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Abstract

Indigenous spiritualities are a fact in contempprandean Christianity, so it is their
attempt to hold gospel and culture together. Agexdnal manners of life, they are
disseminated in and out of the churches’ traditibheir place in the churches has
been shifted from a complete aversion to a stratederance of indigenous symbols
and ritual practices. Thus, Indigenous spirituaditaffirm one faith in the triune God
while validating its multiple expressions, or b#dienot as mere adaptations to
definite historical settings, but as dynamic cotuek (re)interpretations of God’s
message. This is an echo of the transcendentalriamme of spiritual life in the
Andes. It draws not from individualist regards tod; but from communal practices
experienced every day. Its input to the modern erical movement looks for
restoring human dignity while grounding justicetlas previous step to reaching unity
in the Church.
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Introduction

Indigenous spiritualities and theologies had begegrated into world Christianity as
challenging yet enriching life-promoting contextpairspectives. They are focused on
practical more than on doctrinal matters, and taey rooted on the awareness of
indigenousnessin history as much as in modern society. On the lsand, a long-
time indigenous continuous adaptation in ever cimgngettings explains the current
configuration of Andean Christianity. On the othand, former positions of selecting
between either foreign or local traditions acquinmwadays, more conciliatory
attitudes while recognizing both traditions as@ fa life communities. This situation
is particularly intense in Bolivia since almost twhords of its inhabitants recognize

themselves as Andean indigenous pedples

In that respect, spiritualities are multidimensidifa experiences referred not only to
communal orientations in regard to God, society arghtion, but also to personal
explicit relationships with God The indigenous attribute implied on ‘indigenous
spiritualities’ affirms coherent expressions ofiilndual/communal thought and deeds
embedded in ancestral wisdom and traditions. Thisgral perspective not only
responds to indigenous peoples’ spiritual needsalso to the surrounding setting it
comes from. In the Andes, interconnecting time,cepand culture is a lively life
directing element that endorses our talking ofigmhties, and not of religion, for it

goes beyond binding people to the diingkewise, the close relationship between

! This concept refers to the indigenous identitylieify recognized in both political and religious
scenes. It has been assumed under the concepétiadig Peoples by the WCC, and expresses a need
to return to original processes of humanizing peapho is diverse yet united in life community/ies.
For further informationcf. Maria Chavez Quispe, “For the Sun Heats Up Again’, WCC,
International Review of Mission: A Century of Ecuigal Missiology.100.2 (393), November 2011,
281-296, 290-291.

% Indigenous peoples comprise more than 60 % ofBiévian population; over 90 % of them are
Aymaras, Quechuas, or Kallawayas living in the Asad. Organizacion de las Naciones Unidas,
Banco Interamericano de Desarrollo and ComisiénnBouca para América Latina y el Carilags
pueblos indigenas de Bolivia: Diagnéstico sociodgrafico a partir del censo del 2008antiago:
Publicacién de las Naciones Unidas, 2005, 39.

® This concept has been elaborated as a workingttiabldoes not intend to embrace all connotations
attributed to the term spirituality, but to deptbe twofold basic dimensions of it, individual and
communal. For further informationf. William J. Collinge,The A to Z of CatholicismLanham,
Maryland & London: The Scarecrow Press, Inc., 200@B-494; Gustavo Gutiérrédye drink from our
own wells: The spiritual journey of a peoplendon: SCM Press, 2005, 88.

“ Even though there is not a consensus on defirgligian, it has been assumed that derives from the
Latin termreligare which can be translated as “to bind”. It basicallpposes both an outlook of the
world and human life when related to the transcendeality, and the practices conducive to express
such and outlookef. Collinge,Op. Cit, 446-447. In this regard, the term religion hasrbatilized on
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spiritual (faith) and intellectual (belief) dimenss of life is important not only for

affirming complementarity, but also for validatinwltiple regards to God

Because of that, this research expects to assesottbemporary religious panorama
in the Andes while incorporating it into wider mtions. It also intends to vindicate
peoples’ multiple identities, to acknowledge indigas spiritualities, and to point out
towards the self-understanding of Andean Christyann a multicultural and

pluralistic world. This enterprise has been conegivas a qualitative research
developed under both phenomenological and heuriséthodologie® along with

historical critical analysis. Beyond analysing engail data or confessional analyses,
multidisciplinary written literature and common igenous spiritualities, in and out of
confessional bodies, are the main focus on thisares. Its structuring argument has

been constructed on three chapters as it follows.

The first chapter recounts the Andean sacred kisibrtakes continuity, through
adaptation, as the transversal grounding basi®wtfemporary Andean Christianity.
This diachronic synthesis intends to unveil the ifiadoh roots of the dehumanization
process against indigenous peoples, and the imzaion of their identities. The
continuous denial of human dignity to indigenouspes during more than five
hundred years has motivated a number of negativesecpuences. Despite their
regrettable effects, merciless experiences of @gpe, discrimination, and
marginalization have also been shaping multipleuds) to God. They are embedded
in complex double-faceted settings comprised by batal (indigenous) and foreign

(Christian) traditions.

The second chapter deals with the current theoostimte on Andean Christianity,
also referred to as ‘religion in the Andes’ from thbosocial and theological

perspectives. This comparative approach has bekmevad through a structured

this research from its sociological connotationerelas referred to the system of beliefs and pesctic
directed to the divine and structured along witbialo politic or economic systems of organization.

® Faith is a gift given by God, a deeper spiritugierience embedded in a certain religious tradition
not constraint to it. Beliefs are expressions & dtommon faith derived from the intellect yet not
subordinated to it; they respond to both the sgtire embedded in and the human religious quest. Fo
further informationcf. Wilfred Cantwell Smithfaith and Belief,Princeton, NJ: Princeton University
Press, 1979, 163; James L. Frederid¢kaith among Faiths: Christian Theology and Non-Glign
Religions Mahwah, NY: Paulist Press, 1999, 80; Paul Knitt&y Other Name? A Critical Survey of
Christian Attitudes toward the World Religigii®ndon: SCM Press, 1985, 212: Raimon Panikkae,
Intra-Religious DialogugNew York, NY/Ramsey, NJ: Paulist Press, 1999237-

® David E. GrayPoing Research in the Real Warlds Angeles: Sage, 2009, 26-32.



analyses centred on the main key points raisedabii perspective. At this stage, a
critical analysis questions the incongruence of udedmization’s supporting
arguments initiated by Christendom yet sustained cbgmtemporary systems of
domination. In this context, there is a need fataeng indigenous identities to
indigenous peoples as a previous step for restotteyy human dignity. Once
accomplished, its internalization is a must to émforced by individuals in local,

regional and national communities.

The third chapter portrays the current situationimafigenous peoples, indigenous
theologies and indigenous spiritualities in thereenical debate. It has been centred
on the work and deep involvement of the World CdupfcChurches (WCC) through
its specialized Indigenous Peoples Program. Asdaotd working program, it has
been focused on 1) promoting indigenous peoplesbltdgical insights, and 2)
accompanying indigenous peoples’ advocacy in iatéwnal organizations. This
chapter ends up portraying the main inputs of iedayus theologies and spiritualities
to world Christianity. Even though these inputs baen developed from the Andean
context, they are analogous to other indigenoukeatbns as can be traced on

comparative literature.

Finally, the conclusions highlight the three chegtemain contributions while
assessing the causes and consequences of histocicagjruences and anachronisms.
They also intend to enable further reflections lom gelf-understanding of indigenous
peoples within world Christianity in a pluralistiworld. Affirming indigenous
peoples’ human dignity is a transversal aspect tiesds to be internalized by
individuals as the life communities’ foundationdraent that both indigenous and

Christian traditions are looking for.



Chapter 1

The Andean: A complex, dynamic and challenging scenario

In 1492 America, the “new discovered world”, wasdrporated into global economy,
politics and culture. However, it is not until 153Rat Christendom reached the
Andean world. Though two different civilizationsc&d each other by the very first
time, earlier patterns of social and cultural orgaton remained slightly unaltered
across the Andes throughout the following centufié® same happened to a number
of Andean religious expressions within Christianifgven though a system of
exploitation, exclusion, dehumanization and imp®renent was exerted over those
who survived the double process of conquest-evaragiein, former identities were
hidden deep inside the ancestors’ memory. Thus, dhapter intends to assess the
dynamic transformation of Andean religious idepstias a key element for

understanding contemporary indigenous spiritualitie

1.1 From geographical assumptions to cultural affas

The Andes is one of the most challenging envirortmevhere human beings had
developed complexity in culture and religion priorexternal invasiordslts name has
been derived from theCordillera de los Andesthe world’s longest range of
mountains located alongside South America’'s Westeastline. The Bolivian Andes
is bound to two ranges of mountains which averagsvscapped peaks surpass 6000
masf in height, theCordillera Occidentaland theCordillera Real/Oriental They
circumscribe thé\ltiplano, a 4000 masl inner High plateau, and create a wadiety

of valleys placed on a 2700 — 3800 masl height @anBeyond its geographical

" cf. Michael E. MoseleyThe Incas and their Ancestors: The Archaeologyesti. London: Thames &
Hudson, 2008, 87-275.

8 Meters above sea level (masl).

° In general, both height and cold weather hinderdpreading in th€ordilleras. The Altiplano is the
main populated area where agropastoral activitieewdeveloped for over three and a half millennia.
This economic strategy lies on the agriculture ufers such as potatsaolanum tuberosun oca
(oxalis tuberosy ulluco (llucus tuberosysor mashua/afiutrppaeolum tuberosumgrains such as
quinoa €henopodium quinga cafiihua ¢henopodium pallidicau)e or achita/coimi &@maranthus
caudatuy;, and legumes such as tarwuginus mutabili¥, jiquima @achyrrhizus ahipp or frijol
(phaseolus vulgar)s Likewise, the domestication and herding of catikel mammals such as llama
(lama glama and alpacaldma paco} besidescuy or guinea pig cavia spp), endorsed the dawn of
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implications, the interaction between nature andtucel has been shaping a

differential yet complementary long-term relatioipshmong its inhabitant$

According to archaeological and ethno-historicabreds, assimilation and adaptation
had been a constant in the emergence, developmdnbraakdown of Andean pre-
Columbian organizationfAppendix). Even though a diachronic study would have
led us to disclose indigenous peoples’ backgroamalysing the Inka state as the
synthesis of the Andean world is providing us késmeents for understanding the
Andean religioh™. Then, the Inka was neither a uniform nor a mahialisociety; it
comprised several nations and cultural traditiolesi@ its vast territory. Continual
adaptation to novel patterns of organization ndy @neated unity among diversity
across the Andes, but also reinforced plural idiestf in local, regional and macro-

regional level¥’.

That situation depicts the complexity and dynamiof Andean structures in a

double-sided system of organization, from a micratmacro level and vice-vetéa

civilization in theAltiplano. Finally, the valleys are mild fertile lands whehe agriculture of maize
(zea maypshad taken place for millennia, yet, from thé"&ntury onwards barley, wheat, beans and
peas were introduced as regular cultivation praluts wide variety of ecological unities, ruggelish
slopes, steep-ridges, cliffs and gorges, was adagméhuman needs through the implementation of
complex agrarian terraces and canal systems. Fihrefuinformationcf. Théresse Bouysse Cassagne,
La identidad aymara: Aproximacioén historica (Sigl¥, Siglo XVI) La Paz: HISBOL — IFEA, 1987,
33-40/212-232; Mosele®p. Cit, 25-50; Charles StanisAncient Titicaca: The Evolution of Complex
Society in Southern Peru and Northern Bolivizerkeley - Los Angeles — London: University of
California Press, 2003: 63 — 66.

19 ¢f. Joseph Bastier,a Montafia del Céndor: Metafora y ritual en un ayiindino,La Paz: HISBOL,
1996; Bouysse Cassagr@p. Cit, 32-33; Juan C. Chavez Quisfstre los Andes y el Amazonas:
Apuntes sobre la Historia y Arqueologia de los gy unga-kallawayavlanuscript; Josef Estermann,
Freddy Maidanagt al, Lo Andino, una realidad que nos interpelaa Paz: ISEAT, 2006, 11-15;
Moseley,Op. Cit, 87-106.

