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Congratulations to the scholar-authors whose work is published in this edition
of the McNair Scholars Research Journal. As always, I am impressed with the
diverse topics and creative work of our scholars and look forward to their
future publications. These projects are, in most cases, the result of a minimum
of sixteen weeks of close collaboration with a mentor who is an expert in the
scholar’s field of study. The opportunity to work in close concert with an
accomplished mentor is a key component of the McNair Program. Mentors
gave up a large portion of their summer and a significant portion of their
spring semester in order to prepare scholars for these projects. Without the
expertise of our mentors, scholars would not have been able to produce these
high quality projects. On behalf of our scholars, it is my pleasure to dedicate
this volume to their mentors.

Dr. Jennifer Zwahr-Castro
Director
McNair Scholars Program
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Performativity in Kendrick
Lamar’s “The Blacker the
Berry”

Genesis Calderon

Mentor: Mary Lynne Gasaway Hill, Ph.D.

Department of English
St. Mary’s University

Situated within J.L. Austin’s Speech Act Theory, this paper examines hip-hop artist Kendrick
Lamar’s song “The Blacker The Berry”, as a speech act functioning as a periperformative of
protest language. The methods of Critical Discourse Analysis are used to position the song on
Austin’s performative-constative continuum in relation to its criticism of intra-community
violence within the African-American community. This positioning is considered within
questions of identity and power relations in broader American culture. Reviewing Austin’s
speech act theory, Eve Sedgewick’s periperformative, and Hill’s felicity conditions of protest
performatives, this paper investigates the success and extent to which the song functions as a
vehicle for Lamar’s message. The powerfully introspective message of “The Blacker The
Berry” is crafted through Lamar’s use of rhetorical strategies such as reclaiming of abusive
language directed at African Americans, repetition of phrases that position him against the
oppressive Other, and rhetorical questions that create a delayed volta. These strategies fuel

Lamar’s exploitation of heteroglossia at work in the text.

Austin and Kendrick: Speech Act
Theory Meets Rap

To gain a fuller understanding of
how “The Blacker the Berry” functions
discursively requires an overview of the
linguistic concept of the performative and
Speech Act theory, beginning with J. L.
Austin’s original formulation, and ending
with Hill’s felicity conditions synthesized
specifically for protest. This exploration of
the song as a performative stems from the
notion that language can be used to shape
and create reality, as well as simply
describing it. The function of language has

been contested at least since the time of the
ancient Greeks, evidenced by the discussion
of it in Plato’s Cratylus (Gordon 12). Since
that time, traditional thought among
linguists and philosophers posited that the
primary — and most obvious — functions of
language were communication and
representation of thoughts, the physical
world, and reality in general (Joseph 15). As
the field of linguistics developed at the turn
of the twentieth century however, Swiss
linguist Ferdinand de Saussure shed light on
this debate by illustrating the arbitrary
nature of the sign, which is composed of the



signifier, the word itself, and the signified,
the socially-agreed-upon meaning of the
word. This arbitrary relationship between
the signifier and the signified reveals that
language is not necessarily derived naturally
(e.g., the chairness of a chair, or the
wateriness of water), but rather meaning is
assigned in relation to the meanings of other
words — and functions within a system (e.g.,
window in English but ventana in Spanish)
(Gordon 25). The subjectivity of meaning
allows for the use of language to be more
than representation, as language philosopher
J. L. Austin so aptly observed.

In his highly influential lecture
series at Harvard University, Austin
proposed a model for identifying utterances
that changed or affected reality, rather than
merely describing it. Austin’s lecture series
“How To Do Things With Words”, begins
by outlining two types of speech acts:
constatives and performatives. Constatives
represent language in the traditional sense —
being used primarily to describe — while
performatives are “masqueraders”, usually
looking like statements of fact but
performing actions as they describe it
(Austin 4). Austin’s
theory asserts that the words themselves are
the actions, so that the saying is the doing,
such as “I promise you” or “I hereby
christen the USS St. Mary’s.” (6). In order
for a performative to be successful, or
felicitous, Austin delineated what he
perceived to be requirements, or the felicity
conditions of speech acts (14-15).
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The primary focus of these
conditions is to ensure that the appropriate
context and authoritative actors are
participating. For example, for a couple to
be wed, the ceremony must follow
convention, such as an “appropriate person”
like a priest, pastor, or judge officiating at
the ceremony, otherwise it is considered
void. In a further attempt to categorize the
performative and the constative, Austin
proposes that the best examples consist of
“verbs in the first person singular present
indicative active” voice (Austin 5). However
he later concedes that, “there are... obvious
exceptions all over the place” to this specific
grammatical template (57).

Austin also outlines three categories
of speech, “the phonetic act, the phatic act
and the rhetic act” (Austin 96). These three
closely related types of work are performed
by the same actual utterance. Austin later
renames these speech acts as the locutionary
act, illocutionary act, and perlocutionary act,
respectively. Though each act is tethered to
an utterance, utterances and speech acts are
not the same thing. The locutionary act
concerns itself with “uttering a certain
sentence with a certain sense and
reference... ‘meaning’ in the traditional
sense (Austin108). The illocutionary act
encompasses “utterances which have a
certain conventional force” (108)

Ficity Condition #1
“Itmnst be a commonly accepted convention that the nttering of particular words by particalar
peoplein partienlar eirenmstanees will prodnce a partienlar effeet.

Felicity Condition 2

All participants in this conventional procedure must carry out the procedure correctly and
completely.

Fdicity Condition 13

1f the condition s that the participants in the procedm b in thoughts, feelings and
intentions, then the must in fact have those thoughts, feelngs and mtentions.
Felicity Condition #4

1f the convention is that any participant m the procedure binds hevhimself to behave subsequently n
@ cortam way, then s/he must 1n fact behave subscquently m that way.
Text Box 1
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considering this dimension of speech acts as
Hill and Butler do, temporally — it “performs
its deed at the moment of the utterance”
(Butler 3); the promise obtains at the
moment of its utterance. The third type of
utterance is perlocutionary or “what we
bring about or achieve by saying something”
such as a judge stating, “I sentence you to
247 hours of linguistic study” (Austin 108).
The sentencing is illocutionary, happening at
the moment; the punishment is
perlocutionary, it is a delayed reality.
Together, the locutionary, illocutionary, and
perlocutionary acts create the tangible
effects that potentially ensue from felicitous
speech acts.

By his eighth lecture, Austin
questions his initial distinction between
performatives and constatives, declaring that
“to state is every bit as much to perform an
illocutionary act, as say, to warn or to
pronounce” (Austin 132-133). Even as he
acknowledges that performatives and
constatives exist on a continuum rather than
in a dichotomy, Austin still rules out the
possibility of viewing performances of
songs or poems as performative speech acts
like a blessing or christening. He declared
that language in these cases is “used not
seriously, but in ways parasitic upon its
normal use” (22).

Genealogy of the Performative

Extending Austin’s consideration —
or lack thereof — of performances as
performative speech acts, literary critic J.
Hillis Miller argues that Austinian
performances, such as promises, are not to
be confused with Judith Butler’s
performances of gender, or even theatrical
performances (Miller 225). The term
“performativity”, from Miller’s perspective,
has been linked too closely to J.L. Austin’s
performative speech act. Tracing the
genealogy of the term, Miller asserts that,

“Judith Butler appropriate[s] Derrida’s
modification of Austin’s speech act theory
and marrie[s] it...to... Foucault’s Discipline
and Punish and his History of Sexuality:
Volume 1, with Lyotard probably hovering
in the background” (224).

This disambiguation of the term,
stems from Miller’s argument that gender
performance is more closely linked to
theatrical performance, which Austin
dismisses as a speech act in How to Do
Things With Words. Miller goes on to
explain that according to Butler’s theory of
performativity, the term “as it appears
now...means, among other things, the
assumption that human beings have no
innate selfhood, or subjectivity but become
what they are through more or less forced
repetition of a central role” (Miller 225).
Additionally, to draw on Foucault, one is
“disciplined into becoming such and such a
person or gender by performing that role
repeatedly” much the way that actors
perform roles in plays (227). However,
when performativity — in Butler’s sense — is
applied to performances in theater, Miller
wryly illustrates the incompatibility of the
performances, since it would mean that
actors in a production such as Hamlet would
be “in danger of becoming Hamlet or
Ophelia” (225).

Despite his efforts to completely
differentiate between Austin’s performative
speech act, Butler’s performativity, and
theatrical performance, Miller accedes that
each of these “various forms of
performativity... have a family
resemblance” (233). Miller concludes his
argument stating that the common thread
among performatives is their ability to act,
meaning that even so-called parasites like
theatrical performances can affect reality
(234).



Enter Sedgwck’s Periperformative

Miller’s concluding statements
create an interesting quandary. Though there
is no doubt about the performative ability of
poems or songs, it is evident that many of
them do not follow Austin’s prescriptive
grammatical formula. What then, would one
call these performances that seem to fall
closer to the center of the performative-
constative continuum? American scholar
Eve Sedgwick has coined the term
periperformative to describe utterances that
“are about performatives and, more
properly, cluster around performatives”
(Sedgwick 67). The periperformative then,
not only diverges from the general
grammatical standard, but also from one or
more of the felicity conditions; it still
maintains its ability to perform action, but it
might not be complete or intentional in the
sense that Austin’s explicit performative is.

This notion of the periperformative
lends itself to the study of “dramaturgical
performance” more readily than the explicit
performative does, even allowing for
“talking about performative affectivity in a
way that would not reintroduce either
intentional or descriptive fallacies”
(Sedgwick 68). Thus, it is possible for an
utterance to have an illocutionary effect and
perlocutionary effect despite not meeting all
of Austin’s performative requirements.
Sedgwick declares that utterances’ varying
“proximit[ies] to an explicit performative”
do not decrease the rhetorical force “along
an even gradient” radiating out away from a
“performative center to periperformative
edge” (75). Sedgwick’s further mapping of
the constative-performative continuum
allows for further study of how different
utterances can affect reality without having
to conform to the conventions of full
performative speech acts.

In her exploration of manifestations
of protest in different genres of speech acts
in her book Language of Protest, American
scholar Mary L. Hill asserts that protest
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songs, poems, and chants seem to be
periperformatives by their locutionary acts,
however they do indeed conform to felicity
conditions reworked for protest. Hill
“appropriate[es] the base metaphor of
Transformational Grammar’s deep and
surface structures” suggesting that although
the surface structures of the studied protest
utterances vary greatly from genre to genre,
their deep structures function in much the
same way that the deep structure of Austin’s
explicit performatives do, fulfilling the
conditions for felicitous protest (Hill 54).
Her synthesis of felicity conditions reflects a
more detailed consideration of the
conditions that are at play in order for
protest performatives to be effective. Hill’s
specific conditions, which classify the first
two of Austin’s felicity conditions as
presuppositions and the last two as
aspirations, are found in Appendix 1.

“The Blacker the Berry” as Periperformative

Analysis of the song “The Blacker
the Berry”, as it is informed by the
theoretical framework of speech act theory,
reveals the song to be a periperformative of
protest, producing tangible effects, like
inciting discussion about the identity of
Black America, on public platforms such as
social media. (Please see Text Boxes 2 and 3
for the complete song lyrics). The song
achieves this despite not conforming to the
aspirational felicity conditions of protest
speech; it does however fulfill the
presuppositional conditions of protest. The
illocutionary dimension of the song
functions as a negotiation of African
American identity within WEB Du Bois’
double-consciousness framework. The
perlocutionary effect on the other hand, is
the critical awareness that Lamar has created
within the community that has generated
subsequent discussions about African
American identity. Lamar creates the
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illocutionary and perlocutionary acts
through the performance of the song. In the
lyrics, his use of heteroglossically induced
confusion, appropriation of hate-speech, and
delayed volta, serve to shock the listener and
to initiate a conversation that excavates the
audiences’ own perceptions of what it means
to be African American.

“The Blacker the Barry™ (Part 1)

[Nstrw: Lalah Hathaway]
L They want us tn bew dewn tn sur ko
L And pray bn he Cod wo du't bdieve

Hathaway]
L Everytiimg black, | dun't wan black
L D want everyihing black, | ain't woed black
3w black, 1 ain "t mean black

5. Kvorytisimg |
& Dwamt everything black, | zin't weed black
7. wm black, Lain't mean black
2 [ wam everylhimg bhck

[ Bridge]
Ll in the mern’, frain the sicost Burs, baky, burs, Bat's fl [ wanea soe
"y die i v, ['s swch

orary
3. Theymy sy E i in'. Bat hamis, you madoms
A Black den'l crack, my migga

[Verse1]
L. P'm tho bigpost kypacrite sl 2015. Ouce | fmish thix, witnessos will comvoy just what [

e | e | might e e
Eocrction T gt -,c-ﬁ.uh-cu,-u:

o 2 real migga
[Fre Hesk]
L juiew

z jice

kY the jmice
4. Theblacker Ghebanry, the bigger [ shest
Toxt Bax 2

From the first notes of “The Blacker
the Berry”, the jarringly eerie and hostile
atmosphere of the song is created through a
cacophonous heteroglossia (Bakhtin), or the
representation of differing voices within the
song. Bakhtin asserts that within speech,
there is the “co-existence of socio-
ideological contradictions between the
present, between tendencies, schools, circles
and so forth, all given a bodily form” — each
marking separate linguistic identities (291).
In the context of “The Blacker the Berry”,
the instances of heteroglossia are amplified

not only by the choice of identity markers
such as vernacular speech and the inclusion
of imagery relating to blackness, but also by
the fact that different singers are performing
different parts.

The heteroglossia at play consists
fundamentally of distorted, indistinct voices.
The progression, from primarily
unintelligible chanting to muffled but clear
vocal performances, resembles a lens
coming into focus, preparing the listener for
the heated message that follows in the
verses. The first few seconds of the song
feature classically trained vocalist Lalah
Hathaway singing over a distorted and
stifled male voice — presumably the artist’s —
whose performance more closely resembles
chanting than singing or rapping.

1. Everything black, I don’t want
black

2. | want everything black, 1 ain’t
need black

3. on black, I ain’t mean black
4. | everything black, ain’t
need black

5. Everything black, | don’t
want black

6. | want everything black, |
ain’t need black

7. on black, I ain’t mean black
8. | want everything black

In this introductory chant, the vocalist
repeats contradictory sentence fragments
that are sonically distorted, with the lyrics
aurally muddled by one singer chanting over
the voice of another. Additionally, the
various fragments are missing key
grammatical structures such as verbs and
subjects, “I everything black, ain’t need
black”. This compounds the lack of
semantic clarity. What is clear however, is
the contradictory nature of the fragments
that produce a lyrical manifestation of
heteroglossia: “I want everything black, I ain’t
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need black on black / | ain’t mean black” From
these contradictory voices, a multitude of
voices clamor over, against, and with each
other, vacillating between the love and hate
of blackness. The use of Black English
Vernacular, as evidenced by features such as
ain’t or zero copula (the dropping of the
verb be), and the presence of a black
vocalist’s voice, mark the identity of the
singing narrator as a member of the African
American community.

Another African American voice
that emerges in the song’s introductory
chant is Lalah Hathaway’s. Her vocal
performance creates a “binary establishment
of ‘Us versus Them’” as evidenced by the
use of personal pronouns “you” and “us” in
confrontational lines such as “you never
liked us anyway” (Hill 21). By defining the
Other as the oppressor who “want[s] us to
bow down to our knees”, in line a clearer
sense of identity is established. The “Us
versus Them” dynamic is heightened in
Lamar’s muffled, yet intelligible, bridge
between the introduction and the first verse
in which the narrator bitterly and boldly
declares that “sometimes [he] get[s] off
watching you die in vain.” Because the song
draws upon relevant context within the hip-
hop community, the African American
community, and the United States, it is
evident to the listener that the “you” to
whom the narrator refers is the dominant
oppressive white community.

This heteroglossia is a performance —
both in the theatrical and performative
senses — of W.E.B. Du Bois double
consciousness. In his classic piece, “The
Souls of Black Folk”, Du Bois explores the
stagnation of social progress, that the
African American community faced at the
turn of the twentieth century, and proposes
solutions to facilitate the advancement of the
community. He proposed that African
Americans are perceived by white

Americans from behind a metaphoric veil -
limiting their ability to truly see African
Americans as humans, equal and

“The Blzckar the Barry™ (Part 7)

Meak: Assaxsia]

L Laadd ther treat me Bkea sdave, cab” meblack.

2 Wai, we fed awhele hesp of paim, cab’ weblack

3. And man 2 53y they put moimsa chaiss, eb" woblack

4. Tmaginonaw, big godd chaims fall of racks

5. Hurw yom ua sco thowhip, Left scars poa’ mo back

& Bt warw wohive 3 hig whip parked paa’ thoblack

7. Allhom sy we dosmcd frem thesart, cab’ woblack

% Remcmber this, cvary race start from the black, jus 'mamber dat

ase]

1 I'm thebiggest kypecrite ol 2415. Ouce I Gnish this, wilnesses will coavey just what [mean

2 Imeas,if’s evidenl that P irvdevant (wseciely

3. That's what yea're tdling me, peaiéentiary veald saly hircme

4. Carsemetil I'm dead. Church me with yoar Gikeprophoising fat 'mma bejust inether davein my

bead
5. Institatinealired, masiputisn 2nd ez
& Recipracation of freciem saly vein year eyes
7. You halemedon'l you?
8 Iknew yoa hateme just 25 mach i3yea hate ynarsdl Jealows ofmy wisdom and cards [ dealt
9. Waichin' meas| pall up, Gl g my lank, them ped ent. dev y
whods Beat, 1k
10.Btack and succersial, this blzck man meant (s be spocial Kabxkint sa my radsr, bilrh, hew can [ help you?
11 Hew can Ltcll you Cm making 2 kilin'?
12 You mademe killer, omancipaiion of 2 real nigga

[Pre sk
|Hoal: Assaxsia]

[Verse3]

1 Im thebiggest kypecrite ol 2615, When [ finish this, if you listouin’, then sare you will agree
2. Thisplel s bigper (han me, il's peweratimnal hatrad

3. Ifs poneciam, if's primy, kite justification

4. I'm African-Am erican, I'm Alricas, I'm Black 23 the heart of 2 fuckin Arya

5. I'm black asthename of Tyreacand Darims

& Excusemy French but fuck yos — me, fuck vall Thal's s Bt asil gotr.

7. Iknew you hateme, dm't you'?

8. You haicmypewgle, [ w: I 1 .
9. Kaww [ an (el beranse you'reim ave it thal Deserd Eagle.

10. Thinkin' maliciensly, he et 2 chain then yve zoa’ bleed him

1L W's femny how Zubs 28d Xhes might g to war.

