyrs are teenagers (e.g., 

Celina, the sixleen-year-old daughter of Sra. Julia Elba Ramos, who was killed alongside her mother and 

the six Jesuits in El Salvador) and adults. This does not necessarily mean that he believes children are 

unable to be martyrs. The only evidence, however, is an absence of unambiguous evidence in his writings. 

Gutierrez also believes that God will not save the persecutors responsible for the deaths of the 

martyrs, just as he will not save any other idolaters, if they avoid confronting their own profound sinfulness. 

They will not be saved if they do not seek forgiveness and conversion. Gutierrez judges that "those who 

"Origen, Homily on Leviticus 2.4.5, The Fathers of the Church, vol. 83, 47-48. 

'°Gustavo.Gutierrez, "En busca de los pobres de Jesucristo, • Revista de la Universidad Cat6lica no. 7 
(30 June 1980): 83; Gustavo Gutierrez. Beber en su propio pozo. 82; Gustavo Gutierrez, "Presentaci6n. Un 
leStigo de la vida," in Tiene gue veneer el amor. James Brockman, 10. 

21Gustavo Gutierrez, Hablar de Dios desde el sufrimiento de! inocente, 195. 

22Qustavo Gutierrez, Beber en su propio oozo. 82.; Gustavo Gutierrez, "Presen14ci6n," in Tiene gue 
veneer el amor. James Brockman, 10. 
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sow death will go away with empty bands and. .• only those who defend life have hands full of history."" 

Gutitrrez does not say that the persecutors-or anyone else for that matter-will be damned to bell. They 

are simply not saved. The persecuwis' lack of salvation. however, is not a punishment specificaJly illflicted 

by God, just as the martyrs' salvation is not a reward. Instead, the persecurors will not be saved because 

diey demonstrated through their actions that they had rejected, explicitly or implicitly, God's invimtion to 

salVlllion. Even if they habitually identified tbemselvts as Cbristians, according to Guti6rrez. a certain, 

undeniable reality proves that !hey were not ttuly wonbippers of the biblical God, but idolalus: in order 

to serve their self·intereslS, they caused the premawre deaths of the people whom God prefers, the poor, 

by creating apd maintaining a system of poverty and by employing repressive violence. They somelimes 

also ordered the murder of Christians. as well as non-Cbtislians, wbo had oornmitttd them.selves to the 

liberation of the poor. If the persecuton lruly sought their fm'giveness subsequent to ordering the dealhs of 

the martyrs. and if they were converted (for example, in accordance with a model already provided by Paul 

of Tarsus). which means that their actions would thereafter evidence this radical change, then God would 

save them. They would be saved because they had accepted God's invitallon to salvation. Guti6rrez does 

not discuss how non.Christian persecutors (or non-Christians, in general) can ask God fur their forgiveness, 

nor whether and bow they can be converted without explicitly becoming Cbri!tians, but it seems that they 

would demoosttate such a new, right relatkm with God. regardless of whether they are cognizant of It, 

through their loving relations with other people, especially with the poor. 

Guti6nez clearly believes dlat Christians should not allow themselves to die on account of the faith 

either because Ibey expect God will reward them or because they fear that Ood will punish them if they act 

otherwise. Their only motive should be to manifest in this last act, just as they should have been 

endeavouring to do in all their other acts up IO Ibis time, their unconditional love of Ood and of all other 

people. It is notable 1hat Gutimez emphasizes the martyrs' motive of dying out of an unconditional love 

of all other human beings to a considerably greater extent than the Christians of the pre-Constantinian 

Church. It is also notable that the Early Christians did not claim that Christians especially evidence their 

love of God and of all other human beings by dying on account of their particular love for the poor. 

Furthennore, Gutitrrez does not employ the Image of the "baptism of blood,• which was so common in the 

pre-Constantinian Church. in order ro describe how the martyrs' sins are expiated. Pedlaps this is because 

he believes that the salvation of the martyrs is no more likely than the salvation of any other person whose 

actions demonslrllle that he or she has accepted the offer of salvation. which is presented w everyone by 

the biblical God. Moreover, unlike the Christians of the Early Church, Gutierrez does not speak of the 

""' .• .Jos que siembtan la muerte se ir3n coo las manos vacias y ... s61o los que defienden la vida tienen 
las manos llenas de hlstoria. • Gustavo Gutierrez, "Mirar lejos, • my translation, PUinas 13, no. 93 (October 
1988): 95. See also Gustaw Gutierrez. "The Violence of a System,• tnms. Paul Burns. Concilium no. 140 
(December 1980): 99. 
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lll8l1)'l'S as assisting Jesus Christ at the final judgment 1b:is is not surprising because Gutimez has not 

developed a systematic model of exactly what. he believes. happens to people from the moment lhey dle 

up to the lilne of the final judgment. For example, be does not speculate on whether some people must be 

purified in purgatory before lhey are saved. In the case of the 111811)'1'S, GutitmZ simply expresses hi$ belief 

that God has aheady saved them; the persecutorS and the other ldolatets will not be saved if they have not 

asked for God's forgiveness and if they have dearly demonsttat=d that they really have not changed 

mdically. 

An intriguing qne$1ion arises from the common imperative that all Qiristians should prepare 

themselves for martyrdom, and that the best way to do this is by living a highly moral life: In the cases of 

both Guti&rez and the Chrisdans of the pre-Constantinian Church, sllould Cbristians develop tbeit faith 

because they are motivated by the risk of facing a IDll!tyr's death, or should lhey nurture a strong faith 

regardless of whether lhey might face a lDll!tyr' s death, in full recognition that this faith would nevertheless 

prepare them for such a situation if it were to oa:ur1 It appears that, In the pre-Oinstantinian Church. this 

distinction was not usually made because lhey were viewed as two ways of posing the same question. 

Chrisdans were supposed to develop a S!fOllg faith regazdless of whether lhey expected to face a man:yr' s 

death, but lhey were particularly motivated to develop their faith by their belief that only the Christians who 

properly prepared themselves for sucll a test, in fact, would peisevere up to the point of death, and dlereaftel 

be rewarded with salvation, rather than weaken and be pllllished with etemal death. Some Christians, such 

as Origen, even expressed their ardent desire to be put ro this test so that lhey could die ln perfect imitation 

of Jesus Christ, and thereby join him in heaven. TheY cleady sought a man:yr's death."" GutiEirrez advises 

Chrisdans Ill try Ill nurture a dislntereSted faith. This signifies believing "for no reason". It is a faith which 

is not specifically motivated by an expectation that they will soon face a violent death. At the same time, 

the Christians who anticipate such a death should especially nurture an attitude of gpiritual childhood (i.e., 

spiritual poverty) because they will experience many cballenges that are likely to be IOO much for d:lem Ill 

bear unless they humbly IIUSt in God and allow him to enbolden them. For example, they may feel 

profoundly alone in the world, and even completely abandoned by God."" Another great challenge they 

face is their •rear .. .of dying itself ... which is no small matter."'" Gutil!mz observes that many Cbrlstians 

who live in environments where the Church is being persecuted are now learning new ways for praying, 

both as Individuals and in communities, and for celebrating the eucbarist. They develop a spiti!Ual 

"Eusebius, Ecclesiastical History 6.1-6.2, The Fatbel:s of the Church, vol. 29, 4-1. 

""Gustavo Gutii!mz, Beber en su propio wzo. 143, 183-191. 

,..El miedo ipor qu~ no? No solo de morir, lo que no es poco declr: sino. tambien de flaqueat. de 
pensar en uno mismo mas de lo debido. • Gustavo Gutiererz, Beber en su propio oozo, my translation, 194. 
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relationship with God which prepares them to remain steadfastly committed to the process of liberation up 

to the point of death. Contrary to the attitude of Christians like Origen, Gutitrrez explicitly cautions 

Christians against ever desiring such a confrontation with the persecutors that could lead to their violent 

deaths. 

Cyprian of Carthage's explanation of the ultimate cause for the widespread apostasy during the 

Decian persecution (249 to 251) is also intriguing. Cyprian claimed that so many Christians bad apostatized 

because they were attached to the riches of the world, when Ibey should have been focusing on a treasure 

in heaven.:11 In other words, when Ibey were put to the test, Ibey demonstrated that Ibey bad a sttonger 

faith in the things of the world than in the Kingdom of God. This view draws a sharp contraSt between a 

transitory, and thereby somewhat illusory. life on earth and an eternal and substantially more real life in 

heaven. Gutitrrez, too, advises Christians not to trust in the things of the world, but bis reasons are different 

than those of Cyprian because they are founded on his distinct understanding of what is the relation between 

human activities in history and the completely realized Kingdom of God (for Gutitrrez, the full cmnmunion 

among people and between people and God. which is entered into by whoever is saved). Gutitrrez thinks 

that everything (all of nature) and everyone (all of humanity) are good and valuable precisely because Ibey 

are expressions of God's unconditional love. Nothing and no one exists which is not a manifestation of 

God's love. Gutitrrez emphasizes, however, that God did not create everything and everyone because Ibey 

are useful for humanity. He also believes that God bestowed all people with a free will by which they can 

choose to act either according to the will of God or contrary to it Just actions correspond to the will of 

God; Ibey create communion among all people and between people and God; and Ibey give life to other 

people, particularly to people who are suffering the effects of poverty. Unjust actions contradict the will of 

God; they are sinful because Ibey desttoy communion among people and between people and God; and they 

deny the right to life for many people. The individual and collective free wills of many people created and 

now maintain the widespread poverty that is present in the world. Specific people freely decide to serve 

their self-interests rather than the interests of all people. The fact that Gutitrrez takes seriously the sufferings 

that correspond to this widespread poverty evidences bis deep concern with life on earth. He is especially 

scandalized by the existence of poverty in Latin America, where most people identify themselves as 

27"Blind love of one's personal property has deceived many; nor could Ibey have been prepared or ready 
for departing, when their possessions bound them.like fetters. Those fetters were for those who remained. 
those chains by which virtue was retarded, and faith hard pressed. and mind bound. and the soul imprisoned, 
so that they who clung to earthly things became as booty and food for the serpent who, according to the 
words of God, devours the earth. Therefore, the Lord ... says: 'If thou wilt be perfect, sell all thy possessions 
and give to the, poor and thou shalt have treasure in heaven; and come, follow me.' If the rich did this, Ibey 
would not now have an enemy and a domestic conqueror; their heart and mind and feeling would be in 
heaven, if their treasure were in heaven ... He would follow the Lord. loosed and free, as the Apostles and 
many in apostolic times, and some others often did. who, abandoning their possessions and their parents, 
clung to the undivided ties of Christ.• Cyprian, The Lapsed 11, The Fathers of the Church, vol. 36, 66-67, 
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believers in the biblical God. According to Guli&rez. this widespread poveity should impel all people, 

especially Christians, to commit lbemselves to aeate greater oommunion among all people on earth by 

conslructing more jllSI societies, where the needs of the poorest are considered pi:eferentially. The actions 

that fiJrther the construction of communion are partial manifestadons of the Kingdom of God on earth. At 

the same time. Gutierrez's profound hope in the full realization of the Kingdom of God with the rerum of 

Jesus Christ at the end of hisll>ly dearly shows that he is not completely satisfied with what has Ull!ISpired 

among people on this world, nor with 11J1ythlng that could ever possibly transpire among them. He does not 

believe that people could evet create the full Kingdom. of God on earth. Gutl&rez envisions the complete 

reali•atimi of the Kingdom of God as the radical perfection of the comnumion among people and between 

people and God which is already manifested in history, ratber tban as a communion which has nothing at 

all or little in common with hislllrical existence. SalvatiOn relativizes evetythlng on earth precisely because 

it represents the tadical perfection of historical communion. Although Gutimez does not specilically analyze 

the aforementioned explanatIDn which Cyprian of Carthage gave far the widespread apostasy during the 

Decian pmecution. the perspective evidenced in his writings suggests fhal, whenever people are atlach.ed 

to the things of the world, they are inapproprialely putting their faith in God's ~ rather than in the 

God who created them. The things of the world can be utillzed in various way by human beings, but their 

. usage only corresponds with the wW of God when they are shared with evei:yone, espec:lally widl those who 

are poorest. From Gutim-ez' s perspective, whenevet people create llJld maintain social systems that 

systematically concentrate the goods of the earth in their few b8Jlds and at the expense of the majority. their 

faith in idols, radler than solely in !be biblical God, is uansparent This is true regardless of the claims they 

make about their intentions. Even !bough Gutierrez employs the term "idolater" ratber than the term 

•apostate• to refer ID the people who show lhemselves to he the worshippers of things other !ban or in 

addition to the biblical God (e.g., wealth, power, and prestige). the implication from his writings is that, if 

they were ever presented with the choice between the lhings of the world and God, they would probably 

choose the earthly things. lo fact, by deciding not to conunit lhemselves to the constntction of communion 

among all people and between people and God, !bey have already chosen the earthly things over a treasure 

in heaven. From Gutim-ez' s perspective, they have opted not to be saved. As was suggested in chapter 

seven, many Christians commined to the poor in Latin America are really "latent martyrs"; !bey have 

already nurtured 1he faith which would help them to remain steadfast up to !be point of death. This Implies 

!bat many idolaters, woo identify dlemselves a& Christians, are really "latent apostaleS"; they have already 

prepared the way to reject the faith unambiguously. Acconling ID Gutimez however, evezyone always has 

the opportunity to beg God's forgiveness and to be converted. Because of the free will God has given to 

humanity, todily's idolaters-llJld therefore also, today's aposmres and persecutors-(:Quld therefore become 

tomorrow's believers. Similarly. today's believers could become tm:nom>w's idolatezs. apostates, and 

persecutors. (The terms, "latent martyrs" and "latent apostates", are not Gutierrez's. and there is no intention 
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in this analysis to imply that he would ever employ tbem. Tuey are simply used to convey the ideas that 

martyrS bave the same faith that all true believers in the biblical God should bave, and that idolaters act 

contrary to lhis faith.) 

3. How the Martyrs Died: 

Three questions arise concerning the actual deaths of the people designated as martyrS by the 

Christians of the pre-Constantinian Cbun:b and by Gutimez: first, must the Christians die in order to be 

called martyl'S?; second, what types of dealh do the martyrS undergo?; thin!, what characterizes the martyl'S' 

attitude as.they face their imminent deaths? 

In the pre-Constantinian Church, the passion aa:ount of Polycarp, the bishop of Smyrna. in Asia 

Minor, is the first known case when the tenllS "mattyr" and •martyt00m.• were used explicitly in order to 

signify the deaths suffered on account of the faith. Polycarp probably died on Februa1j' 23, 167. 

Subsequently, the dissemination of this exclusive usage of the terms to the places outside AsiaMlnor where 

Christians were living was slow, and it was clearly not complece by the end of lhe pre-Constantinian era. 

The terms continued to be used, from lime IO time, for people who had suffered, but who had not died on 

account of tbe faith. In the Early Cburoh, the terms were sometimes employed for the living Christians who 

were expected· to die soon as martyrs. for Cbristians who died some lime later from the injuries tbej had 

sustalned during the tortures. and even for other Christians who died in prison while awaiting the tortures 

that would have caused !heir martyl:OOm.21 At the same time. tbe terms were progressively used more 

exclusively to refer to the deaths suffered by Christians for their faith. As early as 177, the future martyrS 

of Lyons and Vlelllle adamantly refused to be designated as martyrS because they had not yet died." 

Gutiem:z never speaks of Christians as manyrs if they have not died for the faith. This is understandable 

because it is the wnventiooal usage in the Roman Clllholic Church in tbe twentieth cenrury. He does not 

even usually refer to manyrdom in a metaphorical sense for the sufferings of Christians, or of any other 

people. who have not died. Tue only likely exception is his reference to the poor masses as a "manyrized 

people" (i.e .. "pueblo manirizado"). He probably uses this term metaphorically for a whole people. 

comprised of many poor and anonymous martyrs, as well as of olbm who have suffered. but who have not 

died on account of dleir faith.'0 

2BJ:or example, see Cypruln, Leners 12.1, Tue Fathers of the Church, vol 51. 34-35. 

"'Eusebius, Ecclesiastical Historv 5.1. 5.2, The Fathers of tbe Church, vol. 19. 282, 288; The Martyrs 
of Lvoos l, in 'Tue Acts of (be Christian Martyrs, Herbert Musurillo, 75. 

"'Gustavo Gutierrez. "Noticias de cruz y resurrecct6n," P:iginas 14, no. 100 (December 1989): 6; 
Gustavo Gutimrez. El Dios de la vida (1989), 353. 
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The second queslion--how the martyrs died-concems lbree specific issues: .whether martyrdom can 

be soughl. provoked, or even self-inflicted (e.g., by means of suicide); wbelller it is ever acceptable to flee 

from a persecution and from the possibility of dying as a martyr, and what is the typical type of death 

suffered by the Christians who are designated as martyrs. 

