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            “It is estimated that around the feast of Our Lady of Guadalupe, celebrated on December 12, more than two million pilgrims visit her sanctuary of Tepeyac.  In the midst of growing secularism and modernity, technology and electronics, rapid transportation and travel, space exploration and the information super highway, people seek to put down roots in the firm and stable soil of the sacred.”

 

            Precisely the proposal that I want to make to you in this retreat is that we try to “put down roots” in the sacred earth of the faith of the poor and the pilgrims of Latin America.  According to the III General Assembly of the Latin American Bishops, “the commitment to the poor and the oppressed and the rise of the Base Communities have helped the Church to discover the evangelizing potential of the poor.” (DP 1147)  We Dominican men and women of Latin America have been making our way in this direction since the sixteenth century; beginning with the first Dominican community in Latin America we have experienced this “evangelizing potential” and we want to continue to drink from this well of living water.  The proposal which I make to you for this moment is to “review with the heart” the first “gospel” of Guadalupe, the Nican Mopohua, a Nahuatl text narrating what happened on Tepeyac hill in December 1531. 

 

            For now we’re not interested in analyzing whether the image of Our Lady of Guadalupe, venerated on Tepeyac hill, is the result of a prodigy or the work of an indigenous artist.  Therefore I will spend time not on historical criticism of the veracity or not of the Virgin’s appearance, but rather on the meaning of the event which has been etching itself for centuries in the collective memory of the people and which continues alive and giving meaning to millions of Latin Americans.  I will try to carry out the search for meaning in the Guadalupe event within its own Nahuatl cultural framework. 

 

            I believe that the Virgin of Guadalupe is a living symbol for many people in Latin America precisely because it has to do with a primordial and primitive human experience.  The primordial experience touches, on the one hand the need for protection, for care, for security, for consolation inherent in the human person—feminine and masculine—which we become.  On the other hand, the primordial experience touches equally our fears, our anxieties, our distress.  And in this, in particular, the feminine figure represented especially by the mother occupies a prominent place.  The mother accepts, in the center of that which she represents, our profound fears.  A profound and real experience which can be found in diverse forms in different cultures.  It expresses the feminine dimension of humanity which guarantees the presence of the forces of cohesion, of aggregation, of integration and of communion in the vital systems.  The dynamism of our collective memory is capable of recalling in symbolic form something which has to do with the most primitive processes of the formation of life.  In the symbolic a reality greater than the immediate breaks in.  Therefore, in the case of the Virgin Mother we have to look behind the symbol for what she represents and try to recover that hidden force.[2]
 

1. The facts, memory and the written word
            On April 22 1519 Hernan Cortes disembarks on the Mexican coast and on August 13 1521, after a prolonged siege, he takes Tenochtitlan, the Aztec capital.  The anonymous account of Tlatelolco (written in Nahuatl in about 1528) transmits the sinister scene: “On the roads lie broken darts, the horses are scattered, the houses without roofs, the walls are incandescent.  Worms abound in the streets and plazas and the walls are stained by blown out brains…We have chewed saltpeter laden grass, pieces of adobe, lizards, rats, dusty earth and even worms.”[3]
            It was a demolition not only military but also theological, since its capital had been conquered, its women raped, its temples destroyed, its gods defeated.  A sad song of 1523 recognizes: “Cry, my friends, understand that, with these events we lost the Mexican nation.  The water has soured, the food has soured.  This is what the Giver of life did in Tlatelolco.”
 
The famous dialog of the twelve apostles clearly states: “Where should we still go?  We are simple people, we are transitory, we are mortal; let us then die, let us perish, for our gods are now dead.” As Victoria Ocampo said, “Our ancestors felt like possessors of a soul without a passport.”