12 Twe tribal armies that wané te build 2nd destrey

13, Remind me f thiew Compian Crip gangs thal B merd dum
4. Bedn” vilh Pirws, waly death sed e e soore

15, Se den'tmabier hew much L 32y 1like to preach with the Panthers
1 iz State "Marces h

17. Or try tw cdabeate February ke smy BDay

18. O catwatamdm, chicken, 2nd Kook Aid sa wodkilzys
19, Or jump bick enwweh (s el Mickadl dovdan end

. Or waich DET canse rban swppect ismporiant

L Se why did L weep when Lrayven Marfin ¥asin the sirect?

22. When gang basging makeme kil a nigza blacker than mc?
23. Hypeeritel
[Masical Outrs]
TextBox 3

deserving of respect and dignity (Du Bois
3). Because Du Bois uses the term American
synonymously with racist white America,
the veil can be considered as a “veil of
social objectification” (Hale 455).

One consequence of this veil is that
the African American, according to Du Bois,
lives with a constant “double-consciousness,
[the] sense of always looking at [his or
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herself] through the eyes of others, of
measuring [his or her] soul by the tape of a
world that looks on in amused contempt and
pity” (3). Dual consciousness then, creates a
dichotomy in which the individual must
choose between his or her African heritage
and his or her American identity, which
includes the internalized negative
perceptions held by white people. Having to
live “ever feel[ing] his two-ness — an
American, a Negro... two unreconciled
strivings... two warring ideals in one dark
body” and longing to “merge his double self
into a better and truer self” reveals a conflict
of identity negotiation (3-4). Double
consciousness is at play in the “The Blacker
the Berry” as the narrator declares that he
“want[s] everything black” but that he “ain’t
need black” in the same breath. In the
negotiation between the embracing and
rejection of his African American identity,
the song’s narrator parallels Du Bois’s quest
to merge both “warring ideals” in double
consciousness (3). The confusion and
disorientation that the listener experiences in
the introduction of “The Blacker the Berry”,
and for most of the song, mirrors the
confusion and disorientation that the
narrator expresses as he attempts to navigate
between his African American identity, and
the American identity imposed upon him by
society.

As the song progresses through the
first and second verses, the narrator
continues to seek fulfillment by choosing to
perceive himself through one consciousness,
rather than two. Lamar structures the verses
so that they parallel one another, continues
using personal pronouns to alienate the
Other from the narrator, and reclaims the
language of hate speech in an effort to assert
himself as African American, denying the
American identity of internalized racism.

Both verses open with the Lamar’s
puzzling declaration that he is “the biggest
hypocrite of 2015.” This self-identification,

or self-labeling, hints at the possibility, that
in his quest to establish an identity as an
authentic African American, something has
gone amiss. In the first verse, his declaration
that he is an “African American, [an]
African” resembles an audible Freudian slip,
acknowledging his American identity, then
choosing to identify solely as African. The
narrator then shifts again, emphasizing his
African American identity through the
verses with bold pronoun-riddled
declarations addressed to the oppressive
Other: “You never liked us anyway... You
hate my people.” The narrator repeatedly
contrasts himself with the Other. Those who
hate the African American community and
“plan to terminate [his] culture” are
addressed as “you”, while he refers to
himself as a member of the marginalized
group, “irrelevant to society”, by using
inclusive pronouns like “us” and the
possessive “my” when talking about the
African American community.

One of the pivotal tools that Lamar
uses to uplift his African American heritage,
to undo the damage caused by an oppressive
American society, is the appropriation of
hate speech. While, this is not a novel
occurrence within the hip-hop community,
the declarations that the narrator “came from
the bottom of mankind” and is “a proud
monkey” prove difficult to digest because of
their limited visibility as appropriated
words. These words, as Butler points out,
are loaded with connotations dating back to
the history “that is invoked and
reconsolidated at the moment of an
utterance” and have a “sedimentation of
meanings” that are revived when spoken
(Butler 36). One way to resist “dominant
cultural orders” and attain social power is to
“practice and celebrate...devalued linguistic
forms and practices (Gal 175). However this
method of repeating words that have been
used to wound comes with great risk, since
it invokes the painful connotation. However,
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the alternative seems to be worse: “keeping
such terms unsaid and unsayable can also
work to lock them in place, preserving their
power to injure” (Butler 38). Thus Lamar
has chosen to both strip hate speech of its
power to hurt, and has attained a level of
social power, as he converts previously cruel
and disrespectful characterizations of
African Americans to affirmations of his
African identity.

The use of repetition in these two
verses of the song is also worth noting, as it
creates a parallel structure between them.
Both verses begin with the same cryptic
declaration: “I’m the biggest hypocrite of
2015.” Despite this vague indication that the
narrator might not be as authentic as he has
thus far claimed to be, the other two
repeated structures, "You hate me don’t
you?” and “Makin’ a killin’, emancipation
of a real nigga,” reinforce the narrator’s
solidarity with the black community and in
contrast with the Other. Some of the most
powerful and jolting language comes in the
form of the repeated rhetorical question:
“You hate me don’t you?” This question
acts as a statement that conveys both
contempt/disgust for the Other, as well as
the pain the narrator feels at being the object
of the Other’s hate.

The final line repeated in both verses
simultaneously illustrates the extent of the
power that the Other has over the narrator
and his ability to free himself from said
power. In the first verse, the line appears as:
“You sabotage my community, makin’ a
killin’. You made me a killer, emancipation
of a real nigga.” Here it is apparent that the
Other is so powerful, that this entity has the
ability to make the narrator a killer,
presumably against his will, that attacks
members of his own community— hence the
sabotage. It is not clear in the first sentence
who is making the killin’. The last phrase,
“emancipation of a real nigga” is more
cryptic. Considering the song through the

10

lens of Du Bois’ double consciousness,
Lamar seems to be sarcastically
acknowledging that he is still subject to the
racist notions imposed on his own identity —
still unable to free himself of the Other’s
domain. In the second verse however, the
subject of the first sentence changes, placing
the narrator in the position of power instead:
“How can | tell you I’'m makin’ a killin’?
You made me a killer, emancipation of a
real nigga.”

Here the narrator is making the
killing, using force against the Oppressor,
who in an ironic twist has created his
murderer by the fate of his own hand. The
last phrase in the line now takes on a
different meaning. Because the narrator is
the actor and in the position of power, he is
able to reverse the roles of oppressor and
victim, thus able to cast off the Du Bois’
veil, finally emancipating himself from the
burden of internalized racism.

The hook and pre-hook of the song
feature artists other than Lamar performing
these pieces, adding to the musical
heteroglossia of the song. In the pre-hook, a
distorted male voice chants the metaphor,
“The blacker the berry, the sweeter the
juice” three times before varying it with,
“The blacker the berry, the bigger I shoot.”
This perversion of the original saying which
is meant to positively characterize
blackness, is both an appropriation of the
racist notion that black people are dangerous
and a vague threat. The hook of the song
features personal pronouns linking the
Jamaican vocalist Assassin with the same
“we” and “I” that feels a “whole heap of
pain” because of their complexion. The
hook ends with the empowering affirmation
that “every race start from the black”
leaving the listener outraged at the injustices
that those with African heritages have had to
face.

In the final verse, Lamar no longer
appropriates hate speech, but instead uses
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traditional African American identity
markers, repetition of clauses, and rhetorical
questions to create a volta which unravels
the narrator’s previous attempt to participate
and identify only as an African. Again
Lamar opens this verse by stating that he is a
hypocrite, much to the bewilderment of the
listener. He generally follows the same
structure as the previous verses, even
bringing back the refrain, “I’m African
American, I’m African”, only to deliver a
brutal comparison between the darkness of
the narrator’s skin to the “heart... of an
Aryan.” Though the narrator has asserted
that the other is completely alien to himself,
they still share a commonality: their
blackness — whether it be superficial or
deeply rooted. Lamar deviates in structure
by leaving out the “emancipation” line,
supplanting it instead with references to the
African tribes, Zulu and Xhosa, and other
African identity markers. He compares their
tribal armies to “Compton Crip gangs” that
currently wreak havoc on urban
communities across the nation.

The second major shift in structure
and tone combines the aggregation of
cultural references with biting rhetorical
questions to create the powerful volta, or
turn, in which the listener’s perception of the
narrator is dramatically altered. The third
stanza in the third verse delays the unveiling
of the narrator as a hypocrite, by paralleling
six different identity markers within the
African American community. The phrase
“so don’t matter how much | say | like to” in
the first line is succeeded by a series of
cultural markers that progress into more
frivolous, even stereotypical ways of
identifying African Americans.

1. So don’t matter how much
I say | like to preach with the
Panthers

2. Or tell Georgia State
“Marcus Garvey got all the
answers”

In lines 1 and 2, the narrator says he
aligns and associates with the strong
ideological causes of pro-black entities, such
as The Black Panther Party and politician
and activist Marcus Garvey.

3. Or try to celebrate
February like

it’s my b-day

4. Or eat watermelon,
chicken, and

Kool-Aid on weekdays

In line 3, the narrator refers to
celebrating Black History month as if it
were the very celebration of his birth, once
again attempting to assert his identity as an
authentic Black man. The fourth line
however demonstrates a tone shift that
marks the subsequent lines as being more
frivolous, relating them to popular culture
instead of politics or activism.

5. Or jump high enough to
get Michael Jordan
endorsements

6. Or watch BET cus urban
support is important

In the final two lines of the third
stanza, the popular culture references act as
identity markers just as powerful and
relevant as the initial more politically
oriented markers. The references in this
stanza index grave subjects to less serious
popular ones, as well as from older markers
to more contemporary ones — ensuring that
most African American listeners could relate
to at least some of the references.

In the final three lines of the song,
the narrator’s struggle to achieve only one
consciousness is revealed to be a failure.
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Lamar begins with rhetorical questions, that
ask, “why did I cry when Trayvon Martin
was in the street?” referencing the fatal
shooting of an African American teenager in
2012. Horror sets in upon the listener, as the
second, scathing question is asked, “when
gang-banging made me Kill a nigga blacker

than me?” followed by the single accusation:

“Hypocrite!” The narrator’s attempt to
completely reject or cut out the American,
imposed, white-supremacist facet of his
identity comes crashing down in a matter of
five seconds. Throughout the song, the
narrator tries to find an alternate solution to
his double consciousness, instead of
marrying his conflicting identities, however,
he chooses one over the other in an attempt
to become an authentic African American.
However, the final chilling lines illustrate
how he is still trapped by and behind the
veil, and that the song’s narrator cannot
escape his opposing identities (Du Bois 4).
As the final line of the song, there is no
conclusion, no cohesion, no neatly wrapped
message. Rather Lamar leaves his audience
quite disturbed and intrigued, to question for
themselves and to join in the discussion
merging their own unique voices in the
heteroglossic echo of the African American
experience.

12

“The Blacker the Berry”: Closing
Thoughts and Opening Minds

The emotional response that the song
invokes in listeners makes Lamar’s portrayal
of the narrator’s grappling with doubled-
consciousness palpable, almost tangible.
Though Lamar, himself, does not perform a
protest speech act, nor does he call fans to
perform acts of protest, he does perform a
critical lyrical reflection on the roles within
the African American struggle to peel back
the veil of doubled consciousness. The
heteroglossic layering of voices, the usage
of oppositional pronouns, the reclamation of
hate speech, and innovative use of a volta
invite listeners outside the African American
community to join in solidarity with the
suffering caused by the segregation
instigated by the veil. As a powerful
animation of Du Bois’ concept, the song
does not incite the performance of physical
action but instead incites the performance of
the linguistic action of discussion. In doing
s0, this song meets Sedgwick’s criteria of
the periperformative, lying somewhere in
between speech acts of protest and the
constative description of reality.
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Appendix 1

Hill’s Reworked Felicity Conditions For Protest

The Presuppositions

1) It must be a commonly accepied convention that the uitering for, on, or in a public
space, of words thal challenge social, political, and/or culiural hegemonic power(s), by
people interpellated as protesters by said powers, will lead Lo a margin-center convocativity

on said challenge.

2) Protesters articulate and support, in a public capacity, the counter hegemonic
ullerance(s) and thus, ocoupy a position on the margin in tension with the power center for

that issue.

The Aspirations

3) The actual performance of the protest uiterance indicates the presence of appropriate

thoughts, feclings, and intentions; whereas the type, inter tedness, ber, and/ or
risk context of the utterance(s) serves as an index of commitment to these thoughts,

feelings, and intentions.

4) The performance of the protest uiterance(s) indicates that protesters will engage in

bsequent social actions consistent with the protest position; the likelihood of the taking of

consistent social action is related to the type, interconnectedness, number, and/ or risk

context of the protest mtterance as am index of levels of commiiment.

13
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Acculturation and Traditional
Beliefs in Mexican-Americans
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Hispanics of Mexican origin are of special interest to health care epidemiologists who note that
Mexican-Americans tend to underutilize conventional health care services. Adherence to
traditional Mexican cultural beliefs about causes and treatments of physical and mental illness
is viewed as a factor in healthcare underutilization, though little empirical data exists to
document the extent of these beliefs and the extent to which acculturation status of Mexican
Americans impacts beliefs. The purpose of this study is to investigate the relationship between
acculturation status of Mexican-Americans and traditional beliefs about illnesses. Participants
who self-reported as being of Mexican origin responded to an online survey which assessed
acculturation status and extent of belief'in 16 traditional folk beliefs. Participants were
categorized as either Mexican-oriented, bicultural, or Anglo- oriented and were classified into
high belief and low belief groups. Results showed that while the Anglo-oriented and the
bicultural participants were nearly evenly divided between low and high belief groups, over
two-thirds of Mexican-oriented participants reported low beliefs in traditional folk beliefs.
Despite these differences, there were no significant differences among the acculturation groups
in extent of beliefs in traditional Mexican folk beliefs. These results are discussed with reference
to the underutilization of conventional health care services within Mexican American
populations.

Hispanics of Mexican origin are one of cultural competence from conventional
of the fastest growing populations in the healthcare providers (Rodriguez-Reimann,
United States and are of special interest to Nicassio, Reimann, Gallegos, & Olmedo,
health care epidemiologists who note that 2004 ; Rogers, 2010). In addition, adherence
Mexican-Americans tend to underutilize to traditional Mexican cultural beliefs about
conventional health care services (Villatoro, causes and treatments of both-physical and
Morales, & Mays, 2014). Several reasons mental illness is viewed as a factor in
have been proffered for this underutilization healthcare underutilization. Rogers (2010)
and include a lack of affordable health found that among those Mexican Americans
facilities, lack of bilingual services, and lack who choose traditional health care options

(e.g., herbs, teas, curanderas) for treatments
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of various ailments did so because of
familiarity with these traditional methods.
In addition, there are certain folk illnesses
that can only be treated by healers educated
in traditional ways. So while an afflicted
individual may display serious symptoms, a
healer will be consulted instead of a
physician (De la Portilla, 2015).

Traditional health care beliefs that
are specific to Mexican-Americans have
been grouped into three categories: diseases
of internal origin, diseases of emotional
origin, and diseases of magical/supernatural
origin (Martinez, 1966). Examples of
diseases of internal origin are empacho and
caida de mollera. Empacho is the blocking
of the stomach or intestines by food, and
results in a hard ball forming within the
stomach or intestines causing stomach pains.
Empacho is typically treated with herbal
remedies or by pulling at the afflicted area.
Caida de mollera, or “fallen fontanelle” is
another disease of internal origin that occurs
solely in infants. If infants are shaken,
dropped, or otherwise suffer a trauma, the
soft spot (fontanel) between two bones in
the skull may not properly fuse and may
cave in. Symptoms include crying and
vomiting, and death may occur if left
untreated (Castro, 2001). Treatment takes
the form of pushing on the roof of the
afflicted infants’ mouth with a finger or
otherwise attempting to gently ‘reshape’ the
skull. A less conventional treatment involves
turning the baby over and patting at the
baby’s feet (West, 1989).

A cultural disease of emotional
origin is susto or “fright”. Susto is attributed
to a traumatic or frightening event and is
composed of a mixture of somatic and
cognitive symptoms, including appetite loss,
sleep disturbance, stomachaches, extreme
sadness, anxiety, and apathy (Berry,
Poortinga, Segall, & Dasen, 2002;
Nagayama-Hall & Baragon, 2002). Susto is
closely related to major depressive disorder,
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posttraumatic stress disorder, and other
somatic disorders that are recognized in
conventional diagnostic taxonomies
(American Psychiatric Association, 2013).
Treatment for susto includes oral remedies
such as teas infused with orange blossoms or
brasil wood. Another treatment is a barrida
or “sweeping” that is a procedure
traditionally performed by a curandera.
During a barrida, a curandera ‘sweeps’ over
a person’s body with fresh herbs while
reciting prayers (O’Neil, 2006). Some
people of Mexican descent attribute serious
medical illness to cultural causes. This has
been recorded most prominently with
Mexican American patients who attribute a
diabetes diagnosis to susto (Hatcher &
Whittemore, 2006; Coronado, Thompson,
Tejada, & Godina, 2004; Latham &
Calvillo, 2007). In a study done by Poss &
Jezewski (2002), 21 out of 22 Mexican-
American patients interviewed could
pinpoint a specific event that resulted in
susto.

A prevalent idea in Mexican culture
is that illness can result from
supernatural/magical origins. Mal de ojo or
the “evil eye” is an example of a disease of
magical origin and results from a person
looking upon someone or something belong
to another with envy. People afflicted with
mal de ojo experience a number of
progressive symptoms such as vomiting,
weight loss, and possibly death if left
untreated. Newborn infants are of special
concern of falling prey to the evil eye. To
prevent the evil eye, a person is asked to
hold or otherwise touch the infant to
‘relieve’ any possible mal de ojo before it
can take hold. An ojo de venado (deer’s eye)
may also be given to an infant to be worn as
an amulet, necklace, or bracelet to protect
from the evil eye (O’Neil, 2006). The
practice of touching a coveted item, person,
or object is also used to prevent mal de ojo.
Mal de ojo can also be caused by brujas.
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Brujas are witches who practice dark magic
and are able to inflict curses and other
maladies upon people (Castro, 2001; West,
1989). The treatment of mal de ojo and
other maladies of the spirit come from
curanderos/as who are traditional healers. In
treating such afflictions as mal de ojo, a
curandera might perform a limpia, or
cleaning. Although there are variations of
the cure, a curandera typically passes a raw
egg over the afflicted’s body while reciting
prayers. The egg is then placed under the
individual’s bed, and during the night the
mal de ojo is considered to be extracted into
the egg and the person cured (Castro, 2001).