' This aspect not only validates variety within Aadereligious expressions, but also affirms the
indigenous origin of its population. The first feet highlights a diverse yet continuous process of
shaping identities as the grounding element ofeoporary Andean Christianity. The second feature
remarks the Andes as the embedding setting of atiapt continuity, and emergence of new
expressions of faith, beliefs and spiritualities.

12 |dentity is here referred to as a relatively aatemotion that defines individuals as differermnir
others; it is comprised by several religious, eathnsocial, economic, national among other
appartenancegbelongings). These belongings are not importatheasame time, but they may define
individuals’ personalitycf. Amin Maalouf,Les identités meurtriere®aris: Bernard Grasset, 1998, 18-
19.

3 For instance, the Inka influence was not enouglfrégstructuring the Aymara religious thinking and
practices, the adoption of Inka cultural pattersstize pan-Andean standard is a result of Spanish
Colonial efforts for organizing the new conquereditories.cf. Bouysse Cassagr@p. Cit, 59.

14 On the one hand, the Capital of the Inka Empirgd8, became the most sacred shrine in the Andes
whereas placing localak’asfrom the whole Inka territory around a sacred gaphbical structure. On
the other hand, local populations, such as the Agnrathe Altiplano, adopted imperial rituals and
religious practices along with their own just afteg)signifying them in the light of regional sadre
landscapes. For further information on these petsmscf. Bouysse Cassagn®p. Cit.,282-292/314-
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The most remarkable aspect here is the paraligioat framework built upon time,

space and cultural understandings of the Andeatoriswhen taking it as

Heilgeschicht®. Consequently, the continuous transformation ofidem religious

traditions reveals a dynamic process of buildingnidies. Analogous religious
manifestations among Andean inhabitants are atre$wocial/political adaptation

vis-a-vis cultural/religious continuity. Though this doubpgocess was a constant
throughout the Andean (pre)history, it acquired rexpressions after the arrival of
Christianity as explained in the following section.

1.2 From Christendom to Christianity

The Andean history did not start in 1532 when tparftards arrived in Cajamarca,
but it did produce a shift in earlier organizati@fter the Spanish conquest. Spaniards
brought brand new patterns of civilization wherditipgs and religion were neatly
interwoven - they brought ChristendinAccording to history, both the Spanish
Empire and the Roman Catholic Church assumed Eliaagen asMissio Dei,as a
divine mandate for spreading out the Gospel intstfa Indias, the name given to
the “new discovered lands.” This mandate was puarsbeugh a joint effort shared
by soldiers and clergy as partners working for $hene causé not distinguishing
between politics and religion ended up in abusepregsion, humiliation and
exploitation against those who did not die whileeiging the word of Go4.

Despite that the evangelization was grounded omao@ more than on spiritual

interest’, it began with reading thRequerimientd. It was followed by massive

320; StanishQOp. Cit, 278-294; Tom R. Zuidem&eyes y Guerreros: Ensayos de cultura andina
Lima: FOMCIENCIAS/CONCYTEC/SHELL/IFEA, 1989, 523-82

!5 “Human history in its totality i${eilsgeschichteThe history of the history of man is the histofy
religion, and the history of religion is the histaf salvation by faith.” SmithQp. Cit.,140.

16 Christendom is here referred to as the churcle-stdationships in the sense of legal interveniion
religious matters, but not to massive expression€hristian rites, politics or culture in definite
contexts. For further informationf. Stephan Paas, “Post-Christian, Post-Christendamd, Post-
Modern Europe: Towards the Interaction of Missigi@nd the Social Sciences”, iktission Studies
28 (1), Journal of the International Associatiom Mission Studies2011, 3-25, 12.

7 Justo L. Gonzélez and Ondina E. Gonza&@ristianity in Latin America: A HistoryNew York:
Cambridge University Press, 2008, 38; Fernando Jlika colonizacion de las Almas: Mision y
conquista en Hispanoaméric8an Jose: DEI, 1991, 50.

18 ¢f. Giulio Girardi, Desde su propia palabraQuito: Ediciones Abya Yala — Docutech, 1998, 23;
Mires, Op. Cit.,57.

¥ The economic aspect of evangelization is foundethe Spaniards’ strong desire of getting gold and
silver as fast as possible in order to spend thénMetropolis. At first this enterprise succeettamting
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baptisms and a Gospel teaching in extension, ndepitf’. Neither clergy nor civil
Metropolitan authorities were able to manage thigaton across the continent;
however, later on it was controlled by the new titued elite in America, the
encomenderdé This “Americanisation” of the church responds tal@uble-sided
framework of juridical dependence to the Empitea-vispolitical dependence to the
Conquerors. It derived on a church’s formal attaehirio the Papacy and the Spanish
Crown, but a direct dependence to teecomenderdd As a consequence, the
Christian message among indigenous peoples was avebghallow if not absent.

Even though evangelization is bound to histori@tiisgs, it was strongly criticized
by socially-committed clerics like Antén de Montess or Bartolomé de Las Ca%as
They looked for the recognition of indigenous pesplhumanity while improving
their living conditions. As public defiance to tloppressive colonial system, the
clerics’ work produced 1) a conditioned supportniraghe empire, and 2) total
rejection from the American civil and ecclesiadtiebte. Such a complex situation
depicts the co-existence of three branches witlie ¢thurch in America: 1.
Colonialist, 2. Statist/Centralist, and 3. Indiganiyet the first one prevailed as the
official churcH®. Despite other isolated efforts, this situatiormained slightly

unaltered across Latin American history.

temples and sacred sites all over the Anaeg. Cuzco, Pachacamac or Copacabana), but later on it
moved to finding its sources. Beyond other consages, this behaviour suggests that “[solo] gracias
al oro llega el amor salvifico de Dios a los haftits de esta tierra” ([only] because of gold Gdoke

for salvation reaches this lands’ inhabitafsrsonal translation Gustavo GutiérreDios o el oro de

las Indias: Siglo XV/ILima: IBC — CEP, 1989, 119-124.

0 The Requerimientds a land’s possession certificate used rightrafte conquerors’ arrival in new
territories; it is basically an exhortation readdbgrics to indigenous peoples calling to acceptking

as Lord, to accept God, and to accept Christiattgyauthority derives from a God’s power concessio
conveyed by the Pope to the Catholic Monarchs. Nahess, its intricate logic had been questioned by
the Inka in Cajamarca with no serious consequewrtddires,Op. Cit, 48-58.

2L Mires, Op. Cit, 143-144

22 4In the Americas, thencomenderoor holder of the encomienda, was required to thésatharges
well and protect and Christianize them. In exchargdians were to work for the encomendero in
whatever capacity he chose...Encomenderos rarelgyef, fulfilled their side of the encomienda
equation, instead working “their” Indians to deasio, sure were the Spaniards that their supply of
laborers was unending.” Gonzalez and Gonz&sgxz,Cit, 29.

% Mires, Op. Cit., 15-38

% The Humanist thinking of Las Casas is based onréegnition of Indigenous peoples’ human
nature and condition as sons of God. Besides giongrttieir freedom, it affirms their civil rights as
Christians. Therefore, evangelization should petsuadigenous peoples, not impose Christendom’s
precepts over thenef. Gustavo Gutiérrez, “¢Quién es el indio? La perspeteoldgica de Bartolomé
de Las Casas”, in: Bottasso, Juan (ddh)iglesia y los indiasQuito: Abya Yala, 1990, 123-140.

% Mires, Op. Cit, 210.



In that regard, the progressive power transferémee Cuzco to Castilla is a result of
successful symbols and ideologies translation frantient traditions to new
spiritualities. It not only endorsed violence as thain tool for conquering the Andes,
but also justified the exploitation, humiliation caimposition of heavy tributes on
indigenous peoplé® Though isolated and weak, those earlier Indigeniiative is
one out of many attempts for stopping inhuman tneats against subjugated
populationé’. Later on it became the grounding point of refeeeand development
of novel religious expressions within ChristianiBven though these may be adaptive
responses to concrete situations, its bare exstdras been creating multiple

understandings of God throughout the Andean sdustary.

1.2.1 Formation (1550 — 1660)

Both the Juntas TeoldgicagTheological Consultations) held in Valladolid &b
1551) and the First Lima Council (1551-1552) markeshift on Mission; it moved
from an interchangeable military conquest meanmg more limited spiritual sense.
Pragmatically, these discussions produced a pr@pspel accommodation into local
cultures - it helped bringing Christ closer to iefious peoplé® This kind of
accommodation promoted the Gospel translation/tegcimto vernacular languages
(e.g. Aymara, Quechua or Puquina), the inclusiomestizos and indigenous peoples
into grass-root clergy, and the indoctrination @édl population into Christianity:
These actions reinforced a new enterprise for cemgg indigenous peoples’ souls

since their bodies were already conquéted

% Bouysse Cassagrn@p. Cit, 30-33.

" Giulio Girardi,Op. Cit.,25.

%8 Even though accommodation is not new for Andeaopfee it acquired a brand new face after
assimilating medieval popular Christian religiosifor instance, Guaman Poma de Ayala, a well-
known Peruvian chronicler, suggested that the Gaspre to America not with the Spaniards but with
the apostle Bartholomewf. Juan Sepulvedd@he Andean Highlands: an encounter with Two Forfns o
Christianity, Geneva: WCC Publications, 1997, 17-19. A simjilascess may be recognized on Jesus’
superposition oM'unupa/Inkarri two earlier Andean divine beingsf. Josef Estermann, “Jesucristo
comochakana Esbozo de una Cristologia andina de la Liberdcion José Maria Vigil Bajar de la
Cruz a los Pobres. Cristologia de la LibraciorComisién Teoldgica Internacional de la
ASETT/EATWOT, E-Book, 2 edition, 93-102, 94-96. Even though those are tiust examples of
accommodation, they depict either the associatiowestern elements into indigenous traditions, or
the identification of foreign characters with amtidivinities.

29 Mires, Op. Cit, 137-149

¥ pid., 153



In that regard, a Catholic orthodox perspective emangelization was persecuted
through the Extirpation of Idolatries Campaigns moted by the Jesuit Jose de
Arriaga®’. Though discontinuous, these campaigns were ofiaoka to indigenous
religions remains; it not only caused a massivérdetson of pre-Columbian material
icons, but also murdering to all of those who kdp ancestral wisdom. General
Andean beliefs were eradicated from public sphdras remained intact in familiar
and intra-communal circles whereas able to hidenfoterics and adapt to Catholic
festivals®. Beyond circumstantial effects, the extirpationiddlatries campaigns is
another example of the historical agency denialbtwh local and transplanted

populations in conquered territories (indigenous African peoples respectivefy)

1.2.2 Consolidation (1660 — 1850)

Christianity spread out all over the Andes durirge tprevious phase, but its
acceptance came only in late™dentury right after the anti-idolatry campaignsiesh
up*®. Beyond earlier efforts, improving indigenous pesp life was a must for
committed religious orders such as Dominicans, ¢tsgans or Jesuits. This kind of
witnessing in society had stimulated the foundatzod management of schools,
hospitals, and asylums. At first, the Andean pojataexpressed a profound respect
to clergymen because of their good deeds; but atethey gained recognition as
genuine representatives of the powerful God whoeatefi ancient divinitiés
Nevertheless, a growing mingling between the Clansinessage and vestiges of pre-

Columbian religions wove new religiosities amongd&an Christian®.

3L ¢f. Gonzélez and Gonzale@p. Cit, 98-99.

%2 ¢f. Abraham Colque Jiménez, “El caminar hacia labtgas andinas”, in: Josef Estermann (Coord.),
Teologia Andina: El tejido diverso de la fe indigeNol. 1, La Paz: ISEAT — Plural, 2006; 113-131,
116; Thierry Saignes, “Borracheras Andinas. ¢Pa¥ ps indios ebrios hablan en espafiol?”, in:
Thierry Saignes (ed.Borrachera y Memoria: La experiencia de lo sagrasio los AndesLa Paz:
HISBOL — IFEA, 1993, 43-72: 58-68.