Because tbe concept of martyrdom was scarcely settled in the pre-CODStaDtlDlan Church, it is 

understandable that, even when the teims "martyr" and "martyrdom" referred to deaths on account of the 

faith, they were used inconsiste.utly in regard to the roles wbicb the Christians could properly play in the 

actual causation of their deaths. Tbe martyrs were. nevertheless, typically depicled as innoeent victims who, 

subsequent to being apprehended by the mobs or by tbe aulhorlties, ODiY helped engender their own deaths 

by refuslng to comply with whatever condiliolls for survival the persecutors might have offered them, if any 

were offered at all. 'Ibey usually perceived tbese conditions as the persecutors' demands that they engage 

in idolalrous acts, which would ultimately lead to their etemal deaths. They did not normally seek amanyr' s 

death, but when they faced it, they believed that they had to choose unambiguously between two options: 

either pbysical survival and eternal dea11l, or physical dealh and etemal life. From very early in the Church, 

however, some of the most celebrated martyrs (e.g., Ignatius of Antioch) were portrayed as desiring their 

violent deaths once they were apprehended. Furthermore, some Chrislians who did not die as martyrs (such 

· as Ori gen) yearned desperately for a martyr's death.l1 Siime Christians who were conventionally designated 

as martyrs had actually provoked their own deaths by presenting themselves to the persecu!OIS. 'Ibey 

believed that God had summoned diem to step forward so that Ibey could share the fate of the other martyrs 

(e.g., Agathoni<:a and Euplus).32 These bold actions, however, were not praised universally. For example, 

Clement of Alexandria strongly opposed voluntary martyrdom because he believed that the people who so 

casually discarded their lives did not know the true God. 'Ibey were complicit with their own deaths, and. 

like Quintus, the Phrygian, they unnecessarily put themselves at the risk of weakening and of apostalizing 

when they finally stood before the persecutors. This was an unfortunate outcome which probably would 

"For example. see Ignatius of Antioch, Epistle to the Ephesiaps 1.2, 3.1, Epistle to the Romans 4.1-43, 
6.3, in The Apostolic Fathers, vol. t, 173, 177, 231, 235; Eusebius, Ecclesiastical History 6.1-6.2, The 
Fathers of the Church, vol. 29, 4-7. 

""'.l;here was a woman named Agathonite standing there who saw the glory of the Lol:d, as Ca!pus said 
he had seen it; realizing that this was a call from heaven, she raised her voice at once: 'Here is a meal that 
has bllen prepared for me. I must partake and eat of this glorious repast!" The mob shouted out: 'Have picy 
on your son!' And the blessed Agathonic! said: 'He has God who can take picy on him; for he has 
providence over all. Let me do what I've come for!' And taking off her cloak, she threw herself joyfully 
upon the stake.• The Acts of Ca!pus. Papylus. and Agathoni~. In The Acts of the Christian Martyrs. 
Herbert Musurilk>, '1:7-29. "It was die twenty-ninth day of April in the ninth consulate of Diocletian and the 
eighth of Maximian, our lords. in the lllOSl illustrious city of Ommia Ourside the veil in front of the 
prefect's council-chamber, a man named Euplus shouted out to them and said: 'I want to die; I am a 
Christian!'~ The Acts of EuPlus l, in The Acts of the Chrislian Martyrs, 311. · 
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ultimately lead to their eternal dealbs.33 lbe tendency of some Montanists to provoke their own martyrdom 

was also a notably common criticism of the religious group. There are a few cases of Christian women (e.g., 

Dorothea and Sophronia) who were designated as martyrs because they had committed suicide rather than 

be sexually abused by their persecutors (in these examples, by the emperors. Maximin and Maxentius).34 

They, as well as Eusebius, who recounts their deaths, apparently believed that God looked more favowably 

upon suicide for such a noble reason than upon a continued existence with a sullied body. On a number of 

occasions, Guti&rez argues vigorously against Ouistians ever desiring martyrdom, seeking it out, provoking 

it, or even being eager for it once such a death is imminent. According to Guti&rez, "it is not Christian to 

want to be a martyr" because this would signify endorsing the reality that there already are executioners, 

and also desiring that there be even more executioners in the future. Therefore "martyrdom is something 

which is encountered but it is not sought• Even when a martyr's death is finally encountered, it should not 

be desired. Guti&rez contends that, in fact, this is the traditional teaching in the Roman Catholic Church. 

He does not acknowledge, however, any of the aforementioned few, but nonetheless notable, cases in the 

pre-Constantinian Church which suggest othetwise." Although Guti&rez does not mention Quintus, his 

example of foolishly presenting himself to the persecutor, as well as forcing "some others to give themselves 

up voluntarily," is nevertheless intriguing when the siruation of the Christians committed to the poor in 

contemporary Latin America is considered. Becau5e Quintus had developed an immatuie understaDding of 

his faith. he immediately apostatized, and perhaps suffered an eternal death thereafter. Gutienez' s severe 

criticisms of the Ouistians who boast about their commitment to the poor implies that they, too, would 

probably weaken if they faced their deaths, perhaps even by denouncing other Christians who have a more 

33"There was a Phrygian named Quinrus who had only recently come from Phrygia, and when he saw 
the wild animals he turned cowardly. Now he was the one who had given himself up and had forced some 
others to give themselves up voluntarily. With him the governor used many arguments and persuaded him 
to swear by the gods and offer sacrifice. This is the reason, brothers, that we do not approve of those who 
come foiward of themselves: this is not the teaching of the Gospel.• The Martyrdom of Polycarp 4, in ~ 
Aoostolic Fathers. vol. 2, 317. See also W.H.C. Frend, Persecution and Manvrdom. 276; Clement of 
Alexandria, The Stromata 4.4, 4.9-4.10, in The Ante-Nicene Fathers. vol. 2, 411-412, 422-423. 

34Eusebius, Ecclesiastical History 8.14, The Fathers of the Church, vol. 29, 196-198. 

""Como Cristianos no podemos, en efecto, desear que haya verdugos. • "El martirio es algo se encuentra 
pero nose busca. • Gustavo Gutierrez, Beber en su propio oozo. my translation, 175. "En efecto, me parece­
y esto es tradiconal en la lglesia-que no es cristiano querer ser DW'tir, lo que es cristiano es aceptar el 
martirio. pero querer ser uW1ir es aceptar que hay verdugos y eso no se puede desear. • Gustavo Guti&rez, 
"El Sellor de la vida. • my translation, Paz: Tarea de Todos l, no. 1 (October-November 1986): 4. See also 
Gustavo Gutierrez, "Pastor y testigo (Juan 10, 1-18). Homilla en la misa de! XV aniversario de Mons. Oscar 
Romero," P:!ginas 20, no. 133 (June 1995): 79. 



441 

solid commitment to lhe poor."' 
A major issue in the pre-Consllllltinian Church was whether fleeing from a persecution and an 

jmminent martyr's death was ever appropriate. Many Christian wrileIS expressed their prel'erence for fleeing, 

under specific COlldidons. For example. Ignatius of Antioch urged Polycarp to flee so that. subsequently, 

he could help his churcb in Smyrna protea itself against the lelllplations of falling to baetical ideas and 

to immoral sexual practices.$'/ A nlllllber of other authms advocated fleeing wbellever Ille Christians did 

not face lhe requirement of choosing clearly between expressina their faith and renouncing it. For example, 

Polycarp explained that he had originally fled Ille perseculion that would ultimaldy lead to his ~ 

becan•e the gospel did not advocate voluntary~. Tertullian also~ fleeing before he 

became a Montanlst; lhereafter he became more rigorous in his viewg. Cyprian of Carthage, defending his 

own decision to flee duriog lhe Decian pezsecution. contended that Christians should flee rather than risk 

apostatizing. At the same lime, the fact that the bishop, Germanus. drew a great deal of attention when he 

accused Cyprian of cowardly fleeing implies thal some other Christians thoqllt that fleeing was always 

unacceplable.'* Gutibrez does not state his view clearly on whether, and when. Christians should flee their 

pen;ec:ution and po1ential death. On the one hand. he agrees with the basic ecclesial commWlities of El 

Quich6. G>lllll!mala. that the clergy should not endanger their lives by visiting them at present. By Slll'Viving 

this risky pertOd, they will then be able to continue serving ~ people in the fulure. It is important to 

recognize, howeve.r. that this is a matter of not visiting, rather than of fleeing, so it does not exactly answer 

the question. Gutlbrez' s view is nevertheless similar to Ignatius's advice to Polycarp. On lhe other hand. 

Guti6rlez always praises the people whom he designates as manyrs for committing themselves to the poor 

in dangerous situations and, then. for remaining in them. despite the risks to themselves. Jn fact, concerning 

Archbishop Oscar Romero's decision to remalD committed to the poor when he knew that he was being 

targeted for death, Gutil!rrez judges thal •martyrc1om ... is .•. not desired but neither [is it] avoided at any 

price.""' In other words. sometimes the most appropriate option is neither fleeing nor choosing Dot to visit 

"'Gustavo Gu1i6trez, "Teologfa. democracia y libenci6n en Amtrica Latina.• Mist6D Abierta (no. S-6, 
December 1984): 145. 

'1Jgoatius of Antioch, Epistle to Polycmp 2-S, in The Apostolic Fathers, vol. 1. 269-273. 

"Po!yaap. Epistle to the Philippians 9.1. in The Aoostolic Fathen. vol. l, 295; W.H.C. Frend. 
Persecution and Martyrdom, 276; Cyprian of Carthage, The Lapsed. 10, The Fathen of the Church, vol. 36, 
66. 

"Gustavo Guti6trez, Beber en su promo pozo. 177. "El testimonlo defmitivo, el martirio, de Moos. 
Romero es el resultado, Do deseado pero tampoco evi!ado a toda costa. de su opci6o por el Dios de 
Jesuaisto y por su pueblo." Gustavo Gutibrez. "Presentaci.6n. Un testigo de la vida," my ttanSlation. in 

. Tielle gue veneer el amor. James Brockman. 10. See also Gustavo Gulimez, "The Violence of a System." 
trans. Panl Bums, Concilium no. 140 (December 1980): 98. 
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Instead. like Romero, whose death, according t.o Gutierrez, was foreseeable, Christians should choose to 

confront this likely, but nonetheless always uncertain, dealh.40 Gutim-ez does not clarify exactly whal: the 

conditions are for remaining, but it seems that, in the case of Romero, a great deal of damage would have 

been done for the advancement of the poor in El Salvador if he had evaded his impending death. From 

Gutierrez's point of view, the poor would have paid t.oo high of a price. 

The accounts of the deaths suffered by many martyrs in the pre-Constantinian Chmdl suggest that 

these typicaliy, but definitely not always. ttanspired by means of a certain process. Before the third century 

the Christians who were subsequently designated as martyrs wece often put on trial as a result of privately 

initiated accusations that they had engaged in some immoral activities (e.g .. canlll'balism. incest, black 

magic) which were perceived as threats to the social order. From the third cennuy onwards, they wece 

sometimes rounded-up and put on trial because they had contravened specific edicts by vinue of the fact 

that they were Christians or because they held high positions in the Church. Then they were often given 

the choice between surviving by denying their Christian faith, sometimes through a sacrifice to the gods of 

the Romans. and dying by steadfastly maintaining their status as Christians. Finally, the Christians who 

stubbornly avowed their faith were executed, sometimes after many gruesome tonures. The authors of the 

passion accounts dearly believed that it was important to provide the gory details about how these tortures 

were applied. The authors sometimes even underscored the ability of the martyrs to endure these terrible 

tortureS. though the authors in the subsequent centuries would emphasize this dimension to a substantially 

greater degree, especially in the legendary accounts of martyrdom. (These are the accounts that did not 

originate with the witnesses of the deaths.) Their objectives were to demonstrate, fu:st, that these marcyn 

had such a fum faith in God that they were willing ID endure any suffering, and. second. that God especially 

favoured them by granting them with the ability to persevere up ID the point of death.· They were able w 

peisevere because they were filled with the Holy Spirit 

In contrast with the authors of the martyrdom acoounts in the pre-Constantinian Church. Gutrerrez 

customarily refrains from supplying specific details of the techniques used by the persecut.ors t.o kill the 

contempor.uy martyrs. He nonnally only makes general references to the manyrs or ID the countries where 

they died. In these cases, he usually does not enumerare the lechniques used for killing the martyrs. He does 

not emphasize the ways how the poor and anonymous marcyrs died either. For example, when he discusses 

the murder of the forty laypersons who were murdered during Romero's funeral, he mentions that they were 

brulally shot by gunmen who were aiming into the whole crowd, but he does not dramatize the moment 

"'Gustavo Guti~ "Teologfa, democracia y liberaci6n en Atnmca Latina,• Misioo Abierta (no. 5-6, 
December 1984): 148; Gustavo Guti~rrez. "Presentaci6n. Un testigo de la vida," in Tiene que veneer el 
amor, James Brockman. 10. 
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beyond the bare facts of the event 41 Even in the few cases when he names the contemporary manyrs. he 

does not particularly draw attention to the ways how they were killed. Since 1969, when Fr. Pereira Neto 

was murdered, Gutitrrez has only supplied the names of approximately twenty people whom he designates 

as martyrs. (Eight are fron1 the Salvadoran incident on November 16, 1989.) These include the following 

people. with the year listed in parentheses when he first mentions their deaths in his writings: Fr. Henrique 

Pereira Neto (1969; the first certain mention of him as a martyr was In 1978); Fr. H~or Gallego (1973; 

the first certain claim that he is a martyr was in 1983); Bishop Enrique Angel Angelelli (1978); Archbishop 

Oscar Romero (1980); Fr. Vicente Hondatza (1983); Mother Juanita (1985); probably Fr. Rutilio Grande 

and Fr. AHonso Navarro Oviedo (1988; he never explicitly designates them as martyrs. but the context 

implies that this is bis view); Fr. Joaquin L6pez y L6pez. Fr. Ignacio Ellacurfa. Fr. Segundo Montes, Fr. 

Juan Ram6n Moreno. Fr. Amando L6pez. Fr. Ignacio Martfn-Bar6, Sra. Julia Elba Ramos and her daugbter, 

Celina (1989); Sister Maria Agustine and Sister Irene McCormack (1991); Fr. Michael Tomaszek and Fr. 

Zbigniew Strzalkowski (1995). Even in these few cases. he certainly does not emphasize the ways how they 

were killed. They were simply murdered or assassinated. The major exception is his exatnination of what 

the disappearance of Bishop Angelelli on August 4, 1976 signifies. As was noted in chapter six, Gutierrez 

argues that this disappearance reveals the unfamiliarity of the powerful persecutors with Jesus• empty tomb. 

For the poor Christians . and for the other Christians who are committed to the poor, the absence of 

Angelelli's body prompts them to focus on his resurrection in imitation of Jesus Christ Gutierrez therefore 

emphasizes the biumph of the life that follows Angelelli's death, rather than the death itself." Gutierrez's 

usual omission of the gory details concerning how the martyrs died, in sharp contrast with some of the 

passion accounts in the pre-Constantinian Church. and virtually all the legends that followed this period, 

suggests that he does not believe these are particularly relevant for fulfilling his objective of reflecting 

theologically on the significance of these deaths. Of course, these deaths are not abstract events for him; 

the people who were murdered were his often intimate friends. He clearly does not wish to sensationalize 

any elements of their deaths. After all, anyone who desires to know exactly how these people died could 

easily obtain this information from other sources. including books. articles, and newspaper reports. 

Gutierrez's reticence to describe how they died is also consistent with his claim that the martyrs are not 
\ 

heroes, but humble Christians. Whether they faced the excruciating suffering in a superhuman manner is 

not particularly important. 

"Gustavo Gutierrez. "Beber en su propio pozo." Paginas 7. no. 47 (September 1982): 7; Gustavo 
Gutierrez. "La evangelizaci6n de America Latina ante el allo 2000," Ciencia Tomista 116 (May-August 
1989): 370. 

"Gustavo Gutierrez, "La fuerza hismrica de los pobres, • in Signos de lucha y esperanza. xxvii-xxviii. 
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The third question--the attitude of the Christians as they face their imminent martyrdom-is 

comprised of four specific issues: how the Christians confront the death itself; how they interact with their 

penecutors; whether the last moments are depicted as a spiritual struggle; and the role of God in the fmal 

moments. 

Because the Christians who were designated as martyrs in the pre-Constantinian Church usually 

had time to anticipate their imminent death, they developed a certain attitude in the face of it They were 

normally depicted as suffering their deaths patiently, humbly, courageously, and joyfully. Their willingness 

to die was seen as an expression of their love of God. They died loving their persecutors, rather than bating 

them. They also forgave their persecutors, and they prayed for their conversion. The martyrs were often 

depicted as athletes or soldiers who engaged in lengthy spiritual struggles to the death with some opponent. 