Some traditional Mexican cultural
beliefs are based in the supernatural and
pertain to mythical creatures. La Llorona
and la lechuza are examples of supernatural
beliefs linked to illnesses. La Llorona refers
to the spirit of a young woman who drowned
her children and now haunts waterways
crying out for her lost children. One variant
of the la Llorona myth is linked to susto. In
this myth, inebriated men develop susto if
they see and follow La Llorona, at which
point she transforms into a frightening
skeletal or animal-like form (Fong, 2008).
La lechuza refers to brujas who transform
into owls at night. La lechuza is said to be
able to cause sickness and even death to
their chosen victims (Castro, 2001; West,
1989).

Beliefs in traditional folklore among
Mexican Americans may be moderated by
the acculturation status of an individual.
Acculturation is defined as change that is
experienced when two cultural groups come
into contact with one another, with the
dominant and more powerful group
influencing the direction and rate of
acculturation of the less powerful group
(Sam & Berry 2006). Acculturation results
in affective, behavioral, and cognitive
changes that affect a one’s cultural values,
identity, and behavioral traits. Studies of
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Mexicans who migrate to the United States
find that such culturally relevant markers as
language and patterns of health care usage
for physical and emotional problems
become altered as acculturation to Anglo
norms proceeds (Sam & Berry, 2006).
Several studies have found that acculturation
affects acceptance of conventional diagnoses
and treatment. Cachelin, Veisel,
Barzegarnazari, & Striegel-Moore (2000)
for example, found that Latina women were
more likely to seek conventional treatment
for eating disorders than their less
acculturated counterparts. Warren (1976)
reports that more acculturated individuals
held more positive attitudes towards
psychotherapy. Nativity status, a major
component of acculturative status, was also
found to be a factor in health care
utilization. Conventional health care
utilization was found to be higher in U.S.
born versus foreign-born Mexicans (Vega,
Kolody, Aguilar-Gaxiola, & Catalano,
1999).

As those of Mexican descent
acculturate to Anglo majority norms in the
United States, what happens to their beliefs?
There is little research on how traditional
beliefs relate to acculturative status, despite
evidence that both acculturation and
traditional beliefs each individually mediate
healthcare behavior. For example, it is
believed that certain folk illnesses such as
mal de ojo can only be cured by spiritual
healers like curanderas. One study done with
Mexican-American farmworkers found that
while they acknowledged the benefits of
Anglo/conventional physicians and
treatments they still retained the belief that
certain illnesses needed to be treated by
traditional healers (Slesinger & Richards,
1981). The purpose of the current study is
then to investigate the relationship between
traditional Mexican beliefs and acculturative
status in Mexicans and Mexican-Americans.
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Method

Participants and Procedure

The responses of participants who
self-reported as Mexican, Mexican-
American, or Chicano/a were included in the
study (N = 78). Demographic variables such
as age, income, and generational status
associated with the participants are found in
Table 2. Participants were informed of the
online survey through email or via word of
mouth. After reviewing and agreeing to the
consent form, participants answered
demographic questions and completed
questionnaires on acculturation and
traditional Mexican beliefs. The snowball
technique was used to sample a wider range
of respondents. The survey took
approximately 20 minutes to complete.
Results were anonymous.

Materials

Acculturative status was assessed
using the 12-item Acculturation Rating
Scale for Mexican-Americans-1l (ARSMA-
11-SV; Cuellar, Arnold, & Maldonado,
1995). The ARSMA-I1-SV has a reported
high correlation with the original ARSMA
with r = .93 and a Cronbach’s alpha score
ranging between .79 and .91 (Cuellar,
Bastida, & Braccio, 2004). Based on a 5
point Likert scale, the ARSMA-11-SV
groups respondents into one of five
acculturation levels that range from Level 1
(“Very Mexican oriented) to level 5 (very
assimilated; Anglicized”). Based on
previous studies using the original ARSMA
(Pomales & Williams, 1989; Ponce &
Atkinson, 1989) the current study narrowed
acculturation levels further, collapsing levels
1 and 2 together to make the category
“Mexican oriented” (N = 16) and collapsing
levels 4 and 5 together to make the category
“Anglo oriented” (N = 38). People who
scored as a level 3 were classified as
“Bicultural” (N = 24).
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The Traditional Folk Belief Scale is
a 16-item questionnaire designed by the
study’s authors to assess illness beliefs and
supernatural beliefs. Items for the
Traditional Folk Belief Scale were adapted
from published case studies on Mexican-
American traditional belief systems
(Slesinger & Richards, 1981; De la Portilla,
2015; Rogers, 2010). Items were formatted
with true scores assigned a value of 1 and
false scores assigned a value of 0. Item
scores were summed, with higher scores
indicating more traditional beliefs. A median
split was used to separate respondents into
“high believers” (scoring 6 or above) or
“low believers” (scoring 5 or below). In
addition to the scale’s 16-items, qualitative
data were gathered on optional free response
sections for each of the items.

Results

Chi-square analyses were conducted
to test the relationship between level of
acculturation and beliefs in traditional
beliefs about illnesses. The difference in
traditional beliefs among the three groups
was not significant 2(2, N = 78) =2.82, p
<.240. The frequency distribution of
traditional beliefs showed Anglo-oriented
respondents were almost evenly split
between high believers (53%) and low
believers (27%). Bicultural respondents had
more high believers (58%; N = 14) than low
believers (42%; N = 10) and, interestingly,
over two-thirds (69%; N = 11) of Mexican-
oriented MAs were classified as low
believers . The most prevalent illness-related
traditional beliefs of the entire sample were
belief in curanderos/as and belief in mal de
0jo. The most prevalent beliefs in the
supernatural were not as frequent as the
illness beliefs with the most prevalent being
belief in brujos/as and belief in the lechuza.

The qualitative responses of
participants providing optional comments on
traditional beliefs were of interest.
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Responses to beliefs in curanderas and mal
de ojo received the most comments. Over
one-fourth (N = 28) of respondents wrote
about personal experiences concerning
curanderas and of these, eight had been
personally treated by a curandera. Almost
one-third (N = 31) of respondents
commented on mal de ojo treatments with
the most common being “the egg
treatment” or “limpia”.

Responses about brujas were
interesting. Of the 14 responses, four
mentioned men being made to fall in love
with spell-wielding brujas and four
mentioned ‘good” brujas who were
benevolent. Fifteen respondents reported
stories and experiences of lechuzas that
followed certain people or visited people at
night or in dreams. Eleven respondents
commented about la Llorona, with most
stating that their experiences were limited to
stories told by others. A few (N = 14) of
respondents reported traditional cures for
empacho, with many citing a massage or the
consumption of certain herbs as a primary
cure and a few (N = 15) knew of cures for
susto, with sugar water frequently listed as a
treatment. Other treatments mentioned for
susto included performing a ‘sweeping’ of
the body with herbs or a limpia with an egg
for more severe cases.

The majority of written responses mentioned
family members (grandmothers, mothers,
fathers, aunts, uncles, cousins) as primary
sources of knowledge about traditional
beliefs. Grandparents and parents were the
most often mentioned family members.

Discussion

Results of this study’s
investigation of the relationship between
acculturation and traditional beliefs about
causes and treatments of illnesses in a
Mexican and Mexican-American cohort
indicate that acculturation status does not
affect adherence to traditional beliefs.
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Although there were no significant
differences in the number of traditional
beliefs held by those categorized as
Mexican-oriented, biculturally-oriented, and
Anglo-oriented groups, all three groups
reported beliefs in illness related traditions
with illness-related beliefs as prominent.
To a lesser extent, beliefs in traditional
supernatural beliefs such as lechuzas and la
Llorona were reported by the three groups.

Possible reasons for this discrepancy
include a small sample size. When grouped
into three acculturation status groups, it
became apparent that the majority of
participants were classified as either Anglo-
oriented (N = 38) or biculturally-oriented (N
= 24). Only 16 participants could be
classified as Mexican-oriented. In addition,
recruiting for the survey was done in a
limited geographical location. It is possible
that results would have varied in a sample
from a border city. Another limitation is the
scale used to measure traditional Mexican
beliefs. The scale was created for the current
study, so validity and reliability data is
unavailable. Other limitations include the
fact that demographic characteristics
indicate that a large portion of the sample
was of college age. However, in spite of this
limitation, it is worth noting that traditional
beliefs were still surprisingly prevalent.

Research has established that
Traditional beliefs about illness and
acculturation each individually impact
health care choices in Mexican Americans.
But as our results indicate it cannot be
assumed that acculturation level mediates
the degrees of adherence to traditional
Mexican beliefs as many of those
categorized as Mexican, Bicultural, and
Anglo oriented in our sample reported
beliefs in a number of traditional folklore
beliefs.

The results of this study has
implications for conventional healthcare
providers. First, providers cannot assume
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that traditional healthcare beliefs will or will
not be held by the patients being treated,
regardless of how acculturated they may
appear to be. Second, conventional
healthcare providers cannot assume that the
use of alternative treatment methods will be
reported, especially if the patient perceives a
lack of sensitivity to cultural norms and
traditions within the health care setting.
Perhaps of more concern is that these same
patients also reported the use of traditional
medications alongside prescribed diabetes
medications but did not inform their
physicians about their use of traditional
medications (Poss & Jezewski, 2002).
Another study relates similar findings, with
one-third of interviewed Mexican-American
patients with diabetes not informing their
physicians about their continued use of
home remedies along with their prescribed
medications (Brown & Hanis, 1999). It is
critical that conventional healthcare
providers are able to provide culturally
competent treatment. If the impact of an
individual’s culture on their healthcare
choices goes unacknowledged, physicians
will not be able to provide their clientele
with culturally appropriate treatments.
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Table 1

Acculturation in Relation to Traditional Beliefs

Acculturation Status

Traditional Belief Mexican Oriented Bicultural Anglo Oriented
High Belief 5 14 20
Low Belief 11 10 18
Total 16 24 38

Note. Acculturation status adapted from the ARSMA-I11 (Cuellar, Armnold, & Maldonado, 1995).
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Table 2

Demographic Variables (n = 78)

Age
18-24 56%
25-34 18%
35-44 9%
45-54 4%
55-64 8%
Over 65 year old 5%
Last grade completed
7-8 1%
9-12 12%
1-2 years of college 23%
3-4 years of college 21%
College graduate or higher 44%
Annual income
Less than $20,000 41%
$21,000-$40,000 22%
$41,000-$60,000 21%
$61,000-$80,000 6%
Over $80,000 9%
Time in United States
All my life 81%
Since age 5 4%
Since age 6-12 9%
Since age 13-17 1%
Since age 18 4%
Generational Status
1% generation = you were born in Mexico or other ~ country 18%

2" generation = you were born in USA; either parent born in Mexico 47%
or other country

3¢ generation = you were born in USA, both parents born in USAand 6%
all grandparents born in Mexico or other country

4™ generation = You and your parents born in USA and at least one 17%
grandparent born in Mexico or other country with remainder born
in the USA

5t generation = You and your parents born in the USA and all 12%

grandparents born in the USA

Note. Distribution of variables of Mexican, Mexican-American, and Chicano/a participants.
Generational status breakdown was retrieved from the Acculturation Scale for Mexican-
Americans-11 (ARSMA-I1I; Cuellar, Arnold, & Maldonado, 1995).
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Table 3

Traditional Folk Belief Scale Results (n = 78)

Question N %

Someone who does not like you can put a spell on you

True 28 36%

False/l don’t know what this is 50 64%
If you admire something about another person (clothing,
body feature, etc) it is important to touch that object/person

True 32 41%

False/I don’t know what this is 46 59%
A person’s fingernails, hair, or pictures can be used to harm
someone by their enemies

True 24 31%

False/l don’t know what this is 54 69%
Items hung above a door (ex: a cross, palm leaves) will keep
out evil spirits

True 36 46%

False/l don’t know what this is 42 53%
*Mental illness can be caused by witchcraft and evil spirits

True 16 21%

False/l don’t know what this is 62 80%
There are both good and evil spirits around us at all times

True 60 7%

False/l don’t know what this is 18 23%
*1 believe in curanderos/as

True 29 37%

False 49 63%
I believe in brujos/as

True 29 37%

False 48 62%
| believe in the lechuza

True 23 30%

False 55 71%
I believe in la Llorona

True 25 32%

False 53 68%
| believe in duendes

True 20 26%

False 58 74%
I believe in EI Chupacabra

True 21 27%

False 55 71%
*1 have known someone who has suffered from mal de ojo

True 41 53%

False 33 42%
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*1 have known someone who has suffered from empacho
True
False
*| have known someone who has suffered from susto
True
False
*1 have known someone who has suffered from caida de
mollera
True
False

26
51

28
50

10

33%
65%

36%
64%

13%
87%

Note. * = illness-related traditional belief item
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Dehumanization and
the Indefinability of Humanity
Alex Dorrycott

Mentor: James Greenaway, Ph.D.
Department of Philosophy
St. Mary’s University

Where human dignity has not been
adequately considered in a philosophy,
neither has its obverse, dehumanization.
There is little work to reference in seeking a
definition and thus little to advance from. In
this paper we will come to a conclusion
about what is meant by dehumanization. To
do that we must first attempt to define the
terms “human” and “dignity” as closely as
possible. Simply put, we cannot understand
what it is to dehumanize if we do not
understand what makes us constitutively
human in the first place; a fortiori, we
cannot meaningfully discuss what the basis
of our human rights could be. The ultimate
thesis of this research is that dehumanization
is at the root of many issues threatening
human dignity on a philosophical and a
practical level. This preliminary work will
present a background for long term study
into dehumanization in political philosophy.

How Closely Can the Term “Human”
Be Defined?

In elementary biology terms any
homo sapiens sapiens is a human being. In
philosophy that question is a rather tall
order.

For Cicero being human meant being
a rational creature', however that is not only
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exclusive of some groups who may not be
able to communicate well enough to show
rational abilities such as decision making but
it is also inclusive of some beings that we do
not view as humans such as some primate
groups. For example a definition similar to
this is used by the Nonhuman Rights Project
led by Steven M. Wise. This group is
championing several legal cases to grant
basic rights to intelligent animals such as
whales, elephants, and members of all four
species of great apes due to the scientific
evidence that they show self-awareness and
autonomy."

Currently the Nonhuman Rights
Project is pursuing four ongoing cases for
chimpanzees in New York State named
Hercules, Leo, Kiko, and Tommy." These
are ongoing cases and began in December
2013 on the basis that the chimpanzees’
intelligence, self-awareness, autonomy,
emotions, and social capacity make them
deserving of the rights to bodily liberty and
integrity." Hercules and Leo are part of an
experiment in Stonybrook which is part of
the State University of New York system.”
Kiko lives alone in Niagara Falls, New York
as a pet on private property and was
previously involved in the entertainment
industry." Lastly, Tommy is held as a pet in
Gloversville, New York and lives alone in a
cage."" Wise believes that his plaintiffs
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should be sent to live at a sanctuary in North
America among other chimpanzees that is as
close to how they would live in the wild as
possible."" Given the evidence that Wise
displays on his website™ it appears that the
definition of human beings as rational
creatures includes nonhuman beings and is
not precise enough for our purposes.

In Onora O’Neill’s essay A
Simplified Account of Kant’s Ethics from
Matters of Life and Death, she believes that
Kant would agree with Cicero about human
life “being valuable because humans are the
bearers of rational life.”* However, she takes
it a step further in clarifying that humans can
plan and make decisions. The ability to do
those things is what sets human beings apart
from other animals.*

Finding a definition for “human” is a
project for the ages, Heraclitus famously
said “one would never discover the limits of
soul, should one traverse every road - so
deep a measure does it possess (B45).”"
Thus far Heraclitus has been correct, human
beings are simply too complex to define
easily with a broad stroke. Brendan M.
Purcell studied these attempts to define
“human” in his work From Big Bang to Big
Mystery in 2011. He studied several insights
of what came to be viewed as “central to
humanity in classic Greek political
philosophy,” " a brief recitation of these
understandings is: Heraclitus’ notion that
human beings are united by a participation
in Logos (also called xynon); Aristotle’s
belief that what makes humans “of the same
nous [intellect] is their participation in
divine reality”*" which he called homonoia
or like-mindedness; and lastly within the
early Greek Christian world, St John’s
understanding that it is agape (a sort of co-
personal love) that is the “basis for all
humanity.””" He also referred to the works
of Eric Voegelin and stated that:
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[Eric] Voegelin comments on this
issue [the difficulty in defining
humanity] in the context of his own
problematic of a philosophy of
history: his reply is in terms of the
nature not just of a single human
individual but of the whole of
humanity. As with Heraclitus,
Aristotle and St John, for Voegelin
what unites all human beings in the
one humanity is not what we know
from paleoanthropology: that we're
genetically united since we first
appeared some 150,000 years ago.

What makes human beings human is

their capacity to reach out to and be

drawn by the transcendent."

What the classic Greek philosophers
had in common was a belief that a common
participation in something is what united
human beings or made humans different
from other creatures on the planet. Voegelin
took this into more modern language in his
statement “what makes human beings
human is their capacity to reach out to and
be drawn by the transcendent.”*""
Participation in something outside of or
beyond humanity is what makes human
beings human. This seems like something
requiring theological affirmation, however
Glenn Hughes has already covered this.

In order for the concept of inherent
dignity to make philosophical sense,
there must indeed be a human nature;
if there is a human nature, then there
must be something essential to
human beings as such; and
something essential to human beings
must, by definition, be something
beyond all material particularities,
which are always changing. If there
is a human nature it must transcend
differences of biology, culture, and
history. Indeed, the concept of
human nature, or of a human
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essence, presupposes the rootedness
and participation of that nature in a
dimension of reality not intrinsically
conditioned by space and time. The
technical term for such an
unconditioned dimension of reality is
transcendence. ...transcendence is
best thought of as a dimension of
meaning - a nonspatial and
nontemporal realm of meaning in
which humans participate, and which
both grounds and completes the
meanings implicit in, for example,
our morallonging for perfect justice,
or our consciousness of the infinite
value of each human person. "

Transcendence takes us beyond
virtuous actions, a capacity to reason, or the
ability to be autonomous. Transcendence “is
simply the manifestation of the living human
being in his or her physical presence - a
presence almost always vulnerable to
suffering, which by its presence alone
reveals, and represents, all the potentialities
of a human being.”™

This is the closest | suggest that we
can come to defining the term “human”, or
at least, so far. A human being is human
because of transcendence. We reach out to
and seek to understand things far beyond
ourselves. When we see another human
being we see all of that potential, all of it
that transcends everything that person may
currently be, and we seek meaning through
that. Emmanuel Levinas places this
transcendence at the core of his entire
philosophical project. “The face turns to me,
beseeching or uncaring, imploring or
indifferent, eloquent or mute, and
inescapably it is, 'in and of itself, visitation
and transcendence.”” If human worth is
found in transcendence then “the only
philosophically correct anthropology is an
apophatic anthropology - that is, one that
acknowledges the human inability to know
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definitively and completely the meaning of
being human.”