            We find at the beginning of the Nican Mopohua the following description: “Ten years after the conquest of the city of Mexico, arrows and shields still lie on the ground; everywhere the inhabitants of the lake and the mountain are defeated.” (Nican Mopohua 1) This is an historical expression that forms part of the analysis of the social situation in which Mexico is found midway through the sixteenth century.  The ancient Nahuas had a profound historical consciousness.  In their narrations they appear as a pilgrim people who in the midst of great battles come to have a land and a place in the concert of the other nations of Anahuac.  Wars expressed the essence and the being of the Aztec people and are symbolized in the codices by means of arrows and a shield.  The destiny of the Aztecs, which had been realized through war, was part of the mandate of their God.  As the arrows and the shield symbolized the war which caused the Aztecs people to come into being, this phrase is a symbolic way of saying that the historical essence of our people was destroyed, or, our being as a people has been demolished.

            The inhabitants of the lake and the mountain are defeated (being prisoners).  Not only the peoples of Tenochtitlan (whose capital city was in the lake), but also the other peoples in the mountains.  The Guadalupe event is framed in a dramatic post-war situation, a conquest that the Nican Mopohua interprets as annihilation. [7]
            In this context of agony, despair and death Our Lady appears on Tepeyac hill, on the outskirts of the capital where Tonantzin, “Our Mother,” is venerated.  She appears to Juan Diego, an Aztec Indian who frequented catechesis in Tlatelolco. 

            January 6 1536, five years after the Tepeyac event, the College of the Holy Cross of Tlatelolco were founded.  The ceremony was presided over by the Viceroy Don Antonio de Mendoza and the first bishop, Fray Juan de Zumarraga.  The students were selected from among the most important towns of the country, three boys from each, the sons of the principal indigenous families.  The teachers were all carefully selected Franciscans, among whom Fray Bernardino de Sahagun and Fray Andres de Olmos stood out.  In the school Spanish, Latin and Nahuatl were spoken.  Soon some Indians graduated as Bachelors and they “read” grammar to the others; that is, they gave lessons, they became professors. 

            Ten years later, in 1546, the Franciscans had formed a select group of Indians and they decided to leave the College in the hands of these alumni.  The results of the College of the Holy Cross were excellent.  From it went out scribes, readers, translators, Latinists, writers, rhetoricians, logicians, philosophers, painters and physicians.  The Indians formed in Tlatelolco contributed to the specialized formation of missionaries of that first evangelization.  During twenty years, from 1546 to 1566, the College was directed by Indian rectors.  The denial of economic resources for its maintenance, the many and strong criticism on the part of the colonizers, and the plague of 1576 ended this experience which has never again arisen.  

            The most serious students of the Nican Mopohua accept that the author of the original is Don Antonio Valeriano, Indian, student and then teacher in the College of the Holy Cross of Tlatelolco, translator, informer of Sahagun, writer, Latinist, and with many other aptitudes and responsibilities in the political field as well as in research.  He was governor of Indians in Mexico during forty years.  What is told in the Nican Mopohua is contemporary with Valeriano.  He was 11 years old at the time of the Guadalupe event.  Valeriano was the companion of another educated Indian, Martin Jacobita, native of Cuauhtitlan, like Juan Diego.  He had been rector of the College of the Holy Cross of Tlatelolco.  Valeriano could have known Juan Diego personally.  The Indian of Tepeyac died when Valeriano was 25 years old.  The consistent Nahuatl structure that the Nican Mopohua presents could only be given to it by a select group of thinkers, possessors of the ancient tradition, in whose molds the Guadalupe event was incarnated.  Garibay writes about the Nican Mopohua: “This is the primitive account which from previous manuscript documents the students of Tlatelolco, now of mature age, copied in the College of the Holy Cross between 1560 and 1570.”  While we believe that Valeriano is not the only author, we believe he was one of the authors and perhaps the editor.[8]
            From Indian to Indian, from community to community they began to pass on, they began to tell and narrate what had happened on Tepeyac hill to Juan Diego, his adventures in the city of Mexico, how the Virgin had healed his uncle, and the other marvelous things that happened around the Virgin of Guadalupe.  The event quickly began to enter in the channel of the people’s tradition.  Luis Becerra Tanco recounts that still on the feast of December 12, 1666, he heard some Indians during the dance singing in Nahuatl how the Virgin appeared to Juan Diego, how she cured his uncle, and how the tilma was painted before the bishop.[9]
 