% ¢f. Gonzélez and Gonzale2p. Cit, 91.

34 ¢f. Jeffrey Klaiber, “The Church in Peru, Ecuador &utivia”, in: Enrique Dussel (ed.J;he Church

in Latin America: 1492 — 199XKent/Maryknoll, NY: Burns & Oates/Orbis Books,92 287.

% ¢f. Mires,Op. Cit, 167.

% For some examples. Gonzélez and Gonzale@p. Cit, 54-63.



The official church in America remained under tla&sh Crown control throughout
the 17" and 18 century as a result of theatronato Real(Royal Patronagd
Despite the imperial control (secular clergy), adetl socially committed orders
struggled with improving indigenous peoples’ lifedular clergy). The Mission shift
from peoples’ conversion to peoples’ formation dedtspreading out the Gospel in a
more structured way. Nonetheless, it could not seddecause of both the regular
clergy’s mobility after the Jesuits eviction (176@nd the ecclesiastical authorities’
ambivalent position between America and Sfaiin this context, most of the
indigenous population adopted Catholic rituals agohbols as their own, but they

were reinterpreted from Andean categories.

That process’ most acknowledged example is notieeabtwo masterpieces named
“La Virgen del Cerro” (The Virgin of the Hill) and‘La Virgen de Copacabana”
(The Virgin of Copacabana). In a superficial leveknerating these Virgin's
advocations seems to be a token of Christian acamation into local religions, but
in a deeper sense it only masks earlier veneratmtteePachamamgMother Earth).
Those examples show that new understandings oGtspel arose and shaped new
religious spectrums. Likewise, adaptation to ed) century changing setting was
the church’s main strategy when facing pro-Indepecd movements. Even though
the Spanish Crown and the Papacy rejected the Aatierican states’ independence,

most of them established Catholicism as their iafficational religior®.

1.2.3 Resistance (1850 — 1950)

A growing antagonism between liberalism and coretésmn questioned the church-
state tight relationship in Latin AmerifaThe church was forced to (re)evaluate its

position between either local or universal scopean ever expanding liberal setting.

37 According to this juridical right, the Spanish @m and representatives, is the highest church’s
authority in the new discovered lands; it means tha King is the direct responsible for appointing
bishops and other ecclesiastical authorities in #eae This right was acquired by the Catholic
Monarchs through papal concessions formulated énblls ‘Inter caeterd (1493) and Eximiae
Devotioni$ (1493), which was extended to the Metropolishie bull ‘Universalis Eccleside(1508).

cf. Mires, Op. Cit.,31-35.

*® Ibid., 206-207.

% This paradox is a result of both the Catholic @hig hegemony in the continent, and its influence
on Indigenous peoples’ beliefs. Gonzalez and Gonzale@p. Cit, 161.

“bid., 140-145
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The separation of civil and ecclesiastical juriidizs in social affairs, like education,
encouraged the adoption of a more liturgical, devatl and eschatological attitude in
the church. Despite that secularization in the Andas based on the Catholic Church
loss of juridical privileges (1856 in Peru and 1901Bolivia); it still kept its earlier
influential power on peoples’ consciousriés®ut of social implications, and besides
attending circumstantial liturgical celebrationsg(eébaptisms, weddings or funerals),

Christian life had been reduced to attending pé&adPatron Saint festivals.

Several Protestant and Pentecostal churches cathe iAndes in late 19century;
their arrival involved assistance and support toalrgpopulations through social,
educational and health programs mainly deployedha Altiplano. Behind these
initiatives were Adventist, Methodist, Lutheran aBdptist missionariéé As it had
happened three centuries before, these evangelsmk for converting every
inhabitant into their own tradition — it usuallycinded the conversion of Andean
Catholics. These new “extirpation of idolatries”tnanly recall early missionary
procedures, but also show their break off with theigenous peoples’ ancestral
wisdont®. In this context, the Andean strategy of adaptatidthin transforming
settings was still creating multiple religious esggions among its inhabitants.

1.2.4 Renewal (1950 — 2012)

Beyond the evident tension among Catholic, Prot¢stad Pentecostal churches, the
arrival and fast growing of neo-Pentecostal movamenarked a shift in Andean
Christianity. Both the awareness of indigenous feEsopnd the recognition of their
civil rights defined the role of the churches itel23" century. Likewise, the Second
Vatican Council (1962 - 1965) together with the ihatAmerican Episcopal

Conference in Medellin (1968) brought out a renewhase in Latin American

“I Klaiber,Op. Cit, 289.

*2bid., 292

3 Balance-based systems of organization were buildouble complementary realities across the
Andean sacred historg .. mental-physical or natural-social). Breaking uphvthis ancestral wisdom
is not only unreal —because it adapts itself intouenstantial settings-, but also denies life prédngp
attitudes. So, a renewal of values and feelingairgfed on indigenous wisdom may turn as self-
identity’s freedom elicitorscf. Edward L. Cleary, “Birth of Latin American Indigeus Theology”, in:
Guillermo Cook (ed.),Crosscurrents in Indigenous Spirituality: Interfacd Maya, Catholic and
Protestant WorldviewsLeiden/New York/Kéln: E.J. Brill, 1997, 171-18887; Colque JiméneXp
Cit., 123.
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Catholicism. Their pragmatic actions were focused(b) a deeper involvement in
social and economic matters, (2) a liturgical adtph to local settings, and (3) an
emphasis on the lay peoples’ role in the Kingdonsofl. The most important fact on
this phase is the emergence of Liberation Theodoggng clerical circles.

Those theological reflections respond to “Chrigt'eferential option for the poor”. Its
multiple expressions not only denote sensitivitythe pain and suffering of poor,
oppressed and marginalized people, but also clysleronventional theologies.
Liberation Theology affirms social justice whileegeng liberation in the context it
emerges froff. Stressing contextuality on theological refleciosupports the

awareness of hidden identities, such as the ome@fenous peoples, along with their
historical demands. The forthcoming developmentirafigenous theologies was
initially supported by Catholic theologians, butelaon it was also reinforced by
Protestant theologiaffs In both cases, indigenist and indigenous initéi joined

together when validating diversity within faith coranities®.

Finally, the arrival of neo-Pentecostal movemenmtsldte 28" century not only
changed the Andean Christianity panorama, butlaigoght back earlier rejections to
indigenous people’s culture and traditions. Desfigeinitial strong corporatisf,
contemporary neo-Pentecostal churches are willlm@gdcept valuable indigenous
elements as a members gaining stratégynlike its predecessors, adopting local
features, values and culture is probably not askea goal, but a means for
implanting Western fundamentalist messages. Despitaching in indigenous

languages, their message does not proclaim freed@mustice; instead it conveys

“ Latin American theology and/or Liberation theolotjigtends to be above all else a theology of
repentance and conversion and a theology comntitesgeking liberation from those evils for which
Christianity itself is co-responsible and for whitlexpresses repentance.” Walter Altmann, “A Latin
American Perspective on the Cross and the Sufferimg Tesfai, Yacob (ed.)The Scandal of a
Crucified World. Perspectives on the Cross ande8inff, Maryknoll, NY: Orbis Books, 1994, 75-86,
81.

> Briefly, indigenous theologies are “a deepenedraness of the sacredness of the world, of the
transcendence of God, of God as male and femaleofthdmans with both masculine and feminine
qualities, of identity only through community, aaticonnectedness with past and future.” Cle@ny,
Cit., 186-187.

8 In this research, the term indigenist refers tm-imaligenous persons dealing with indigenous
realities, while the term indigenous refers to attodigenous persons talking about their own teali
cf. Maria Chavez Quisp&or the Sun Heats Up Agai@90.

47 ¢f. Jean-Pierre Bastian, “Protestantism in Latin Ao#r in: Enrique Dussel (ed.J;he Church in
Latin America: 1492 — 199Xent/Maryknoll, NY: Burns & Oates — Orbis Bool€92, 313-350, 344.

“8 ¢f. Tancara Chambe, Juan Jacobo, “"Tuve una impertavelacion”: revelacion en la experiencia
evangélica andina”, in: Josef Estermann (Cooiiceplogia Andina: El tejido diverso de la fe indigen
Vol. II, La Paz: ISEAT — Plural, 2006: 11-48: 16.
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fear, shame and sorr8W The same happens among songs and hymns; mdstrof t

are performed in traditional instruments and melsdiet keeping alien conterifs.

Conclusion

The historical overview above depicted suggestst tbantemporary Andean
spiritualities are a result of a long complex psseof adaptation, change and
continuity within ever changing settings. Diversaisnong Christian spiritualities is a
result of both the accommodation/adaptation of Aamdeeligious expressions into
Christianity, and the (re)interpretation of Chasti elements from indigenous
traditions. Beyond prospective understandings odligious identityvis-a-vissocial,

economic or cultural identities, a conscious setfagnition is the first step when
building faith communities. Living according to @trs command of love is the
second step towards turning the Kingdom of God irgal. In this regard, the
following chapter is going to outline contemporairydigenous theologies and

spiritualities.

49 Even though the following sources do not directlypport this idea, they ground it as concrete
descriptive examples from the Andes. On the onal htrey depict individuals’ disassociation from
society as a result of Pentecostal and neo-Pemnédsopreaching. On the other hand, even though
creating “new relationships” within the church, yheso produce isolation within extended familias i
society.cf. Lesley Gill, “Like a Veil to Cover Them’: Womemad the Pentecostal Movement in La
Paz”, in: Anna L. Peterson and Manuel A. Vasqueatin American Religions: Histories and
Documents in Contextdlew York — London: New York University Press, 30091-197; Sepllveda,
Op. Cit, 26-29; Tancara Chamb@p. Cit, 26-37.

* Intipampa, CarlosQpresién y aculturacion: La evangelizacion de losmaras La Paz: Cepita —
Hisbol — ISETRA, 1991, 25-38.
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Chapter 2

A Common Quest: Andean Christianity

The Latin American double process of evangelizatioconquest/colonization had
been metaphorically comprised in the well-known geaf the Cross as a Sword. As
a symbol, it portrays 1% century Christendom; its interchangeability dediven
merciless actions against indigenous peoples. Thaodirect, vestiges of these
actions continue to justify discrimination and ote against marginalized
communities in Latin America. Turning this situatimto life community experiences
requires deconstructing God’s message receivedoverand reconstructing it as an
expression of God’s incommensurable love for hutyariiherefore, there is a need
for restoring human dignity to those from whom #asataken away.

Beyond assembling an explanatory synthesis of cgmdeary Andean Christianity,
this chapter addresses indigenous spiritualities &act within World Christianity.
Despite its manifold divergences, contextual reites vindicate indigenous faith
expressions as a living reality in the Andes — #wisreness helps to build up a bridge
to the complex pluralistic world they are embedded So, the continuous
intertwining between local and foreign religiouaditions reflects both a physical
more than ideological control over indigenous pesphnd a dynamic transformation
on contemporary Andean Christianity. Likewise, agmatic viewpoint, more than a
theoretic one, is to be reviewed on this chaptea@asversal topic for it deals with a

reality other than western Christianity.

2.1 Indigenous peoples and God

Cultural and ideological continuity have been adserh across the Andean sacred
history before, during and after the Spanish calbekperience. Ancestral wisdom
and religions acquired a brand new face after theah of Christendom; it suggests a
dynamic yet gradual process of interaction betwéristian and indigenous

traditions. The resulting variety of local beliespread out all over the Andes.