Can We Define Human Dignity?

Next, we attempt to define human
dignity and in this effort there will be a
survey of prior discussions regarding this
definition. We begin with the history of the
term. The works of Glenn Hughes and
Paulus Kaufmann will be integral to this.
Kaufmann identified four traditional sources
for a definition of human dignity.™" The
earliest source he describes comes from
Greco-Roman history and ultimately
culminated in Cicero’s notion of dignitas;
the second is of Judeo-Christian origin and
is the notion of man having ultimate value
due to being created in the image of God or
Imago Dei; the third is Immanuel Kant’s
Wiirde over price; and the last is what came
of the writing of the Universal Declaration
of Human Rights which was adopted by the
United Nations in 1948.°"

Dignitas was primarily a social role,
however Kaufmann relates it to human
dignity at large due to Cicero’s claim that
our obligation towards human beings is
simply because we are human.”" The
Judeo-Christian conception initially had no
political impact and was a moral standard to
hold oneself to, if you are created in the
image of God there are expectations
regarding your behavior and treatment of
other human beings.” Hughes defines the
term ‘Imago Dei’ as “’made in the image
and likeness of God,” meaning a creature
who participates in a limited way, in
transcendent divine freedom, reason, power,
creativity, moral concern, and love.” "' This
Christian view of human dignity was made
more sophisticated by exposure to Greek
philosophical insights and remained the
foundation for Western descriptions of
human dignity beyond the Enlightenment
period.™""" Hughes asserts that the influence
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of the "Christian anthropological vision of
human beings distinctively endowed with
freedom, reason, conscience, and creative
power" " affects even Kant's discussion of
dignity in his Groundwork of the Metaphysic
of Morals. In this work, Kant places dignity
(Wurde) over any price. Every human being
is distinct, humans cannot be interchanged,
and they can never be replaced. All human
beings share a "basic spiritual equality and
an obligation to love and respect each
other." ™ They are priceless. For Kant
dignity was primarily a signifier that humans
could not be merely exchanged and that they
could never be means™*, however in order
to have dignity Kant believed that they must
be capable of rationality which would
exclude some groups such as the severely
mentally handicapped.”* The UN Charter,
German Grundgestz, and the Universal
Declaration of Human Rights™*"' state that
human dignity is inherent and cannot be
violated. However, they have little to say so
far as a definition of human dignity goes,
according to Kaufmann. Hughes explains
this in his analysis of the definition offered
by the Universal Declaration of Human
Rights, this definition also had Christian
roots and those who drafted it sought to
remove it from this sociocultural, historical
and religious context in order to universalize
the notion. They believed that inherent
human dignity could carry its own weight
and, without that context, it was a concept
that could be applied far more
universally, "

Kaufmann finds these sources
problematic because he does not feel that the
definitions they offer can be related to a
normative ethical theory in moral
philosophy, leaving the definition something
of an empty concept.™" Hughes addresses
this concern by explaining that this removal
of a religious or metaphysical context
actually makes it apparent that dignity is an
“intrinsically heuristic” concept.™" Where a
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heuristic is something that calls for
investigation or completion, an intrinsically
heuristic concept cannot ever be totally
discovered or exhausted or defined. Its
limits are categorically elusive. What this
means is that no matter how much we learn
about human dignity and its implications
there will always be more. It is similar to
science in this way, no matter how much we
have learned in the realm of the sciences
there is always more. It is also not similar to
science in the sense that, while the empirical
universe is in principle knowable, human
dignity transcends our ability to finally
know it. Hughes finds this to be "truly
beautiful and reflective of the human
character."*"!

The issue that these sources
struggled with in seeking a definition is that
human dignity cannot depend upon
something that not all human beings have.
The definition of human dignity cannot
depend upon a relationship with God or
having certain mental faculties. Clearly,
many do not have such a relationship and
some are mentally disabled. It also cannot
depend on social class as Cicero’s dignitas
does. Human dignity is something that is
universal and must be based on what makes
every human being human,**" which
means it must be stripped of sociocultural
context. Rather than use this method,
Kaufmann personally seeks a definition of
human dignity by looking at what it means
to have it violated. If something does not
exist then it cannot be violated and, going
with this theory, what does violate human
dignity could aid in finding a definition. "

Kaufmann began his search for a
definition of human dignity because it is the
primary foundation of human rights (as the
Charter of the United Nations, the Universal
Declaration of Human Rights, and many
other documents point out), this concept is
meant to set human beings apart from other
creatures. It is something used to underscore
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those things that make us exceptional from
them, notably free will, the capability to
make independent choices using our senses
of reason and morality, and our individual
autonomy. According to Kaufmann the
problem is that “philosophers disagree on
how to define human dignity and as with
human rights, the concept is often regarded
as a Western one not applicable to other
cultures”. ™ However, it was the view that
human dignity is a concept of Western
culture that the drafters of the Universal
Declaration of Human Rights were
attempting to address in removing the
Christian and cultural contexts in their usage
of the term.® Kaufmann et al. disagree with
this. They believe that any “satisfactory
conception of dignity should be able to
explain the reality of its violation and should
not be detached from concrete occurrences
and interpretations in social life, since this is
what motivates us to talk about dignity in
the first place.”™"

When people discuss human dignity
what they imply is that all members of the
human species have this dignity simply
because they are human beings. This dignity
leads to specific social norms and laws (such
as not lying and not killing another person)
along with punishments for breaking them.
Human dignity is a large part of the basis of
a functioning society in this way and
Kaufmann theorizes that it has to exist
because of certain properties we all share, he
is just unable to find all of these
properties. " It is because he sees it as part
of the basis of society that he feels it cannot
be taken out of all specific sociocultural
contexts. Hughes partly agrees with human
dignity being part of the foundation of a
society. He illustrates that the Universal
Declaration of Human Rights has an
inherent human dignity as its entire basis
and that this has echoed in numerous other
charters and declarations since this
document was adopted in 1948 However

he disagrees with the notion being
inseparable from specific sociocultural
contexts. Kaufmann may believe that
separation from a sociocultural background
makes human dignity an empty concept due
to a lack of knowledge of where it comes
from, but Hughes has an answer for that.
The answer is that there is no satisfactory
philosophical answer to the question of
where human dignity comes from other than
to acknowledge that if it exists then it is
“given along with human existence and
belongs to human existence essentially.
The immeasurable worth of a human being
has nothing to do with achievement, their
religion, social status, nationality, or even
their ability to act on the things we associate
with the concept of personhood: free will,
rational and moral decision making, and an
ability to define themselves for
themselves. "

Frits de Lange agrees with Hughes
that human dignity is something essential
that cannot be lost in his essay The
Hermeneutics of Dignity: “in essence,
dignity belongs to the definition of being
human.” ! The origin of human dignity is
not something that can be found in a life
time and is something that we as humans
may be seeking indefinitely, thereby giving
credence to Hughes’s notion of dignity as
intrinsically heuristic. If human dignity is
something essential as Hughes states then
finding the ultimate origin of human dignity
would require finding the ultimate origin of
human existence. Human beings are as
likely to answer this question as they are to
find the ultimate meaning of life or what
exactly God is or is not. It is interesting that
many Neoplatonists struggled with the latter
throughout the medieval era, before coming
to the conclusion that human understanding
can only get so close to answering that. This
is clearly stated by Dun Scotus Eriugena in
Periphyseon:

nxliv
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For the human mind does know

itself, and again does not know itself.

For it knows that it is, but does not

know what it is. And as we have

taught in the earlier books it is this
which reveals most clearly the Image
of God to be in man. For just as God
is comprehensible in the sense that it
can be deduced from His creation
that He is, and incomprehensible
because it cannot be comprehended
by any intellect whether human or
angelic nor even by Himself what He
is, seeing that He is not a thing but is
superessential, so to the human mind
it is given to know one thing only,
that it is-but as to what it is no sort
of notion is permitted it. !

This demonstrates the long tradition
in philosophy of trying to say the unsayable,
of trying to assert apophatically something
meaningful about that which is ultimately
unknowable.

While there is debate as to how to
define human dignity or where it comes
from there is conclusive belief that it exists.
Kaufmann continues to attempt to define it
by examining how it is violated
.Realistically, the ways human dignity can
be violated are endless. Kaufmann et al.will
continue seeking a satisfactory answer
indefinitely and that still causes it to fall into
Hughes’s explanation that human dignity is
a heuristic concept.

Frits de Lange and Gerrit Brand also
struggle with the perception of a
sociocultural context with regards to human
dignity but their objection comes from a
different direction. Frits de Lange disputes
that human dignity may not be able to be
considered completely objectively. He
states:

Dignity...is a practice of or exercise
in recognition. Therefore, dignity is
to be considered an objective,
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personal “characteristic” and, at the
same time, a subjective “projection.”
Dignity is a relational good that is
conceivable only within the
interconnectedness of human
relationships.

If that is the case, it brings about new
issues. If human dignity cannot be
something completely objective then it can
be argued that those who violate it simply do
not see the “subjective ‘projection’” of it;
and if it is partly subjective then how can it
effectively be defended? Laws and rights
should not be subjective. If human rights
derive from human dignity,“™ then this is a
serious consideration. Brand approaches de
Lange’s question directly and with his own
words. De Lange asked whether the topic of
human diqnity could ever be completely
objective.” In his work, he implied that it
was largely noticed when violated (such as
the attempt by Kaufmann et al. to define
human dignity by its violation) and most
arguments for it had a strong emotional
appeal." Brand believes there must be a
sense in which dignity is objective because
if there were not then “any concern for the
recognition and defense of human dignity is
merely a personal preference...something
about which one cannot be right or
wrong.” De Lange argues that despite his
belief that there is no knowledge of dignity
apart from human relationships, he still
defends its “ontological objectivity,”
meaning he believes that dignity exists
whether it is acknowledged by all involved
parties or not. It is in the “ontological fabric
of human nature...[and] it can never be
forfeited.”"™ Brand uses this as linguistic
evidence for the case that there is an
objective way to use the term dignity. “At
one point de Lange stated that human
dignity ‘must’ be upheld, it was assumed
that this ‘must’ applied to all people,
regardless of preference. So even if nobody
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did so or even accepted that they should do
so it is still true that they should.”™

Hughes and de Lange also approach
a possible subset of inherent dignity. Hughes
explains it most succinctly using his term,
“achieved dignity” and both Hughes and de
Lange make a distinction between achieved
dignity and inherent dignity. What follows is
Hughes’s explanation of achieved dignity:

Of course, in the Declaration's
vision, we always (ontologically if
not politically) possess our dignity-
based rights, whether or not, in
enjoying these, we actually pursue
dignified living. Bearing this
distinction in mind will help us
clarify the fact that the concept of
dignity is employed in the Universal
Declaration in two distinct ways - or
better said, the term dignity functions
heuristically in two separate
manners. On the one hand, the
Declaration is concerned to specify,
proclaim, and promote the
observance of those rights that will
allow for the achievement of
dignified living. It thus projects a
concept of achieved human dignity.
On the other hand, and of course
more foundationally, the Declaration
begins with the avowal that persons
are "born" with dignity, that persons
have an inherent dignity, an innate
worth, which does not have to be
sought or strived for, and which has
nothing to do with achievement."

Hughes holds that achieved human
dignity is as much a heuristic model as
inherent human dignity and that it entails
living a dignified human life. Achieved
dignity does not stand alone, it has the
heuristic concept of inherent dignity as its
base. People have the right to the
opportunity to have a dignified life (or to

33

achieve dignity) because they are born with
inherent dignity."! It is inherent dignity that
gives people “an inalienable right to those
conditions and opportunities that allow us to
freely and fully develop as persons.”™ So,
what is a dignified human life? According to
Hughes a dignified human life is one that
grants us the ability to develop into people
that are “freely and responsibly capable of
self-determination through our capacities to
imagine, understand, know, and decide”; "
and to be aware of the fact that we are
irreplaceable.™ Hughes’s comments on
“achieved dignity” follow in the Catholic
tradition, exemplified in the 1965 encyclical
Gaudium et Spes. Here, the term “dignified
life” is explained.

Hence man's dignity demands that he act
according to a knowing and free choice that
is personally motivated and prompted from
within, not under blind internal impulse nor
by mere external pressure. Man achieves
such dignity when, emancipating himself
from all captivity to passion, he pursues his
goal in a spontaneous choice of what is
good, and procures for himself through
effective and skillful action, apt helps to that
end.™

De Lange explains the relation
between inherent and achieved dignity using
a painting analogy: the primer (he names it
Menschenwdirde) is the general dignity
shared by every single human being and is
the reason respect is owed to others.
Everyone has it because they were born
human and it is a powerful weapon against
any sort of discrimination. The next is the
underpainting (he terms this Merit). This is
connected to positions within society and is
a sort of social dignity. In this usage of the
term, people are not equal. ThIS sort of
dignity is an achieved dignity.™

It seems that we have come to as
close to a conclusion as possible on these
issues. Human dignity cannot be completely
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defined or understood because of its status
as a heuristic concept but it can be at least
partially described. Brand illustrated that
human dignity is objective and exists
whether people choose to acknowledge it or
not. De Lange seems to have agreed in some
ways, but if he becomes lost, it is because
some take objective concepts and make
them subjective by adding opinion. We have
seen Kaufmann et al. and Hughes state that
it is something inherent that cannot be taken
or lost. Finally, we also learned that inherent
dignity is a heuristic concept and that
achieved dignity follows from and is
explained by it. Inherent dignity remains
inexplicable in an ultimate sense and we
explored several of the implications of this.

Defining Dehumanization

Taking into account our approximate
definitions of “human” and “human
dignity,” it may be simple to infer that
dehumanization is just the exact opposite:
defining dehumanization as “a negation of
positive qualities such as individuality,
autonomy, personality, civility, and
dignity.”™" In Kantian terms, it is treating a
human being like a mere means to another
end. Any time that someone is involved in a
situation under coercion, deception, or in
which they could not otherwise truly
consent, they are being used as a mere
means and being dehumanized.”™ However
it is still more complex than that.
Dehumanizing comes with motives,
methods, and what Sophie Oliver calls “the
“lived experience’” of it.""

The most basic definition is simply
denying the humanity of a single person or
group of people.™ Oliver looks to the work
of Herbert C. Kelman for a more detailed
example. Kelman defines dehumanization
“as a violation of the two qualities that he
suggests we must accord to a person in order
to perceive them as fully human: identity
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and community.”™ He defines identity as
seeing the person as an independent and
distinguishable individual who can make
their own choices. Losing that is “among the
most devastating losses suffered by victims
of dehumanization.”™"" He then goes on to
define community as a simple network of
independent and distinguishable individuals
that recognize and respect one another.
Dehumanization shuts a person out of
that.lxviii

Dehumanization strips a person of
“identity, spirit, agency, autonomy,
recognition, physical health, strength and
beauty, autonomy and of voice.”™™ This
‘others’ someone to such a degree that other
people have no difficulty murdering or
torturing them, it can ‘other’ a group so
much that genocide becomes
unobjectionable, and bystanders feel no
remorse for doing nothing to stop it.”* The
existence of dehumanization renders the
ideal of human rights based on human
dignity unstable. Dehumanization is
something that needs to be further examined
in our society because it is how any act of
humiliation, degradation, violence, or terror
with a human origin begins. Once a person
is misperceived as inhuman or subhuman
there is no reason to feel remorse because
they are perceived as “outside the scope of
moral responsibility”™" by the perpetrators.
In most cases, acts of violence only serve to
reinforce the views the perpetrator has and
may often lead to an escalation of the
situation. Worse still, the victim is also often
left feeling inhuman or subhuman, like they
no longer belong to their community, and
like this was something deserved.”"

It is for these reasons that
dehumanization is responsible for instability
in the ideal of human dignity. This is why
everyone has a personal obligation to respect
the rights and freedoms of others in the
human community. The Universal
Declaration of Human Rights concludes that



STMU-MSRJ

taking that obligation seriously is
indispensable for the development of a
bettering society based on equal human
rights.”™ " To combat dehumanization,
respecting the rights of not only others but
also oneself is absolutely necessary. One
must never treat any person as a means, not
even oneself. ™V Lastly, no matter how
“abject and foreign” some aspect of a human
experience may be we must “acknowledge
the specificity of [that] person” because in
so doing we validate the “place of the other
alongside the self within the human
community.”™

Dehumanization is a complex
sociocultural issue. It is involved in politics,
economics, religion, education, and every
other aspect of every human society. Any
time that someone is singled out of a group
or is seen as beneath another is a
manifestation of dehumanization. So
ubiquitous, it can happen in primary school
even as it can happen in global politics.
Dehumanization is a potential of every
human person and that is something that
must be recognized in order for us to begin
changing our worldview. We now have a
definition for dehumanization and a stark
view of the worst case scenarios that it leads
to.

Conclusion
Human beings recognize one another
through a mutual understanding of

transcendence on some level. When we see a
person we intuitively know that there is far
more than we can view on the outside. This
is the very ground of ethics, as Levinas
might say. Furthermore, as Brendan Purcell
puts it, “what unites us into one humankind
is our orientation to the same transcendent
ground.”™! Dignity is an inherent part of
every person’s own humanity. Dignity is
inseparable from humanity, no matter what
is done to a person. No matter how we view
other human beings and no matter their
living situations, our failure to see them as
dignified human beings does not strip them
of dignity.” While one can achieve a sort
of dignity through being enabled to lead a
dignified human life, whether they do so or
not they already have dignity embedded in
their very humanity. We all know this in our
bones even if it is not something we as
individuals had put words to. The only way
we can harm someone else is to ignore that
dignity. We do not harm people we see as
equals, people harm other people that they
see as less deserving than they are.
Dehumanization is at the root of every crime
against another person because one must
first see that other person as subhuman or
inhuman in order to harm them. This makes
dehumanization the greatest threat to
society.