Their opponent was frequently the Devil. The Christians either combatted the Devil directly or through the~ 

persecutors, who were the associates of the Devil.43 They were able to remaio steadfast up to the point of 

death because they received encouragement from their fellow Christians and because they were granted 

spiritual assistance. Their communities sometimes sent them letters exhorting them to be courageous in the 

face of death. They reminded the future martyrs of their reward in heaven. According to some authors of 

the passion accounts, these Christians also felt the presence of either Jesus Christ or the Holy Spirit. who 

helped them to endure the tortures prior to their deaths. For example, according to the acc0unt of the 

martyrdom of Polycaip, the bishop of Smyrna was only able to persevere up to the end because Jesus Christ 

was present in him as he suffered the tortures... Sometimes the Christians who were about to die as 

martyrs saw visions which told them exactly how they would die, and, more importantly, they revealed to 

them that they would successfully enter into heaven (e.g., Polycaip and Perpetua).45 The Christians who 

were about to die as martyrs sometimes received divine miracles. which evidenced the presence of the Holy 

,Spirit For example, Blandina was able to resist ferocious tortures applied by her persecutors, and Perpetua 

remained unharmed after being ttampled over by a mad heifer. Perpetua' s persecutors could not kill her 

"Ignatius of Antioch, Epistle to the Ephesians 11.1, in The Apostolic Fathers. vol. l, 185; Eusebius, 
Ecclesiastical History 4.15, 5.1, The Fathers of the Church, vol. 19, 241, 273; The Martyrdom of Camus, 
Papylus, and Agathonice 4, The Manvr!lom of Peroetua and Felicitas 20, The Manvroom of Marian and 
James 5, in The Acts of the Christian Manvrs. Heroen Musurillo, 33, 66-68, 201. 

"The Miirtvroom of Poplycarp 8.1-8.2, in The Apostolic Fathers. vol. 2, 323; Charles Pietri, 
"L' evolution du culte des saints aux premiers siecles cbretiens: du ttmoins ll I'intercesseur," in Les fonctions 
des saints dans le monde occidental, 20; Hippolyte Delehaye, Les origines du culte des martvrs· 9-10. 

•'Martyrdom of Polycaro 5, 9; The Manvrdom of Perpetua and Felicitas 10, in The Acts of the Christian 
Manvrs. Herllert Musurillo, 7, 9; 117-119 .. 
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until she permitted her death.46 Polcarp was prorected from a file, and his body exuded a perfumy smell. 

rather than a fetid odour. He only died after a dagger was thrust into him .... 

Unlike many of the martyrs in the pre-Constantinian Cllun:b, the contemporary martyrs are not 

usually Uied and executed by means of a fonnal judicial process. Sometimes they .are tmtured before they 

are killed, but on many other occasions, they are assassinated from a distance. This means that they do not 

always have an opportunity to ponder their deaths inlmedi•tely before they happen. Nevertheless, acamling 

to Gudb'rez, they have often been cognizant of the reality that they are being targeted for t.linlination. When 

this is the case, they have tried to prepare themselves for their deaths by nurturing their spiritual activities. 

The contemporary martyrs face their deaths humbly, courageously, and joyfully, just like the martyrs of the 

Early Church. It is notable, however, that they do not imitate the model of patience exhibited by the martyrs 

of the pre-Constantinian Church. For example, Archbishop Oscar Romero responded to the news that he 

was on a hit list by warning the military not to use violence in order to silence all their critics. He even 

challenged the military to be converted and to obey the law of God rather than the human laws that compel 

them to massacre the poor.41 He clearly did not simply accept the necessity of his death. As Gutierrez 

explains. it is not Christian to accept an imminent death because this would mean to accept that there are 

executioners. Because the martyrs reject all innocent suffering, they also reject the necessity of their own 

deaths. Instead, the people whom Gutierrez designates as martyrs continue to carry out the activities through 

which they have always served the poor, the activities which bring life to the poor, right up to the end. even 

though they know that these could lead to their violent deaths. This detennination to continue serving 

whoever is in need corresponds with Gutierrez's insistence that all Christians, including the furure martyrs, 

should always affirm life rather than accept death. Therefore they confront death actively, rather than 

passively. At the same time, they do face death patiently insofar as they recognize its likelihood and yet do 

not flee. Therefore they choose to allow themselves to die; they deliver their lives freely." Gutierrez also 

emphasizes that the martyrs' motive is their unconditional love of God and their unconditional love of all 

people, particularly of the poor. They die loving their persecutors, rather than hating them. They forgive 

~e Martyrs of Lyons 1, The M3r1Vrdom of Peroerua and Felicitas 20, 21, in The Acts of the Christian 
Martyrs. Herbert Musurillo, 67; 129, 131. 

"The Manyrdom of Polycarp 15-16, in The Acts of the Christian Martyrs, Herbert Musurillo, 15. 

°Gustavo Gutierrez, "The Violence of a System." trans. Paul Burns, Concilium no. 140 (December 
1980): 98; Gustavo Gutierrez, "Pastor y testigo (Juan 10, 1-18). Homilla en la misa del XV aniversario de 
Mons. Oscar Romero," Pllginas 20, no. 133 (June 1995): 78-79. 

"Gustavo Gutimez. Beber en su propio oozo. 140; Gustavo Gutierrez. "Pastor y testigo (Juan 10, 1-18). 
Homilfa en la misa de! XV aniversario de Mons. Oscar Romero," Paginas 20, no. 133 (June 1995): 78-79; 
Gustavo Gutierrez. Compartir la palabra: A lo largo del Allo Lit!lrgico, 100-101. 115. 137, 141. 
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their persecutors and they pray for their conversion.'° Gutiwz does not depict the martyrs as athletes or 

as soldiers who suuggle with the Devil, and be does not descnlle the persecutors as the Devil's henchmen. 

They are able to remain steadfast up to the point of death because they are members of a community of 

fellow believen who encourage them to penevere, though they ultimately must decide on their own whether 

to continue engaging in the activities which could result in their deaths. They nurture a sense of spiritual 

childhood-that is, they open themselves up to God-because this is the only way they can resist the 

temptation to withdraw their committnent to the poor. Gutimez does not mention any visions, miracles. or 

pedumy odours that would suggest the saintliness of the Ciristians. 

4. Who Are the Penecutors: 

Christian writers in the pre-Constantinian Cbun:b customarily identified Jewish and Roman mobs 

and authorities as the persecutors of Christians. Fellow Christians were notably absent among the people 

whom they named as their penecutors. Gutimez designates people from two distinct groups as the 

persecutors who repress and kill the Christians committed to the poor in contemporary Latin America: some 

of the powerful people who are the traditional beneficiaries of the existing social ordQ; and the members 

of some subvenive groups which employ ierroristic violence. The people wl!o benefit from the existing 

system are the high government officials, who have often been military officers, and their powerful allies 

in society, including some landownen and indusaialists. Gutimez customarily refrains from supplying the 

names of these people in bis writings, especially while they are still in power. Nevertheless, be sometimes 

implicares them bY identifying the counuies where the persecution of the Cbun:b is particularly common. 

(In 1971, be mentions Brazil, Bolivia, Colombia, the Dominican Republic; in 1977 and in 1978, be adds 

Argentina, Honduras, EI Salvador, and Mexico to this list).51 Gutiwz notes that many people who identify 

themelves as Christians are among the persecutors, the oppressors, the torturers, and the murderers who kill 

out of a hatred for the faith.'2 They do not usually declare themselves hostile towards the Church. but. 

instead, they often believe that they are the defenden of the Church, and a Western and Clristian 

"'Gustavo Gutierrez. "Presentaci6n. Un testigo de la vida," in Tiene gue veneer el amor. James 
Brockman, 10. 

"Gustavo Gutierrez. "Conrestation in Latin America,• uans. Paul Bums, Concilium no. 68 (1971): 48; 
Gustavo Gutierrez. Teologfa desde el reveno de la bistoria. 137; Gustavo Gutimez, "La fuerza bist6rica 

· de Ios pobres, • in Simos de Iucba y esperanza. xxvi-xxvii. 

52Gustavo Gutiwz, "The Meaning of Development (Notes on a Theology of Libe!ation)," uans. 
CELAM, in In Search of a Theology of Development. 140-144, 171-173; Gustavo Guti~rrez, "De Ia Iglesia 
colonial a Medellfn," Vfspera4, no. 16 (1970): 6; Gustavo Gutimez, Teolo fa de la II ci6n: Pen tivas, 
166, 171. 
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civilization. (This is a panicuJar coocept of Christendom.fl Tllecefore. Gutim'ez, wtlling in 191(), observes 

!bat only a few years earlier no one in this •uaditionally Calbolic 0011tlnent" could have ever anlicipated 

that Christians, especially members of the clergy, would be repressed and murdered by other people wbo 

consider lhemselves 10 be good Christians.$< They see dleir violent actions as expressions of their Cbristian 

faith. 

The second group of persecuton is comprised of people wbo employ tem>rislic violence in order 

to achieve their own interests." By speaking of these terrorist groups In the plurnl, be cl.early believes that 

a number of subversive groups act coninuy to the process of h"beraliOD, in spite of their claims that tbey 

are serving the poor. Their actions reveal that Ibey really are not committed to creating a society which is 

more just for everyone, especially for the poorest. Sendero Luminoso, a Petuvian gueni1la movement. is 

nevertheless the only group which Gutitrrez explicitly identifies as the peneculi)ls of Clu:isti:ms. (He never 

desigrulleS Tdpac Amaro. the other mlljor Peruvian guenilla group. as penecutors.) For example. they 

murdered his intimate friends. Fr. Michael TOlllaS7.ek and Fr. Zbigniew Stmllrowski, who wei:e worlcing 

wilh the poor in Parlacoto, Peru in August, 1991. Gutrerrez designates !hem both as Christian martyrs.'' 

It ls notable lbat Gutil!rrez does not examine whether the Churdl has ever been persecuted in Cuba since 

Fidel Casuo has been in power, and be does not cite any examples of Chrisdlllls who !lave died as martyrs 

there. He also never speaks of persecution and manyrdom in Allende Chile or in Sandinista Nicaragua. 

These observations could Imply that Gutitrrez does not employ the Sllllle standald in socialist and 

communist countries as he does in capitalist countries and national secw:ity states for evaluating whether 

the Church is being persecuted. His vecy clear references to Sendero Luminoso, however, suggest lhat Ibis 

is probably not the case. In fact. the notable absence of any explicit slablmentS about perseci¢on and 
\ 

manyrdom in Cuba, in Allende Chile. and in Sandinista Nicaragua does not necessarily mean !bat~ thinks 

\ 
"Gusiavo Gutierrez, "Prologo, • in Signos de renovaciOn, 8; Gustavo Guli6i:rez. Praxis de liberaci6n y 

fe cristian:llPnWs of Liberation and Christian Faidl. Notes on a Course Giyen at M.A.C.C,, 54; Gustavo 
Gutitrrez, Praxis de liberacioo y fe cristjana. 51; Gustavo Gutimez, "Faith as Freedom: Solidarity widl the 
Alienated and Confidence in the Future,• in Living with Change. Experience, Fai!h. SO; Gustavo Gutrerrez, 
"Sobre el documento de consulta de Puebla,• Pllginas 3, no. 16-17 (11111e 1978): 11; Gustavo Gutitrrez, "La 
fuerza hist6rlca de los pohtes, • in Signos de lucha y esperanza, xxvi-xxvii. 

""Est1 empezando a tomar fonna una situaci6n (no sin ambivalencias) que nadie habrfa imaginado 
pocos afios atras: importantes sectores de Ia Iglesia son perseguidos en un conlinente uadicionalmente 
ca16lico. • Gustavo Gutii!miz. "De la Iglesia colonial a Medellin; my u:anslalion, V!spera 4, no. 16 (1970): 
5. See also Gustavo Guli&rez. Teolo!!fa de la liberacioo: Perspec!ivas, 136-137, 160, 171. 

"Gustavo Gutimez, Beber en su propio pozo. 17S; Gustavo Gutimez, "Hacia la IV Conferencia," 
PAAinas 17, no. 117 (September 1992): 29; Gustavo Gutierrez, Companir la palabra: A lo largo de! Alio 
Llrorgico. 303. 

"Gustavo Guti6i:rez, Companir la palabra: A lo largo del A!!o Litllrgtco, 303. 
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they bave never occurred there. The only people whom Gutimez ever designates as martyrs in 

contemporary Latin America are the Christians who were allegedly killed for their commitment to the poor. 

They probably represent a subset of all the people wbom be personally judges to be true martyrs; this means 

that there are probably Christians whom be believes are martyrs. yet be does not designate as such in bis 

writings. Two pieces of evidence substantiate such a claim: first, Gutierrez clearly recognius the martyrs 

of the pre-Constantinian Church, who did not usually die on account of their commiunent to the poor; 

second, be acknowledges and approves of the distinction between the popularly proclaimed Cbristian martyrs 

and the papally canoni7.ed martyrs of the Roman Catholic Church; the latter were not nonnally killed 

primarily on account of a commitment to the poor. Therefore it is posSt'ble that be believes some Cbristians 

bave died as martyrs in contemporary Latin America-for example, in Cuba--but these were for reasons 

other than their commiunent to the poor. They could bave been killed for their love of everyone, but not 

specifically of the poor. The absence of an unambiguous statement one way or another nevertheless leaves 

the issue unsettled. It should also be recognized that, even though Gutierrez identifies:!distinct categories 

of persecuton-the beneficiaries of the traditional social order and the perpetrators of · stic violence-the 

overwhelming majority of the people and the groups whom be designates as the persecu JS are from the 

established order, and these are people who frequently identify themselves as good Cbristians. This emphasis 

is consistent with bis assertion that the most serious form of violence, the one which causes the greatest 

suffering, is the institutionalized violence of the existing social order. The second most serious form is the 

repressive violence employed in order to maintain it He does not diStniss or excuse counterviolence or 

terroristic violence, but he contends that it is necessary to recognize that the violence utiliz.ed in order to 

subvert the system is a response to the original system of violence that already exists. 

S. The Motive of the PenecutoJS: 

There are similarities between the motive which lay behind the penecutoJS' actions against the 

Christians in the pre-Constantinian Church and the motive wbicb Guti&rez aun'butes to the authorities who 

repress and kill the Christians committed to the process of h'beration in contemporary Latin America. The 

Christians of the Early Church were accused of various unsavory acts, such as incest, cannibaliStn, magic, 

and causing natural disasteJS. These alleged acts were viewed as threats to lbe maintenance of the 

established social order in the Roman Empire. As membeJS of an illegitimate religion, Christians were also 

not supposed· . to bave lbeir own sense of religious identity. Instead, Ibey were expected to be 

indistinguishable membeJS of the Roman society, wbo demonstrated their allegiance to lbe Roman Empire 

religiously by woJSbipping its gods. These Christians possessed freedom in religious matters, insofar as they 

accepted the religion of lbe state. Their perception that they did not enjoy freedom in religious matteJS only 

arose because they insisted on deviating from the religion of the state. According to Gutimez. many 

Christians are repressed and killed in contemporary Latin America because Ibey are perceived as 
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communists who engage in activities that lbrealen an existing social onler. For example, in a lecrure that 

Gutimez delivered at Canigny, Switzerland in November, 1969, be informs bis international and inter­

denominational audience that government officials and people in powerful positions in society, especially 

in :Brazil, have recently defamed a number of bishops who have publicly expressed their support of. changes 

in the interests of tbe poor masses. They have accused tbem of interfering in the political realm, which is 

supposedly outside their competence, and of being influenced by Mantism. In Teologfa de la hl?eiacil!n: 

Perspec!ivas (1971), be adds that the bishops are sometimes even tbrealelled with death because of tbeir 

supposedly anti-Christian sympathies." In "El D:OOmeno de la ~ en Am&ica Latina" (1971), 

be observes that "it is common today for priests--and religious-to be regarded as 'subversive' eleinents. 

Many are watched and wanted by tbe police; others are imprisoned, tortured, expalriated ••• or ass•ssinatm 

by lllrrorist anti-communlst gangs. "51 He observes lbat bishops and other clergy are accused of interfering 

in politics only when they denounce the social injuSlices suffered by the poor masses, yet not when they 

legitimize the traditionally intimate Cburdi·state :relalioo of Cbristendom. The government officials and the 

powerful members of societ:y often truly believe that these bishops and clergy are acting in ways contrary 

to Christianity. From their perspective. the traditional Cbw:cb·state relation is long es1ablisbed, and therefore 

legitimate. Cbristendom-lbat is, a Western and Christian society-is Cbdstianity. Therefore it is not 

Christian to act in ways other than, and even. contrary oo, the llOl'llUllive conduct prescribed by the 

Christendom IOOdel. The process of liberation is clearly illegitimate because it does not have a similarly long 

berilllge. 