Likewise, a common understanding of the divine hasn shaped as a collective
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explanatory effort conveyed through both oral tiiadi and symbolic/iconographic
expressiors. Its successful articulation is a result of eithevolutionary actions or
symbolic resistanc& both strategies were validated out of social daatis since the

latter were defined by non-locally oriented leadfers

That situation suggests, however, a range of camaitl individual/communal actions
oriented to promote life for, from and within Chidg values. In this context,
emerging indigenous theologies are the origin amtsequence of dynamic religious
identities”. They join Gospel and culture together, but finstl foremost they look for
restoring respect and dignity to indigenous peoptea pragmatic expression of their
human condition. Even though this is just an expoesfrom and on behalf of one
marginalized collective, its central argument eaabhlternative spiritualities to
restore the human quality to all humanity. To berenmeaningful, this indigenous
enterprise needs to be addressed for those ohdisjduals and communities, from

whom humanity has been taken away not years btiies ags”.

Finally, out of mere curiosity on vernacular mythsd folktales, which illustrate
vestiges of ancient traditiots the Andean was labelled as an anachronism meant t
disappeat’. Nonetheless, these traditions are not only divtealso embody the many
ways for perceiving God; besides stressing conédxtaflections, they affirm a
common faith in the triune God. This phenomenon Ib@sn mainly addressed by
three hermeneutical perspectives: Social sciendedigenist and Indigenous
theologies. That is why this section intends tolys®athose perspectives from each
one’s theoretical assumptions and background. f@ied comparison is neither
chronological nor polarizing; instead, it pondemterconnectivity among each other

as a tool for understanding their inputs and litiotss.

*! Indigenous religions and spiritualities survivesisiories, legends and myths, with or without Viisua
support €.g. painting, textiles).cf. Jer6nimo Granados, “Fendmenos espiritualistasefigiasidade
indigena nos Andes Centrais Peruanos”,Hapiritualismo/Espiritismo: Desafios para a Igrefa
América Latina trans. Jodo Artur Miller da Silva, Sdo Leopol&inodal/Federacdo Luterana
Mundial. FLM Estudos 01/04. 2004, 11-34: 12.

%2 ¢f. Silvia Rivera CusicanquiQprimidos pero no vencidos: Luchas del campesinagmara y
ghechwa de Bolivia, 1900 - 198Geneva: United Nations Research Institute forigdd@evelopment,
1987, 1-9.

%3 ¢f. Rivera Cusicanquip. Cit.,161-162.

** Dynamicity on identity-building processes confirthe absence of “pure” elements in contemporary
Andean Christianity.

%5 ¢f. Cleary,Op. Cit, 188.

%% For a first-hand etiological myths transcripticin Xavier Albé and Félix Layme,iteratura Aymara:
Antologiag La Paz: CIPCA/Hisbol/Jayma, 1992: 45-72.

> ¢f. Cleary,Op. Cit, 176-178.
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2.1.1 Social Sciences

According to Anthropological and Sociological redsyr religion in the Andes is a
twofold phenomenon comprised by institutional angylar faith expressions. While
the former expresses a number of doctrines witthnsGanity, the latter refers to a
spam of vernacular identities embedded in a Cathwhdition. The continuous
interweaving of Andean traditions moulded conterappreligious practicé& They
also derived in contextual understandings of th&arms and the Divine through the
notion Cosmovision Andina (Andean vision of the cosmde@é&iia Andina (Andean
philosophy}®. In few words it involves the existence wfak’as’, their dynamic
interaction with each other, as much as betweem taed human beings, and their

actions in a tripartite worldAlaxpacha, AkapachandManghapach&.

In that context, the pan-Andean veneration to Raehamamaas a caring mother
who provides food for her children, supports heniification to the Virgin Mary.
Similar analogies were developed between God latid'sun), Santiago antilapa
(thunder) or between angels/saints awhachilas-awichagancestors). Therefore,

%8 The coexistence of heterogeneous identities doesnerge them together but put them alongside
finding commonalities.cf.  Silvia Rivera CusicanquiCh’ixinakax utxiwa: Una reflexion sobre
practicas y discursos descolonizadgrBsenos Aires: Tinta Limdén, 2010, 7.

** The concep€osmovisién Andinhas been developed and utilized by Cultural Amibtogy whereas
referring to the continuity and adaptability of thedean thought from pre-Columbian times onwards.
Nonetheless, a recent philosophical research qumsstthis concept from a critical intercultural
perspective. It suggests that Andean rationalis/reither methodical nor systematic- does not medpo
to the exclusivist Western logic, but it does raspdo the concrete situation of Andean culture and
values. The contextual perspective implied on tuet supports our talking dfilosofia Andina
instead of Cosmovision AndinaFor further informationcf. Josef Estermannfilosofia Andina:
Sabiduria indigena para un mundo nueva,Paz: ISEAT, 2006, 50-54.

% Following Bernabé Cobo, a &entury chronicler, the terngtiacd (wak'a) refers to all sacred
places across the Andes; their sacredness comes drktireme abnormal attributes certain natural
features may have (e.g. big rocks, colourful lagpdrghest hills, or other natural features) altime
Andean landscapef. Bernabé CobdHistoria del Nuevo Mund@History of the New World) (1653),
cited by Saigne<p. Cit, 61-62.

®1 The common terrPachaon these nominatives refers to both dimensiong &ind space. Moreover
what the earlier implies, according to Andean Pufgthy the latter suggests a triple metaphorical
division in the Andean sacred geographyAlaxpacha(upper space): It comprises the sky and highest
mountain peaks; it is inhabited by Gbdi (sun),Phaxsi(moon), Wara-wara(stars), Santiagblapa
(Thunder),Achachilas-Awichagancestors), Jesus, saints amamitas(Virgin Mary’s advocations). 2.
Mangha Pachglower space): This is the clandestine and squaet of the world for it is located on
gorges, ravines, caves or transitional landmatksinhabitants are powerful beings likbullpa jaqi
(dead people)saxra, supaya, tio, anchanchwndlari-lari among other “devils”. 3Akapacha(this
space): This is the peoples inhabited world, bus ialso the home dPachamamaand most of the
living beings. The complex relationships betwédaxpachés andManghapacha beings take place

in this space. Beyond apparent equivalences betlWe#nAlaxpacha- Heaven, andanghapacha
Hell, and what may imply for their inhabitants, afl these beings are interdependent, ambiguous,
unpredictable and uncontrollable. For further infation cf. Thérésse Bouysse Cassagne and Olivia
Harris, “Pacha: En torno al pensamiento aymara” Xavier Albé (comp.),Raices de América, El
mundo aymaraMadrid: UNESCO - Alianza, 1988, 244-276.
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Christian temples were implanted over ancient glsriand pilgrimage centres as a
way for embracing former cults and religi6hdngenious identifications of individual
Andeanwak’as with definite apostles, saints, and Virgin’s advomas had been
shaped over a range of common attributes ascrdotetn. Even though these actions
looked for turning Andean religions into ChristigRiits outcome confirms a dynamic

double-faceted religious identity among local papohs.

The aforementioned relationship to the Divine has anly been structured on
indigenous wisdom and traditions, but also embeddedvel (re)signification codes.
They emerged from a relational character betweenmanity and forces of nature, but
are developed from personal and/or communal di#yrecessiti€s. A continual
intertwining of indigenous and Christian undersiagd of the Divine reinforced
diversity on religious traditions in the Andes. Buwhough this explanation ponders
culture as a spiritual life factor of developmenterives from a highly “academicist”
empirical perspective. So, and besides furtherigapbns, this spiritual life portrait is
but a result of a syncretic process, it combinegrde elements from two traditions

into a single religious systéfh

2.1.2 Indigenist theologies

From indigenist theological perspectives, and gdeuh on the aforementioned
studie§®, culture is a key factor when addressing indigenaientities in world
Christianity. It ponders contextual religious expeces as a means for developing
theological responses to the wide variety of belisvbackground, needs and goals.
In this context, a profound commitment to indigem@eoples suffering brought out a
progressive recovering of hidden/invisibilized itiges in the Andes. This awareness

disclosed former efforts for replacing Andewak’as with Catholic sacred icons

%2 cf, Bouysse-Cassagn®p. Cit, 169-204; Joseph BastieBp. Cit, 120-145; Hans van der Berga
tierra no da asi nomas: Los ritos agricolas en HEigion de los aymara cristianoAmsterdam:
CEDLA, 1989, 73-127; Alison Spedding FReligion en los Andes, Extirpacién de idolatrias y
modernidad de la fe Andinda Paz: ISEAT, 2008, 34-55.

% Juan C. Chavez Quispentre los Andes y el Amazonas: Apuntes sobre lmiiisy Arqueologia de
los grupos Yunga-kallaway®&anuscript.

% Alison Spedding P., “Introduccion a la sociologi la religién en el contexto andino”, in: Alison
Spedding P. (edGracias a Dios y a los achachilas: ensayos de Jogia de la religién en los Andes,
La Paz: ISEAT — Plural, 2004, 11-72, 24.

% Colque JiméeneDp. Cit, 126.
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while (re)interpreting them as a programmatic imstent of evangelizatiéh So,
inculturation and syncretism do not only addressemity within theological

reflections, but also endorses the Gospel embedulisgecific settings.

On the one hand, and beyond its historical de€inifi inculturation “is being fully
and truly Christian in a particular, cultural coxtter situation®. It involves two
moments, adaptation and transformation. The finsé amplies embedding the
Christian message into the host culture’s codedgevitne second looks for translating
those assumptions into non-Western Christian espmes. This is what Cyril and
Methodius’ programmatic work did for the upcominga\gc Christianity in East
Europé&®. On the other hand, syncretism refers to a lonmptex contact process
between two religiord& it may derive in one out of three prospectiveuttss
Synthesis, Juxtaposition or SyncretldmDespite their implications, none of them
explain quite well contemporary Andean Christianiiyt their matching and differing

elements do reveal a creative understanding of God.

From a wide theological perspective both incultoratand syncretism are useful
notions when addressing interaction of differinfigreus expressions; however, they
do not address the importance of spiritualities mgnimdigenous peoples. Yet based
on a socially committed project, this perspectivaes not take into account the
indigenous self-understanding of their Christiaeniity. Indigenous spiritualities
respond to definite settings, so, they requiredanberpreted from their own cultural

codes. Likewise, the Gospel teaching needs to dx df universal assumptions yet

% ¢f. Xavier Alb6, “The Aymara Religious Experience”; iMlanuel Marzal, Eugenio Maureet al
(eds.), The Indian Face of God in Latin Amerjcaans. Penelope R. Hall.,, Maryknoll, NY: Orbis
Books, 1996, 119-168, 127-140; Luis Jolicoel] Cristianismo Aymara: ¢inculturacion o
culturizaciéon?,Quito: Docutech, 1996, 202-243; Marz@bp. Cit, 70-92.

®" The concept inculturation has been developed dfterSecond Vatican Council, but it was in
common use throughout the two following decadesredne referring to the Church’s role in society.
Its meaning combines the theological concept ofilnation (the word of God becoming flesh in
Jesus), with the Anthropological concepts of Engalion (the process for which a person becomes
part of a culture) and Acculturation (the procemswhich a person becomes part of a culture differe
than its own)cf. Collinge,Op. Cit.,255.

%8 peter Schineller S& Handbook on InculturatigriNew York/Mahwah, Paulist Press, 1990, 122.

% Collinge, Op. Cit.,254-255.

0 In fact this process explains the evolution ofi€tfanity if considered as “the ancient paganisnoor
be more precise, the complex Hebrew, Graeco, L&#itic, gothic, modern religion converted to
Christ with more or less success.” Panikkap, Cit, 223.

™ These three variables suppose that the two rekigare blended and consolidate a new religious
system (Synthesis), are superimposed but mainéain ene’s identity (Juxtaposition), or are integdat
into a brand new religion (Syncretism). Each sitratmplies the interaction of definite elementstsu
as beliefs, rites, ethics, and other religious eggions within the involved religionsf. Marzal, Op.
Cit., 95.
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bound to its circumstantial setting. As a dynamiacpss, the Gospel is to be adapted
in form yet not in content; despite its tautologicharacter, this notion grounds the

contextual input stressed by indigenous spiritigslit

2.1.3 Indigenous theologies

From an indigenous theological perspective, tharaness of multi-faceted Christian
practices in non-uniform settings encouraged inthges peoples to portray contextual
regards to God. Besides questioning the historstahdardization promoted by
Christendom, the systematic destruction of non-<Zilan elements grounded the deep
faith in God and the strong indigenous identity amoAndean Christians.
Recognising a primary Catholic identity among irigus peoples does not deny
diversity on their faith expressions, whether giechon Andean traditions or not, as
far as they respond to a communal peace buildingrgmse. Besides enriching the
discernment of the triune God, it validates conterapy indigenous spiritualities

while explaining individual or communal relationgiwith God?.