This paper is part of an ongoing
study into the role of dehumanization in
contemporary political philosophy.
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According to the U.S. Census Bureau, 42 million Americans do not have health insurance.
Hispanics, the fastest growing racial/ethnic group in the United States, are most likely to be
uninsured. Drawing on recently collected data from the 2006-2010 National Survey of Family
Growth, the author examined whether foreign-born Hispanic women are more likely to report
intermittent health insurance coverage than native-born Hispanic women (N = 12,218). The
author calculated a crosstabulation table and chi-square statistic to determine whether nativity
status and healthcare coverage are significantly associated with one another. While only 30% of
native-born Hispanic women report intermittent health insurance, over half (57%) of foreign-
born Hispanic women report gaps in coverage. These results suggest that controlling for race/
ethnicity is not enough when studying health insurance coverage. Indeed, foreign-born Hispanic
women seem to be particularly vulnerable when it comes to attaining full-time healthcare

coverage.

Introduction

According to the U.S. Census
Bureau (2014), to be considered insured one
must have either private or government--
sponsored health insurance coverage. The
most recent data obtained by the U.S.
Census Bureau indicated that 42 million
Americans were not insured (Smith,
2014).0f those Americans, 9.8 percent of
non- Hispanic Whites were uninsured, while
15.9 percent of Blacks were uninsured, and
24.3 percent of Hispanics were uninsured
(Smith, 2014). Of the minorities surveyed,
Hispanics are the largest uninsured
population. This is a problem because
Hispanics are the fastest growing ethnic

group in the United States. Hispanics make
up 16.4% of the United States’ population
and will increase from 16.4% to 25.7% by
2050 (Jackson, 2013). Hispanic women are
one of the least covered minority groups in
regards to health-care, with more than 38%
of Hispanic women being uninsured in the
United States (Jackson, 2013). This study
asks whether a Hispanic woman’s nativity
status decreases her chances of being
insured. Although race/ethnicity does
correlate with whether a woman has
healthcare coverage, this study examines
whether nativity status plays a role in
health-care coverage.
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Background

When examining the correlation
between nativity status and healthcare
coverage among Hispanic women, origin
cannot be absent from health-care statistics.
This is because a person’s nativity status
heavily influences a woman’s choice and
opportunity to obtain health-care. Nativity
status refers to being a foreign-born citizen
(i.e. immigrant) or native-born citizen.
Being Hispanic in America ultimately
means one’s lineage traces back to a
different country. As data sets, like the
National Survey of Family and Growth have
shown, citizenship is one of the most
fundamental factors that correlate to
healthcare access (Balcazar, 2015). A
person’s citizenship status may affect his or
her opportunity for healthcare coverage. By
not being a citizen of the United States, one
cannot qualify or enroll in government ---
sponsored programs such as Medicare,
Medicaid, or the Affordable Care Act
(Balcazar, 2015). Immigrants must live in
the United States for five years before the
can gain access to various health care
programs. The issue of citizenship is the
principal reason for low rates of insurance

coverage among Hispanics (Balcazar, 2015).

The U.S. Census Bureau stated that in 2013
the percentage of the population with the
lowest amount of insured people were
noncitizens or foreign-born citizens
(Smith, 2014). There was 3 times the
amount of noncitizens without healthcare
insurance compared to native born citizens
in 2013(Smith, 2014). Not only did
noncitizens lack private healthcare
providers, they also did not have
government healthcare coverage (Smith,

2014).

Another crucial aspect of citizenship
is a person’s generational status. The longer
an immigrant’s family has been in the
country, the more assimilated they become.
Assimilation affects one’s behavior and
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attitude towards healthcare. According to
Balcazar (2015), “ Higher immigrant
generation, with deeper familial roots in the
United States, are more likely to have health
insurance and a usual source of care than are
lower immigrant generations” (p. 120).
Balcazar (2015), also concluded that first
generation and second generation
naturalized and foreign-born Hispanics had
greater healthcare disparities compared to
third and fourth generation Hispanics. The
amount of years Hispanics have lived in the
United States also affects their knowledge of
the English language and can be a barrier as
well (Lee, Godstein, Borwn, & Ballard-
Barbash, 2008). English language
proficiency, which has been shown to be
greatest from the third generation onwards
in Hispanics, also plays a part in health care
usage (Lee, Godstein, Borwn, & Ballard-
Barbash, 2008). Language barriers affect
foreign-born Hispanics ability to
comprehend healthcare jargon and
advertisement. These obstacles increase
foreign-born Hispanics’ hesitations towards
obtaining healthcare coverage. It has also
been proven that foreign-born Hispanics are
less likely to spend on health care rather
than naturalized Hispanics and native-born
Hispanics (Bustamante, 2009). However, the
longer a foreign-born Hispanic has been in
the United States and has been assimilated,
the more likely he or she is to spend on
healthcare (Bustamante, 2009). Generally,
noncitizen Hispanics with less education,
poverty- level income, and noncitizen
Hispanic women experience health
expenditures, but are unwilling to pay out of
pocket or to obtain healthcare coverage
(Bustamante, 2009).

The issue of Hispanics’ nativity
status is a barrier not only for access to
health-care but their socioeconomic status as
well. Citizenship affects many different
areas of minority groups’ lives such as
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education, which ultimately affects their
income. Additional factors impact native-
born Hispanics’ choice to utilize healthcare
services. The factors include accessibility to
healthcare coverage, the ability to afford the
costs associated with purchasing
preventative care, and apprehensions
regarding treatment by healthcare
professions (Young & Rabiner, 2015).
Cultures of every ethnicity are constantly
changing and these changes affect how
people interact with each other and even
transcend into healthcare professionals and
their patients (Diallo, 2013). A person’s
perception and behavior towards healthcare
coverage is usually conceived from their
culture, social norms and heritage (Diallo,
2013). A health-care provider must be aware
of cultural backgrounds of patients to better
health-care service and to improve a
patient’s future care seeking behavior
(National Center for Cultural Competence,
2015). The United States government has
recognized the need for cultural competency
and has created initiatives to improve
healthcare providers’ cultural competency so
that minorities receive the best healthcare
(Diallo, 2013). A health-care provider must
be aware of cultural backgrounds of patients
to better health-care service and to improve
a patient’s future care seeking behavior
(National Center for Cultural Competence,
2015).When examining the relationship
between healthcare coverage and nativity
status among Hispanic women, cultural
competency will expand our understanding
of such correlations.
Current Investigation

This study examines what the role of
nativity status in predicting healthcare
coverage among Hispanic women. When
predicting healthcare coverage among
Hispanic women, it is apparent that many
other aspects of health-care in relation to
Hispanic women has been conducted, except

a1

for the odds of Hispanic women obtaining
health insurance compared to various other
races. There has been research on the health
disparities of Hispanics (Alegaria, 2012), the
health problems a majority of Hispanic
women are diagnosed with (Hallquist,
2010), the lack of insured Hispanics
(Alegieria, 2012), and how to target
Hispanic audiences so that they can be
educated on the importance of insurance and
health-care (Aaronson, 2013). Past research
addresses the causes of healthcare disparity,
but fails to acknowledge why foreign-born
Hispanic women may be less likely to have
healthcare coverage than their native-born
counterparts.

The lack of health-care coverage is
not a new subject; however the enactment of
the Affordable Care Act (ACA) is new. As
the Hispanic population grows, it is
imperative that racial/ ethnic healthcare
disparities are addressed and improved. As
citizens of this country, we are all entitled to
have an equal access to healthcare. This
notion is the primary reason for the
enactment of the Affordable Care Act. The
ACA was intended to create equal
opportunity for citizens to have quality
healthcare (Aaronson, 2013). This study will
fill the gap of previous research by
examining the role of nativity status in
healthcare coverage. The findings of this
research will be relevant because of how
many positive results President Obama
promised. If the Affordable Care Act does
not narrow healthcare disparities based on
race/ethnicity and nativity status, then our
government has failed to provide universal
healthcare to its citizens.

Hispanics are one of the most
underrepresented and uninsured minorities
in regards to healthcare (Ng’andu, 2012).
Among American Hispanics, some health
concerns and trends include: obesity,
diabetes, and unplanned pregnancy. These
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issues have been acknowledged with the
enactment of the ACA. This has resulted in
the opportunity for the health equity of
minorities is expected. With the increasing
emergence of the Hispanic population in the
United States, the need arises for the
healthcare equity and health insurance of
Hispanic citizens (Hallquist, 2010).

Methods

The National Survey of Family and
Growth was conducted in July 2006 through
December 2010 and is based on a national
probability sample, representing the
household population of the United States,
ages 15-44 years. The entire sample
consists of 12, 279 female respondents. The
final sample was further restricted to 12,218
women who provided valid reports of their
healthcare coverage. The NSFG is
appropriate for the purpose of this
investigation because it is a recently
collected nationally representative data set
that asks questions about the healthcare
coverage, race/ethnicity, and nativity status.
| predict foreign-born Hispanic women are
more likely to report intermittent health
insurance than their native-born
counterparts.
Dependent Variable

The dependent variable in this study
is a dichotomous measure of whether the
respondent lacked healthcare coverage at
any time within 12 months of the interview.
Response categories include 1= yes and 5=
no. The three women who refused to answer
the question and the 58 who did not know
the answer to the question were not included
in the sample.
Independent Variable

The main independent variable of
interest used in this study is a five-category
response measure of race/ethnicity.
Respondents fall into one of four categories:
White, African-American, native--born
Hispanic, foreign--born Hispanic, and other.
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There were no missing responses for this
variable.

Analytic Strategy

First, | create a crosstabulation table
designed to display a distribution of cases by
their values on two categorical measures
(i.e. race/ethnicity and healthcare coverage).
Second, | analyze this joint frequency
distribution with a chi-square statistic to
determine whether the dependent and
independent variables are significantly
associated with one another.

Results

Roughly one-third (28.8%) of
women living in the United States report
having intermittent healthcare coverage
within the last year. About half the sample
(51.4%) identify as White, approximately
one-fifth (20.6%) identify as African-
American, 11.7% identify as native-born
Hispanic, and 10.4% identify as foreign-
born Hispanic.

Figure 1 shows that foreign-born
Hispanics are most likely to report
intermittent healthcare coverage within the
last year than any other racial/ethnic
group. While only one-quarter of White
women (24.6%), one-quarter of African-
American women (27.2%), and one-third of
native-born Hispanic women (30.3 %) report
intermittent healthcare coverage within the
last year, more than one-half of foreign-born
Hispanic women (56.8%) reported
intermittent healthcare coverage. A Pearson
chi-square statistic (58; p-value = .000) is
statistically significant suggesting that a
significantly higher proportion of foreign-
born Hispanic women report intermittent
healthcare coverage and other racial/ethnic
groups.
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Figure 1
Percentage of Women with
Intermittent Health Coverage in the
Past Year
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Discussion

About one-third (29%) of women
living in the United States report intermittent
healthcare coverage within the past year. .
Foreign-born Hispanic women are
particularly at risk with over half (58%)
reporting gaps in insurance. If Hispanic
women are uninsured, this affects the
livelihood of their families and their future
kin. Healthcare behavior is usually a
socialized trait that starts at home. The more
Hispanic women become insured, the more
likely the trend of Hispanics being uninsured
will change. This change can be initiated by
policies. It can be inferred that policy
makers have not yet focused on the various
impediments foreign-born citizens endure,
including how such hindrances comprise
access to healthcare coverage. Immigration
reform and the Affordable Care Act are two
very controversial topics that are symbiotic
entities when being discussed. Future
immigration reforms should address
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healthcare issues because of the influx of
foreigners’ migration to the United States
and their need for access to healthcare
coverage. As of now, the ACA focuses on
the needs of native-born citizens. However,
the ACA is still a very new initiative, yet--
with the increase of studies that focus on the
needs and circumstances of foreign or
native-born citizens, health-care disparities
can decrease.

There are several limitations to this
investigation. First by only focusing on
Hispanic women, healthcare inequalities that
affect men were not discussed or examined.
Examining both genders and the nativity
status of each sex could decrease the
percentage of Hispanics lacking healthcare
coverage. Second, due to sample size
constraints, this study did not include a
nuanced measure of Hispanic ethnicity (i.e.
Mexican, Puerto-Rican, Columbian, etc.).
Lastly, this study does not include the region
respondents reside in. An Hispanic living in
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a heavily populated Hispanic area (i.e. South
Texas) may have different attitudes toward
healthcare compared to areas (i.e North
Carolina) where there are very few
Hispanics. Future research should focus on
the causes of healthcare inequalities, more
specifically native status and its effects on
the Hispanic community since it is the most
underrepresented ethnic group in regards to
healthcare coverage. The Hispanic
community of the United States is expected
to exponentially grow, therefore, healthcare
disparities cannot be ignored. Further
research is required to improve legislation
and enhance the Affordable Care Act’s
mission. With an increase of knowledge of
Hispanics’ behavior towards healthcare
comes responsibility to acknowledge the
needs of Hispanic females and males. “The
Affordable Care Act is working to make
health-care more accessible.” Minorities
regardless of their nativity status are
taxpayers and deserve to be given equal
access to such amenities.

a4
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Fifty-seven United States Presidential Inaugural Addresses have been given since George
Washington’s first inaugural in 1789, to Barack Obama’s second in 2013. In that time span,
US Presidents have used the word “God,” one-hundred and four times. A text analysis will be
conducted on all US Presidential Inaugural Addresses, using a change-over-time lens to
determine how the use of the word “God,” in Presidential speeches has changed throughout
American history. The purpose of this research is to investigate a connection between religious
terms used in US Presidential speeches and historical events in American history. Traditional
historical methods will be used to reconstruct accounts from the past by gathering primary
sources, in this case, US Presidential Inaugural Addresses. Other evidence found in previous
research conducted in the Political Science field will be used to support the findings in the
primary documents. The documents will be analyzed using WordStat, TagCrowd, and Microsoft
Word.

Literature Review Political Science Review is indeed the
Very little is written on the agenda setter in the field of Political

relationship between religion and American Science.”" Polls were conducted in both
politics. Political Scientist seem to avoid the Ph.D. and non-Ph.D. granting departments
subject, and those that do have something to across the US, to ensure the data reflected a
say, appear to have little in the way of diverse group of leaders in the political
quantitative numbers to support their science field.
conclusions. Wald and Wilcox state that the lack

Kenneth Wald of the University of of articles concerning religion in the
Florida and Clyde Wilcox of Georgetown American Political Science Review is a
University, argue that “the absence of direct reflection of the overall attitude across
religion from the pages of the American the field of Political Science. The authors
Political Science Review, is clear evidence found that an average of once in every three
that the field of Political Science has at best years an article in the journal would contain
marginalized religion as a subject.”’ areligious term. Using the JSTOR database
According to a 2001 survey of 1,400 the authors found only thirty-five articles
American political scientist, “the American with a religious term, though Wald and
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Wilcox also state that “the religious terms
were more descriptive than analytical.”"

It may be surprising to most that
religion had become a neglected subject in
the Political Science field, the authors state,
“in the religiously-based political conflict in
the US and Muslim world during the 1980’s,
there was an expectation of greater coverage
of religious themes in the field. However
from 1980 on, just one article in American
Government put religious factors at the
center of analysis.”"

It would also seem that if religion
was being neglected in Political Science,
then surely it would be neglected by other
fields in the social sciences. But there is one
field that proves that hypothesis to be
wrong. “From 1906 to 2002, the American
Journal of Sociology and American
Sociological Review each printed four times
the number of articles with a religious theme
compared to their political science
counterparts.”” So the problem was not with
social sciences as a whole, but in the one
field that should be concerned with political
theory was neglecting the topic of religion.

There has to be a reason why
political science is leaving religion on the
backburner. There are several guesses as to
why, but the answer is likely too complex
for simple answers. One theory suggests,
“An antireligious bias has permeated
academe in general and political science in
particular.”"' Many conservatives argue that
liberals are the majority in the academic
world, and polls taken of professors has
shown that to be a possibility.

Still Wald and Wilcox believe that
one of the key factors of religion being
neglected in political science as a whole, is
the “modernization” approach in post-World
War Il comparative politics. A 1967 article
by Bernard Crick enforces this theory,
stating, “liberal values and the democratic
ethos may have deterred academic
investigation, and institutional religion was

48

perceived as a constituent element of the
democratic order, but as a potential threat
that needed to be tamed.”""

Beyond disciplinary problems Wald
and Wilcox state that social background and
the complexity of subject and measurement
hindered religion and its prominence in the
political science field. More people
attended church in the late 1960’s then
today, while the complexity of the subject
makes it hard to measure. Grants funded by
the Federal Government were also leery of
sponsoring research that focused on religion
due to the separation of church and state
boundary.

“The sudden emergence of Christian
Conservatism as an organized force has
surprised many people, and the rise of
evangelical Christianity has re-defined some
political alliances.”"™ There has been and
increased call for intellectual research into
the role religion plays in modern American
politics. What little interest there is for
religion in political science had developed
despite facing many obstacles. Wald and
Wilcox state that the interest level is
unlikely to persist unless specialist in the
subject tie their work to broader theories of
political behavior and change.

It would be peculiarly improper to
omit in this first official act my
fervent supplications to that
Almighty Being who rules over the
universe, who presides in the
councils of nations, and whose
providential aids can supply every
human defect, that His benediction
may consecrate to the liberties and
happiness of the people of the United
States....In tendering this homage to
the Great Author of every public and
private good, | assure myself that it
expresses your sentiments not less
than my own...No people can be
bound to acknowledge and adore the
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Invisible Hand which conducts the
affairs of men more than those of the
United States. Every step by which
they have advanced to the character
of an independent nation seems to
have been distinguished by some
token of providential agency; and in
the important revolution just
accomplished in the system of their
united government the tranquil
deliberations and voluntary consent
of so many distinct communities
from which the event has resulted
cannot be compared with the means
by which most governments have
been established without some return
of pious gratitude, along with an
humble anticipation of the future
blessings which the past seem to
presage. These reflections, arising
out of the present crisis, have forced
themselves too strongly on my mind
to be suppressed.™

United States Presidents have long
used religion and spirituality as a means of
communication with the American people.
In George Washington’s first inaugural
address, he wastes no time in mixing
religious thought in his first political speech
as President. America is a young nation that
just won its freedom from the world’s
foremost superpower, and America’s victory
seems nothing short of a divine miracle from
Heaven above. George Washington
witnessed this divine intervention up close
and personal as the Commander and Chief,
and upon taking office as America’s first
President, he makes a statement few
Presidents would have the courage to
publicly state in modern American politics.