 

 

2. Returned to Life[10]
            (1-22)  As I said before, the Guadalupe event occurs in a post-war situation and the Nican Mopohua interprets the conquest as annihilation.  Because of this what happens on Tepeyac hill begins “when it was still night” but there is a vigorous principle which springs up in the moment in which “day dawned.” The Nahuatl culture is dialectic; it understands things based on oppositions and contradictions.  In Nahuatl mythology, when the origin of things and of persons is explained they use “when it was still night.”  To create the Fifth Humanity, the gods met and deliberated “when it was still night.”  These words make us realize that the Guadalupe event is as important as the creation of the world and of humanity.  The Nican Mopohua account expresses a new mystical-political project where another world is possible, enabling new relationships. 

            Juan Diego went in search of the “inetitlaniz of God”: he sought the truth, that which has foundation and root, and which is an interior action that occurs in conversation.  (in-that which; nelli-root, foundation, truth; titi-womb, interior; tlatoa-speak, sing, philosophize; niz-here, present.)  This is what Juan Diego was seeking from God.

            To speak about faith and its dynamic, the Nican Mopohua uses a language coherent with the slow and profound processes of nature. (No 2). Just as with every green shoot, it comes from inside and is slow but smells of the future, of liberty. 

            As Dominican men and women would we imagine ourselves calling God with the name Shoot?  Well, one of our sisters who walks with us in Latin America says the following:  “So that among the infinite names which God could assume and that history could give God, when religions allow—I choose something which the ancient prophetic wisdom had pronounced: …Shoot (Cf Zc 3,8) …Shoot, a name which removes from our theological synthesis and from our religious structures, all that arrogance which damned up the world, inhibiting the pleasure of pondering the mystery and of approaching it in another way.”[11]  I believe that the proposal that the Nican Mopohua makes to us of receiving and announcing the Word has to do with this new dynamic of pondering the mystery and approaching It. 

“Who are we to want life to take up again in a few days?
Seventeen million years so that the diameter of the stars be reduced.
They remain in equilibrium,
the same equilibrium into which the sun entered four thousand five hundred million years ago.
There it will remain, another four thousand five hundred million years, until it begins slowly to die.
The sun which captured material from interstellar space to form planets.
We are its sons, daughters, secret human planets…
…All profoundly secret and slow.
Why do we not hope,
when the entrails of things tremble in mysterious birth pains.?”[12]
 
            He heard singing on the crest of the hill. (No. 8)  Symbolically this indicates that what is going to happen is true.  “Song” –truth, beauty, philosophy.  But so that this may happen there must be two words “flower and song,” then there is a dramatic insinuation that the truth hinted at here is gestating, is being formed.  The song appears here five times, and the fifth direction is where the ways of God and man cross; it is the symbol of the place where, by means of divine work and human work the situations, however contradictory they may be, are improved.  The song, at the beginning of the Nican Mopohua, because it is without flowers, indicates that the truth of Tepeyac is incomplete, that it is barely coming to be; but because it’s a quintuple song, it is a saving truth which realizes itself if man collaborates with the divine. Out of the absurd and chaotic existence of the years following the conquest, with the Guadalupe event, a new meaning burst forth. 

            The dominating nobles (Aztecs, Mayas, and Spaniards) received the people seated on thrones or straw mats.  The nobility which Juan Diego perceives in the lady is not a dominating nobility.  The Indian and the lady meet as equals. 