6. The Authentication of the Alleged Martyrdoms: 

· Before the early third century, mart}'ldom was authenticated by a populat decision. Jn other words. 

some deceased Christians enjoyed a spontaneously generated, populat reputation of martyrdom among their 

surviving companions if tbe steadfasmess of their faith in the face of certain death bad particularly 

impressed them. Any reported occurrence of miracles before the deaths of these Christians also stimulated 

the development of their reputations of martyrdom. 1hey were the popularly authenticated martyrs of the 

local church. Such a reputation of martyrdom was evidenced whenever the local people gathered at the 

burial site of the deceased Christian in order to celebrate Ills or her "birthday into heaven" on tbe 

anniversaiy of the violent death. Some mattyrs became more widely known (e.g., the martyrs of Lyons and 

Vienne) wbeli the accouncs of their deaths were circulated by letters or when they were recol1fed in the 

"Gustavo Gutierrez, "The Meaning of Development (Notes on a Theology of Liberation),• trans. 
CELAM. in In Search of a Theology of Development. 152; Gustavo Guti&rez, Teo!ogfa de la Jibemci6n: 
Peroectivas. 138. 

"Gustavo Guti~rrez, "Contestation in Latin America," trans. Paul Bums. Concilium no. 68 (1971): 48. 
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writings of theologians, which were then subsequendy disttlbuted. Whenever the Chrislians who bad already 

died violendy appeared in visions of heaven, this was viewed as compelling evidence tbat Ibey bad died as 

martyrs. God bad already saved them, and they were now in the immediate presence of Jesus Christ." 

Furthei- evidence tbat certain Christians were already in heaven as true martyrs was their ability to inten:ede 

on behalf of living Chrislians."° Starting in the early third century, bishops sometimes authenticated certain 

popular reputations of martyrdom by officialing at the anniversary celebrations. but this fmm of 

autbenticalion by a Church official became considerably more common in the fouith century. The episcopal 

autbenticalion of martyrs is examined in a subsequent section of this chapter. 

For Gutrerrez, the Christians who were killed for their commi1ment to the poor in contempormy 

Latin America are authenticated as true martyrs in two ways: first. individual Chrislians authenticate them 

when they judge tbat these people clearly demonsttated their faith in their actions throughout their lives and 

in the way bow they died; and second, they are authenticated by a group of Christians or by a number of 

groups when they enjoy popular reputations of martyrdom among them. particularly when this popular 

reputation develops among the poor masses. Gutitrrez clearly wishes that the martyrs, at least as a collective 

entity, were authenticated in a third way: since 1978, he has continued to express his hope tbat the bishops 

of Lalin America might one day officially recognize the general reality of the martyrs and reflect 

theologically on their significance for the Church in a CEI.AM document. It is also likely that Gutimez 

desires the eventual papal canonization of, at least. some of the contempormy martyrs, but he does not state 

this in any of his writings. Guti&rez sometimes utilizes the expressions "martyrs in the general sense of the 

term", "witnesses (that is the meaning of the word martyr)," or "martyrs in the broad sense of the tetm." 

to refer to the martyrs who have been authenticated in the iust two ways.61 These are the martyrs who lack 

a more fotmal, general recognition by the bishops of Lalin America, and who cannot be called martyrs of 

the Roman Catholic Church (i.e., martyrs who have a universal public ecclesiastical cult) until they are 

authenticated. by means of papal canonization. The iust two foims of authentication are examined in this 

section because they correspond to the ways how the martyrs were usually authenticated in the pre-

"The Martvnlom of Perpetua and Felicitas 11, in The Acts of the Christian Martvrs. Herbert Musurillo, 
121; Tertullian, A Treatise on the Soul 55, in The Ante-Nicene Fathers. vol. 3, 231. 

"°The Martyrdom of Marian and James 6, 11, in The Aets of the Christan Marty!s. Herbert Musurillo, 
203, 209; Hippolyte, Commentaire sur Daniel 2.30, 122; Origen, Contra Celsum 8.64, 448-449; Origen, 
Exhortation to Martvnlom 37, Ancient Christian Writers, no. 19, 180-181. 

""Gustavo Guti&rez: 'Latin America's Pain is Bearing Fruit'." Latinamerica Press 15 (no. 19, 26 May 
1983): 5; "The Prophetic Role of the Church in Latin America: A Conversation with Gustavo Gutitrrez, • 
interview with James R. Brockman, The Christian Centurv 100 (19 October 1983): 931; Gustavo Gutimez. 
Bebe!" en su propio oozo. 174; Gustavo Guti&rez, Evangelizaci6n y opci6n oor los oobres, 40; Gustavo 
Gutitrrez, "Mirar lejos," Paginas 13, no. 93 (October 1988): 94. 
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Constanlinian Church. The lbin1 and fourth ways are analyzed in subsequent sections of this chapter. 

Like the Christians in the pre-Constanlinian Church. Gutrerrez designares specific people as martyrs 

because of the ways bow they expressed their faith during their lives and how they confronted their deaths. 

It is significant that the martyrs of the Early Church were first remembered locally. This means that their 

demonstration of faith was evaluated by the surviving members of their communities-that is, by people who 

knew them intimately, probably throughout their whole lives-and they then judged them to have lived and 

died in imitation of Jesus Christ. Guti&rez often employs the teims "martyr" and "martyrdom" in order to 

make geuezal references to the widespread occmrence of pmecution and martyrdom either in contemporary 

Latin America or in a number of specif"lc countries in the continent. In these cases, he does not provide any 

names. He simply speaks in geuezal about the pmecution and the martyrdom of bishops, priests, religious. 

and laity. Sometimes, without supplying any names, be conttasts the significant martyrs-the ones who are 

well known in death. like they were in life, such as the bishops, priests, and some important religious and 

laity-with the poor and anonymous martyrs, who remain just as insignificant in death as they were in life. 

He also identifies approximalely twenty martyrs by name. In all of these cases, Gutitm:z knew these people 

penonally. Most of them were his very close friends. This means that. like the surviving companions of the 

martyrs in the pre-Constanlinian Church. Guti&rez could ascertain whether they exhibited a genuinely 

Christian faith throughout their lives. In accordance with the methodology of the theology of liberation, he 

penonally observed some of the ways bow they manifested their commitment to the poor in their actions 

aimed at contnlluting to the process of liberation. and be also witnessed some of their spiriblal activities 

in communities of believers. These represent the · two elements of the first act in his theological 

methodology. Because Guti~nez also knew these people intimately, it is likely that they told him about 

some of their other actions and contemplative activities which be bad not personally observed. It is also 

likely that be bas learned more about them from other people and through published writings. The second 

act of the methodology of the theology of liberation is speaking about the fJtSt act. It is speaking about the 

ways bow these deceased people demonstrated what it means to be a Christian and a member of the Church 

in contemporary Latin America Therefore Guti&rez bas critically examined their actions and their 

contemplative activities in the light of the Won! of God, accepted in faith, and be bas judged that. in fact, 

they died as Christian martyrs. They died, in imitation of Jesus Christ. on account of the ways bow they 

manifested their love of God and their love of all other people, particularly of the poor. They were killed 

because their actions and their words were consistent with each other, and therefore they represented a threat 

to the people who intended either to maintain their badilional privileges or to acquire new privileges, 

sometimes at any price. These Christians denounced everything that they judged to be contrary to the will 

of God, especially the injustices perpetrated against the poorest. and they announced the Kingdom of God. 

Their demand that all people, both the poor and the non-poor, act out of love for everyone, in accordance 

with the cba111cterislics of the Kingdom of God, elicited the hostile reactions of their persecutors (usually 
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the baditional beneficiaries of tbe exisling social Older, bot sometimes also the members of subversive 

groups, such as Sendero Luminoso), thereby leading to their violent deaths. For example. Gutier:tez claims 

that the most compelling evidence that Ardlbisbop Oscar Romero truly died as a Christian martyr is the 

reality that "be was killed not because be defended the right of the Chmdl, but because be defended the 

rights of the poor .... It ls tberefore signlficallt that Gutierrez does not provide the names of any martyrs 

whom be did not know well. 'Ibis suggeslS !bat be does not believe that be can evaluale and judge dleir 

demonslnltion of faith personally. One unusual case is bis refeience to the toity "anonymous• people who 

died at Romero's funetaL As an attendee of Romero's fimelal, Guta'rel: saw many of them die. He 

personally witnessed many of their demonstralions of faith: according to Gutimez, by attending Romero's 

fimelal, despite the obvious personal risk involved. they knew how to be present where it mattered most. 

As Gut:imel; observes in general about the poor and anonymous martyrs, they were willing to "give tbelr 

lives anonymously because of their love for the people or simply" because they knew "bow to be there in 

the midst of diem.""' He probably does not provide tbeir names because be did not know them personally. 

It ls also possible that be fears the reprisals their families could suffer If tbeir names were publicized. 

The fact !bat Gutle.rrm also designates other people, whom be did not know personally and whose 

dea1hs be did not wilDess. as martyrs in bis general references to martyrdom dem.onsttates that be recognizes 

the. ability of other people to evaluate and to judge these demOllSll'ations of faith up to the point of death. 

1bls Is consistent with his recognition that be is an individual Christian, who bas the right to think, to read 

the Bible, and to do theology, but be ls also a member of a community of believers, that is, a Church, 

comprised of many people. Every single member of the Chun:b-wbether they are rich or poor, and wllelber 

they have extensive theological training--bas the right to think, to read the Bible, and to do theology." 

They probably will not do theology in the same rigorous mamier as the ttained. professional theologians 

(who always have an important function in the Church, according to Gutimez), but they nonetheless are 

capable of reflecting critically 011 their faith. Gutierrez judges that many poor Christians who have received 

little fomlal theological ttailling, in fact, are truly Christian manyrs because they died "bearing wimess IO 

<:inGutimez: 'Assassination of Romero was Cheered',• illterview with Peter Hebblethwaite, National 
Catholic Reporter (25 April 1980): 2 . 

..... .dan ll1Wnimamente SUS vidas. por aioor a SU pueblo 0 simplemente por sailer estar abf en medio de 
61. • ." Gustavo Gutimez. "Beber en su propio pozo; my translation. P!gi!!!!!! 7, no. 47 (September 1982): 
7. 

"Gustavo Guli&rez, R.eyelacioo y anuncio de Dios en la blstoria. 22, 25·26; Gustavo Outi&re:z, 
"Freedom and Salvation: A Political Problem,• ttllllS. Alvin Gut.terriez. in Liberation and Change. 93-94; 
Gustavo Oulil!n'ez. "Los pobres en la Iglesia; Concilium 110. 104 (no. 2. 1977): 108; Gustavo Gutierrez. 
"The V olce of the Poor in the Church." in The Catholic Theological Society of America. Proceedings of 
the Thirty-Third Annual Convention. 30-31. 
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their ideas ... for their faith in Christ.· For Gutierrez, martyrs are people who "recognize the name of Christ. 

and die with his name on their lips .• ., If the poor and anonymous Christians can be martyn, insofar as 

they recognized Jesus Christ and died bearing witness to their faith in him, then the other, poor and 

anonymous Christians, who are living, can effectively evalua!e and judge whether particular Christians died 

in imitation of Jesus Christ, insofar as they know who he was, how and why he died, and what his 

resurrection signifies. Both poor and non-poor Christians have the right to evalua!e and to judge whether 

any specific Christians were killed because they had demonsllaled, through their actions, their love of God 

and their love of the poor. They have the right to evaluate and to judge whether these people should be 

designated as Christian martyrs. 

The development of popular reputations of martyrdom represents the decisions made by many 

people in regard to whether particular Christians died as martyrs. Popular reputations of martyrdom are 

therefore the second way how the martyrs of contemporary Latin America are authenticated, according to 

the evidence in Gutimez' s writings. These collective decisions are founded on the individual judgments 

made by many poor and non-poor Christians. For Gutimez, however, the evolution of these popular 

reputations of martyrdom among the poor themselves are particularly compelling evidence that these 

Christians died as martyrs. If the poor have recognized that these Christians died on account of their love 

of God and their love of everyone, but especially of the poor, then it is likely that, in fact, they did die 

precisely for these reasons. Gutitrrez contends that the blood which the martyrs have spilt substantiates the 

claim that many Christians have really opted for the poor, and "it is also proof that it will not be easy to 

erase their memory from the heart of the poor. in the continent - The popular reputations of martyrdom 

develop because the poor value every Christian who died out of love for them and on account of their 

commitment to their liberation.67 Gutibtez draws particular attention to how the popular reputation of 

martyrdom of Archbishop Oscar Romero is manifested among many poor and non-poor Christians in 

contemporary Latin America. Like in the pre-Constantinian Church, many Christians nowadays gather to 

celebrate the anniversary of the assassination of Archbishop Oscar Romero, though Gutitrrez does not 

"'"Gustavo Gutimez: 'Latin America's Pain is Bearing Fruit'," Latinamerica Press 15 (no. 19, 26 May 
1983): s . 

... La sangre de estos mMtires es prueba de que Medellin no fue palabra vana y es prueba tambito de 
que no sera faCil borrar su memoria de! coraz6n de los pobres del continente. • Gustavo Gutimez, "Sobre 
el documen!O de consulta de Puebla," my translation, PUinas 3, no. 16-17 (June 1978): 11. 
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specificalfy call it a "billhday into heaven•." Furthennore, even !hough Guli6rrez does not refer to any 

alleged occurrences of posthmnous miracles or visions of heaven as evidence wbicll helps autbenlicaie the 

cJaDns of martyrdom in Lalin America. it is ootable that be is not surprised when Fr. James Brockman 

informs him in an inlel'View that "many poor people now visit Romero's tomb and ate making it a center 

of popular devotion. adoming it with plaques that lballk the man:yred ardibisbop for mhacles. ... Guti6rrez 

does not express any skepticism whatsoever in reganl to the claims made by the poor that Ibey have 

received miracles through Romero's pmym of intercession. Although Guti6n'ez does not inttodoce the !Opie 

of lhe salnls' posthumous miracles, he bas retlected on the siguifil:auce of Jesus Christ's miracles. It is 

sigulficant lhat he never doub!s they really occurred."' He claims that their purpose is "Dot. •• to SUiprise 

people, but to give life.• For example, when Jesus gives the man born blind the ability to see in the gospel 

of John (9:1-41). "the healing •. .is a sign to indicate something more ... Jesus ls giving life and .. .he hberates 

Ibis man (and us, too) from some ways of Ulldemanding lhat are wrong." He hl>elates the man from the 

poverty that COITeS}lOuded to the life of a disabled man. who was an ODU:ast of society; by working the 

mlru1e on the Sabbath, he hberates people from a legalistic view of religion; and "Jesus llbemtes not only 

the blind man but an persons around. including ourselves. from a false and arrogant notion of religious 

knowledge.• People should not assume that someone deserves bis or her pcrsoual suffering!' This implies 

that the poor can discern miracles because they already believe in God and because Ibey are already 

convinced about Romero's martyrdom. The posthumous mimcles Slimnlaie !heir failh, not because they 

wilness wonders contrary to nature, but because they rejoice at the new life enjoyed by the recipients. 

'lberefore the poor have already autbeulicaled the martyrdoms whenever popular reputatiODs arise among 

them, but lhe miracles provide further evidence lhat God ensures the ultimaie victory of life over dead!. 

Because Gutimez never iDtroduces the topic of posthumous mirades. he clearly does not believe lhat the 

popular authentication of martyrdom by lhe poor depends upon their oa:urrence, but it is reinforced by 

them. The popular reputations of martyrdom in coniempoiary Latin America spread by word of mouth. by 

the celebration of their anniversaries, and through various media, including Gutimez' s books and articles. 

"Gustavo Guti6nez, "El Reino esta cerca. • PAginas 8, no. S2 (May 1983): 2; Gustavo Gutren'ez. "Pastor 
y tesligo (Juan 10. l-18). Homilfa en la misa de! XV aniversario de Mous. Oscar Romero,• PAAinas 20. no. 
133 (JUDe 1995): 78-80 . 

.,"The Prophetic Role of the Church Ill Latin America. A Conversation with Gustavo Gutil!trez, • 
inle!View with James R. Brockman. The ChriSlian Century 100 (19 October 1983): 935. 

'°Gustavo Gutimez. Paz: Tarea de Todos 1 (no. l, October-November 1986): 3; Gustavo Gutlmez. 
"Sermon. Gutimez on the Liberating of Man Born Blind." New Blackfriars 70 (April 1989): 158-160. 

'
1Gustavo Guti~nez; 'Sennon. Gutil!rrez on the Liberaliug of Mau Born Blind,· New Blackfriars 70 · 

(April 1989): 1S8-1S9. 
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B. Evaluation of Gutii!rrez's Concept ofMartyntom Based on the Fmdings Reported in Chapter Two 

The objective of !his section is to evaluate the simllarites and the differences between Gutil!rrez' s 

unclaswldillg of martyrdom and Ille concept of autbelltiaued martyrdom lhat evolved in lbe Churcb from 

lbe reign of Conswltlne up to lbe flfreenlb centwy, based on lbe findlngs reporte.d in chapter two. 