No people can be bound to
acknowledge and adore the Invisible
Hand which conducts the affairs of
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men more than those of the United
States.*

Can it be that George Washington believed
and publicly expressed to the American
people, that they owed adoration to the
Divine Providence that afforded them the
miracle of defeating the British? Ina
country that prides itself on the separation of
church and state, separation of religion and
public policy, one of the most notable
Founders in American history goes on
public record stating that the American
people above all other peoples of the world,
owe the Invisible Hand adoration and
worship.

Religion and politics are two topics
that can easily be the source of a heated
controversy between the closest of friends.
For this simple reason many families do not
allow discussion of these subjects at the
dinner table by themselves, much less both
at the same time. So what happens when
when the two subjects are mixed together,
and how have the two played out together in
American history?

All newly elected US Presidents give
an inaugural address before taking office,
often setting the tone of the Presidency for
the next four years. This address can be used
to inspire hope, assurance, healing, and
peace in the midst of uncertainty and turmoil
among the American people. Regardless of
personal belief, US Presidents use religious
thought in their speeches. Is religion
infiltrating American political speeches, or
is American politics becoming more secular
in nature? Many Conservatives believe that
American politics is becoming far too
worldly, while Liberals feel that politicians
should be restricted in their use of religion in
their speeches.”

Many people are under the
assumption that American politics is
becoming more secularized in ethos, falling
away from the moral compass of Judeo-
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Christian ideals. However, using the
traditional historic method of examining
primary documents, a data analysis will be
conducted on the US Presidential Inaugural
Addresses through a change over time lens
to determine how the use of the word
“God,” in Presidential speeches has changed
throughout American political history. The
data will show that political speeches
contain more religious terms in modern
American politics than ever before in
American history.

How does Political Science as a field
record the history and understanding of
religion in American politics? Many would
argue that religion is a neglected subject by
political scientist, desiring much needed
research in the future. US Presidents
constantly play on the heart-strings of
Americans, and religion is a tool often used
to accomplish this means. Why then would
political scientist neglect such a hot topic?
Some believe that an antireligious bias has
permeated academe in general and political
science in particular, seeing religion as a
threat that needs to be tamed." Still others
believe that Liberal Democrats outnumber
Conservative Republicans in the academic
setting, therefore, dictating the focus of
research away from religion.*" Regardless,
is it not in America’s best interest to have
educated, informed, and critically thinking
voters? Perhaps political scientist are not so
concerned with interpreting religious cues
found in US Presidential speeches. What
about other social science fields? Are
historians interested in interpreting the
meaning behind religious terms used in
American political history? Apparently
sociology is interested in religion and the
role it plays in American politics. “From
1906 to 2002, the American Journal of
Sociology and American Sociological
Review each printed four times the number
of articles with a religious theme compared
to their political science counterparts.”"
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To say that no one in the Political
Science field has covered religion and its
role in political speeches would be false and
unfair. In the course of my own research |
have found many articles on the subject.
However, many of these articles left much to
be desired in the way of sophisticated
analysis. What numbers have been
published seem outdated, with articles
dating back to as late as the 1930’s. The
lack of research and data creates an
opportunity to explore topics never covered
before.

George Washington gave the first
Presidential Inaugural Address in 1789,
while Barack Obama gave the last in 2013.
In just over two-hundred and twenty years
the word “God,” has been spoken one-
hundred and four times by US Presidents
during their inaugural speeches. It would
take forty years of US Presidents to come
and go before James Monroe would utter
“God,” for the first time in a Presidential
Inaugural Address.” What does that mean?
Why did it take until James Monroe for the
name of God to be invoked during a US
Presidential speech? James Monroe and the
period of time that has become known as
“The Era of Good Feelings,” are
synonymous. The year is 1817, and
America is uniting after ending the War of
1812. There is a sense of unity forming in
America. James Monroe strived to
downplay and party affiliation as his goal
was eliminate parties from national politics.
Did James Monroe invoke the name of God
in his inaugural address to rally a nation that
was now setting its sights on expanding and
reaching the Pacific Ocean?

So what if the US President invokes
the name of God in his speeches, does it
really matter? Studies on the influence US
Presidents have over the public agenda
would say that it does matter. The
President’s popularity is crucial to their
ability to influence public opinion.
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Everything a President speaks needs to be a
calculated step. The President has control
over setting the public agenda, simply by
talking about a subject, or not talking about
a subject. But if the President has a low
approval rating, it does not matter what they
say one way or another.®' So does this
mean US Presidents might say things to
simply gain the ear of the American people?
Americans already know the answer to that,
they do not even have to have the ability to
read a US Presidents lips to know a
President will say anything to gain their
approval.

Founders and a Redeemer

Many of the first US Presidents
never used the word “God” in any of their
Presidential speeches, and the personal faith
of the early Presidents can fairly be called
into question. Deism was a popular
movement in that era. Deism was a growing
popular belief in the late 18™ Century. !
Deist believed in a God over all nature, but
not necessarily the divinity of Jesus Christ.
More than one Founder has gone on record
to state that they believed Jesus was
probably the greatest moral teacher of all
time, but could not speak with certainty
towards the notion that he was a God.

George Washington is one of the
recognizable names among US Presidents.
Many of his speeches reference a spiritual
deity as the “Invisible Hand,” “Almighty
Being,” and “Great Author.” Never once
did he use the name of God in any of his
speeches directly, but when a closer look at
his inaugural speech of 1789 is considered,
readers must conclude that George
Washington held a strong belief in a Divine
agent. When one considers what it took for
America to win its freedom from the British
Crown, it is no stretch to conclude that only
a Divine intervention from above could have
afforded this nation a victory.
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Where some US Presidents have
thoughtlessly invoked the name of God in
their speeches, George Washington
referenced a God of Nature with great
thought. One can imagine what George
Washington was thinking at his inaugural.
Just two years before Washington was
encamped at Valley Forge, leading a rag tag
Continental Army through the harsh New
England winter. When Washington was
referencing the Invisible Hand over
America’s destiny, was he remembering the
Small Pox outbreak running through his
camp at Valley Forge? Maybe he recalled
how poorly equipped, fed, clothed, and
trained his band of men were. Yet there he
was, speaking to people of a new nation,
free and independent of tyranny. Still there
is the argument that George Washington
refused to kneel at prayer, take communion,
and refused a minister on his death bed.
This may be attributed to the fact that the
popular Deist movement believed that
organized religion was corrupt with
dogmatic practices. Washington could have
very well been a believer in God, while
despising organized religion.

Not all Presidents believed in mixing
religious thought into political speeches.
Thomas Jefferson is the champion among
liberal political scientist. Jefferson had little
time for talk of miracles and superstitions in
the public and political sphere. Jefferson
stated that he did not believe in the Divinity
of Christ, but only accepted Jesus as a great
moral teacher. When compared to his
predecessors, George Washington and John
Adams, there is a completely different tone
in his inaugural address. There are no
eloquent adorations for a Divine Providence.
As a devout believer in the newly
established American government, Jefferson
focuses on the strengths of freedom derived
from this new system of governing a nation.
Still, the author of the infamous Declaration
of Independence could not help but make
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reference to an Infinite Power that governs
the universe, to bestow council on this new
nation.
Relying, then, on the patronage of
your good will, I advance with
obedience to the work, ready to retire
from it whenever you become
sensible how much better choice it is
in your power to make. And may that
Infinite Power which rules the
destinies of the universe lead our
councils to what is best, and give
them a favorable issue for your peace
and prosperity.” "
Even the leader among those in thought that
religion should have no place in American
politics, seemed to feel compelled to
mention an Infinite Power in his inaugural
address. Did the mentioning of this
religious figure originate from Jefferson’s
own personal belief, or did it come from a
need to connect with his constituents?
Many scholars would debate the answer to
that question, but Liberals are not the only
ones to use Jefferson as a champion of their
political ideology, Conservatives too
embrace Jefferson. ™
While the birth of a new free nation
was a momentous occasion not only in
American history, it was crucial to the
history of mankind. Still many scholars
would agree that even more important than
the birthing of America as a new nation, the
re-birth of America during the American
Civil War was more important. America
would lose nearly three percent of its
national population. An estimated 620,000
lives lost in the bloodiest of wars in
American history.™
The American Civil War is by far the
most tragic event in American history.
More lives were lost in the American Civil
War than any other war America was
involved in. At the center of it all is one of
the most regarded statesman in American
history, Abraham Lincoln. Extensive
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research has been done on Lincoln, as he is
arguably the most written about human
being ever, even outdoing Jesus of Nazareth.
Lincoln was not the first President to drag
God’s name into a political speech or
inaugural address. He was, however, the
first President to invoke his name more than
once in his inaugural address. Could it be
that US Presidents use the word “God,” to
comfort the American people when they feel
lost and in despair. Some consider
Lincoln’s second inaugural speech to be
among the greatest of Lincoln’s. The
American Civil War was winding down, and
Confederates were on the ropes, but a weary
Lincoln was feeling the strain of all the
nation’s casualties. Riddled with
depression, Lincoln penned one of the
greatest inaugural speeches.™ In that
address Lincoln uses the word “God” six
times. It is worth noting that Lincoln’s
second inaugural speech is considerably
shorter than any other inaugural speech.
Only two US Presidents have had shorter
inaugural speeches, Franklin Roosevelt, and
George Washington. It is no surprise that
historians refer to Lincoln as the
“Redeemer” President. Remarkable for a
man who was more than likely an agnostic
or atheist as a young man.

Modern Presidents

If you split the history of US
Presidential Inaugural Address in half, the
numbers are clear. The second half of
Presidents outpaced the first half by a figure
of four to one. In the first one hundred and
twelve years of American history, US
Presidents use the word “God” twenty times.
In the last one hundred and twelve years,
however, US Presidents use the word “God”
eighty-four times. One might argue that
innovations in mass media is the cause for
the outburst of religious tones being
delivered in Presidential speeches.
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Ronald Reagan, or the “Great
Communicator,” had two inaugural
speeches. In those two addresses Ronald
Reagan has spoken the word “God,” more
than any other President with a total of
thirteen times.™" Reagan was raised by
both a Catholic and a Presbyterian, in the
end Reagan would follow the Presbyterian
path until his death in 2004. During
Reagan’s administration the US the world
was witnessing the decline of the Soviet
Union, and America’s economy was coming
down. Was Reagan trying to corral the
American people in these chaotic times?

Articles have been written about
George W. Bush and his overuse of religion
in his speeches to send America on a “Holy
Crusade” against the Middle East.™" If we
look at the just the number of times George
W. Bush used the word “God,” in his
inaugural addresses, that argument seems to
lose its validity. George W. Bush only
referenced God’s name six times total in his
two inaugural addresses.™" Throughout
Bush’s Presidency he was never afraid to
speak about his faith, and how it was a
driving factor in his moral compass.

Barack Obama as a President came
under fire early in his campaign, many
questioning where he stood with his own
personal beliefs. If we look at his two
inaugural speeches, Obama invoked the
name of God a total of ten times,™" coming
in only second to Ronald Reagan, and a tie
with Richard Nixon. Was Obama’s usage of
the word “God” an attempt to compensate
for the claims that he is truly not a Christian,
or is it a part of his own personal beliefs?
Because personal faith is as it sounds,
personal. Only Barack Obama will ever
know for sure. Despite the allegations
against his faith, Barack Obama has publicly
stated that he is a Christian.
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Concession

America is a diverse nation in regards
to religion, as there are numerous religions
practiced and observed each day in America.
Even among the most devout Christian,
Muslim, and Jewish faiths, doctrine is
constantly a source of internal strife.
Religion means different things to different
people. Within Christianity alone there are
several different denominations, and within
those denominations different sects. This
diversity makes it difficult to identify what a
religious term is, and harder to conduct a
fair and balanced analysis of political
speeches.

It is fair to say that just because an
individual uses religious terms that it doesn’t
necessarily mean the individual is a believer
in that faith. There is very little modern and
relevant research on the relationship of
religion and its role in American politics,
and even far less research articles that
contain quantitative numbers to support any
arguments. This leaves the door wide open
for researchers to explore a virtually
untouched subject.

Conclusion

The Presidential Inaugural Addresses
are just a brief snapshot of US Presidential
history. None of the data mentioned
considered State of the Union Addresses, or
any other speeches given by Presidents.
With the influence American Presidents
have over the public opinion in America, it
is vital to understand the meaning behind
these political addresses, regardless of what
political party you are affiliated with. But
maybe that is why political science as a field
chooses to neglect this topic. Maybe the
winning idea in American politics relies on
American voters to be under-informed,
uneducated, and passive-thinkers. Maybe
the American constituent is no more
informed than the populous of North Korea.
For this reason continued research is needed
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in this area. The next step in this research
will be conducting an analysis on US
Presidential State of the Union Addresses to
see if the data found in this research carries
over into other Presidential speeches.

The Founders were known for their
new enlightened way of approaching
religion as a subject with the Deist
Movement. Thomas Jefferson in particular
was not amused with the notion that
monarchs were entitled to rule over people
by their supposed God given appointment as
kings and queens. Jefferson loved the idea
of individual freedom, and the liberty to
peruse one’s own end in life. Jefferson and
others in the Deist Movement despised kings
and queens using religion as a way of
governing the people. However, is there any
connection between the logic of European
monarchs using religion to subdue their
people, and US Presidents invoking the
name of God to calm the swell of their own
people?

Having thus imparted to you my
sentiments as they have been
awakened by the occasion which
brings us together, | shall take my
present leave; but not without
resorting once more to the benign
Parent of the Human Race in humble
supplication that, since He has been

pleased to favor the American people
with opportunities for deliberating in
perfect tranquility, and dispositions
for deciding with unparalleled
unanimity on a form of government
for the security of their union and the
advancement of their happiness, so
His divine blessing may be

equally conspicuous in the enlarged
views, the temperate consultations,
and the wise measures on which the
success of this Government must
depend.™!

When looking at the US Presidential
Inaugural Addresses as a measure of
Presidential political speeches, the numbers
indeed suggest that speeches are becoming
more heavily saturated with religious terms,
and becoming less secular in nature. What
does it all mean? That is hard to say at this
point, this look at political speeches in
American history is only the tip of the
iceberg. The only clear conclusion is that
more research is needed in the future, so that
we may better understand the meaning of
religious terms in political speeches, and
give attention to a neglected field in political
science. Then we can better educate voters,
so that they may approach American politics
as critical-thinkers.
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Appendix A
Charts and Graphs on the Usage of the Word “God”
Usage of the term "God"

In Presidential Inaugural Addresses

M First 112 Years (1789 - 1901)
M Last 112 Years (1901 - 2013)

| 4

Figure 1.1. A pie chart on the usage of the word “God”
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Figure 1.2. A line chart breaking down the usage of the word “God” by decade
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4 Number of times "God" is used by each US
President

u"God" Used

Figure 1.3. A bar graph depicting the usage of the word “God” by each US President

Appendix B:
Graph of total word count per US President for each Inaugural Address
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Figure 2.1. Graph depicting total word count per US President in Inaugural Addresses
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Appendix C:
Scriptures Presidents used during Oath of Office

Scriptures US Presidents had the Bible Opened to during Oath of Office

US President Bible Scripture
Martin VVan Buren 1837 Proverbs 3:17
Andrew Johnson 1865 Proverbs 21:1
Ulysses S. Grant 1873 Isaiah 11:1-3
Rutherford B. Hayes 1877 Psalm 118:11-13
James Garfield 1881 Proverbs 21:1
Chester A. Arthur 1881 Psalm 31:1-3
Benjamin Harrison 1889 Psalm 12:1-6
Grover Cleveland 1893 Psalm 91:12-16
William McKinley 1897 2 Chronicles 1:10
William McKinley 1901 Proverbs 16
Theodore Roosevelt 1905 James 1:22-23
William Howard Taft 1909 1 Kings 3:9-11
Woodrow Wilson 1913 Psalm 119
Woodrow Wilson 1917 Psalm 46
Warren G. Harding 1921 Micah 6:8
Calvin Coolidge 1925 John 1
Herbert Hoover 1929 Proverbs 29:18
Franklin D. Roosevelt 1933, 37, 41, 45 1 Corinthians 1:13
Harry S. Truman 1949 Matthew 5:3-11
Dwight D. Eisenhower1953 Psalm 127:1
Dwight D. Eisenhower 1957 Psalm 33:12
Richard Nixon 1973 Isaiah 2:4
Gerald Ford 1974 Proverbs 3:5-6
Jimmy Carter 1977 Micah 6:8
Ronald Reagan 1981, 85 2 Chronicles 7:14
George H. Bush 1989 Matthew 5:3-11
Bill Clinton 1993 Galatians 6:8
Bill Clinton 1997 Isaiah 58:12
George W. Bush 2005 Isaiah 40:31

Figure 3.1 Scriptures US Presidents had the Bible opened to during Oath of Office.
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The purpose of this research is to explore the relationships amongst corporate social
responsibility (CSR) and financial success measures in the computer software industry.
A major aim is to expand current understanding of CSR, so that companies will revise
strategies, improve performance, and allocation of resources.

Specifically, this research examines the relationships between Environmental Practices,
an aspect of social responsibility, and Accounting Measures of financial success.
Correlations are devised between measures of strengths and concerns of publicly traded
companies, and their return on assets and return on sales. Measures of environmental
strengths are taken from the MSCI ESG STATS (STATS) database. The findings suggest
that little to no relationship exists between Environmental Practices and Accounting
Measures of success. Few companies have any indication of strengths or concerns in
environmental practices. Due to the expansion of cloud computing, an energy-intensive
service, it is important to continually investigate the corporate policies of software
companies, in order to assure that they maintain their self-espoused *““clean” image.

INTRODUCTION is expanded in various ways.
McWilliams and Siegel add that

Business for Social Responsibility (BSR) corporate social responsibility extends
defines corporate social responsibility “beyond the interest of the firm and that
(CSR) as “achieving commercial success which is required by law.” CSR is more
in ways that honor ethical values and than just following the law [16].
respect people, communities, and the Frooman narrows the definition to only
natural environment.” Though seemingly ~ include the actions that a firm takes that
simple, there is no single definition. CSR “affects an identifiable social
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shareholder’s welfare” [11]. CSR
includes issues related to business ethics,
community investment, environmental
concerns, governance, human rights, the
marketplace, and the workplace itself.
CSR is not a new practice. However it is
a practice that has been shaping business
model development, investment, human
resources, marketing, and risk
management. With growing social and
environmental consciousness, coming
from customers, employees, community
groups, and governments, investments in
companies that have negligible or
negative effects on society and the
environment are being reconsidered.
One example is divestment of companies
that fail to properly disclose information
on toxic emissions [13]. Due to the fact,
that it indicates risk to investors [7].
CSR stands in contrast with views from
economist and Noble prizewinner Milton
Friedman. Friedman sees that “there is
one and only one social responsibility of
business—to use its resources and
engage in activities designed to increase
its profits so long as it stays within the
rules of the game, which is to say,
engages in open and free competition
without deception or fraud” [10].
Though this unbridled libertarian
approach views corporate social
responsibility as “unadulterated
socialism”, it is necessary to note that
corporations are economic titans.
According to the OECD, of the 100
largest global economies, as measured
by GDP, 51 of them are US
corporations, and only 49 are nation
states. Since economic power is shifting,
corporations should be addressing
environmental and social problems [19].
Stakeholder theory considers a wider
spectrum of stakeholders. These include
employees, customers, suppliers, and the
general community [3].
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With so much to consider, CSR
scrutinizes various products and
activities. Ranging from tobacco and
gambling, employee relations and
corporate governance. Many studies
look at these concerns. This study will
regard the environment as a stakeholder.
Precisely, looking at the environmental
practices and policies of computer
software companies.