            The Virgin is not the sun, is not God, but the sun is her adornment; that is, she has to do with God, God forms part of her experience.  The emeralds are the symbol of life, so when a baby is born the wife receives as a gift a necklace of chalchihuites; because of this they also put one of these stones in the mouth of their dead to signify that they live.  Informing us that the splendors of the lady transform the crags in emeralds is to tell us that the desolated, dead and rocky world to which the conquered Indians have been expelled is now a world which lives, which has been returned to life by the Tepeyac event.  The rainbow signifies a world which has returned to the symbolic logic of the Indians (the colors are each a symbol for the gods, for people, for things).  Turquoise and blue are the symbol of the human person.  The world which is inaugurated in Tepeyac hill is a humanized world[13]where the dynamic which occurs is of serenity, confidence, respect. “Then he dared to go where they called him; thee was no turbulence in his heart nor anything which agitated him, rather he felt happy and content…”(13)  “He heard her breath, her words, which were full of praise, supremely affable, as someone who wished to attract him and esteemed him a lot.” (22) “and he had the joy of finding the Queen of Heaven: there where she appeared to him the first time she was waiting for him.” (48) “I beg you to pardon me, be still a little patient with me, because with that I do not deceive you.  My youngest daughter; my little girl, tomorrow without fail I will come with all speed.” ·”As soon as she heard the arguments of Juan Diego, she answered him…” (116-117)  It is an account in which is expressed the truth about power itself and need itself; it inspirits  what is ill or needs to recuperate. 

 

            3. Mystical-political daring: “It must be you yourself who goes and speaks.” The divine truth transmitted through flowers and song.
 
            (26) The Virgin is saying that she is the Mother of the ancient Nahuatl gods, and she mentions only the names of those gods who have no representation in images, but who form part of the purest theology, above all the theology immediately prior to the conquest.[14]  Many translators, after “True God” put the other names as adjectives.  But some names are written with capital letters.  The printed text which we have is one thing, and the manuscript which we haven’t seen is another, but it is probable that the person who prepared the Nahuatl for the printer had seen the letters in that way in the manuscript.  However our commentary does not depend on that; it depends on the Nahuatl culture and the other texts which we do have.  The author of this part of the Nican Mopohua certainly considers them as names of God, because he could not consider them any other way.  These names are the same ones that the wise Mexican Tlamantinime mention in the Dialogue of the Twelve.  Upon hearing them the missionaries responded “You call each one of your gods Giver of Life, and of being, and conserver of it.  Their images and statues are scary, dirty, black and foul-smelling: your gods which you adore and reverence are of this condition…they are pestilential enemies and not gods.”[15]
            In the first book of his General History about the divinities of the ancient Mexicans, Sahagun[16] dedicates chapters VI to XII to the gods.  The first he dedicates to Tonantzin because he considers her the most important.  “The first of these goddesses is called Cihuacoatl, which means woman of the snake, and they also call her Tonantzin, which means our mother.”  “They say that she carried a crib on her back, as one who carries her child in it.”[17]  He recalls that the ancient Mexicans had the custom of celebrating “very solemn sacrifices” in three or four places “near the mountains,” and he specifies: “One of these is here in Mexico, where there is a little hill called Tepeaca; in this place they had a temple dedicated to the mother of the gods who they call Tonantzin, which means our mother and they came to them from far away lands.”[18]
            Already in 1576 Sahagun takes a strong position with respect to the devotion to Guadalupe. “It is evident that in their very hearts the people who go in pilgrimage are not moved except by their ancient religion” and “the Indians come from very far away, as far as before, which devotion is suspicious, because everywhere there are many churches to Our Lady, and they do not go to them, and they come from distant lands to this Tonantzin, as they did long ago.”[19]
            When we considered the facts of the conquest we saw that, not only had the indigenous houses and temples been destroyed, but their gods had also been defeated: “Let us, then, die, let us perish, for our gods are already dead.”  Here, nonetheless, the Virgin calls herself Mother of the Nahuatl gods.  The Guadalupe phenomenon recuperates for Christianity part of the immense wealth of Nahuatl theology.  The Guadalupe event is present now as a rectification of the content as well as the method of the first evangelization.  The Virgin of Guadalupe announces the Word (I will show it, I will raise it up, I will make it manifest) (27) but from the Nahuatl theological language, at the same time understandable for the missionaries.  Guadalupe reminds us that the most specific revelation in Jesus Christ, lived in different Christianities, is historically and culturally transmitted and, therefore, assumed in precarious conditions. 