1. "Bloodless Manyrs": 

Stal1ing in tbe late fomlb centwy. Christians customarily designated ascetics and virgins as 

"bloodless martyrs,• whose daily acts of self-renundalion expiated. their sins, just like the last act of lbe 

blood martyrs. A 11mnber of biogmpbers claimed lhat die ascetics yearned to deliver their lives as blood 

martyrs, but lbat they oow bad insufficient opportunities to imitate the Passion of Jesus Christ. Far Wllllple. 

Hilary of Arles (403-409) praised his deceased an:bepiscopal pn:decessor, Honoratus (c.350-429). for 

endw:illg the "martyrdom {he] always bore in [his] thoughts, as though persecution had been raised against 

[his) faitb..No one denies lhat [he) lacked the executioner, for martyrdom. not the desire • ...,. Albanasius 

(c.296-373) .interpreted the miracles which God bad apparently effected throu8h Anthony of Egypt (c.2Sl-

3S6) as clear evideace that God approves of ascetical self-discipline. Jerome (c.360-435) believed that God 

would certainly save tbe Christians who had adopted. a poor lifestyle because Ibis was an act of self· 

remmciation; the poor, bowever, might not be saved because they often sought the goods of the wodd 1IJat 

they lacked. Jerome also apparently endorsed the threat made by the monk, Malchus, to preserve his vow 

of cbas11ty by oommitling suicide. Malchus thooght that he would be a martyr even if he were bis own 

persecutor. Asceticism and virginity therefore joined martyrdom in lbe fourth centwy as olber sure routes 

to salvation." The bloodless martyrs expressed !he zealous desire for martyrdom which GutiUre:z criticizes 

severely. At the same time. either Ibey or !heir biographers were confident that God would save them foe 

lbe ascetical conduct throughout lbeir lives. They did not have to die violently on acwunt of their failb in 

order to be certain of their salvation. Gutimez, too, believes lbat God will save the people who manifest 

tbeir failh in their actions throughout lbeir lives. but be is particularly concerned about how people bring 

about justice in the wocld. He neither praises not chastizes ascetics and virgins. and he never designates 

them as manyrs. He does not utilize the expressions "bloodless martyr" or "unbloody martyr". He respects 

"Hilary of Arles. A Sermon OD the Life of St Honoratus 37-38, The Fa!hers of !he Church, vol. 15. 
392-394. 

nAthanasius, Life of St Anlhonv 14, 47, The Fathers of lbe Cburch, vol. 15, 14&-149, 178; Sulpicius 
Severus. The Letter to the Deacon Aurelius, The Fathers of lbe Cburch, vol. 7, 149-151; Hila!}' of Aries, 
A Sermon OD the Life of St Honoratus 37-38, The Fathers of the Church, vol. 15, 392-394; Gregozy 
Nazianzen, On SL Basil lbe Great 57, The Fathers of the Church, vol. 22. 75; Isidore of Seville. 
Etymologies 7.11.4. in An Encvclopedist of the Dark AgC§. Enest Brehaut. 195; Jerome, Life of Malcbus 
6, The Fathers of lbe Church. vol. 15, 292; Jerome, Homilies 86. The Fathers of lbe Church, vol. 57, 211. 
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the vow of celibacy made by Roman Catholic priests, but he does not porttay this as a controversial subject 

matter, deservilig great attention at the moment In an interview (November 1987), Gutierrez states that the 

potential option of marriage for priests "is not the primaty question for us--not because it's not a human 

question. We really have other concerns, like the hunger of our people." He then reveals that he does favour 

the option, "but the fact is that in the church right now, that is not poSSt'ble, and I try to be the servant of 

my people in the present condition of the church. I think it's a real issue, but we have many, many other 

more important concerns. "74 Gutitrrez extols ·Romero for choosing not to evade the problems of the poor 

by means of an other-worldly spirituality, and he applauds St Rosa de Lima's decision to wodt daily with 

the poor rather than to remain locked away in a monastery, yet he also approves of St John of the Cross's 

spiritual patb.75 Gutitrrez recommends that Christians develop the different dimensions of their spirituality 

as individuals and as members of groups. but he also always advises them to contn'bute to the process of 

h'beration because this is exactly how they express their love of God. 1be bloodless martyrs also revealed 

a prevailing attitude that God surely rewards some behaviour and punishes other. Although they did not 

claim that Cbristians could save themselves, they believed that some acts engaged in by Cllristians merited 

salvation. Gutrerrez denounces such a perspective vigorously. Moreover, Gutitrrez's censure of the Lalin 

American Christians who are proud of their commitment to the poor, an attitude which he calls sacrilegious. 

clearly demonstrates that he would never adopt Jerome's view that the Cbristians who are committed to the 

poor are more likely to be saved than the poor themselves. According to Gutrerrez, the commitment of the 

non-poor who adopt the poverty of the poor always falls far short of what it should be. 1bis does not mean 

that Gutitrrez idolizes the poor. Like all other people, they do not merit salvation. Even though God favours 

the poor, their salvation is never guaranteed. They, too, must endeavour to create greater communion among 

all people and between people and God. Of course, Gutitrrez does not urge Christians to commit suicide 

in order to preserve their chastity. Without intending to violate Gutrerrez's rightto privacy, it is simply 

worth noting that he manifests a complex attitude concerning suicide as well as the soun:es which can be 

employed for nurturing one's spirituality. One of his close friends, the Peruvian author, Jo~ Maria 

Arguedas, committed a long-premeditated suicide in 1969. Gutitrrez dedicated Teologfa de la h'beraci6n: 

Perspectivas to Arguedas, as well as to Fr. Henrique Pereira Neto, one of the first martyrs of contemporary 

Lalin America. Gutierrez states that Arguedas, who did not identify himself as a Christian, has influenced 

his spiritilality tremendously, particularly when he was formulating the methodology of the theology of 

74"Gustavo Gutitrrez: Opting for the Poor," interview with Kathleen Hayes, The Other Side 23 (no. 9, 
November 1987): 13. 

75Gustavo Gutitrrez, "Presentaci6n. Un testigo de la vida, • in Tiene gue veneer el amor, James 
Brockman, 5-7; Gustavo Gutierrez. Compartir la palabra: A lo largo del Al!o Lit11rgico. 384-385; Gustavo · 
Gutitrrez, "Juan de la Cruz desde America Latina," Pflginas 17, no. 116 (July 1992): 27-38. 
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2. The Invocation of the Martyrs and the Veneration of Their Relics: 

457 

In the second half of the fourth cenrury, Christians began to pray directly to the martyrs. They 

would ask them to intercede on their behalf with God, in whose immediate presence they were now situated 

in heaven. 1be living Christians, conscious of their great distance from God, hoped that God would attend 

more closely to the martyrs' intercessory prayen, and gmnta special favour, such as the forgiveness of their 

sins, miracles of healing, the exorcism of evil spirits, and other, somewhat more mundane, assistance. The 

martyrs were supposed to be sympathetic to the weaknesses and the plights of their propitiators because they 

had once shared the same eanhly existence." Augustine of Hippo admonished Christians of the profound 

danger of worshipping the martyrs as if they were gods. It was God alone who worlced the miracles of 

healing. He advised them to focus on using the martyrs as suitable models for imitation in life and. if 

necessary, in death as well.71 Gutim-ez does not speak about the practice of invoking the martyrs and 

asking them to pray to God on their behalf for miracles. 1be only evidence of his attitude toward this 

common practice is his simple response that he is not surprised by the miracles, which the poor have 

aan'buted to Romero.79 He clearly approves of this popular devotion, and he believes that some of these 

miracles. if not all of them, are real. Nevertheless, the fact that he does not enumerate miracles as one of 

the effects of martyrdom on the Church implies that he, like Augustine, advises Christians to focus on 

imitating the faith of the martyrs, yet without denying the miracles which God can effect in response to the 

prayers of invocation. 

Christians began to venerate the manyrs' relics late in the fourth cenrury. They touched the relics 

'"Gustavo Gutierrez, Teologfa de la IJ'beraci6n: Perspectivas. 5. See the following studies of Arguedas: 
Gustavo Gutieterz. "Entre las calandrias," l'Uinas 7, no. 49-50(November-December1981): 1-12; Gustavo 
Gutierrez, "Entre las calandrias," P4ginas 14, no. 100 (December 1989): 91-122; Gustavo Gutim-ez, Entre 
las calandrias: Un ensayo sobre Jose Marfa Arguedas. CEP, 108 (Lima. Peru: lnstituto Bartolome de Las 
Casas and Centto de Estudios y Publicaciones, 1990). 

"Ambrose, Concerning Widows 9.55, in A Select Library of Nicene and Post-Nicene Fathers of the 
Christian Church. vol. 10, 400; Ambrose, Funeral Oration on the Death of Emperor Theodosius 10, The 
Fathers of the Church, vol. 22. 311; Ambrose, On the Death of His Brolher Satyrus I 17-18, The Fathers 
of the Church, vol. 22, 169; Sulpicius Severus, Letter to Aurelius. The Fathers of the Church, vol. 7, 152; 
Valerian, Homilies 15-16, The Fathers of the Church, vol. 17, 401, 405. 

"Augustine, The Citv of God 8.27, The Fathers of the Church, vol. 7, 74-76; Augustine, The City of 
God 22.10, 1be Fathers of the Church, 452-453. 

79"1be Prophetic Role of the Church in Latin America. A Conversation with Gustavo Gutib'rez." 
interview with James R Brockman. The Christian CEntury 100 (19 October 1983): 935. · 



458 

believing that God would effect miracles similar to the ones resulting from the prayeis of invocation." 

This was a practice initiated by the populace, not by the Church authorities. Henceforth, a trade in relics 

flourished, at first, most commonly in the eastern part of the Church, and then, around the beginning of the 

eighth century, in the western part of the Church as well. The relics were often divided so that the same 

power could be shared among many Cbristians.11 The local bishops sometimes attempted to control 1he 

popular practice by insisting on their prerogative to investigate the veracity of the relics and to decide 

whelher to authenticate them officially. For Ambrose of Milan (and apparently also for Paulinus, his 

biographer, as well as for Augustine), the appearance of 1he martyrs, Gervasius and Protasius, in a vision 

was sufficient evidence of the genuineness of 1heir relics.12 Gutimez does not speak at all about relics in 

his writings. The fact that he is a priest who celebrates mass over an altar in which aulhenticated relics are 

enclosed suggests that be probably does not reject the veneration of relics outright, but 1here is simply no 

evidence to make a definitive judgment from his writings. Because be is always critical of idolatry, it is 

likely that he would censure an overly superstitious veneration of the relics, especially if Christians were 

to replace the worship of the biblical God with 1he worship of relics. At the same time, Gulibrez respects 

the various expressions of popular religiosity, insofar as these are ways how people manifest their belief 

in, trust in, and hope in God. Gutitrrez is critical, however, of any popular beliefs that reinfon:e a sense of 

fatalism among the poor, that is, if they impel the poor to accept 1heir poverty as being ordained by God. 

Woodward has observed Iha! many Salvadoran Christians visit Romero's tomb in onler to venerate his relics 

privately.13 If Romero's relics are venerated, not exclusively, but especially by the poor, it is likely that 

the relics of some other contemporary Latin American martyrs are also venerated. Gutimez is probably 

cognizant of this reality. It is therefore notable that Gutit!rrez does not mention the practice of venerating 

relics among 1he important effects of contemporary martyrdom on the Church in Latin America 

3. The Authentication of the Alleged Martyrdoms: 

In the fourth and fifth centuries, 1he local bishops began to play a direct and significant role in 

officially aulhenticating the martyrs who were already popularly venerated, especially in the urban centers. 

The cults of individual martyrs, as well as of nonmartyrs, always arose among the people living within a 

'°Hippoloyte Delebaye, Les origines du culte des martyrs. 116-124; Peter Brown, The Cult of Saints. 
1-3. 

"Jean Ch~lini and Henry Branthomme, Les cbemins de Dieu. 130; Paulin us of Nola,~ 27 .441.442, 
Ancient Christian Writers, no. 40, 286. 

"Paulinus, Life of St Ambrose 5.14, The Fathers of 1he Church, vol. 15, 41; Augustine, Confessions 
9.7, The Fathers of the Church, vol. 21, 242. 

"Kenneth L. Woodward, Making Saints, 36-49. 
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limited geographical region. The bishop$ authenticated certain exlllliDg cults by includlng the umnes and the 

anniversaries of the martyrs in the local Q!lendan (the Roman Calendar was first published in 3S4), and by 

participating in the QllJllJ1emorations. They helped spread the veneration of certaiJI local manyrs by invillng 

other bishops to panicipate in the anniversary celeblalions and by sending letters to their colleagues tbat 

infOIDled them of the exiS!eDCe of these cults.'' Bishops occasionally prohibited what they consideR:d to 

be questionable cults: for example. ones tbat arose around newly llDeat1hed relics; wllen the bishop$ 

suspected tbat the decased petSOO& being venerated had been pagans. bcrelics, or criminals; if die ve:mcity 

of the mimcles pwpottedly resulllng from the invocation of the.se martyrs was doubtful. God would 

supposedly provide respoll$CS to the.se suspicions bishops by gnmting divine visions in wbldl die true or 

false manyn would appear before them and clarify the mallet.as By !he eighth Qii\lllmy, !he bishops 

customarily authenticated !he manyn by deciding. eithec individually or while g.athered in synods, to allow 

!he local oommunities ro translate (l.e., to UIUISport) the relics f:rom their orlsinal resting places to more 

exalted locations, often in or under an altar. After suffering a violent death, the Christians who especially 

enjoyed popular reputations of martyrdom were the ones allegedly responsible for numerous poslhumous 

miracles.*" 

As was noted in the previous section, Gutimez verifies tbat particular Cllrislians died as martyrs 

in two ways. First, he designates as martyrs the Christians who wei:e killed on aca>ullt of their commitment 

to the poor. He cridcally examines the ways bow they demonsuated their faith up to the point of death, in 

the ligbt of die Word of God, accepted in faith. Second, he exatnines the effects of these deaths on other 

Lalin American Christians. particularly on the poor. The development of spontaneously generated popular 

reputations of martyrdom, which are sometimes evidenced by posthlllDons miracles. further substan•i•tes 

bis judgments and lhe judgments of othec people concerning specific examples of martyrdom. Wbile these 

supply sufficient evidence for Gutierrez, it is significaot tbat he had hoped for the official recognition of 

the cootemporary martyrs, as well as some theological ieflections on lhe meaning of their deaths, in the final 

"'Eric Waldram Kemp, Canonization and Authority. 21; Cbafles Pietti. Rl!ma Christiana. vol. 1, 617· 
624. 

"Charles Joseph Hefele. A History of the Councils of the Church, vol. 2. 426; Michael Freze, ~ 
Making of Saipts, 75; Andre Vaucbez, La saintere en occident. 16-17; Hippolyte Delebaye, Les orlgines du 
culte des martyrs, 70. 71; Sulpiclus Severus, Life of St Martin, Bishop and Confessor 11, The Father& of 
the Church, vol. 7, 118-119; Gregory of Tours, Q!m of the Martyn SO and 62, trans. Raymond van Dam, 
70. 75, 86-87; Nicole Hemnann·Mascard. Les reliques des saints, 81. 

"'Eric Waldram Kemp, Canonization and Aulhoritv. 29·35, 38-39; Nicole Herrmann-Mascaro. ~ 
reliques des saints, 82-8.5; Andre Vaucbez, La saintete en occident. 22-24; Pierrez Delooz, Soclo!ogie et 
canonisations, 30; Jean Chelini, L' Aube du moven Age. 319-320. 



document$ of the Puebla and Samo Domingo cooferences." He does !IOI offer any reasons why It could 

be inadvisable to recognize the l!lllltyB at this time (i.e. any peremptory obstacles). such as the danger of 

provoking persecutors still in power or infuriating potential persecutors, It is unlikely that Gulimez expected 

the official te(:l)gnition of specific individuals, siru:e Ibis would 1ep1esent the drcmnvention of the process 

of canonization by people who do not have such an lllllflority. He probably sought starements and 

tbeological reflections on what the martyrs as a group contribute to the identity of the Church in 

contemporary Latin America. The severe disappoinunent Gutibrez expressed when these did not appear in 

the documents is not surprising because he has always demonsUaled that he highly values the official 

statement of theological perspectives in high level Cburch documents, especially in the documents of the 

Second Vatican Council and in papal eocyclicals. 11 Gutimez sees himself as a 111a11 at the service of the 

whole Church, rather than as a lone individual who would stubbomly continue to hold rutical opinions, even 

if It meant leaving the Church in order to preseive diem. He highly lespects the Chm:ch hiemrdly, and be 

tries to be obedient ID bis ecclesiastical superiors." Guti6n:ez sought the recognition of the martyrs in the 

documents because he earnestly believed tbat Ibis would benefit the whole Oiurch, especially the Church 

in Latin America, and not because this would aid a personal cause, such as advancing the Slatus of the 

theology of libenllion. He is more concerned about bow Christians can better UDdmtand and live the 

demands of the gospel, than be ls about promoting a particular school of theology. For example, Gulio!rrez 

expressed bis pleas~ and relief when the prefeiential option for the poor :was included in the Santo 

Domingo document. not because Ibis represented an oft'idal endorsement of the theology of libenUion, but 

bec:ause be believes that Ibis concept troly reflects the demands of the gospel For Gutierrez, this option is 

"the most important contribution which the ecclesial commllllity .. Jn Latin America has made to the 

"'Gustavo GutiUrez, "Sohre el docUlllento de consulta de Puebla.• pjlginas 3. no. 16-17 (June 1978): 
11; Gustavo Guti6rm:, Los oobres y la liberacl§n en Puebla. 54-55; "Outimez: 'Assassination of Romero 
:was Cheered'," interview with Peter Hebblethwaite. National Catholic Repotter (25 April 1980): 2; Gustavo 
Guti6rre:t. "Hacla la IV Conferencla. • Paginas 17, no. 117 (September 1992): 29; Gustavo Guti6rre:t, "Una 
agenda. La IV Conferencia de Santo Domingo," Paginas 18, no. 119 (Februa.ey 1993): 14. 