In that context, non-Christian multiple beliefs maslp to build up just and inclusive
communities; their strong manifestation in dailyfeliproves how important
spiritualities are in the Andes. Even though liviggiritualities are a fact among
indigenous peoples, they are an incomprehensildeeaan unknown reality among
those who do not share this identity. Indigeno@slibgians’ reflections are expressed
in a wide creative variety of manifestations (eotpl, written and even visual) as a
result of their origin, educational background @odcrete setting. Contrary to other

theologies, these contextual reflections give bawke to the silenced; they validate

2 ¢f. Intipampa,Op. Cit, 15-45; Vicenta Mamani Bernab®ijtos espirituales y préacticas comunitarias
del aymara La Paz: Creat, 2002, 20-58; Humberto Ramos Saléizia una teologia aymard.a
Paz: CTP/CMI, 1997, 12-42.

3 «Andean theology is not a European theology withAmdean outfit, nor is it mere external adaption,
such as many liturgies (for example, replacingdhasuble with the poncho or the altar cloth with th
multicolor mantle)”. Nicanor Sarmiento Tupayupandiihe Development of Indigenous Theologies
in Latin America: The Emergence of the Andean GlanisTheologies”, in: Hrangthan Chhungi, M.M.
Ekka and Wati LongcharDoing Indigenous Theology in Asia: Towards new fiers, Kolkata:
NCCI/GTC/SCEPTRE, 2012: 104-133: 116-117.
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alternative ways for feeling and thinking of Godey®nd rational contributions,

feeling of God is may be the most important in@iged by indigenous theologidhs

After reviewing those three perspectives, Andeanisthnity comprises communal

spiritualities grounded on multiple identities. Pee its non-indigenous, indigenist or
indigenous approach, those perspectives validasopal and communal affirmations
on the common faith in God. Beyond an outer or iireggoroach to religion, those
three perspectives stress the complex indigenocisgbaund as the joining element
on Andean Christianity. So, recognizing diversity the many voices, expressions
and manifestations of the same faith in the triGuel must be the previous step on
dialogue. Finally, the awareness of multiple fasathin world Christianity calls to

pay more attention to diversity not only among thagho define themselves as

indigenous peoples, but also among them and thefesciety.

2.2 Common ground on indigenous perspectives

Christendom’s arrival in the Andean world is linkedendless situations of violence
and humiliation against indigenous peoples. Thetrdeplorable consequence is the
systematic dehumanization of Andean populationsutlin either flagrant imposition
of foreign faith expressions, or subtle methods feplacing local beliefs. A
subsequent fading of the Andean identity, followey its eventual invisibility,
reinforced outer economic and political interesrsored by the contemporary
Catholic theology. Though regular during the eaf@plonial period, similar
procedures were applied by several churches asténgng point of evangelization
even at late 20century. Nowadays, the word of God is attached ttfinite setting

from the past; this anachronism has been creatmgréber of situations as it follows.

2.2.1 Double discourse

The 18" century effort for promoting Christian life and lwes was built on an

imperial interest for strengthening its own econonaind political power. The

" ¢f. Diego Irarrdzaballnculturation. New Dawn of the Church in Latin Arcer trans. Phillip
Berryman, Maryknoll, NY: Orbis Books, 2000: 94.
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justification of political dominanceis-a-visthe prophetic message of life embodied a
double yet contradictory discourse in the churaiughout the last five centuries. It
endorsed opposing attitudes while acting with laad violence, with gentleness and
cruelty in Latin American histofy. This paradoxical ambivalence reflects both the
official position of the church as the ideologieain of the empire, and the committed
reaction of dissident clergymen who looked for @dsg indigenous peoples’
humanity. Such a complex situation inquires therchis subsidiary role in society,
especially when contextual reflections proclaimedsity as a strong living reality.

2.2.2 Foreign background

The “discovery” of brand new “beings” in late "&entury not only degraded
indigenous peoples as simple or unciviliZedut also encouraged Western societies
to locate themselves as the pinnacle of civilizgfioLikewise, contemporary shifts
on the Catholic Church defined Christendom in L&tmerica. On the one hand, both
the long-lasting effects of the Arabic occupation &mnants of feudalism positioned
Spain in the back of Europe when facing the daw@apitalism. On the other hand,
Spain embodied the Counter-Reformation spirit, @adanti-Protestantism fervour
was energetically promoted by religious orders aagthe Jesuitd Though this spirit
came into the new conquered territories and settte@atholicity, it did not respond

to complex surrounding settings such as the Andes.

2.2.3 Conditioned Bible reading

Polysemy is not only the Bible’s most enrichingihtite when proclaiming the word
of God, but it may also be an ambiguous sourceisinterpretation when reading the

Bible out of its contextS. During colonial times the Bible was utilized dset

'S ¢f. Gonzélez and Gonzale2p. Cit, 63.

" Such kind of labels included terms like primitisavage, barbarian, archaic, inferior or unciviize
when referring to the social-political organizatiohindigenous peoples, and terms like pagan, atimi
or idolatrous when referring to their religious anigation.

" ¢f. SepulvedaQp. Cit, 18.

"8 ¢f. Gonzélez and Gonzale2p. Cit, 21-27.

9 According to biblical studies, ‘context’ refershoth the texts’ setting it was produced in (cohtefx
origin) and the text’'s setting it is interpreted(eontext of reading). They both are equally impott
when looking for a more accurate understandingad'&message.
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ideological basis for social/cultural discriminatjoeconomic marginalization and
political functionality of indigenous peopf@sSo, a convenient misunderstanding of
its liberation message with a profitable messagesal¥ation justified oppressive
systems. Nonetheless, the “word of God” was alsbeslted in indigenous religious
traditions so far that it was even taken as a saiieen of protectiotf. That is why
stressing non-contextual, subjective and biasedenstahdings of the Bible may

endorse analogous processes of subjugation.

2.2.4 Denial of humanity and identities

Former notions from Christendom remain in conterapoattitudes of discrimination,
especially when addressing emerging identities sigdfne one claimed by indigenous
peoples. The historical denial of indigenous pesphemanity was grounded on"15
century philosophical/theological assumptfénhe destruction of Andean symbols
grounded the loss and subsequent invisibilizatidnimaligenous identities; its
internalization endorsed the historical denialhait agenc$’. However, the rising up
of indigenous movements grounded historical vintibeaclaims when pursuing the
restoration of ancestral wisd8in Even though the whole argument of
dehumanization is incongruent, it has been shapindean society regardless its

implied indigenous identity/ies.

Finally, and without having in mind an extensivealgsis on evangelization, the
denial of dignity to indigenous peoples has be@orsstant throughout history. This
situation not only remarks a permanent conflictwaein Andean and Western
civilizations, but also addresses historical paradofrom the two-sided agenda
implemented by Christendom (empire and church)pidesontextual anachronisms,
these incongruences had been shaping Christiamdsvemd deeds during the last five
centuries. Besides validating diversity within Glianity, indigenous spiritualities

call for paying more attention to diversity in augllistic world. Finally, and

8 ¢f. Rivera Cusicanquipprimidos pero no vencidp&55.

8 ¢f. Tancara Chamb@p. Cit, 20-21.

8 cf. Gonzélez and Gonzale2p. Cit, 42-47.

8 ¢f. Rivera Cusicanquich’ixinakax utxiwa24-27.

8 Though fragmented, this long-term political prajeas recently reached an apex while attempting to
decolonize politics, society, education, and religin Boliviacf. Enzo GirardiEl ejemplo Aymara en
Bolivia: Saberes ancestrales y globalizagid@@oleccién Claves para todos, Buenos Aires: Chapita
Intelectual, 2009, 81-120; Rivera Cusicandgprimidos pero no vencidp$58.
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considering that beliefs are overt faith expressigindean Christianity goes beyond

thinking of God while embracing feeling of God afgher dimension to relate with.

Conclusion

Considering that God’s double face is but a synulercontradiction portrayed by
Christendom in Latin America, the indigenous asserof God's presence from
thousands of years ago is highly suggestive. itna$f that contextual understandings
of God'’s revelations in creation are valid as tfultexpressions of God'’s love for life.
Assuming that God precedes human attempts, diaichirmigenous regards to God
are different yet valid faith expressions; therefodiversity on religious identities
challenges contemporary Andean Christianity. Despialing historical damages,
these assertion looks for promoting life commusitihere love, justice and peace are
to be a living reality. Because of this, the follag chapter is going to review the

indigenous spiritualities status in the ecumeraggnda.
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Chapter 3

A Worldwide Enterprise: The Ecumenical Perspective

God'’s love for creation was perceived and livelggticed by indigenous peoples in
the Andes long before Christendom arrived; thougffergnt than Western
Christianity, the multiple Andean understandingszpptions of God respond to
concrete social, political, economic or culturatisgs. They were almost annihilated
during the colonial period, but their continuityrged brand new life-promoting
perceptions such as indigenous spiritualities. Thigiation challenges world
Christianity, but first and foremost assess thegewlous peoples’ self-understanding
in a complex pluralistic world. Thus, this chapteran attempt for validating the
Andean Christianity’s multiple beliefgis-a-visthe common faith in God from the

WCC'’s ecumenical perspective.

3.1 Indigenous Peoples and the World Council of Chrahes

From its very beginning at the World Missionary @ence in Edinburgh (1910), the
modern Ecumenical Movement addressed disunity @mtemporary key issue, and
promoted cooperation among the churéhesikewise, it pointed out towards
Christian unity and reconciliation ever since tlomstitution and First Assembly of
the World Council of Churches (WCC) in Amsterdanm®48f°. Through this
“fellowship of churche$” its members pursue a visible unity grounded ooranon
work, worship, mission and service in society idesrto promote justice and pedte
As a joint effort with fellow desks, this aim hads@been pursued through tbaity,

mission, evangelism and spirituality Program(R). It encourages churches to call

8 cf. Thomas E. Fitzgerald;he Ecumenical Movement — An Introductory Histaiestport: Praeger,
2004, 81.
* Ipid., 109
8 The WCC defines itself da fellowship of churches which confess the LorduteChrist as God and
Saviour according to the scriptures, and therefeeek to fulfil together their common calling to the
glory of the one God, Father, Son and Holy Spitits a community of churches on the way to visible
unity in one faith and one eucharistic fellowshegpressed in worship and in common life in Christ.”
WCC, What is the World Council of Chucltesonline resource (access March 24, 2012)
pgttp://www.oikoumene.orq/en/who-are-we.html

Ibid.
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each other to visible unity, to work together foilBing faithful witness in the world,

and to deepen the spiritual dimensions offife

Within P2, theJust and Inclusive CommunitiBsojectexpresses WCC’s commitment
to justice, human dignity and liberation among peapho experience discrimination
and exclusion. The project’'s goal is to enableeatibn, analysis, advocacy and
communication of differing teachings and life expeces among the WCC’s member
churches. This committed partnership is translatea expressions of solidarity with
Indigenous Peoples, Dalits, and People with digeds| besides raising Racism and
Migration as challenging issues within the churchBEsose five concerns promote
inclusivity in society while giving voice to excled population®. In this context, the
indigenous Peoples Progra(iPP) not only addresses the struggles for |arebisatf-
determination of indigenous, aboriginal, native &bl peoples, but also strengthens
their identities, language and culture at locajjoral and worldwide level