            (118-120) The Virgin had presented herself as the Mother of God by whom we live.  Now she defines herself as the Mother of Juan Diego, the Mother of the Poor.  The shade of the pochote tree was the symbol of authority.  The Virgin provides shade which refreshes, has authority and intends to act in conformity with that authority.  In the same way the opening in the mantle—cuexantli-- was a symbol of service to the people as the most valuable quality of a person with authority.  Juan Diego and his uncle are protected under that authority.  “Are you not where I cross my arms?” Cuix amo noma-malhuazco in tica?  El mamalhuaztli was an instrument which, rubbed in the middle, produced fire, and the most ancient image of God was that of Xiotecuhtli (Lord of Fire).  The Virgin carries Juan Diego in the crux of her arms, where she carried God.  And, also, this crossed symbol came to represent the Nahui Ollin, of the Fifth Sun.  Juan Diego is, then, the Fifth Man, the founder of a new humanity.  The number five symbolizes total excellence; so then, the Virgin expresses her participation in the life of Juan Diego with five phrases, each denser and richer that the other.  Just as the fifth comes from the encounter between the divine and the human, the excellence which is to be achieved should be not only the action of the Virgin, but also of Juan Diego.  Here the use of the number five as excellence is so clear that the last question is “Who else do you need?[20]
            (Beginning, 3-4) From the beginning of the Nican Mopohua, the relationship between the Indian and the bishop is presented; during the narration, we can see a whole process in this relationship.  The relationship is first-afterwards, this will become dramatic.  Dignified poor person: macehualtzintli.  There are other texts in Nahuatl where the informants of Bernardino de Sahagun use the word “macehual” which they translate as “popular,” the social mass of the poor.  But here the particle “Tzin” adds the meaning of “dignity.”  In the solemn discourses from before the conquest this was used to refer to the dignity of the man of the people. 

            (44-46, 59)  What occurs is tremendous—the one who is officially evangelizing does not believe; the frontier of the faith is beyond the palace and in the heart of the Indian who does believe.  The bishop certainly believes in the Virgin, but not in the one of Tepeyac.  Really he does not believe in the will and desire of the Indian.  For the prelate the Indian is not an historical subject.  The poor man is not a subject in whom one can believe.  Because of this when Juan Diego meets again with the Virgin, after having seen the Bishop, he tells her:

“I beg you, my Lady, Queen and little daughter, that you give to one of the more worthy nobles, the well-known, esteemed and respected, the task of passing and carrying your thought and your word, so that they may believe him.  Because I am really just a man from the country, a rope, a ladder, the dung of the town, I am a leaf, they command me, they have to carry me on their backs: and you, my most abandoned Daughter, you send me to a place where I don’t walk and don’t stop.” (54-55)

The trauma which Juan Diego suffers is really profound.  Now the Indian does not see himself as he is, he sees himself according the image that others have of him. Since the Bishop did not believe in him, neither does the poor man believe in himself.  The only person worth anything is the one who is powerful.  The result is that now he does not accept his mission; he asks that it be given to “the nobles, known, esteemed and respected.”  The Indian is now ideologized, he is defending and asserting the theory that the powerful carry history forward.  And the most serious thing is that he uses four, which is the symbol of totality, the Indian is affirming that the social totality should be of the “respected and worthy.”  Domination becomes more monstrous to the extent that the poor man assimilates it.  With his attitude Juan Diego is self-destructing.  Now he is convinced that to be a peasant is reason enough not to be the messenger of the Virgin.  And, even worse, he thinks that it is the same thing to be a peasant as to be tied up (rope) and to be  commanded.  This is a total negation of what the Virgin proposed.  After his trip to see the Bishop in Mexico City, Juan Diego is a totally ruined person.