'"For example, see Gustavo Guti.ei:rez, • Aspectos teol6gicos de la endclica 'Laborem Exercens', • in 
SignificaclOO y aoones de la endclica Laborem Exen:ens. Oscai Alzamora, Rolando Ames, and Gustavo 
Gu!itrre:z, Cuademos de Teologra.. 2 (Lima. Peru: Depanamen«>de Teologfa,Ponlificia Univezsidad Carolica 
del Peru. 1981), 1·16; Gustavo Gutierrez, "El Evangelio del trabajo," in Sobre el trabajo bumano: 
Conientarios a la encfclica "l.aborem Exen:ens". Gustavo GutiUrez. Rolando Ames, Javier lguilliz, and 
Carlos Oiipoco, CEP. 44 (Lima. Peru: Centro de Estudios y Publkaciones, 1982), 9-63; Gustavo Gutierrez, 
"El Concilio: una pauta espiritual: Paginas 20. no. 136 (Decemb.er 1995): 17-28. 

""La visita de! Papa vista por Gustavo Gutierrez,• interview with Federico V elatlle. et al .. Quehacer 
33 (Februazy 1985): 25. 



461 

UDivena1 Church."'° It is also no!llble !bat Guti&rez - billerl.y disappointed when only one of tbe six 

Salvadomn bishops and no CEl.AM officials attended !be funeral of Arcbbisbop Oscar Romero. Their 

absence signified their judgment that he had not died on account of tbe faith, but instead for political 

l'CaSOllS. Their act represented !be view, held by a numbec of Chun:b authorities. that Romero should not 

be authenticated as a martyr, and, lherefore. neither should any other Christians who have died on account 

of their CODUnitment to tbe poor." 

Gutrerrez helps disseminate infonnalion about !be contempomry Latin American martyrs in his 

writings. He attended !be funeral of Arcbbisbop Oscar Romero on Mardi 30, 1980, but. as 1on Sobrino 

obseived, llli$ - as a humble fellow Chrisdan, not as a significant lbeologian in tbe Roman Catholic 

Chun:b.92 He has also participated in various anniversary celebrallons of !be 11181\ytS. mosdy no!llbly some 

tor Archbishop Romero. Gutierrez does not identify any false or queslionable 11181\ytS. but he does eir.plaln 

what. he believes, are !be conditions of false martyrdom. He thinks !bat people are not necessarily martyrs 

if they die on ai:coont of a certain theological understanding or in order to defend !be right of the Churcb.9' 

Sometimes they are 1n1e martyrs for these reasons (a view which he expresses when he shows his iespect 

for papal canonization), but often Ibey are not. They are cenalnly manyrs, however, if Ibey die out of their 

love for !be poor and tbe God who favours !hem. This means that he does not consider the preferential 

option for the poor 11> be simply tbe view of a pa111cular tbeological sclloi)J, but. instead, it reflects tbe will 

of God, evidenced .in the :Bible. He does not estimale whed!er it is Hke1y tbat anyone will ever receive 

divine visions that authendcale alleged manyrs. He simply observes !be alleged martyrs' actions and 

spirituality activities; be examines these in the light of the WOtd of God, accepted in faith; and he tries to 

detect whether Ibey now enjoy a popular reputation of martyrdom among the poor. 

The first known example of papal amonizatioo - when Pope John XV offic:ially designated the 

nonmartyr, Ulric of Augsburg, as a saint in 993. 1be papal affirmation of saints already approved 

episcopally became more frequent during the pontitlcate of Pope Alexanderm (pope 1159-ll81). In 1199, 

'°"EsllllDOS, sin duda, ante el aporte mas importante que Ia comunidad eclesial que vive en &nmca 
Latina ha becho a la Iglesia univmal de lo que forma pute." Gustavo Guti6rrez, "Una agenda. La IV 
Conferencia de Santo Domingo." my 1l'311Slation, Pl!ginas 18, no. ll9 (February 1993): 14. 

""Gutierrez: 'Assassination of Romero was Cheered',· interview wilb Peter Hebblethwaite, National 
Catholic Reporter (2S April 1980): 2. 

92Jon Sobrino. "60 allos de Gustavo Gutierrez. Universalidlid de la teologfa de la libecaciou." Cbrisrus 
53, no. 620 (1988): 15. 

""Gutierrez: .' Assassinalion of Romero was Cheered',• intel'\l:iew with Peter Hebblethwaite, National 
Catholic Reponer (25 April 1980): 2; "Gustavo Gutiemz: 'Latin America's Pain is :Bearing Fruit'." 
Latirnunerica Press 15 (no. 19, 26 May 1983): S; Gustavo Gutil!irez. "La fuerza hist6rk:a de los pobres," 
in Slgnos de lucba y esperanza, xxvi. 



Pope Innocent m estabtisbed Ille two conditions that, bencefonh. would have to be flllfllled before 

Christians could be papally canonized: the alleged manyn had allowed lhcmselves to be killed on aa:ount 

of the faith and they had to be responsible for posthumous miracles, effecled by their heavenly pmyers of 

inlllrcessions in reponse to the invocalions of some Jiving members of the Clnm:h. Of course, the miracles 

we.re ultimately caused by God, not the alleged sainL The miracles were viewed as the divine afftnnation 

that the martyrs. in fact, had already entered into heaven, which many Christians had heretofore claimed 

In 1234. Pope Gregory IX declmd in bis Decretal& that, hencefonh. only die popes possessed the right and 

the power to autbenlicate all martyrs and nonmartyr saints who enjoyed popular repu1lllions of martyrdom 

and sanctity, respeclively. Alleged martyrs and nomnartyrS were not supposed to be canonized If they did 

not have such reputations in the communities where they had died. In fact. it was lllllikely tbat any 

posthumous miracles would be attrt"buted to them if they did not enjoy a popular reputadon locally. Starlillg 

around the same time, a written account of the martyr's life. death. and attributed miracles had to be 

supplied before 1he alleged martyr could be canonized. 

Gutl6n'ez insists that he does not pretend to be making any i)l'QllOUilcements on who are the official 

martyrs of the Roman Calholic Cburch because he fully aclr:nowledges and approves of the autheati(:ation 

of popularly venerated manyrs by means of papal canoni7.alion... He judges the veracity of specific 

examples of alleged martyrdom by crilkally mlecling on them in the tight of the Word of God, accepted 

in faith. This suggests that Gulimez does not seek divine aftinnalion by means of posthumous miracles 

because the Bible already conslillltes an insupplantable revelation from God. Mlracles would therefore 

simply be addilional, con:oborating evidence. It is notable that Gutrencz never advocates the initialion of 

causes of canonization for any of the contemporary manyrs. He ~ts the piocess. but it is not essenlial 

for llleir authenlication. At the same time. the fact that he wishes CEl..AM. a major ecclesial authority, had 

recognized the martyrs implies that he would be even more pleased If any of them we.re ever officially 

authenlicated by means of papal canonization. Moreover. It is likely that the individual Lalin American 

bishops would be lllORI inclined to initiate causes of canonivlti<Jll, in response to the local popular cults that 

have arisen in their· dioceses, if CELAM ofilCially recognized contemporary martyrdom as a general 

phenomenon. 

While the process of canonization was becoming more rigorous. expensive, and Vatican-centered 

between the thirteenth and fifteenth cenmries, a number of Christians began to enjoy popular reputations 

of martyrdom because they had died wbat the local people considered to be unjustly violent dealhs. In some 

of these cases, they clearly did not die for predrnninnatly religious reasons. For example, they WCI\: killed 

in domestic and labour disputes, in polilical conflicts, while on pilgrimages, and some children WCI\: 

... Gustavo Guli(!rrez: 'Latin America's Pain is Bearing Fruit'; Latinamerica Press 15 (no. 19. 26 May 
1983): S; Gustavo Gutitrrez, Beber en su propio oozo, 174. 
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allegedly murdered by Jews so that they could be used in riwals. Their repullllions grew because many 

people claimed that they had received miracles in response to their invocations. Posthumous miracles often 

provided more compelling evidence of sanctity for the people than the ways how the alleged manyrs bad 

lived or died. Gutierrez does not discuss any similarly false popular repulations of martyrdom in 

contempomy Latin America. 

C. Evalwllion of Guti&rez' s Concept of Manyrdom Based on the Findings Reported in o .. mter Three 

Cardinal Prospero Lambertini (the furure Pope Benedict XIV) established the four basic elements 

of every true example of martyrdom in bis book, De Servorum Dei Beatificatione et Beatorum 

Canoni7.atione. which was published between 1734 and 1738. These same four elements were employed 

theieafter, including in the process of beatification and canoni7.ation outlined in the 1917 Code of canon 

Law, and they continue to be in effect with the promulgation of the 1983 legislation on the causes of saints. 

lbe objective of this section is to compare and to conttast Gutierrez's concept of martyrdom with 

Lambertini' s explanation of these elements. 

1. lbe Four Basic Elements of True Manyrdom: 

lbe four basic elements of every true example of martyrdom are the tyrant or the persecutor, the 

dea!b. the cause of the martyrdom or the reason for it, and the martyr. Fust, the dealhs of the martyrS must 

be caused by people who persecute Christians precisely because they are Christians. A persecutor can either 

be a single person or a collective entity (e.g .• a government). The persecutors must act freely and 

deliberately, and they must cause the deaths either directly or indirectly. The persecutorS must be different 

people than the manyrs themselves. lbe persecutors can be pagans, heretics. or Roman Catholics. (Although 

Lambertini does not enumerate anyone else, it is obvious that he intends to list everyone as eligible 

persecutors, including Roman Catholics. who represent the limit situation.)" As was already noted, 

Gutierrez identifies two groups of persecutors: the substantially more common case of some beneficiaries 

of the established social order (either from the government or from their powerful allies in society). and the 

members of some groups which employ terroristic violence as they endeavour to overturn the existing 

system. In both cases, they hate the Christians whom they murder because the ways how they act as 

Christians and as a Church impede their ability to achieve their self-interests. While an individual person 

can carry out a given murder, Gutirnez normally speaks of a collective persecutor (e.g., the government), 

comprised of individual persecutors (i.e., cerlain members of the government who actually order the death). 

"Ernesto Piacentini, II martirio nelle cause dei santi, 41-48, 149-150; Salvatore Indelicato, II processo 
apostolico di beatificazione, 109. 



The perseculOIS freely choose to kill the Christians. and Ibey either do the deed themselves or Ibey bave 

ii canied out for them by underlings or by hired assassins. lf the persecutors are from die beneficiaries of 

the existing social system, Ibey are often Roman Catholics who are the self-proclaimed proteetors of a 

W estem and Christian (i.e., Roman Catholic) civilization, J>1U Ibey could also be other Cbristians, atheists, 

agnostics, or post111>ly from some other group. Gutierrez does not explicitly identify any other religious 

a1Uliation dtan die first one. If the per.;ecutors are from groups employing tetrorlstic violence, diey 

sometimes identify themselves as Maoists (e.g., die membets of Sendero Luminoso in Peru), but they could 

also be any Olber communist atheists, and even Roman cmholics, odler Christians. agnos1ics, or the 

member.; of DlDSt other religious groups. They are not tbe defenders of the same Western and Christian 

society often envisioned by the members of the first group of persecutol'$. 1bey are probably endeavouring 

w subven that system. Gu~n:e:i. however, never explicitly identifies the religious affilialion or the absence 

of one for the persecutors employing terroristic violence. 

The second element of every true example of martynlonl is the death itself. There must always be 

a death. and it must be caused by the persecurors, never by the martyr. The pei:secutOrs can cause the deaths 

of the manyrs in any one of three ways: (l) directly and iDlDledlately; (2) indirectly and through other 

people; (3) bolh directly and bmnediately, and indirectly and through other )leople. In the first case, the 

persecutors are die people using die weapons that kill. The deaths happen either immediately or within a 

few days, but always as a direct result of the persecutors' actions. In the second case, the persecutors order 

other people to torture the Christians pbysically, and they eventually die from the tortures. In the third case. 

the persecutors order the torture of the Christians, which would D01111ally lead II! their deaths, but Ibey order 

the tortures to cease prematurely. Then the victims are sll'Uck wilh blows that only li:ill lbem because the 

previous tortures have already weakened them.•• Gulibrez only utilizes the religious lerDls "Dlat!Yt" and 

"Dlat(ytdom" when be refers to a Cbrislian who has really been killed by persecutors. He does not draw 

special attention to the techniques emplcyed bY the persecutors to kill their victims. Most of the Christians 

whom Gutierrez explicitly names as martyrs were shot, and either died immediately or shortly afterwards 

from. the injuries. He does not emphasize whether any of them were tenured. He does claim, however, that 

Romero and the Salvadonm Dlat(yts were mun!ered under the orders of very powerful people, whose 

identity die public will probably never know."' Unlike Lambettini, Guti&rez apparently does not consider 

the specific one of the three ways bow these people died as a particularly relevant issue for theological 

9'Ernesto Placentini, n martirio nelle cause dei santi, 49-56; Salvatore Indelicato, II processo apostolico 
di beatificazione, 110. 

"Gustavo Gulimez, "Presentacl6n. Un testigo de la vida, • in Tiene gue veneer el amor, James 
Brockman, 9-10; Gustavo Gutimez; "Noticias de cruz y resurecci6n," Paginas 14, no. 100(December1989): 
6. 
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reflection. h cenamJy does not affect whelber they should be designared as martyrS. 

The third element of every true example of martyrdom is the reason why it happened or the cause 

that engendered it. Both the peisecuron and the martyrs play a distinct role in this third element. The 

persecutors must be motivaled either by their hatted of the Cbrls1ian faith itself or by their hatred of the 

virlut8 and the good works that oonespond to IL There are a number of ways how the persecutors' hatted 

of the Christian faith can be substmtialed: If the persecutors state It expressly and publicly; if it is clearly 

lllllllifested in their dialogue with the victims before they kill them; If the judge in a IIial, who is either a 

persecutor or a delegare. offers the vicllms the opponunily to survive on wndition that they renounce their 

faith (Lambertini obviously uses the models of Jesus Christ and of the martyrs in the pre-Cons1lmtinian 

Churcb); and if the victims are tilled specifically because they are Chrislians or bealuse they mfuse IO act 

in ways concmy to Christian morals. The persecutors' piiDdpal motive must be llllli-C.hristian. but this is 

not necessarily the only motive. Any political motives, for example. must be secondary. 1be martyrs must 

allow !hemselves to die on account of their love of the Christian faith. They cannot be fallalics. heroic 

stDics, fonnal scbil!!nalics. seekers of human acclaim either for themselves or for their families, and they 

cannot die only in order IO preserve their human dignity." Guli6rrez contends that the persecutors are 

motivated by their batn:d of the Christian faith, but he has a panicular view of what this means in the 

hlslmlcal situation of cootem~ Latin America. which nevertheless should not be unique to IL This view 

is founded on his contention lhat the widespiead eJtistence or poverty in the continent. as well as in the 

whole world. is not solely a social issue. It has ramificaliolls on every aspect of what it means to be a 

human being, most notlbly, on the spiritual dimension. that is, on the variOWl ways how Christian& follow 

Jesus C1lrist. Stated from the opposite vantage point. the spiritual dimension pertains to eveiything that the 

believers do or experience, so poverty should not be viewed in isolation from what it means to be a 

Christian. According to Guti~z. Christians worship lhe biblical God of life, who loves every human being 

freely and unconditionally, but who also favours the victims of injustice. Such injustice arises from 

individual decisions to sin, as well as from the social sttuctures which are created and maintained as a result 

of the sinful decisions (or the lade of decisions, in the case of the sins of omission) made by many people 

who benefit from the system. The characteristics of S11ch an unjust sociaJ system sbatply contradict those 

which correspond to the Kingdom of God. Many Christians in Lalin America. motivated by their love of 

the bibliCl!I God and their love of their fellow human beings, have chosen to commit themselves to create 

more just societies, which represent the partial realization of the Kingdom of God in history. The 

peisecutors are motivated by !heir self-interests, and not by their love of all other people. panicularly not 

those who are pooreSL Their activities show that they worship things other than or in addition to the biblical 

"Ernesto Piacenlini. Il manlrio nelle cause dei santi. 59-68: Salvatore Indelicato, n processo apostolico 
· di beatificazione, 110-111. 
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God; they are idolaters. They bale anyone who threatens their Jong eslablished privileges, and they are 

willing to do whatever is necessary in order to maintain them, including murder, or order the murder of, 

whoever tries to create a social system that benefits everyone, especially those who have the greatest needs. 