Deepening that historical background, the WCC’s gmmmatic work with
indigenous peoples responds to its institutionatroeturation after the 20069
Assembly in Porto Alegré. The first attempt for outlining thdust and Inclusive
Communitiestheological framework was achieved through a cdasué process in
La Paz, Bolivia (2007§. Its relevance lies on the fact that it defined tieneral
guidelines to be followed by the IPP towards creptmore just and inclusive
communities. From that time onwards, the IPP has lbevolved in several activities
mainly directed to networking with regional and lggb organizations. Considering
this assigned task, and following the official staents and documents published by
the office, the IPP has been working on:

8 WCC, Unity, mission, evangelism, and spiritualitgnline resource (access March 24, 2012)
http://www.oikoumene.org/en/programmes/unity-miasgvangelism-and-spirituality. html

% WCC, Towards just and inclusive communitiesnline resource (access March 24, 2012)
http://www.oikoumene.org/en/programmes/unity-miasgvangelism-and-spirituality/just-and-
inclusive-communities.html

°L WCC, Solidarity with Indigenous Peoplesonline resource (access March 24, 2012)
http://www.oikoumene.org/en/programmes/unity-miasagvangelism-and-spirituality/just-and-
inclusive-communities/indigenous-peoples.html

%2 Maria Chavez Quispe, “Editorial’, in: WCGnternational Review of Mission: perspectives on
Indigenous Theologies and Spiritualiti€2.4, December 2010, 333-339, 336-337

% WCC, Just and Inclusive Communities: Report of the thgichl consultation, La Paz, Bolivia, April
29 - May 3, 2007 online resource posted on May 03, 2007 (accessciMa&4, 2012)
http://www.oikoumene.org/en/resources/documentsfgrogrammes/unity-mission-evangelism-and-
spirituality/just-and-inclusive-communities/la-pegport-just-and-inclusive-communities.html
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3.1.1 Indigenous theologies

Though diverse in doctrines, traditions and splities, the Latin American
evangelization process prompted the imposition Western north Atlantic Christian
theology on indigenous peoples. Its social and tipali outcome derived in
oppression, exploitation and marginalization oftands, traditions, and wisdom of
local populations. Because of that, contextual aetisments of God challenge
individual/communal actions in World Christianitytey not only criticize the official
history but also support indigenous claims of voation. That is why articulating
indigenous theologies is the main aim pursued by WP when strengthening
diversity on indigenous churchi&sThis effort has contributed to ongoing theologica

reflections as can be traced on the following doentary review’.

# | Posted date Document’s name, date and location

1 | 26.10.2008 | “Statement of solidarity with the indigenous peasplend
condemnation of the enforced disappearance of Jddadeso”,
October 26, 2008. Baguio City, Philippines.

2 | 24.06.2009 | “Report from the International Consultation on theclesial and
Social Visions of the Indigenous Peoples”, Octob&+26, 2008.
Baguio, Philippines.

3 | 13.10.2010 | “Report of the Indigenous Theologians meeting onoifig
Theology with Indigenous Peoples’ Sources and Ressu A
Synthesis’, October 2009. Geneva, Switzerland.

4 | 27.01.2011 | “Affirming a spirituality that gives life to all: A open letter from
Indigenous communities and theologians to the d¢test January
2011.Chuquiago markdLa Paz), Bolivia.

5 1 27.01.2011 | “Indigenous Theologians Network in conversationhwiaith and
Order”, January 22-27, 2011. La Paz, Bolivia.

6 | 27.01.2011 | “Indigenous Theologians Network in Dialogue witle th
Commission on World Mission and Evangelism”, Jag2&-27,
2011. La Paz, Bolivia.

® WCC, Solidarity with Indigenous Peoples

% For further informationcf. WCC, Indigenous theologienline resource (access May 15, 2012)
http://www.oikoumene.org/en/resources/documentsfgrogrammes/unity-mission-evangelism-and-
spirituality/just-and-inclusive-communities/indigas-people/indigenous-
theologies.html?print=1_print%20African%20church@§#ddress%20p
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3.1.2 Indigenous peoples’ advocacy

Articulating indigenous theologies is the main atyithe IPP is working with, so it is
the advocacy and networking of indigenous peoptegiernational organizations.
This aim has been focused on promoting life infloe whole creation; it was
expressed on a proactive presence in three majomi at the United Nations: 1.
Permanent Forum on Indigenous Issues (UNPFII) w Merk, 2. Working Group on
Indigenous Populations (UNWGIP) and 3. Expert Megra on Indigenous Issues
(UNEMRIP), both in Geneva. Moreover this ongoingalvement, the Program’s
greater achievements are the Convention 169, “émtigs and Tribal Peoples
Convention” (ILO Convention 169), and the “UN Deaetion on the Rights of
Indigenous Peoples” (UNDRI®) Despite the many inputs raised during those
meetings, the WCC’s advocacy for indigenous peoplas been translated into

official documents as it follow4

# | Posted date Document’s name, date and location

1 | 14.09.2000 | “Statement from Pacific Indigenous People's stradgf land and
identity workshop”, September 11-14, 2000. Suvp, Fi

2 | 27.07.2001 | “Intervention to the UN Working Group on Indigenous
Populations” (Review of Developments pertaining tbe
promotion and protection of human rights and funelaial
freedoms of Indigenous Peoples), July 23-27, 2004w York,
USA.

3 | 01.01.2003 | “Appeal from the Indigenous Peoples: y\&te we still waiting?”

4 | 01.01.2003 | “Walking together towards tomorrow”

5 | 21.05.2009 | “Joint Declaration of Indigenous Churches: Eighteri&d of
Sessions of the United Nations Permanent Forumndigénous
Issues” (Human Rights), May 18-29, 2009. New Y&sBA.

6 | 17.09.2010 | “Statement by the WCC Living Lettersneasiting Australia”

% Chéavez Quispeditorial, 336.

" For further informatiorcf. WCC, Indigenous peoples’ advocaognline resource (access May 15,
2012) http://www.oikoumene.org/en/resources/documentsfwogrammes/unity-mission-evangelism-
and-spirituality/just-and-inclusive-communities/igenous-
people/advocacy.html?print=1_print%20African%20ctiues%20address%20p
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7 | 22.02.2011 | “Statement on the Situation of Indigenous Peoplesustralia”,
February 16-22, 2011. Geneva, Switzerland.

8 | 17.02.2012 | “Statement on the doctrine of discovery and itsueimg) impact on
Indigenous People® WCC Executive Committee, February 14-
17, 2012. Bossey, Switzerland.

Considering that general background, the IPP igded on (re)building inclusive life
communitie€®’ more than on building physical structures; affimmidignity, justice,
equality and harmony calls the churches to a*$hifon the one hand, promoting
respect strengthens a full and dignified life fudigenous peoples; in a deeper sense it
looks for (re)possessing the ancestor’s lands ahattg historically desecrated sacred
grounds$®. On the other hand, the church of Christ is caltedromote social, among
human beings, and ecological justice, between hiiynaand the Mother
Earth/cosmos, in a holistic way. This endeavouksor finding a direct link amidst
texts, oral traditions and voices from both Chaistiand indigenous theologies.
Besides these sources and resources, indigenosgepves contribute to develop

new collective languages to talk, think, and esgiBcfeel about Gotf?

% This document portrays a critical review of theg#l’ grounding precedent for the historical
mistreatment of indigenous peoples under colonimhiaistrations. On this statement the WCC a)
expresses solidarity with indigenous peoples, Impdaces the ‘Doctrine of Discovery’ as contrary to
the Gospel and the inherent human rights receingd 50d, ¢) urges governments to dismantle related
legal structures and policies, d) affirms the imdigus peoples’ rights of self-determination and- sel
governance, e) requests the governments and stafellow international conventions on indigenous
peoples, f) calls WCC’s member churches to seeltgreunderstandings on indigenous peoples’
issues, and g) encourages its members to suppmiotiical reflections by indigenous peoples. For
further informationcf. WCC, Statement on the doctrine of discovery and its gnguimpact on
Indigenous Peopled)VCC Executive Committee, 14-17 February 2012, BosSwitzerlandonline
resource posted on February 17, 2012 (access March4, 2012)
http://www.oikoumene.org/en/resources/documentsigtivee-committee/bossey-february-
2012/statement-on-the-doctrine-of-discovery-angekitduring-impact-on-indigenous-peoples.html

% Life is here referred to as the harmonious inteneation between the Earth and all its inhabitants,
not only among human beings.

1% 1n this context, a wider understanding of just andusive communities expresses an essential
commitment to life, life for all living beings as rasult of sincere expressions of love, justice and
dignity. Affirming life in community and communiomclude both contextual interpretations of the
Bible and restitution of valuable cultural elemestgh as solidarity, complementarity, harmony, well
living and mutual respeatf. WCC, Doing Theology with Indigenous Peoples’ Sources Rasources:

A Synthesis online resource posted on 13 October, 2010 (acoms March 30, 2012)
http://www.oikoumene.org/en/resources/documentsfgrogrammes/unity-mission-evangelism-and-
spirituality/just-and-inclusive-communities/indigars-people/indigenous-theologies/sources-and-
resources-of-indigenous-theologies.html

101\wcc,Just and Inclusive Communities.

192\wCcC, Doing Theology with Indigenous Peoples’ SourcesRasources.
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3.2 A collective interweaving of heritage

The historical exclusion of indigenous peoples e@naged their resistance against an
exclusivist, centralized and culturally standardiggobal order. Enquiring the current
development model grounded on the capitalist ecoamosystem, prompt the
validation of cultures, traditions, practices amitisial manifestations of indigenous
peoples. The awareness of Christian and indigeridastities within Andean
Christianity demand respect for both traditiongsiit is a fact on indigenous peoples
life from that time onward$®. Asserting the Word's incarnation in indigenous
peoples’ history and culture demands a deep tramsfon of the church into
genuine life communities. These issues had beeressiell as challenging reflections

to world Christianity under doctrinal and missiordegelization formulations.

3.2.1 Doctrine

Identifying divergences and convergences betweenisi@Enity and indigenous
traditions has been the main aim on doctrinal diaés so fdf* they highlight

contextual reflections as grounding elements fatewstanding unity in the Church.
Therefore, and based on the most recent joint dentirwith the Commission on

Faith and Order (CF&OY°, a prospective doctrinal agenda must work on:
The Names of God5od’s many names reveal God’s mystery.

Ecclesiology:Contextual comparative approaches to diversity teag to build real

life communities; they must express just relatigpsthetween men and women in

193 wcc, Affirming a spirituality that gives life to allonline resource posted on 27 January, 2011
(access on March 30, 2012) http://www.oikoumene.org/en/resources/documents/wcc
programmes/unity-mission-evangelism-and-spirityAlist-and-inclusive-communities/indigenous-
people/indigenous-theologies/affirming-a-spirittatihat-gives-life-to-all.html

194 Considering that these dialogues are in initiagies, there is only one public statement publistmed
the WCC’s webpage; it basically conveys the resaftdhe conversation in La Paz, Bolivia, and
stresses commonalities among the CF&O, the IPRrenthdigenous Theologians Netwodft. WCC,
Indigenous Theologians Network in conversation Widlith and Ordey online resource posted on 27
January, 2011 (access on March 30, 204i®)://www.oikoumene.org/en/resources/documents/wcc
programmes/unity-mission-evangelism-and-spirity4list-and-inclusive-communities/indigenous-
people/indigenous-theologies/indigenous-theologratsork-in-conversation-with-faith-and-
order.html

194 1bid.

195 1bid.
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daily life interaction. In a wider perspective, skecommunities embrace human

beings as part of God’s creation, not over andresgat.

Culture: Indigenous values create balance within heteragenesocieties; their
significance in World Christianity comes from a assary (re)connection with the
mothers/fathers in the faith from both Christianl amdigenous traditions.

Unity and Diversity: Encouraging harmony and balance in common unity ma

validate differing faith expressions within singulife communities.