Noxocoyouh.  The Virgin dos not hide the truth.  Juan Diego continues to be oppressed in that society.  But what interests the Virgin is to reconstruct the dynamism (moyollo, “you know in your hear”).  “It is absolutely necessary that it be you yourself.”  “You yourself” huel tehuatl ie tinemiz.  It is a supremely insistent affirmation.  “Precisely with your mediation” Huel momatica comes from the root machtia, it also implies teaching, Juan Diego’s will be a mediation full of teaching.  The Virgin of Guadalupe asks the support of the poor man for her project.  The person of the Indian is remade. 

(124 SS) The Virgin could act right there, under the hill, on the path where she is now.  But as the place which she wishes to authorize is Tepeyac hill, what follows should occur precisely on the top of Tepeyac: the hill symbolizes the temple.  Now Juan Diego goes up to the temple, performs the rite of the indigenous priests.  It is the Virgin who “ordains” the Indian who acts as a priest: “Go up, my most forsaken son, to the top of the hill and there, where you saw me and where I gave you orders, there you will see spread out various flowers; cut them, gather them, put them all together.  Then come down here and bring them to me.” (125-126)

Let’s remember that “the truth of the earth” is expressed with the words “flower and song”: In Xochitl in Cuicatl.  The Guadalupe event had begun in the midst of songs and we said that it was only the beginning of the truth, a truth that had to be completed, that was going to be developing during the course of the Guadalupe event.  The central drama has now been realized.  The moment of the flowers has now come, the moment from which the plot is brought to an end.  It is the moment of total integration.

“Cut them, gather them, put them all together.”  Three terms which, as we said, signify intermediation, the solution between the Indian and the Bishop.  The Virgin does not give the flowers to Juan Diego, he has to look for them, he should collaborate so that truth may be achieved.  But for this the participation of the Virgin is also needed: “Bring them to me.”

Juan Diego climbed the hill and when he got to the top he was astounded.  There were spread out, open and flowering every kind of delicate flowers of Castile.  It was not a place where they grew and it was exactly the time when the cold was worse.  They were very fragrant, as if they had precious pearls, full of the dew of the night. (128-129)  They are intended to show that this is an extraordinary event, because before from Tepeyac that evangelizing truth (flowers) did not occur, nor did the circumstance of the conquest favor it.   On Tepeyac hill there reigns the truth that the poor do understand.  The Mother of God reveals to Juan Diego that the flowers (and not the tilma with the image) are the sign.  The important thing of all this is the message, the Guadalupe truth, the flowers.  The Virgin takes on flesh in the mind of the Indian; if for the Nahuatl people flowers are the truth, they also are that for her.  Those flowers represent what the Virgin wants to have carried out: to hear and to remedy, to show and give all the help and compassion to the people.

“And you, you are my ambassador, in you I put all my confidence.  With all energy I command you to open your cloak only in the presence of the Bishop and let him know and discover what you are carrying.”(139-140)  Again the Virgin strengthens Juan Diego, she reaffirms him as an evangelizing subject.  In various Latin American countries even today, the indigenous are mistreated and called deceivers and liars who must be excluded.  Nonetheless, on Tepeyac hill the Virgin puts all her trust in an Indian. 

146 Juan Diego walks along enjoying the aroma of the various precious flowers.  Thus is expressed the communion of Juan Diego with the truth of God, with His presence.  A mystical experience that makes him a messenger-preacher.

154-165. He said to him: “My Lord Governor, I did it, I carried out what you ordered me, I went to tell my Mistress, my Lady, the Lady of the Sky, precious Mother of God Teotl, how you asked for proof in order to believe me, so that you would build her temple where she asked you to raise it up.”
“In order to believe me.”  In causing the Bishop to believe in the Guadalupana, Juan Diego wants to make him believe in the Indian as well. “I had given her my word.”  The will of Holy Mary involves at the same time the commitment which the poor make, and Juan Diego looks for the prelate to recognize that the Indian is worthy, that he merits respect, that one must believe in him.