Software companies were chosen for
various reasons. These companies
seemingly appear “clean” compared to
other industries, namely computer
hardware companies. And many of these
companies are welcomed as a mainstay
of modern and efficient industries.
Comparatively, software companies
produce little to no electronic waste,
which plagues the products and services
provided by their hardware counterparts.
With increased network connectivity,
cloud computing has become extremely
popular. Most software companies
operate through cloud interfaces.
Allowing for prompt service, software
updates, and file storage. The server
operations that house the cloud are
energy intensive. Companies like
Google, Apple, and Facebook now run
many of their operations with renewable
energy [12].

The purpose of this research is to
explore the relationships amongst
corporate social responsibility (CSR)
and financial success measures in the
computer software industry. More
specifically, the relationship between
Environmental Practices, and aspect of
social responsibility, and accounting
measures of financial success will be
examined.

The remainder of this paper will review
relevant literature, develop a model,
state hypotheses, discuss the collection
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of data and methodology used in the
study, present the results. Finally, the
paper will address limitations of the
investigation and recommend future
research.

LITERATURE REVIEW

The literature review section first
describes research surrounding the
environmental practices factor of
corporate social responsibility and its
direct impact on measures of financial
success. We also discuss the relationship
between an organization’s
environmental strengths and concerns
and how that affects assets, sales, and
stocks, ultimately impacting financial
measures.

CSR and Environmental Practices

In research, the existing environmental
metrics are performance and risk-related
based. Performance is impacted by
investments in renewable energy,
environmentally friendly products,
recycling, pollution prevention, and
additional environmental policies.
Meanwhile, risk based metrics reflect a
firm’s environmental impacts on the
natural environment (e.g. greenhouse gas
emissions (GHG), water, energy, fuel
and material consumption, waste). Risk
based metrics also takes into account
pressure from stakeholders,
environmental sanctions, and more
demanding standards for environmental
protection. These are understood as
external consequences. [17]

This paper will use MSCI
Environmental, Social, Governance
(ESG) STATS (STATS) measures of
environmental performance and risk.
Formerly known as Kinder, Lydenberg,
and Domini (KLD) Research &
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Analytics, STATS data shows the ESG
ratings of publicly traded companies in
annual datasets. In regards to
environmental ratings, it is divided into
“strengths” and “concerns”.
Environmental strengths, like
performance-based metrics, include
beneficial products and services,
pollution prevention, recycling, clean
energy, management systems, and other
strengths. Environmental concerns
include regulatory problems, substantial
emissions, climate change, negative
impact of products and services, land use
and biodiversity, non-carbon emissions,
and other concerns. The indication of
meeting the criteria of a strength and
concern is displayed on a spreadsheet,
with binary indicator of “1” if the firm
does meet the criteria, and “0” if the
company does not meet the criteria.

The qualitative data from STATS
(formerly known as KLD) is frequently
used to investigate activities from an
internal stakeholder viewpoint. In
relation to this research, other
investigations, using this dataset, have
identified that a better environmental
processes score is linked to a higher
market valuation of a firm [8]. The
dataset was also used in investigating the
effect of corporate social responsibility
on the cost of equity capital for a large
sample of US firms. Their findings
indicated that investment in improving
responsible employee relations,
environmental policies, and product
strategies contributed substantially to
reducing firms’ cost of equity [9].

Measures of Financial Success

Measuring financial performance,
though seemingly simple, has specific
complications. Many researchers use
market performance measures [1] [20],
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others use accounting performance With this in mind, this research focuses
measures [21 [6] and some utilize both on just one: accounting measures of
[15]. The two measures, which represent performance. Particularly, this research
different perspectives of how to evaluate will use Return on Assets (ROA) and

a firm’s financial performance, have Return on Sales (ROS) accounting
different implications. The use of measures. ROA is calculated as net
different measures complicates the income divided by average total assets,
comparison of the results of different and is important measure of how well a
studies. company is using its assets to generate

profitability [14].

ROA = Net lncome
Total Assets

ROS is calculated as net income divided by net sales. This measure represents the
number of cents of profit generated by each dollar of sales [18].

ROS = Met Income

Met sales

ROA and ROS are common measures of profitability used in the information technology
business research [2].

Though, market measures are forward [15]. Although, accounting measures are
looking and focus on market subject to bias from managerial
performance. The stock-market-based manipulation and differences in
measures of performance yield accounting procedures [4][5].

obstacles, for example, the use of market Accounting measures focus on how
measures suggests that an investor’s firms” earnings respond to different
valuation of firm’s performance is a managerial policies [13], such as

proper performance measure [15]. adopting environmental policies.

Accounting measures capture only
historical aspects of firm performance

MODEL DEVELOPMENT

Environmental Practice

Aspects of Corporate Accounting Performance
Social Responsibility
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Hypotheses

In this study, the relationship between
environmental practices and financial
performance is tested. The relationship
may be negative, neutral, or positive.
The following hypotheses are posited
based on accounting measures of
profitability:

H1;: A significant positive relationship
exists between Environmental strengths
and Accounting Measures of success.
H1,: A significant negative relationship
exists between Environmental concerns
and Accounting Measures of success.

DATA AND METHODOLOGY
In order to test the hypotheses, a study
was designed which examines the
relationships amongst measures of
environmental practices, and accounting
measures. The following section
describes the data collection process, the
variables used in the analysis, and the
methodology employed.

Independent, Dependent Variables
This study uses panel data from the
computer software industry over the
period 199 through 2010. The dataset
includes a total of 1217 observations of
260 publicly traded firms. Data from the
Center for Research in Security Prices
(CRSP) was combined with the Socrates
database from STATS.

This study developed two categorical
variables by combining the STATS
indicator ratings variables for
environmental strengths listed as (ENV-
str-#), and the STATS indicator ratings
variables that reflect concerns listed as
(ENV-con-#). The indicator variables
from the STATS database collapsed into
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environmental strengths are six
environmental relation variables:
beneficial products and services,
pollution prevention, recycling, clean
energy, management systems, and other.
The seven environmental concern
variables include: regulatory problems,
substantial emissions, climate change,
negative impact of products and
services, land use and biodiversity, non-
carbon emissions, and other. This
collapse transformed the binary entries
into continuous variables.

The dependent variables used in the
study represent accounting measures of
financial success. In particular, ROS and
ROA are used to represent financial
performance.

Table 1 provides descriptive statistics of
the data acquired from the CRDP and
STATS.

Methodology

This study involves the investigation of
the variables and their relationship. The
study ran Pearson linear correlations of
the variables on StatsPlus:mac 5.9.

RESULTS OF ANALYSIS

Tables 2 and 3 contain results for the
correlations using ROS and ROA as the
accounting measures of performance.
When ROA was used as the dependent
variable the correlation coefficient was -
0.02493 when related with
environmental concerns, and 0.01458
when related with environmental
strengths. Both correlation coefficients
indicate that there is little, if any,
relationship between environmental
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strengths and accounting performance
measures.

When ROS was used as the dependent
variable the correlation coefficient was
0.00741

When related with environmental
strengths, and -0.00416 when related
with environmental concerns. Again,
both correlation coefficients indicate that
there is little, if any, relationship
between environmental concerns and
accounting performance measures.

LIMITATIONS AND FUTURE
RESEARCH

This study had a total of 14 firms that
displayed an environmental strength or
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concern. Out of 260 firms, there is a
negligible amount of firms that indicate
any environmental strength or concern.
New data from 2011 and onwards, might
reveal a greater amount of firms
demonstrating environmental strengths.
For this study, there was no adjustment
to account for time. Failing to consider
how a environmental policy
implementation can lag in having any
effect on revenue. Future research will
include an adequate adjustment to
measure yearly differences.

In addition the independent variables can
be expanded and narrowed to see their
impact on financial performance. Other
dependent variables could be measured,
as well.
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APPENDIX

Table 1. Descriptive Statistics

Obs* Mean Median Maximum Minimum Std. Dev.
ROA 1208 -0.02024 0.04388 0.49951 -12.33095 0.47896
ROS 1208 -0.27123 0.06316 0.96089 -170.88889 5.61218
Environmental Strengths 1217 0.02629 0.E+0 3 0.E+0 0.21681
Environmental Concerns 1217 0.00904 0.E+0 2 0.E+0 0.103

*Missing data creates difference in the number of observations

Table 2. Correlation Coefficients using ENV-str-# and ROS

Critical value
Sample size 1208 (5%) 1.96193
ENV-str-# ROS
ENV-str-# Pearson Correlation Coefficient 1.
R Standard Error
t
p-value
HO (5%)
ROS Pearson Correlation Coefficient 0.00741 1.
R Standard Error 0.00083
t 0.25742
p-value 0.7969
HO (5%) accepted
R
Variable vs.
Variable R

ROS vs. ENV-str-# 0.00741
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Critical value
ample size 1208 (5%) 1.96193
ENV-con-# ROS
ENV-con-# Pearson Correlation Coefficient 1.
R Standard Error
t
p-value
HO (5%)
ROS Pearson Correlation Coefficient -0.00416 1.
R Standard Error 0.00083
t -0.14431
p-value 0.88528
HO (5%) accepted
R
Variable vs.
Variable R
ROS vs. ENV-con-# -0.00416
Table 4. Correlation Coefficients using ENV-str-# and ROA
Critical value
Sample size 1208 (5%) 1.96193
ENV-str-# ROA
ENV-str-# Pearson Correlation Coefficient 1.
R Standard Error
t
p-value
HO (5%)
ROA Pearson Correlation Coefficient 0.01458 1.
R Standard Error 0.00083
t 0.50655
p-value 0.61256
HO (5%) accepted
R
Variable vs.
Variable R

ROA vs. ENV-str-#

0.01458
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Table 5. Correlation Coefficients using ENV-con-# and ROA

Critical value
Sample size 1208 (5%) 1.96193
ENV-con-# ROA
ENV-con-# Pearson Correlation Coefficient 1.
R Standard Error
t
p-value
HO (5%)
ROA Pearson Correlation Coefficient -0.02493 1.
R Standard Error 0.00083
t -0.86587
p-value 0.38674
HO (5%) accepted
R
Variable vs.
Variable R
ROA vs. ENV-con-# -0.02493
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The Color-Blind Racial Attitudes Scale (CoBRAS; Neville, Lilly, Duran, Lee, & Browne, 2000)
is the most widely known instrument for measuring the extent to which people emanate from the
dominant racial ideology of culture-blaming color-blindness. Because it deals with modern
manifestations of prejudice, COBRAS allows researchers to circumvent problems associated with
social desirability bias. COBRAS also has realized a certain degree of practical importance as
counselor educators have become increasingly reliant on its scores when assessing the
multicultural competencies of their trainees (Neville, Spanierman, & Doan, 2006; Neville, Awad,
Brooks, Flores, & Bluemel, 2013). However, much more needs to be known about its
psychometric characteristics if it is to be used properly. For example, it is unclear whether the
instrument functions differently when used in conjunction with other measures of racial
prejudice. In this study, 166 participants completed both COBRAS and an alternate measure of
racial prejudice—the Attributions for Scholastic Outcomes Scale-Black (ASO-B; Sperling &
Vaughan, 2009)—in a randomly assigned order. Results indicated that the three-factor model
proposed by the developers did not fit COBRAS data when all participants comprised a single
group (Mean 4*(351)=, 5073.09, p < .001; CFl= .56; RMSEA= .16; SRMR= .12). More
importantly, model fit was statistically worse when factor loadings were constrained to be equal
across experimental conditions (Ay*(23) = 1517.06, p < .001) suggesting that COBRAS may be
influenced by order effects when research respondents are primed about racial issues.
Implications for using CoBRAS as a measure of racial prejudice are discussed.

Measurement Invariance of CoOBRAS Bobo, & Krysan, 1997). Although these data
Scores under Risk of Order Effect out to be inspiring to advocates of social
Survey data indicate that there is justice, they may represent a more positive
considerably less racial prejudice in the understanding of Amerlcan race relations
United States today than there was in the than what truly exists because people have
1960s (Bonilla-Silva, 1997; Schuman, Steeh, adjusted their behavior to accommodate

changes in social norms that sanction open
expressions of racial prejudice (Bonilla-
Silva, 2003; Henry & Sears, 2002). In the
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past, prejudice was driven by a belief in
genetic causes of social stratification, and
those beliefs were talked about casually
without fear of repercussion. Nowadays,
people harbor sentiments that may be
equally as antagonistic and hostile, but the
way they express their feelings has been
tempered to minimize the risk of being
labeled racist (Bell, 1992; Bonilla-Silva,
2003b; Delgado, 1996).

The elusive nature of racial
prejudice has rendered these constructs far
more difficult to measure than in years past
(Kinder & Sears, 1981; Kluegel & Smith,
1986; Neville, Lily, Duran, Lee, & Browne,
2006). Researchers can no longer ask
participants to use a feeling thermometer to
describe their affection for Blacks because
they cannot trust that the observed results
will mirror reality. Without an empirically
sound method of collecting data that are free
of social desirability bias (see Fisher, 1993),
there is no valid way of tracking changes in
racial prejudice over time.

Among the many theories that have
been proposed for dealing with this problem,
racial ideology theory appears to be the most
promising. Racial ideology theory is
grounded in the belief that people are
motivated to advance the interests of the
racial elite while also protecting themselves
from being called racist (Bonilla-Silva,
2003a). Neville and colleagues (2000) drew
upon this theory when they developed the
Color-blind Racism Attitudes Scale
(CoBRAS). The instrument has become
increasingly popular in empirical research
and as a diagnostic tool in counselor
education, but it is still fairly new and
information on its psychometric properties is
still being gathered. In this study, we add to
the developing literature on CoBRAS by
examining whether scores are influenced by
order effects when it is administered in
conjunction with other measures of racial
prejudice.
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Racial Ideology Theory

The term “racial ideology” refers to
an organized way of thinking about racial
stratification that advances the interest of
Whites by blaming stigmatized racial/ethnic
minorities for their plight (Bonilla-Silva,
Lewis, & Embrick, 2004; Neville & Awad,
2014). The dominant racial ideology in
contemporary times is “color-blindness,”
which refers to a way of perceiving race that
ostensibly ignores phenotypic traits as a
marker of superiority/inferiority and instead
focuses on cultural differences (Lewis,
2004; Lewis, Chesler, & Forman, 2000). As
such, people who emanate from a color-
blind perspective focus their attention on
alleged cultural limitations that prevent
Blacks and Latinos from realizing success
rather than on their presumed genetic
inferiority (Bonilla-Silva, 2002).

Culture-blaming color-blindness is
functional as a racial ideology because it
distracts attention away from structural
features of our economic, political, and
educational systems that perpetuate unequal
opportunity and rewards by race (Bonilla-
Silva & Dietrich, 2011; Bonilla-Silva &
Ray, 2008; Burke, 2012). The racial stories
spawned by it can also be used to provide
concrete accounts of why culture is chiefly
responsible for stratification than
institutionalized racism (Bonilla-Silva,
2001). In the context of race-based
achievement gaps, Latinos and Blacks are
thought to be trailing Whites in academic
achievement not because the schools
systematically deny Latinos and Blacks
opportunities, but because Latinos and
Blacks do not value education as much as
Whites do (Valencia & Black, 2002).

At the interpersonal level, racial
stories are functional because they protect
the people who tell them from being accused
of racism (Bonilla-Silva, 2002). Because the
stories are aligned with a broader dominant
ideology, there is a built-in assumption that
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Blacks and Latinos are culturally inferior, so
any rationale that emanates from that
assumption is deemed to be “common
sense.” The speaker does not have to take
personal responsibility for pointing out what
most people already believe to be true.
Furthermore, because the stories exploit
beliefs in cultural inferiority rather than
genetic inferiority, the speaker can “have it
both ways” in the sense that they can
denounce “old-fashioned” racists while
practicing racial prejudice themselves
(Tynes & Markoe, 2010). The familiar
preface “I’m not a racist, but...” is
characteristic of this tendency (Bonilla-Silva
& Forman, 2000).

Previous Research on CoBRAS

Reflecting the principal themes of
racial ideology theory, COBRAS was
originally designed to measure the extent to
which people adhere to the dominant racial
story of culture-blaming color-blindness.
Preliminary research conducted by the
developers found empirical support for an
oblique three-factor model (Neville, Lilly,
Duran, Lee, & Browne, 2000). According to
their data, “Unawareness of Racial
Privilege,” “Institutional Discrimination,”
and “Blatant Racial Issues” were all related
to a general factor entitled “Color-blindness.
The internal consistency estimates
corroborated the results of the exploratory
factor analyses performed on the data and
provided additional evidence that each of the
subscales could stand alone.

Several studies have built on
Neville’s earlier work by showing that
CoBRAS can be used to assess multicultural
competence among counselors and other
mental health professionals (e.g., Chao,
2013; Loya, 2011; Gushue & Constantine,
2007; Neville, Worthington, & Spanierman,
2001; Penn & Post, 2012). Other research
has sought to extend the practical utility of
the instrument by demonstrating that
CoBRAS can be used to predict attitudes
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toward social phenomena (Oh, Choi,
Neville, Anderson, & Landrum-Brown,
2010). For example, Awad, Cokley, &
Ravitch (2005) showed that scores on
CoBRAS were predictive of attitudes toward
affirmative action. Similarly, Sperling and
Kuhn (in press) found that scores on
CoBRAS were related to attitudes toward
funding predominately Black schools even
after controlling for attributions for the
Black-White achievement gap and social
dominance orientation.