The Christians who are committed to the poor are killed because their actions correspond with what they 

say they believe. These actions are based on their love of God and their love of everyone. Therefore, the 

persecutors kill them on account of the ways how they demonsttate their faith. These ways, however, are 

not simply specific virtues or good works. as if some Christians could simply opt to do some of them at 

certain times and other ones at other times. For Guti&rez, the ways how these Christians act correspond 

completely to what it means to be a Christian and a Church. They are exactly, and really the only way, how 

Christians can manifest their faith. Either they show that they love God by loving the poor or they 

demonsttate that they do not love God by neglecting or by injuring the poor. Love is the foundation of all 

the actions. Therefore they are killed because of the ways how they manifest their love of the poor. From 

Gutrenez's perspective, it is not particularly relevant whether the persecutors state publicly or in a dialogue 

with the future martyrs that they hate the Christian faith. After all, they often believe that they are the 

defenders of a Western and Christian society. It is highly unlikely that such persecutors would insist. in the 

setting of a trial, that Christians renounce their faith because they often think that the people whom 

Gutitrrez designates as martyrs are communists. rather than Christians. People demonstrate that they are 

persecutors whenever they kill the poor and the Christians who are committed to them. Guti&rez never 

states that any of the Christians whom he designates as martyrs are fanatics, heroic stoics, formal 

schismatics, and seekers of human acclaim. They are often killed as they attempt to protect the human 

dignity of the poor. They believe that this dignity corresponds with the will of God. 

The fourth element of every true example of martyrdom is the martyr. Lambertini enumerates a 

number of characteristics which every martyr must exhibit The person must have a Christian faith, as it 

is espoused in the Roman Catholic Church; heretics and formal schismatics are thereby excluded. Only 

Roman Catholics or catechumens who clearly demonstrate that they already possess this faith can fulfill this 

requirement sufficiently for papal canonization. They must have either consciously accepted their imminent 

deaths or prepared themselves for it freely and willingly. Christians who flee a persecution. and then are 

captured and killed, can only be martyrs if they did not flee contrary to their consciences, against the orders 

of Chun:h authorities, or as an expression of weakness. Christians can only present themselves 

spontaneously and voluntarily to the persecutors if they are inspired by the Holy Spirit. Otherwise, these 

voluntary actions are prohibited. Provoked martyrdom is generally prohtl>ited. The only exception is when 

the Christians are inspired by the Holy Spirit, and they are able to strengthen the wavering faith of other 

Christians through their actions. Proving the presence of the Holy Spirit in such scenarios is very difficult. 

so these motives are unlikely to result in canonization. Christians die as martyrs if they face their end 

patiently, courageously, and steadfastly, persevering up to the point of death, even if they are tortured. If 
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the Chrisli.ans die far away from any reliable wimesses, they must have consistently displayed the 

aforementioned characteristics up to the point when they were separated from the other Christians. They 

cannot die bearing arms. like soldiers. They must die loving and forgiving the pmecutm. 99 

Oulim:ez only utilizes the tetm "martyr", in the historiml simatioo of contemporary Latin America, 

to refer to Roman Catholics and other Christians, such as miniSlel:S. killed on account of their rommillJlent 

to the poor. Catdlnal Lambertlni' s folll'tb element of every true example of martyrdom rould mean that he 

believed all Christians other lllllll Roman Catholics were incapable of dying Oil account of the Christian 

tllilh. Nowadays. this requirement of the fourth element means tbat other Cll!:is1iaM are ineligible for papal 

canonization, but it does not soggest tbat they are llllllble ro be Christian martyrs. Only God can recognize 

all the martyrs. Because many Christians are killed ins11111tly nowadays. it is difficult to detetmille whether 

they had accepted !heir death tbe moment before it happened. but the reality tbat many of them were already 

cognizant of the danger, yet remained in it anyway, demonsttates that, without seeking death, they had 

freely and willingly accepted it, and that they had properly prepared themselves for it. Gulibrez' s view of 

fleeing has already been examined. He always disagrees with songht or voluntary martyrdom. He never 

speaks of Christians fleeing or provoking martyrdom because they are inspired by !he Holy Spirit. He never 

designates as martyrs the Christians who died in combat (e.g. Camilo TorfllS or N6stor Paz Zamora). 

2. Difficulties that Arise Ccncerning the Foor Elements 9f True Martyrdom: 

Salvatore Indelicato presents some of the difficulties which often arise when the evidence is 

SC!Utinized in order to ascertain whether all four basic elements are present in a given cause of canonization. 

These are the insufficiency of tbe proofs, the verification of the death. the anti-religious (actually, anti­

Christian) characler of the persecution or death, and the martyr's ultimate motive. Fll'St, if there are no 

eyewimesses, doubts arise concerning the full names of the alleged martyrs, .as well as the Iooation and the 

circumstances in which the deaths OCCWTed. Furthermore, it is important to determine how, when. and where 

specif'ic repulalions of martyrdom began and grew.1"° Outi6rrez knew all the people whom he names as 

examples of martyrdom, but he did not usually witness their deaths. The only exception is some of the poor 

people whom he saw murdered at Romero's funeral. Bea.use Gutierrez was generally not an eyewitness 

of the deaths of lhe people whom he designates as martyrs, he is obviously depending upon the accounts 

of other people. He does not reveal who are his sources. It seems, however, that Guli&n:z is more interested 

in the various ways how these Christians had served the poor in the period prior to their deaths, and how 

their actions bad enraged the persecutors, than in the specific delails of how Ibey faced tlleir last moment. 

"'Ernesto Piacentini, D martirio nelle cause dei sanli. 75-100, 150-151; Salvatore Indelicato, D processo 
aoostolico di beadficazione. 111-119. 

"''Salvatore Indelicato, Il processo aoostolico di beatificazione, 303-305, 314-316. 



Second, Indelicato noies !bat sometimes ii is difficult to prove 111111 all the deaths really occurred. Some 

alleged martyrs could have survived and fled a perseculion. Difl'e.rellt eyewitnesses and documents can 

supply conll'adictory evidence about bow people were killed and who killed them. It is sometimes difficult 

to assemble a final list of evayone wbo died'°' Fr. Vicente Hoodarza is die only person whom Gulil!rrez 

desiguarcs as a martyr befole he is absolute}y sure of die cimlmstances of bis dealh. but be realU.ed that 

powed'ul interests were behind it.'<>I Gulimez recognizes tbal no one bas ever successfully counted die 

number of poor and anonymous martyrs. Even in Ille example of Ille forty killed at Rmnero's funeral, this 

is an eslimate.'°' Guti&rez does not reveal bow be weighs and evaluates the relative value of Ille different 

sources be uses for seamng the peninent details related to a given example of martyrdom. 

Third., according to Indelicato, it is often difficult to prove the anli·rellgious character of the 

perseculion or the dealll when die persecutorS have more !ban one motive. Somedmes the persecutorS even 

claim to be the protectois of the Church against subversive lbreats to the tradilional ways bow the faith bas 

been piactised If a govemment is the persecutor, It often implements legi•lation tbal ll\gilimlzes its violent 

activilies. 'Iheiefore, Indelicato contends that Christians are not martyrs if Ibey are simply the victims of 

an Ulljust system. It is frequently necessary to prove that the persecutois have a bidden anli.migious motive, 

which can only uncovered by invesligating lbeir earlier statements and behaviour. dating from a time when 

Ibey were less careful to bide 1heir true motive. It is even uiore difficult to prove lbeir hatred of specific 

virtues or good woits.'04 In fact. Fabijan V eiaja observes tbal, even though there have been more 

incidents of true martyrdom in !be twentieth century 1han ever before, these are often very difTICUlt to prove 

because modem persecutorS are wary about "creating martyrs.• 'Ibey uy to bide the fact dl3l thelr real 

motive is the batted of the Cbristian faith. Modem martyrs often also die in sin1aliOllS where there are no 

surviving wimesses."" The Christians whom Gulimez designa!eS as manyrs were usually killed under 

the circumstances wbicll Indelicato and Veraja consider to be problematic for proving the principal motive 

of the persecutors. For Gutierrez. however. the major issue is bow the persecutors. lncludlng the members 

of govermnems, manifest lbeir Cbrislian faith, or their lack of it. in their acliOllS. He does not look for a 

bidden motive because tbe inconsistency between the peisecu!OIS' words and their actions clearly shows !bat 

'"'Salvatore Indelicato, II processo apostolico di beatifi9zione, 305-307, 317-318. 

"'"Gustavo Guti&en;, Beber en su propio oozo. 157-168. 

'"'Gustavo Gmimez. "Juan de la Crui: desde Am&ica Latina.• Ngioas 17. no. 116 (July 1992): 29; 
Gustavo Gutierrez, "Presenlaci6n. Un tesligo de la vlda. • in Tiene que veneer el amor. James Brodcman. 
9. 

"''Salvatore Indelicaro, II processo apostolico di beatlficazione. 307-309, 319-323. 

"''Fabijan V eraja. Le cause di canoniuazione dei sand. 68. 



469 

they are acting conttary to the demands of the gospel, especially when their vietims are tbe poor. 

Fourth, Indelicato stresses that the ultimate motive of the manyrs must be to remain failhful to 

Jesus Christ up to the end. They demoustrate Ibis by allowing tbem:selves to die in defense of the Cbrisdan 

faith (as it is espoused by lbe Roman Catholic Chun:h) or in order m avoid renouncing or betraying the 

faith. They cannot die while protecting their own private opinions of the failb. C\'en If they 1hink !hat these 

are the COITOllaries of the doeuines. They cannot die with a sectarian spirit or in order to cover over past 

crimes. They cannot intend to achieve personal, flimilial, or Dalional inrerests through their deaths. 'Ibey 

should seek the saaament of penance and tbe eucbar:lst before dying. Because it is difficult to prove the 

martyrs' attitude after they are separated from their reli8ions communily, eyewitnesses of the final moments 

should be sought, eveu If they are not Roman Catbolic. Any divine signs or miracles while the future 

martyrs are suffering suggest the presence of the Holy Spirit, and they should be seen as compelling 

evidence of the veracity of these martyidoms.1 
.. Gutil!n:ez never speaks about Onistians dying for the 

advancement of the theology of liberation. He does not view the pieferential option for the poor as an option 

made by sectarians, but as an appropiate intetpretaiion of the gospel. He never notes the occurrence of 

divine signs or miracles before the deaths, yet he does not delly them either. 

D. Evaluation of Guti~rrez's Concept of Martyn!om Based on the Fmdings Reported in Chapter Four 

There are two objectives in this section: first, to ascertain what the similarities and the differences 

are between Gutii!n:ez' s concept of martyrdom and the undeistanding of martyrdom exlul>ited by John 

Wycllf (c.1329-1384), by Jobn Hus (c.1369-1415), by Desidirius Eiasmus (c.1466-1536). by Martin Luther 

(1483-1546), and by John Calvin (1509·1564), in their criticisms of the cultof martyrS and nonmartyr saints 

and of their relics; second. to compare and to contrast Gutimez's concept with the ways how the traditional 

beliefs and the practices have been consistently reaffumed in the Roman Catholic Church from the Council 

of Trent up to the pontificate of Pope John Paul II. 

1. The Criticisms Made by John Wycllf, John Hus, Desidirius Erasmus, Manin Luther, and John Calvin: 

The criticisms levelled by Wyclif, Hus. Erasmus, Luther, and Calvin betweeu the fourteenth ceutury 

and the sixteenth ceutury included the IDlScriptural nature of the papal powers of issuing bulls of 

canonization and of authenticating relics (a criticism made by Wycllf, Luther, and Calvin) and the unbiblical 

origin of the venei:ation of the saints and of their relics (a criticism made by Luther and Calvin); the 

illlpertineuce of all claims that the pope or anyone else other lhan God could possibly know who is in 

heaven (a criticism made by Wyclif, Hus. and Luther); the impropriety of requesting certain earthly benefits 

""Salvatore Indelicato, Il processo apostolico di beatificazione, 309-314, 323·330. 
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from specific saints (a <:riticism made by Hus, Luther. and Calvin); wonhipping the saints and their relics 

in place of God. that is. committing Idolatry. which ullimately leads to damnation (a criticism made by Hus, 

Luther. and Calvin); and displacing Jesus Christ as the llllique intennediary between human beings and God 

(a criticism made by Luther and Calvin). Funherm.ore, Wyclif and Hus recommended !bat the money often 

lavished on the shrines of the saints and the tmfficking in the rdic:s would be better spent by dislributing 

it to the poor to the honour of the saints. Lulber slzessed that the saints, even !be martyrs. suffered no more 

doing wolb than God expected of all Christians. Jn tact. they did far less than they should have done. By 

no means were they justified before God by their activities. They did not merit their salvation. 'Ibey. like 

all Christians, were sinners. and they would only be saved if they bad ttusted in Jesus Olrlst as lbelr 

medialor at lhe final judgment They would be damned if they bad ttusted in their works. F.rasmus 

ieaffilmed the traditional beliefs that !be saints are suitable models for imitation and that they are effective 

beavealy intermediaries who can be invoked for pmyeis of iDlllR:ession on beba1f of the living memben 

of the Cbmdl, but be was barsbly critical of what be judged IO be Dllduly supe1Stitious cooduct. He 

particularly mocked people if they bargained with certain saints when they were in danger, if Ibey feared 

iDaming the wrath of lhe saints by neglecting their cults. if they ven~ dubious relics. and if they asked 

for benefits from the saints that they would llOI otherwise request from any l'l'lllpeCtable man. He believed 

that Christians should focus on venetating the saints by imitating the activities they bad engaged in during 

their lives because these were wbal bad pleased Jesus Christ in the lint place. Luther, too, believed that 

Christians ought to imitate the faith of whomever they lllink are models of saintly life, but these were not 

necessarily the Cuistians who bad been papally canoni7£d. They should only imilalt the saillls' actions 

which were in accordance with the demands made in the Bible. 

Gutietrez does not explicitly consider most of these issues. but his likely perspective in regard IO 

them can be infemd from bis wrilings. as well as from the fact that be bas been Roman Calholic priest ever 

since 19S9. It is imponant to recognize that. even though lbe Bible is the ultimate source which Gutierrez 

employs IO evaluate activities critiClllly, be usually respeas and adheres IO ll:llditionally Roman Catholic 

views and practices. even if Ibey did not originate in the Bible. In fact, lbere are certain official views and 

practices. not evidenced in the Bible, wbicb be should not deny as a member of the Roman Catholic Cbmdl, 

much less as a Roman Catholic priest For example, it is likely that be recognizes the intercession of the · 

saints when be says die eucbaristic prayer in the mass. He invokes the martyrs and the nomnartyr saints in 

the Litany of. the Saints whenever be celebrates the Easter Vigil.'"' Nevertheless. a definitive statement 

cannot be made about bis view from tbe evidence available in bis writings because be bas never revealed 

it in them. He never mentions tbe private veneration of unauthorized relics or the public veneration of 

authenticated relics, but be also does not disparage them. Gutib'rez is nevertheless severely critical of any 

"''EJ. Gratscb, "Litany, Liturgical Use of," in New Catholic Encyclopedia. vol. 8, 790. 
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unbiblical imlova1iolls which he believes sharply contradict the demands of the gospel For oample, he 

denounces any attempts to justify religiously the enormous disparity of wealth in Lalin America by people 

who claim lbat God rewards the rich because they are industrious and punishes the poor because they are 

lazy. Moreover, aa:ordillg to Guti&rez. there are even catain novelties that arise and help Christians during 

· a specific period. but which become dangerous wben they are artiiidally maintained beycnd their usefulness. 