181-187 Then he unfolded the white tilma in which fold he carried the flowers, and instantly there fell on the ground all the different flowers of Castile. At that moment there was painted, there suddenly appeared the precious image of the always Virgin Holy May, Mother of God Téotl, in the same form in which it is now present and is guarded in her precious house, in her hermitage of Tepeyac, which is called Guadalupe.  When the Lord Bishop saw it, he and all those who were there knelt and were astounded.  The Lord Bishop with tears and sadness prayed before it and he begged her to pardon him for not having believed her wish, her heart, her word.  This time the believer and non-believer encounter each other in the cross roads of the fifth “apparition.”  In the center is the Mother of God.  Now everyone believes.  We are before the presence of an admirable “overcoming” of situations.  Everyone assumes the same attitude which previously the poor Juan Diego had had: “they knelt down, they admired.” (185)

 

4. By way of conclusion:
From my daily experience in the midst of the Aymara people in the Peruvian altiplano, it is not al all difficult for me to discover in the Nican Mopohua, a present day gospel.  It is a significant word for those who are called to be and to build Church in the midst of indigenous peoples.  But it also seems to me that this Word which made itself present in the midst of the Nahuatl people can have a fruitful resonance for all Dominican men and women who are called to be preachers in these Latin American lands.

At the beginning I said that the Nican Mopohua expresses a new mystical-political project where another world is possible, making possible new relationships.  According to the Nahuatl account Juan Diego in the encounter with Guadalupe does not experience any disturbance, nothing that upsets him, he feels happy and content, esteemed, attracted, waited for, listened to, sent.  Someone who is scorned and made invisible in society is sent as a messenger who carries in himself divine truths, in order to teach the Bishop and so that he may let himself be guided in what he should do.  Once again, and now incarnated in Latin American lands, there is expressed the priority of the practice of love over the confessional orthodoxy as made explicit in the parable of the Good Samaritan (Lc10,29 and Nican Mopohua 29-32)

I believe that the Gudalupan message helps us to question ourselves about our dynamics with the Dominican family and as Dominican presence in the midst of the Latin American peoples.  Do listening, dialog, valuing, encouragement form part of our dynamics?  Are our relationships nourishing and healing?  Do we enjoy beauty, music, celebration?  We know that the realities of poverty, violence, marginalization, lack of nutrition, illiteracy: all produce vital wounds in the midst of our communities. Do these wounded persons with whom we share life and mission feel “returned to life,” rediscovering their powers and abilities? Do we go out to encounter those whom society scorns or makes invisible,  Why do we go out to encounter them?  To listen to them?  To express our trust and esteem?  Do we seek to approach the Mystery through which the poor guide us?

Unfortunately in some of our local churches we are living predatory relationships, authoritarian interventions and attitudes which devalue persons, cultures and pastoral projects.  If we examine these dynamics we see that the predators desire superiority and power over others.  There is a kind of psychological inflation by which one seeks to be as high and grand as the Inefable.[21]  I believe that these dynamics generate fear that paralyzes the search, that justifies the lack of creativity, that feeds the lack of responsibility in the face of life and history.  Fear that impedes the birth of the new because it questions the searches, the reinterpretations, the efforts to be reborn.  Fear that definitely dries up the soul and produces profound dissatisfactions.  [22]
Nonetheless, before this reality we need the political-mystical daring which the Nican Mopohua presents, the audacity of the mystic allows us to recover an alternative process parting from this passion for life recreated from within.  The sense of history, its political potentialities are mystical potentialities and they are within.  Mysticism is a vision, a form of seeing, the ability to see and to see oneself in another way and “the other way” is political audacity.  Audacity is transgression, that is, disobedience to what now is and which we now know.  Fidelity is to sustain life, responsibility for participating with history once and again.  I was happy to read in Fray Betto that the great mystics were persons inserted in political effervescence[23] and I agree with him that the living of Christian faith in Latin America supposes taking a political position.[24]  A number of our countries are living an ethnic-political demand coming from indigenous peoples and also a reorganization of social movements.  As the Dominican family in Latin America I believe that we can ask ourselves what is our presence in the midst of this reality and how are we participating so as to achieve a different history.
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