3.2.2 Mission and Evangelism

Indigenous Christians (re)affirm deep ancestratlitians whereas grounding life-
promoting values amidst churches and society. Thésenpt demands decolonizing
oppressive systems while encouraging indigenousired, traditions and languages
within church life. Following the most recent corsation with the Commission on

World Mission and Evangelism (CWMES the common working themes are:

Mission: The indigenous understanding of mission is critamtextual and inclusive;
it promotes a sincere dialogue between biblicaliti@ns and indigenous wisdoms.
This perspective affirms the Creator’s continuougspnce in time and space,
especially through the feminine manifestation & BachamamaConsidering that
mission is not conversion, but an effort for reaghfull life for all, it needs to be
ecumenically and interreligiously oriented. Thenission involves the defence,

solidarity and accompaniment of indigenous peoglesg with the whole creation.

Evangelism:Indigenous peoples affirm life and respect forliaihg beings. Life is
not restricted to spiritual and non-spiritual dirsiems, it promotes respect for each

other, Mother EarthRachamampand ancestors as family living in harmony.

1% wcc, Indigenous Theologians Network in Dialogue with @@mmission on World Mission and
Evangelism online resource posted on 27 January, 2011 (scams March 30, 2012)
http://www.oikoumene.org/en/resources/documentsfgrogrammes/unity-mission-evangelism-and-
spirituality/just-and-inclusive-communities/indigaus-people/indigenous-theologies/indigenous-
theologians-network-in-dialogue-with-the-commissmmworld-mission-and-evangelism.htmi
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Transformation: A shift in Christian identity from individual to cenmunal
experiences is a must to be achieved, so it islémeand of respect from contextual

faith expressions to institutional centres.

3.3 Indigenous Peoples in/fand world Christianity

Indigenous theologies are defined by their setbaigare not confined to it; their quest
for a full dignified life for all living beings carurs with Jesus Christ’s teachings. On
the one hand, indigenous people’s historical rests and creativity enabled them to
keep part of their culture and traditions within riShanity. On the other hand,
indigenous spiritualities remind world Christianitg collective relational character
while deconstructing exclusivist theological formtibns. Affirming multiple
understandings of God endorses a common well-@inguing for humanity as much
as for creation. In this context, raising the faling theological and spiritual issues

pretend to challenge world Christianity in a quitacise way.

3.3.1 Understanding God as community in unity

Indigenous theologies affirm a common faith in theane God who preserves and
gives life, inspires freedom, builds just and isthe communities/societies, and
accompanies people who suffer, are excluded, oppdesind marginalized. The
notion of Trinity as “unity in communion” has beesuggested by Christian

traditions®”: but its indigenous connotations open up the wtdrding of God from

intellectual abstractions to living perceptions.tiis perspective, both emotions and
rationality offer a more complete approach to Gadiage, a God who is present in

all cultures, places and times...

“like a generous and compassionate mother, likerédfeeshing breeze and wind,
like the warmth of the morning sun, like the heafrtthe earth from which life

emerges, God is like a great tree giving shade sdradter, like the river that waters

107 ¢f. Veli-Matti Karkkaine, Trinity and Religious Pluralism: The Doctrine ofetfrinity in Christian

Theology of ReligionsEngland/USA: Ashgate, 2004, 177; WCCpnfessing the One faith: An
Ecumenical explication of the Apostolic Faith asisitconfessed in the Nicene-Constantinopolitan
Creed (381)Faith and Order Paper N° 153, Geneva: WCC Puhdits, 1991, 74.
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the fields, like the ancestors who watch over uswnjourney. God is even more

than that, depending on the perspective of eatheoindigenous Peoples®

This image goes beyond (re)affirming God’s omnipre®; it depicts an assemblage
of biblical references along with indigenous tramlis. These double faceted
formulations do not contrast the wide variety olidfe from both traditions; they look
for strengthening a common faith in God while coempénting each other’s tradition
more inclusively. The notion of God as Father/Motie the basis of indigenous
spiritualities, but at the same time is the mosalleinging element to World
Christianity’s heyday image of God. This shift doex only depict a double rooted
relational imaginary, but also develop the notidnaocloser God who cares for
creation. This inclusive holistic approach does motend to understand the

complexity of God’s mystery, but to highlight iigelgiving character.

3.3.2 Recognizing the human face of God

The discernment of God within indigenous peopledased on both contextual
understandings of the Divine and high sensitivitycollective religious experiences.
Besides God Father/Mother, indigenous Christiarritaplities emphasize Jesus’
teachings as practical means for withessing inespcBtressing Jesus’ humanity does
not diminish Christ’s divinity; it just portrays marginalized man who defied social
double standards in order to create life communitiased in harmony, justice and
peace. This vulnerable nature of the Word getsecltisthose who suffer as a brother
willing to share their suffering. This “prefereritiaption for the poor®® not only
emphasizes Jesus’ commitment to the exploited,egspd and marginalized, but also

his human nature as one among us.

Jesus Christ is the most acknowledged person offthmety according to Andean
Christianity; it denotes a shift from the image ajpowerful and severe God who
punishes, to a merciful God who walks together igiher people. Jesus’ sacrifice

in the Cross is but the highest expression of lina God incarnated made for the

198\\/CC, Affirming a spirituality that gives life to all

199 This notion was initially defined by Gustavo Gutéz, but it was adopted by the Second General
Conference of Latin American Bishops (Medellin, 896nd ratified in the Third General Conference
of Latin American Bishops (Puebla, 197&f).Josef Estermandesucristo como chakan@3.
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whole creation. This formulation has not been gdmahon a crucified Christ, but on a
living Jesus around whom life community gathersetbgr'® In this context, unequal
unbalanced relationships are neither part of Jé&3usst's teachings nor part of
indigenous traditions; both Gospel and ancestraddam affirm equality as a pre-

condition for building life communities.

3.3.3 Building life communities

Jesus Christ’s command of love denotes his carupranity; his salvation program
not only emphasizes life in common-unity among laling beings, but also
strengthens brotherly/sisterly relationships amtiveam. Then, indigenous theologies
look for building strong relationships between induals gathered together around
God, a God who transcends temples and install termlsnd the worft:. This shift
from a reduced community of believers to a real mamity of life relies on a
permanent practice of love, respect, justice armd &ar the others. In this context,
spiritual matters are to be transformed into comityuactions that “does not arise
from doctrinal principles, but from the common affation of justice and peace..., of

the promotion and affirmation of life:*

From an indigenous perspective personal mattersnaréonger merely individual
since humans are social by nature; this relatichakacter is preceded by the full
acceptance of one’s humanity along with the othéiging in common unity is may
be the main aim in world Christianity, but it issal the fundamental communal
condition among indigenous peoples. Living in and the common good may be
comprised in two practices, reciprocity and compmatarity; reciprocity among
personal or communal practices, and complementaaityong its constitutive

relational elements. Their close interaction notlyooreates cohesion among

'1%pid., 93-99

11 Articulagdo Ecuménica Latino-Americana da Pasttmdigena (AELAPI),Migracdo e mudancas
culturais: Desafios e esperancas para os povosgemtis. Memoria do VI Encontro Continental da
Teologia india: Mobilidade humana, desafio e espeepara os povos indigenas-Book. Belém,
Para: Mensageiro, 118.

12\wcCc, Indigenous Theologians Network in conversation Wwaith and Order
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individuals, but also affirms human dignity to humbeings - life in community

needs to be integral in order to embrace a lifernamity experience?.

Life communities challenge double standards ofetgaivhereas stressing differences
between men and women instead of thinking of tt@mmonalities. On the one hand,
men and women are unlike when looking at their aygeatures, but completely the
same when looking at their human quality. On theephand, these differences are
not negativeper seas it was assumed in the pastit positive whereas directed to
complement each other towards building genuineddenmunities. Beyond gender-
centred concerns, this principle widens forthcomiligjogues among those who are
different within the same community. Even thougis ttommitted interaction works

within confessional bodies, it may also work amomnger-confessional or

interreligious dialogues for it inserts Christignimto changing societies.

Finally, the incorporation of indigenous languadesdécts, symbols, icons and
images in Christian life is a must when buildinglusive communities. Subsequent
actions with marginalized populations are not t@lhastorical wounds of abuse,
displacement and annihilation, but to liberate gedious peoples among whom
women are a priorify*. This pragmatic sense of inclusivity looks for Hftsin the
evangelization and mission paradigms as much asoomal, political and economic
excluding system$®. Besides uncovering indigenous inputs to World istianity,
their foreseen outcome is to restore dignity toigadous peoples in a complex
pluralistic world. Nonetheless, thstatus quarelies on the current dialogue between

indigenous and non-indigenous theologies whennaiifig spiritualities of lifé'®.

3.3.4 Care for thePachamama and Creation

113 ¢f. Tancara Chamb@p. Cit, 25-26.

114 Marilt Rojas Salazar, “Experiences and Reflectionsa Latin American Feminist Theology of
Liberation Using an Ecofeminist Key Towards an gatious Women’s Perspective”, in: WCC,
International Review of Mission: perspectives omligenous Theologies and Spiritualitie2.4,
December 2010, 411-422, 414.

115\wccC, Doing Theology with Indigenous Peoples’ SourcesResources: A Synthesis.

16 1n January 2011 the IPP organized a meeting nd#aming Spiritualities of Life: Indigenous
Peoples’ Wisdoms and Traditions in Theological Gasation” in La Paz, Bolivia. This event
comprised multiple sessions of conversations, disoand exchange of knowledge about Indigenous
spiritualities; it was taken from an integrativerggective and within a mutual learning atmosphere.
These sessions included the participation of tltgbnous Theologians Network together with the
CF&O aside from the CWME of the WCC.
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Restoring human dignity to all human beings is ohéhe main aims in indigenous
theologies; so it is restoring balance in creat®oth the worldwide ecological crisis
and climate change are a result of progressive lanba among the Earth’s
community members. Taking humanity as the top eatton, and not as part of it, is
causing negative effects all around the world. Hteibution of equivalent yet
differential rights to nature and humanity is a trthat both Christian and indigenous
traditions proclaim as a way to restore harmony hathnce in creation. In this
context, looking for ecological justice is not jastliscourse, but a pragmatic concern

in life communities when struggling in the deferoeland, forest, water and cultures.

According to indigenous peoples, the Earth is th&ce where life exists and
reproduces itself; human beings together with alsmalants, spirits of the land,
water, wind, among other beings, inhabit the Earta harmonious fellowship. The
sacredness attributed to the Earth, through thematf Pachamamévother Earth,
keeps balance in creation while sustaining it as'Séocus of revelatiolt’. This
holistic perspective does not compete with the @bspstead, it affirms a perspective
where life communities care for creation as ther@@wf life"'®. The recognition of
life protecting elements out of Christianity notystrengthens ecological sensitivity,
but also encourages complementary social relatipasklirected to build life

communities.

3.3.5 Perceiving dual and complementary dimensions

According to indigenous philosophies there is natnaversal truth valid for every
individual at any time; instead, there are multigiemensions of truth validated by
definite cultural settinds®. This situation supposes a shift from a modelxafiesion

to another of inclusion. Consequently, there iseadnfor restoring hidden identities

117 ¢f. Tancara Chamb@p. Cit, 39-41.

118 ¢f. Eugenio Poma and James B. Palrdetrney to Dignity: The Autobiography of Bishop Enig
Poma AnaguaygAllen, Texas: Timberwolf Press, 2006, 139-141.