'Ibis Tiew Is eridenced, for example. in Gutierrez's criticisms of the inappropriale persistence of the pastoral 

of Christendom in conl8Dlporary Lalin America. Even though Gutil!Jrez never specifically responds to any 

accusations that the papal power of amonization and the veiter.llioD of the martyra and the DOlllllartyr saints 

and of their relics are unbiblical inDovatiolls. be cenaiDly does not believe that these run COD1rary to the 

demands of the gospel He acknowledges bis incOlllpetence for declaring who are the official martyra of the 

Roman Catholic Oiun:h. He is neither surprised by. nor does he disapprove of the popular veneralioD of 

Ardlbishop Oscar Romero. In facl. be cherishes the models provided by some saints. For example. in 

Companir la pa1abra; A lo largo de! Aflo Litdrgico (October 1995), he reflects on the biblical texts which 

are used to celebrale the feast day of SL Rosa de Lima. a nonmartyr saint who was canonized by Pope 

Clement IX in 1671.'" He also reflects on the texts for All Saints' Day. a feast day when the saints 

oflicially recognized in the R.Olllan Catholic Cllurcb are commemoraled, including the martyra and the 

DODllla1"tYIS who have been papally canonized. He does DOI speak about any specific saint in his reflections 

OD the significance of this second feast.'" Gutierrez begins bis theological reflections on the texts for the 

feast of SL Rosa by declaring that "to have a saint as a neighbour is an miepdonal experience. It points 

lO the devotion of Saint Rosa among us.• He lauds St Rosa's decision tO seive the poor in Lima humbly 

out of her love for all of them and her love for God. rather than to remain in a large monastery as a 

spiritual recluse, divorced from the poor living and dying aD around her. He clearly· sees her as a 

particulatly apt model for imitalion because she was a resident of Lima. who walked the same streets as 

the inhabitants of the city !Oday, most of whom are poor like die people whom she served. He claims that 

"the presence of Roa-and of Manin de Porras-in the llistory of this city. her love and her delivery [of 

he:rself] lO [her] neighbour, are manifestations of that act of leavening which should make our world more 

human and fJ:atemal:u• Furthermore, even though Gutierrez does not speculate OD whetber the popes 

"'"Pienez Delooz. Sociologie et canonisations. 466. 

""Gustavo Gutrerrez. "Santa Rosa. Ecco. 3.17-24: Fil 3.&-14; ML 13,31-35. Una vecina de Lima.· and 
"Todos los Santos. Apoc. 7,2-4.9-14; 1 Jn. 3,1-3; Mt .S,t-12. Las actitudes de1 disdpulo." in Companir la 
mlabra: A lo largo del Allo Litdrgico, 384-385. 386-387. 

!!""Tener a una santa como vecina es una experiencia singular. Bila marca la devoci6n a santa Rosa 
entre nosotros." "La presencia de Rosa--y de Martin de Porras-en la blslllria de esta ciudad. su a:mor y 
enttega al pr<ljimo. son manifestaciones de esa levadura que debe hacer l1IZ humano y fmlemo nuestro 

/ 
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really knnw who has already snccessfuJJy enteled into heaven, he does not dispure this tmdllional view. 

Gutim-ez would probably disco11111ge inappropriate requests for earthly benefits from the saints, though bis 

comments concemiDg the miracles allegedly effected through Romero show that he recognizes the 

()(:CUlleDce of postbwnous miracles. He does not think that the veneration of saints necessarily leads to the 

idolalrous worship of them. The fact !bat Iris writings are clearly Christ-centered suggests that he would 

censure any attempts to displace the intermediary function of Jesus Christ Like Wyclif and Hus, he 

probably prefers that the inordinate amounts of money sometimes spent on the shrines of the saints. instead 

be utilized ID improve the everyday situation of the poor masses. Nevertheless, he knows that. often enough, 

it is the poor themselves who are particularly enthusiastic about publicly venerating some of the martyrs 

and llOllllW1;yr saints or about privately venernting alleged ones. For example, Romero's popular reputation 

of man;yrdom has especially developed among the poor. Gntimez nowhere discolll1lges modest shrines 

where all Christians, especially the poor, could nurture their faith in tbe biblical God by venerating the 

saints. Gntimez shares Luther's contention that the saints, including the martyrs, do not suffer any more 

than God expects of all Christians. In fact, from Gutrerrez.' s perspective, God does not demand any innocent 

suffering at all, yet when Christians are confronted by the dloice between suffering and renouncing their 

love of God and of all other people, especially of the poor. they should alJow themselves to suffer. Tile act 

of suffering, itself, should never be praised. and it certainly does not merit salvation. The martyrs do no 

more than what all other believers in God should prepare themselves to do. At the same lime, according 

to Outi6mz. Christians do not accept God's invital.ion to salvation through their utterance of orthodox words 

alone. but by the consistency between their right actions and their right words. This is how they manifest 

their faith in God. Outi6rrez believes, however, that even people who do not have an explicit faith in God 

can be saved when their right actions are consistent with the demands of the gospel. In all cases, however, 

it is God who saves. This means that. for all people, Jesus Christ is their mediator at the final judgmenl, 

even if they are not aware of it. 

2. The Consistent Reaffll1Jllltion of the Cult of Martyrs and Nonmartyr Sajnts and Their Relics from the 

Counal of Trent to the Pontificate of Pooe John Paul ll: 

The second half of chapter four concerns the consistent reaffirmation of the cult of martyrs and 

nonmartyrs saints and of their relics in the Roman Catholic Chun:h from the Council of Trent up IO the 

pontificate of Pope John Paul ll. In some encyclicals during the nineteenth century and the twentieth 

century, the popes made general references to persecution and man;yrdom in various countries. For example, 

Pope Gregory XVI compared the martyrs of Tonkin and Cochin, China with the martyrs in the pre­

Constantinian Churcb, in Probe Nostis (September 18, 1840); Pope Pius IX praised the same martyrs in 

mundo." Gustavo Gutrerrez, Compartir la palabra: A lo largo del Alio Libirgico, my translalion. 384, 385. 
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Ouanto Conficiamur Moerore (August 10, 1863); Pope Pius XI designated the priests and the laity who were 

killed during the 1920s in Mexico as modem examples of martyrdom, in Acerba Animi (September 29, 

1932); and Pope Pius XII referred to the missionary manyrs in Korea and China, in Evangelii Pmecones 

(June 2, 19S l). These popes reflected theologically on the significance of the events for the Cbun:b in these 

specific countties as well as for the whole Roman Catholic Cbun:b. In the first three examples, the Roman 

Catholics killed during these persecutions bad yet been papally beatified or canoni7.ed when the encyclicals 

were published. The general references to the martyrs of China and Mexico, and the theological reflections 

on the significance of their lives and their deaths seem to be exactly what Guti6rrez sought for the final 

documents of the Puebla and Santo Domingo conferences. As geneial references to the occurrence of 

martyrdom, these would not have represented attempts to bypass the process of canonization. It is notable 

that the relatively brief persecution of the Cbun:b in Mexico was reflected on in a papal encyclical, whereas, 

Pope Paul VJ and Pope John Paul Il have not reflected on the relatively common persecutions and 

martyrdoms in different regions of contemporaty Latin America over the past three decades in any of their 

encyclicals. Since Gutierrez yearned for the official recognition of the martyrs at Puebla and Santo 

Domingo, he would obviously be even more pleased if they were ever reflected on in papal encyclicals. 

The traditional practice of venerating the martyrs and the nonmartyr saints is reaffumed in the 

dogmatic constimtion on the Church, Lumen Gentium. of the Second Vatican Council precisely because they 

are models suitable for imitation, and because they are heavenly intercessors concerned with the living 

members of the Church (Lumen Gentium 5 and 7). Christians, together with the saints who are already in 

heaven, should worship God alone (Lumen Gentium 7). The document also declares that all Christians 

should prepare themselves for the possibility of dying on account of their faith, and they should be willing 

to accept such a death whenever they face it (Lumen Gentium S). Gutrerrez utilizes this document in order 

to comprehend the significance of the painful experiences of the Church in contemporary Latin America. 

According to Gutitrrez, the Church is achieving exactly what is presaibed in Lumen Gentium 8: like Jesus 

Christ, whom Christians follow, the Cbun:b "should live in poverty and be persecuted."111 Therefore, 

Gutierrez thinks that the Christians committed to the poor in contemporary Latin America are manifesting 

the type of Church envisioned at the Second Vatican Council. Gutierrez also states that all Christians should 

prepare themselves for the possibility of following Jesus Christ to a violent death. 

Pope John Paul Il examines various issues related to moral theology in the papal encyclical, 

Veritatis Splendor (August 6, 1993). He enumerates a number of acts which a!Ways contravene the 

inviolable. moral norms based in natural law (i.e., norms which human reason may discern): homicide, 

genocide, abortion, euthanasia, voluntary suicide, mutilations, physical and mental tormre, attempts to coerce 

lll•Gutsvao Gutierrez: 'Latin America's Pain is Bearing Fruit'," Latinamerica Press 15 (no. 19, 26 May 
1983): 5. 
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the spirit. subhuman living conditions, arbitrary imprisonment. deporlatloll. slavery. prostitution, trafficking 

ill women and ill children, and degrading conditions of work. These are activities tba1 no one is ever obliged 

to do. The encyclical declares that Christians should be prepared to "obey God mtber than man ... and accept 

even martyrdom as a conseqnence .•. rather than perfoml this or that particular act conlrllly to faith or 

vlrtue."112 Gutiem:i has not analyzed this encyclical at length, but quire dearly many. if not an. of these 

acts are precisely wbat. he claims, characterize the existing social order in much of contemporary Latin 

America. Furthermore, John Paul Il states that "the church proposes the example of numerous saints who 

bore wilness to and defended tnoral ttuth even to the point of enduring martyrdom or wbo pnlfared death 

to a single mOJ:tal sin."113 This encyclical clearly supports the Idea that C1uisdans truly die on account of 

the faith. whenever they are lcilled for refusing to do one of these terrible acts. This perspective corresponds 

with the aforementioned, four elements of every uue martyrdom. While the prohibited acts in this list 

pertain to the situation of Latin America. there is nevenheless a notable divergence between the concept 

of martyrdom evident in Veritatis Splendor (and therefore also the four basic elements of martyrdom) and 

Gutimez's understanding of manyrdom. The encyclical depicts these as acts which individual believers 

should refuse to do. If necessary. they should allow dlemselves to die rather than ID do the acts, that is, they 

should passively reject them. Gutimez designates as martyrs the Christians who not only refused to do these 

problbited acts. but wbo actually endeavoured to change the social systems that. they believed. caused them 

in the first place. Unlike Pope John Paul n. Gutierrez does not specifically encourage individual Christians 

to keep themselves pure by avoiding engaging themselves in the mortal sins that would lead to their 

damnation. Instead. he urges them to endeavour to aeate progressively more just systems so that these acts 

could never happen again. They should try to prevent other people, as well as themselves. from sinning in 

these ways. When Pope John Paul II states that. in fact. relatively few Christians ever face the choice 

between dying as martyrs and obeying the orders given by authorities to commit these morally evil ms. 

he does not seem to be cognizant of the ways how many Lalin Americans appraise their situation and the 

decisions they feel compelled to make. even if these lead to their deaths."' Pope John Paul Il contends 

that "the most dangerous crisis which can affect man. .. [is] the confusion between good and evil. which 

makes it impossible to build up and to preserve the moral order of individuals and communities.""' In 

other words, the most dangerous situation for Christians ls to believe that they are doing good when, ln fact. 

"'Pope John Paul Il, Veritatis Splendor 76. in Encyclical Letter Veritatis Splendor. 118. 

"'Pope John Paul Il. Veritatis Splendor 90, in Encyclical Letter Verilalis Splendor, 137. 

"'Pope John Paul ll. Veritatis Splendor 93·94, in Encyclical Letter VeritaJis Splendor, 141-142. 

'"Pope fobn Paul ll. Veritatis Splendor 93, in Encyclical Letter Verltatis Splendor. 141. 
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they are doing evil. This judgment corresponds with Gutierrez's charges against the defenders of the 

Western and Christian society, who believe that they are acting as good Christians when they kill their 

fellow believers. 

Summary: 

Gustavo Gutil!rrez' s understanding of martyrdom clearly bas much in common with the traditional 

concept of authenticated martyrdom that bas evolved in the Church over the past two thousand years. 

Gutitrrez only designates as martyrs the people who have demonstrated their Christian faith in their lives 

and in their deaths. These are people whose "right actions" have been consistent with their "right words". 

The martyrs are really no different than any other Christians because they should all prepare themselves for 

the possibility of having to follow Jesus Christ in death, as well as in life. Gulil!rrez rejects the view, which 

especially developed in the legends of the martyrs, in the period subsequent to the pre-Omstantinian Church, 

that martyrs are unusual, almost superlluman, Christian heroes, rather than fellow believers who are similarly 

liable to sin. Like the Christians in the pre-Constantinian Church, Gutimez knew many of the martyrs 

personally. Because they are recognizable as fellow believers, he can present them as suitable models of 

how to live and, if neceSsary, bow to die as Christians in contemporary Latin America. His depiction of the 

martyrs' attitude in the face of death is traditional. even though it is based upon his critical analyses of real 

experiences, rather than upon the application of a conventional image. According to Gutimez. the 

contemporuy martyrs die humbly, courageously, and joyfully. They forgive their persecutors and pray for 

their conversion. When they decide to continue doing activities in the interests of the poor in an obviously 

dangerous situation, they are not seeking their own deaths, but. instead, they are affinning that all life 

should flourish. When they remain in these risky circumstances, they are confronting their own deaths 

actively, rather than passively. Like the Christians in the pre-Constantinian Church, Gutimez authenticates 

the martyrs, first, through his personal judgment of the faith they exhibited in life, as well as in death, and, 

second, by means of the collective judgments evidenced whenever popular reputations of martyrdom 

emerge. It is notable that, even when the bishops and the popes assumed the taSks of judging whether 

specific Christians had died as martyrs, these first two ways of authenticating martyrdom continued to 

represent the necessary initial step in the instirutional process. Nowadays, causes of canonization cannot be 

introduced unless the martyrs first enjoy popular reputations of martyrdom in the dioceses where they died. 

Although Gutimez believes that the martyrs are clearly authenticated by these first two ways, he does seek 

an episcopal recognition of them, as well as theological reflections on their significance, in the documents 

of CELAM. It is also likely that he would be pleased if any of the martyrs were ever papally canonized. 

There are also some important differences between Gutil!rrez's understanding of martyrdom and 

the concept of authenticated martyrdom that has developed in the Church over the past two thousand years. 



476 

These diff- arise ftom bis panlcular view of bow ChrisllaDs should manifest their dislnleRsted faith 

in God Aa:ordillg to Gutrerrez, people only aa as Cbristialls if lbey commjt dlemselves to lbe process of 

hberalion out of their love of all people. but especially their love of lbe poor, because lbese are the people 

wllom God favOUD. For Gutibrez. the martyrs are the Cllristians who are killed on account of the ways bow 

they have demonstrated their love of God and of the poor. Sometimes even the Christians who die for the 

right of the Cbun:h are not uue martyrs. 'Ibis n:presents an innovalion in the concept of martylllom in the 

Church that ill follllded on the emphasis that many Latin American Clll:lstiaDs place on the need to make 

a preferelltial option for the poor. GutiEJrez does not view Ibis option as one which is Ollly applicable ID 

the adhetents of a panlcular theological school. but, instead, it is an appropriate illlerpre1lllion of the will 

of the biblical God. Like the ttadilional view of martyrdom. Guti&Iez believes that the martyrs and the 

nonmanyr saints are already in heaven, but he does not speculate on exactly what bappells to an Olber 

people illlUledjately after they die. According ID Gutimez. God will save some of them, and he will not 

save $ODie others. He does not speak about wbelber tbenl is some fonn of existence between death and the 

final judgment. Because Gutimez insists that God never wills innocent suffering, inc:luding the suffering 

and the deaths of lbe martyrs, he believes that Cbristialls sbollld never yearn martyrdom. even when lbey 

have been apprehended and almost certainly face such an imminent end. Gutifml:z does not provide gocy 

details of bow the martyrs bad persevered before Ibey died, nor does be focus on the techniques used ID kill 

them. He appaienlly does not ronskler this informalion to be pank:ulady relevant for~ the 

significance of the deaths. The persecutors are either the beneficlaries of the existing soda! order or the 

subversive peipettators of terroristic violence. Bodi hate bow the Cbristialls manifest their love of God and 

or the poor. The first group of persecutors even think that they are the defenders of a West.em and Christian 

civili7.alion against the illfi11ralion of communists inro the Church. From their perspective, the people whom 

they kill really are not Christians. Gutierrez does not look for the persecutors' bi~n anti-Christian motive 

because tile inconsistency between their actions and their words, especlally when their victims ate the poor 

masses. show that Ibey are idolaters, ralher !ban Christians. Guti6rm: does not emphasize the occurrence 

of divine wonders during the martyrS' last moments of suffering; he does not focus on the occurrence of 

posthumous mitacles; and be does not speak about the veneralioD of relics at an. 'Ibis does not mean that 

be disputes their existence. They simply do not represent the most Important evidence for lhe autbenticalion 

of the contemporary man:yrs. 
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