19 «according to historicism, truth is simply a fuimn of the time period in which you live. What is
true for one culture may not be true for another. lfistoricists, truth is culture-bound; no oneagsxs
the limits of one’s culture.” Brian Benestad Ghurch, State and Society: An Introduction to Cétho
Social Doctrine Washington D.: The Catholic University of Ameri€aess, 2011, 52. Despite the
implicit assumptions of that quotation, it compsigdbe basis of historical critical analysis suclthres
one promoted by indigenous perspectives. Even thahg Filosofia Andinais one among other
examples on this line, it systematically strengthére indigenous’ critic to Western philosophy and
theology embedded in Western cultwk Estermannkilosofia Andina 314-316.
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and contextual dimensions of faith; beyond unprégadormulations they are lively

experienced in day-to-day life. In this perspectlife is a dual complementary reality
where secular and sacred spaces are not sepatatieel interact in a “both—and” not
“either—or” relational framework. Even though Chias traditions remark antagonism
in dual realities, like good/evil, physical/spidly and positive/negative, indigenous

traditions incorporate them as double non-conttadjadimensions of trufi*

Contrary to the notion of absoluteness, indigentaslitions highlight complex
synchronic dimensions in the world. In a higherlawer degree these dimensions
coexist in both analytical and practical levelsr Kstance, positive actions may be
negative at the same time, or vice versa, as msiggoad deeds may incidentally turn
into evil. Besides potential ambiguities, this attan widens the discernment of God
from a rational concept of the absolute, to a i@t@l understanding of God. This
dual perception also explains the complex interitwgrof identities within indigenous
Christianity while assuming their double backgroady. Andean and Christian). It
not only strengthens individuals’ belonging to & lcommunity, but also looks

forward to building genuine love expressions inhscemmunities.

3.3.6 Respecting differing identities

Assuming that every regard to God is embedded fimitke settings, Christianity’s
contextualization in Imperial Rome, Eastern or Herh Europe is but an example of
its adaptability. Beyond translating Jesus’ teaghimto social work, they need to
transcend the many churches’ traditions in Bibkedneg prior to create openness to
non-Western Christian identities. In this contexthe indigenous peoples’
understanding of God enquires their historical pama suffering while looking for
restoring their denied ageré§ Even though this theological endeavour has been
structured on ancient wisdom, it basically respondsthe contemporary self-

definition of historical indigenous identities irpauralistic world.

120¢f Rivera CusicanquiCh’ixinakax utxiwa 22.

121 per Lgnning,ls Christ a Christian? On Inter-Religious Dialogwad Intra-Religious Horizon,
Géttingen: Vandenhoeck & Ruprecht, 2002, 199.

122 This complex situation vindicates Indigenous pespis social, cultural and political subjects in
society; as a whole, it looks for restoring the ommal character promoted by their historical
resistancecf. Enzo GirardiOp. Cit, 30.
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Finally, having a double background is not restdcto indigenous Christians, it is
also part of every individual who identify him/helfsas different from the North
Atlantic patterns of civilization. The indigenousegple’s background affirms
contextual understandings of God, not shamefuludigs from fellow Christiar&®.
The recognition of multiple identities within Chiienity looks for a non-conditioned
inclusion of the marginalized into genuine life coomities because “another world is
possible.*?* Even though Indigenist and indigenous initiatihese been promoting
dignity, respect, self-determination and self-goagice for indigenous peoptés it

is far from succeeding whereas unity and equafiéyrmt articulated as a full of grace

common history.

Conclusion

Indigenous theologies deny a universal understgndinGod; instead, they affirm a
common faith in God expressed in a wide varietybeliefs. So, the Good News
proclaimed by Jesus Christ have to be new and gwoeverybody regardless social,
cultural, economic, political or any other persdo@lective identity/ies. Accepting
differences within life communities is vital for digenous reflections; so it is
recognizing each other's human dignity and livingcading to it. From the
indigenous peoples’ holistic perspective, strengtige human dignity in a pluralistic
world is a transversal issue when building commesitof justice and peace.
Therefore, indigenous spiritualities not only supp@hristian teachings in society,

but also promote life in communal common unity.

123| ppez Hernandez, Eleazar, “Indigenous Theologysihatin American setting”, in: World Council
of Churches, International Review of Mission: perspectives ondigenous Theologies and
Spiritualities.62.4, December 2010, 352-360, 359.

124 WcCC, Towards just and inclusive communitiesnline resource (access March 24, 2012)
http://www.oikoumene.org/en/programmes/unity-miasgvangelism-and-spirituality/just-and-
inclusive-communities.html

125 Maria Chavez Quisp&or the Sun Heats Up Agaif81-296; Enzo GirardQp. Cit, 18-25; Rivera
CusicanquiQOprimidos pero no vencidp$32.
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Conclusions

The Andean is not a monolithic but a multifacetedrgario where life community has
taken place throughout history before, during arittraChristendom’s arrival.
Considering that this research looked for asses#iiay contemporary religious
panorama in the Andes while incorporating it intalev reflections, it is time now to
recall the steps followed when fulfilling it. Thest chapter dealt with the complex
historical background of religious expressions e tAndes. The second chapter
explained Andean Christianity’s current status fribmee differing perspectives while
raising some critics to indigenous peoples’ dehumaion. The third chapter
analysed the WCC'’s programmatic work with indigentheologies and spiritualities,

and described their main inputs and challengesotitdvChristianity.

The three chapters respond to a need for recognithie cultural and religious
background of the locus where the Word of God ibeoproclaimed. Indigenous
peoples’ spiritualitiessis-a-vis cultural or political identities are different yealid
faith expressions; in a wider sense it impliesriked for restoring human dignity to
all human beings through differences, not desgitbem. When reached, this shall be
the first step on building a community that dedtaits Faith in God and lives
according to it gikoumeng Because of that, this research does not onlirggoone
out of many attempts for articulating indigenougamels to God, but also constitutes
one potential basis for prospective identity-badiedbgues within world Christianity.

In this regard, their main argumentative assertaresriefly explained as it follows.

First, the Andean sacred history has set contempordigenous regards to God; they
rely on local languages, cultures and spirituaittsdong with contextual identities.
Recognizing diversity within world Christianity, @nn a deeper sense within faith
communities, may increase both individual and comahyarticipation in society. It
would not only enable a more committed involvementsocial work, but also
improve life-giving actions/attitudes in the ligbt contextual Bible-based teachings.
In this context, this research disclosed a diadbroaontinuity of Andean traditions
within Christianity, assessed current understargioigGod in Andean Christianity,

and surveyed the manifold inputs of indigenousitsgilities to world Christianity.

Second, assimilation and adaptation had been dasdrthroughout Andean history.

As a result, parallel patterns of culture and retigivere continuously (re)defined by
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indigenous peoples on circumstantial ever chandiagheworks. The consequent
dynamicity on indigenous identities shaped comnemianal spiritualities; it included
the reinterpretation of faith, beliefs and symbafi<hristianity. The colonial paradox
with official evangelizers (soldiers and clericgjs-a-vis isolated indigenist and
indigenous advocates reinforces indigenous theedognd spiritualities. They are not
apologetics of the past, but inclusive understaggliof God built on life-promoting
actions in church and society. They promote actgahlity between evangelizers and
evangelized as fellow partners working for the samese.

Third, Andean Christianity is an example of doutdeted communities where God’s
multiple manifestations have been rationally andotonally perceived across its
sacred history. Besides affirming a communal faiththe triune God, contextuality
has been a priority in non-indigenous, indigenistl éndigenous perspectives when
addressing religion in the Andes. Both social emgteons on diachronic religious
adaptations and theological affirmations on livimgligenous spiritualities call to
restoring human dignity to those who were dehunehin history. This enterprise
looks for including indigenous peoples within ldemmunities while bringing back
their voice and agency. In this context, the histdr ambiguity and external
background of the church not only challenge it® ol Andean societies, but also

confirm the need for deepening contextual theokgie

Fourth, diversity is an attribute of the triune Giod it joins Father, Son and Holy
Spirit together in common unity. Diversity resportdssocial/cultural constructions,
and not to natural criteria; so, the multiple regaio God derive from differing social,
cultural or religious traditions’ backgrounds. Téfere, contextual regards to God
challenge universal timeless theological formulagiobut do not antagonize with
them because of their common aim centred in God iBhprecisely the main input
from indigenous theologies and spiritualities te thodern ecumenical movement; its
articulation has been implemented by the IPP agpfiingous step for restoring human
dignity. Thus, unity is a living reality among igdinous Christians, but it demands to

pay closer attention to diversity on the contexs #mbedded in.

Finally, evangelization has been a relevant issumdigenous theologies not only for
the implied church’s historical ambiguity, both &l and merciless, but also for its
dual principles. Even though Andean indigenous [@=opvere forced to either
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surrender or die, they deployed identity-basedstasce strategies grounded on
ancestral culture and wisdom. As a result, bothisian and Indigenous traditions
were skilfully combined in a wide variety of faitxpressions, but not faith in itself,
while building life communities. The resultant Argte Christianity is founded on
Christian scriptures and traditions along with getious ancestral wisdom and life
perceptions. These multiple sources illustrate qreak and collective spiritualities

whereas expressing different perceptions of Géelcbmmunity and creation.
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Appendix

The Andean history, a history of Religion

Andean religions are as ancient as peoples’ regardee divine ¢a. 12000 BC);
however, they are only traceable through multigiscary analyses based on ancient
temples, ritual facilities and religious materiaBecause of that, the following lines

intend to explain the Andean religious adaptatiomfa diachronic perspective.

At first, the ‘Sunken court’ and ‘Platform moundatlitions emerged as pilgrimage
centres in both coastlines.g. Caral or Asperg and highland €.9. Kotosh or La
Galgadg settlements in Central Andes (3000 — 1800 BC)erkEvhough these
settlements congregated multitudes in single looati a more elaborated system
bound to U-shaped civic-ceremonial centres markeadiss to the next pilgrimages
centres erag(g San Jacintamr Garagay. The most influential site from this period is
Chavin de Huantaf800 — 200 BC); its highly developed religiousteys was built
around a smiling/snarling god holding a dual $t&ffThis was the first attempt for

pan-Andean unity.

Later on, South Central Andes’ political entitiesilb a sacred cosmology on
male/female stone carved deities placed inside esumburts (1800 BC — 500 AD).
This tradition has been nam&@&ma—MamgAymaraFather—Mother) for it remarks

the couple as an important fertility icon in a serna area.

Even though Tiwanaku was one out of many settlesnémm that tradition, its

development and effective management of a new fsetligious icons and rituals
made possible its raising as the major influergiate across th&ltiplano (500 - 1150

AD)'¥’. Unlike its predecessors, Tiwanaku establishedrgel influential sphere
where a complex religious system, based on powadgimic gods, grounded its
existence. The highly developed range of religipasaphernalia not only worked as
medium for spreading their god’s image, but alsdoats for promoting interaction,

affiliation and even unity along its influential ea. It also reinforced previous

126 Moseley,Op. Cit, 16-170.
1271bid., 208-222
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institutions such as tha&yllu, a kin-based system where social, politic and ecoa

interests defined a common history, cultural tiadi and religious identit®

A dramatic drought in early ¥2century provoked the loss of power and destruction
of the ancient gods, and the return to ancient thaalitions. Though divided, the
resultant regional political organizations, als@km as Aymara Kingdoms, shared a
common religious system based on BechamamagMother Earth) andichachilas
(Ancestors) as givers of Iif&. This duality had been translated into social and
political structures while defining two complemantapartialities within single
unities. In this context, a common language andglsthelped to create a strong sense
of land attachment among thymarain the Altiplano (1150 — 1480 AD). Even
though this process was replied on western anemeasalleys, this kind of political

organization changed dramatically after the arrofdhka administrators.

The Inka Empire was one out of many other orgaiumatprior to its pan-Andean
expansion, except for its cultural background lohke interandean processes, and the
usage of Quechua as mother tongue. Moreover itlexity, the novel religious
system endorsed imperial strategies of interadtioough either differential alliances
with weak/weakened political entities, or war agaipeer organizations (1480 — 1532
AD). In both casednti (the Sun) rose as the imperial protector and nabrsfather.

Its success responds to long-time etiological aeqm grounded on pre-existent
shrines such a3iwanaku - Isla del Solin the highlands, or Pachacamac in the

coastline.

That process denotes a hidden relationship beti@®mer macro-regional deities,
WiracochaandPachacamaagespectively, and the new risen godi within the Inka
frontier. It diminished potential resistance ancentity cohesiveness within the
Andean populatioti®. Some years later the Spaniards arrived in Cajeanand the

Andes experienced a new process of adaptation.

128 |pid., 53-70Q
129 Bouysse Cassagn®@p. Cit, 179-192.
130 Zuidema,Op. Cit, 514-522.
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