While these studies have contributed
useful information about the properties of
CoBRAS scores when administered to
various populations, there is much more to
be known if CoBRAS is going to actualize
its full potential. In particular, remarkably
little is known about the impact of
administering other conceptually similar
indicators of racial prejudice during the
same research session as COBRAS. It is
possible that the data produced by CoBRAS
could be unduly influenced by the order in
which the instruments are taken because
research participants are primed to think in
certain ways. Currently, no research has
examined the extent to which COBRAS
scores are impervious to order effects of
this sort.

Hypotheses

We hypothesize that there will be an
effect based on order of presentation when
CoBRAS is used in a study that includes
another measure of racial prejudice. In order
to test this hypothesis, we examine whether
constraining factor loadings across
experimental conditions (i.e., order of
instrument presentation) results in worse
model fit. This order effect will be more
pronounced in CoBRAS scores than in the
alternate measure of racial prejudice as
evidenced by greater loss of fit when each of
the models are constrained relative to when
they are free to vary. We further expect that
this will negatively affect the predictive
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ability of COBRAS, even when composite
scores are used in place of individual items,
when used as an indicator of attitudes
toward a race-related criterion.

Method
Sample

The present study utilized a sample
of 166 participants originally collected by
Sperling and Kuhn (in press). According to
the authors, most of the participants were
drawn from an undergraduate psychology
subject pool. These participants were
eligible to receive course credit for their
participation in the study. Other participants
were recruited via snowball sampling and
were not promised course credit for
participating, although they were able to
earn credit if they were students at the
sponsoring institution and their instructor
agreed.

With respect to demographic
characteristics, a majority of participants
self-identified as Latino (n= 108; 75.5%)
and female (n= 106; 63.9%). When asked
about their political orientation, a majority
(n=65; 39.2%) responded that they
considered themselves to be “middle of the
road” politically. The distribution of
responses on the socioeconomic status item
was distributed normally, with most
participants identifying as “middle class”
(n=73; 44.0%) and fewer responding
“working class” (n= 38; 22.9%), “upper
middle class” (n= 30; 18.1%), lower class
(n=11; 6.6%), or “upper class” (n=8;
4.8%).

Instruments

CoBRAS The instrument of primary interest
in the study was CoBRAS. It is a 24-item
questionnaire that is comprised of three
subscales, “Unawareness of Racial
Privilege,” “Institutional Discrimination,”
and “Blatant Racial Issues.” Cumulatively,
the three subscales purport to measure the
extent to which a participant endorses the
dominant racial ideology of culture-blaming
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color-blindness. Participants indicate their
attitudes toward several race-related items
using a six-point scale ranging from
“Strongly Agree to Strongly Disagree.”
ASO-B The ASO-B was originally
designed to measure how people explain the
causes of the Black-White achievement gap.
It contains 12 items scored along a five-
point Likert-type scale ranging from “Very
Unimportant” to “Very Important.” Half of
the items were designed to measure
“culture-blaming” and half were designed to
measure “structure-blaming.”

ASR-B  The ASR-B is a 25-item instrument
that aims to measure attitudes toward five
different strategies for closing the Black-
White achievement gap. For this study, only
the “Resource Redistribution” subscale was
used. The scale contains five Likert-type
items that are intended to measure the extent
to which participants agree or disagree with
the idea that shifting resources from
predominately White schools to
predominately Black schools would help to
equalize academic outcomes across races.

Procedure

The first step in assessing the effects
of priming on CoBRAS scores was to
establish baseline estimates using the entire
sample without grouping them by
experimental condition. Because Sperling
and Kuhn (in press) randomly assigned half
of their participants to take COBRAS before
the ASO-B and half to take the ASO-B
before CoBRAS, it was possible to use their
data to establish the baseline comparison
points and to perform a validity check on
their original analyses.

Next, the R statistical package
(Version 2.15.3; R Core Team, 2013) was
used to generate 250 unique samples of
1000 created through random sampling with
replacement from the original 166
participants. Each sample was then
subjected to a test of metric invariance using
the MPlus statistical software (Version 7.2;
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Muthén & Muthén, 2014). This approach is
consistent with a statistical procedure called
“bootstrapping” (see Davidson & Hinkley,
1997). By bootstrapping the data, we were
able to capitalize on the central limit
theorem to generate a distribution of test
statistics that approximated normality. This
is important because the chi-square statistic
is not normally distributed, which impedes
the ability to produce confidence intervals.
By bootstrapping we were able to produce a
distribution that was symmetrical, thus
allowing for meaningful confidence
intervals to be set around the observed
mean.

An identical procedure was then
used to explore for priming effects in the
ASO-B scores be comparing model fit loss
between models that were unconstrained or
constrained by factor loadings and
intercepts. As a final step, bootstrapping was
used to establish confidence intervals for the
fit indices associated with the structural
equation model reported in Sperling and
Kuhn’s (in press) research.

Results

Baseline analyses

In judging goodness of fit, we
referred to the guidelines outlined by Bentler
and Hu (1999), which suggested that models
should have statistically non-significant chi-
square values, CFI scores of at least .96,
RMSEA scores of less than .08, and SRMR
scores of less than .06. An initial analysis of
Sperling and Kuhn’s (in press) data using the
MPlus statistical package (L. Muthén & B.
Muthén, 2014) confirmed that the reported
results accurately accounted for the
underlying relationships in the data. In short,
the model they reported had good overall fit
(2(4) = 15.05, p < .005; CFI = .920,
RMSEA = .113; SRMR = .044), and
CoBRAS scale scores were predictive of
attitudes toward resource redistribution
above and beyond what could be accounted
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for by the structure-blaming subscale of the
ASO-B (p =.521, p <.001).

Sperling and Kuhn (in press) did not
present data on the metric portion of their
model because they treated COBRAS data as
observed values representing the sum of the
response values from each item. Although
we could have conducted a confirmatory
factor analysis on the 24 items included in
CoBRAS as a baseline measure, the
estimates would have been unstable given
the low ratio of parameters to be estimated
and participants in the sample.

Bootstrapping of CoOBRAS data

Even though it was unclear whether
the original model had good fit, it was still
possible to examine order effects by
considering relative loss of fit between
constrained and unconstrained models. A
sample of 250 sets of 1000 randomly
selected participants from the original
sample of 166 corroborated the original
findings, which showed that a three-factor
model did not appear to be a tenable
representation of the data (5084.25 < 3 <
5061.93). There was also a statistically
significant loss of fit when the factor
loadings were constrained to be equal in the
two conditions. Evidence supporting this
interpretation came from an examination of
the confidence interval set about the mean of
the observed chi-square. Theoretically, the
chi-square value would not be statistically
significantly different in the constrained and
unconstrained models if the factor loadings
were the same for both groups. In this case,
the mean chi-square change value at the 95
percent confidence interval (1538.57 < Ay* <
1495.54) revealed a loss of fit between
models. That the 95 percent confidence
interval did not include the critical chi-
square value for a test with 23 degrees of
freedom provided an even more substantive

basis for the interpretation.
As a point of comparison, the same

analytic strategy was applied to responses to
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the ASO-B, first using all of the original
data, and then bootstrapping from that
sample to produce confidence intervals. The
results indicated that the ASO-B two-factor
model provided much better fit than
COBRAS (4%(55) = 920.39; CFI = .86,
RMSEA = .13; SRMR = .14) although it
still was not within the range of what is
ordinarily considered good fit (see Figure 2).
In addition, the 95 percent confidence
interval also did not include the critical
value at 14 degrees of freedom (180.40 <
Ay? < 185.53) when scores from the two
conditions were analyzed in a test of model
invariance, however it was much lower than
CoBRAS suggesting that while the ASO-B
model did not have good fit overall, it did
not suffer from order effects to the same
magnitude as the COBRAS data did.
Bootstrapping of the full model

As a final step, a model predicting
attitudes toward resource redistribution was
specified to mirror the relationships
proposed by Sperling and Kuhn (in press).
The model included observed variables for
CoBRAS loading on a single latent “color-
blindness” factor, which was set to predict
attitudes toward resource redistribution with
the structure-blaming subscale of the ASO-
B serving as a lone mediator (see Figure 3).
Results of the bootstrapped analysis
indicated no loss of model fit based on the
confidence interval criterion (39.56 < Ay? <
41.44) with eight degrees of freedom.

Discussion

Researchers have long struggled to
identify valid means by which to measure
racial prejudice. Grounded in racial ideology
theory, CoBRAS represents a promising
means of accomplishing this task. However,
the results of the current study do not
provide unilateral support for its use,
particularly when multiple measures of
racial prejudice are being administered
concurrently. In an absolute sense, the three-
factor model proposed by Neville and her
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colleagues (2000) did not provide adequate
fit for the observed data. This problem was
compounded by an additional loss in fit
when the factor loadings were constrained to
be equal across experimental groups.

CoBRAS did not fare much better in
a relative sense either as the alternate
measure of racial prejudice, the ASO-B,
appeared to outperform it. Although
traditional indicators of model fit suggested
that the ASO-B’s purported two-factor
conceptualization was not ideal for
describing sample data, in comparison to
CoBRAS, it performed adequately. The
ASO-B also performed better in a test of
invariance suggesting that it may be less
susceptible to order effects than CoOBRAS.

It should be noted, however, that the
full model as specified in Sperling and
Kuhn’s (in press) research appeared was not
compromised when constraints were added,
which suggests that CoOBRAS can still be
effectively used to measure racial prejudice,
even if the items do not realistically load on
their parent factors. Additional research that
explores the underlying dimensions of
CoBRAS would be useful in order to
achieve a more comprehensive
understanding of how the items relate to one
another and whether it might be more useful
to think of COBRAS scores in terms of a
single general factor, or whether the items
are more correctly thought of as representing
factors other than the ones proposed by the
developers.

Likewise, additional research could
evaluate whether COBRAS could be reduced
to a “short form.” In its present form,
CoBRAS includes 24 items, which makes it
a fairly labor intensive task for participants
if it is administered alongside other
instruments. Given the poor performance of
the instrument as a whole when subjected to
confirmatory factor analysis, eliminating
weak items may actually increase the
factorial validity of the instrument while not
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appreciably reducing its reliability. A
statistical exploration of this possibility was
beyond the scope of this study, but research
along those lines would provide important
information for researchers who oftentimes
face the dilemma of gathering as much
information as possible from participants
while keeping the amount of work they are
asking to a minimum.

A responsible interpretation of the
results would also take into consideration
the nuances of the sample. Whereas the
original study reported by Neville and
colleagues (2000) consisted primarily of
White participants, most of the participants
in this study self-identified as Latino/a. It is
reasonable to believe that respondents of
different races and ethnicities may have
reacted differently to the items given their
different placements in the racial hierarchy
and the learning experiences that typically
accrue to those who share a racial/cultural

7

experience. Tests of model invariance
similar to the procedure used in this study
could be used to detect latent mean
differences, as well as relative item
functioning by group.

Although the results of this
experiment did not provide unequivocally
positive news about the psychometric
viability of CoBRAS, researchers and
practitioners are not advised to dismiss the
instrument altogether. Instead, it is
imperative that additional research be
conducted so that test users can have a better
understanding of when and how to
administer it to obtain the most valid and
informative results. The dearth of quality
instruments that account for the changing
nature of racial prejudice demands that we
take a deliberate approach toward
developing the best possible means for
tracking prejudice at the individual level.
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those who wanted to help was Gustavo

In 1962, Vatican I council brought Gutiérrez a Dominican Catholic priest from
to attention the need of the modernization of Peru wrote A Theology of Liberation. In this
the Church and the revision on the role of book, Gutiérrez introduces a new theology
the Church (Trisco & Komonchak, 411). that interprets Christian faith out of the
During this period of change in the Church, experience of the poor and names it
the movement of liberation from poverty liberation theology (Berryman 4). Even
and oppression also arose in Latin though many wrote and were influential in
America. (“liberation theology”). Liberation the development of liberation theology,
theology was created out of the movement Gutiérrez is considered the “father of
of the struggle to protest the injustices and liberation theology” (“Gustavo Gutiérrez”).
the violence that affected in Latin American. According to Gustavo Gutiérrez,

In the 1960s majority of Latin Americans liberation theology is the understanding of
were oppressed and suffering from faith of the poor and oppressed, who are
starvation, living in absolute poverty, no believers of God. This type of theology of
reach to basic medical care, the lack of liberation requires a different procedure than
education, and other necessities of life (Boff previously conducted in the Church.

& Boff 2-3, Sigmund 8). The Catholic Gutiérrez explains first there must be an
Church had a unique position in the issues investigation on historical events and
occurring because the majority of the poor theological reflection comes later (Gutiérrez
and exploited in Latin America are 7-9). It is through the appearance of faith
Christians (Gutiérrez xiv). ) that it takes place in human action, in history
__Theidea of an active Church in the that can liberation theologians understand
liberation of the people from injustices people’s relationship with God (Gutiérrez
appeared in the midst of the liberation 7). God speaks through the poor, or in other
movement in Latin America. The influence words, humans meet God in history “when
of the Church on the people was recognized faith confront[s] the injustice done to the

by many Catholic clergy and laypeople. poor” (Boff & Boff 3). The group who are
Many decided to take matters in th_eir own considered poor or “popular classes” are
hands to help the poor in local parishes. Of those who are exploited through capitalist

system, rural workers, and the unemployed
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waiting for the next available job in the
market (Boff & Boff 4). These groups are
often compared to the suffering Christ on
the cross by liberation theologians.
Important key ideas of this theology are
solidarity with the poor and the image of the
suffering servant, Jesus Christ, in the poor
(Boff & Boff 4). Unlike previous years in
which the Roman Catholic Church only
criticized injustices, liberation theology
believes in an active role by the church to
stop the oppression of the poor (Boff & Boff
7-8). The idea of liberation appears when
oppression and poverty restrict a person’s
choices and in return affects not only in a
materialistic manner but also the inner self
(Boff 8-9).

This research paper’s purpose is to
investigate Gustavo Gutiérrez’s claim that
the theme of liberation reoccurs in several
Roman Catholic Church documents and that
this theme develops over time. The theme
begins as a concern for economic
“development” but later becomes a call for
liberation. This paper will concentrate on the
themes of poverty, oppression, and
development in four sets of Church
documents of the Catholic Church:
Gaudium et Spes (GS), Populorum
Progressio (PP), the documents of the
synods of Medellin and Puebla.

Gaudium et Spes, a pastoral
constitution written by the Vatican council
11, discusses the role the Roman Catholic
Church has with the modern world, which
involves the relationship between faith and
daily life (Curran 11). Populorum
Progressio, an encyclical written by Pope
Paul VI, emphasizes the importance of inner
growth (spiritual and faith) and social justice
in the development of countries in economy
and governments (Curran 11). The Medellin
documents were the product of the second
Latin American Bishop’s Conference
(CELAM) in Medellin, Colombia in 1968
(Berryman 22).The Puebla document is the
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continuation of the Medellin documents and
is the conclusion document of the 1979 third
Latin American Bishop’s Conference
(CELAM) in Puebla, Mexico (Berryman
43).

The documents used by Gustavo are
all written after the Vatican I1 council
(1962-1965), between the 1960s and 1990s.
During this period, several revolutionary
events were happing in Latin America that
helped to lead the Roman Catholic Church
to address the issues of development and
liberation. The documents are products of
the concern that the Church had towards
dealing with injustices faced by Christians
living in Latin America. Patterns within
these documents on the view of poverty,
oppression, and development are to be noted
in this research paper. The words poverty,
oppression, development will be defined on
the terms of each document and eventually
compared to Gustavo’s understanding that
these concepts eventually lead to the use of
the concept of liberation.

Once the information on the four
Church documents is collected, this paper
will then concentrate on Gutiérrez’s logic in
using these documents to make his claim of
the existence of the reoccurring theme of
liberation appearing in all of the four
documents.

To start the analysis the general
meaning of the term poverty and oppression
in the general sense in liberation must be
understood. Each church document tries to
clarify the previous documents definitions
and views on the Church’s standpoint in
poverty. The concept of the poor in
liberation theology is influenced by the
Marxist idea of the infrastructure and
superstructure of oppression (Boff & Boff
27-230). Both oppressions affect each other
if one changes. The superstructure of
oppression is the part of the environment
that a culture creates that reinforces the
power of the elite and wealthy.
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Infrastructural oppression is composed of
the people who are not conscious of the
superstructure oppression but help it to
maintain a system were few have power. In
this ideology the “socioeconomically poor”
or “class oppressed” are the “infrastructural
expression of the process of oppression
(Boff & Boff 29).

According to Leonardo and Clodovis
Boff, liberation theology categorizes three
views of poverty: empirical, functional, and
dialectical (26-27). The empirical view sees
poverty as a vice. The poor are to be treated
as objects of pity. The causes of poverty are
characterized as laziness, ignorance, or
human wickedness, and aid is the solution to
this problem. Aid, is the soulution to these
problems. The elimination of poverty in the
empirical sense is through “almsgiving on
individual basis” or to “worldwide schemes”
(Boff & Boff 26). The functional view of
poverty is that it’s a product of “economic
and social backwardness” (Boff & Boff 26).
Reform is “the progressive betterment of the
existing system” that becomes the answer to
eliminate poverty in the functionalist’s point
of view (Boff & Boff 26). Functionalists
believe that once “progress” reaches the
poor the issues they suffer will disappear as
part of a phase of growth and development
(Boff & Boff 26). The poor are seen as
passive objects waiting for the action of
others (Boff & Boff 26). Finally, the
dialectical explanation of poverty sees it as
oppression and does not perceive it as a
temporary thing (Boff & Boff 26). The
dialectical solution to poverty is a radical
change that involves replacing the current
system with a new one (Boff & Boff 26).

The different explainations of
poverty have a great impact on the solutions
that are constructed to eliminate poverty.
Distinguishing between the views on
poverty plays an important role when
analyzing the four Church documents
described.

The Church and Poverty

The earliset document to be
discussed, Gaudium et Spes, indentifies
causes that increase the gap between the
quality of living of developed and
developing countries (63). Economic gain as
the ultimate goal is one the conrtributers of
the widening gap between the quality of life.
By making profit the main goal the
devaluation of a person becomes a risk for
humans become the means of an end. (63).
Another cause is the high dependence the
poor have on the small group of rich
individuals who possess wealth and power.
At this point, the poor have become
accostomed to the system where the few end
up with all the riches because of the way
“the methods of production and the
exchange of good and services” are
structured (63) According to GS,
“economically advanced areas, seem[s], as it
were, to be ruled by economics” (63).
Economic gain as the ends, or purpose, of
economics changes the mindset at the social
and personal levels. The devaluation of a
person leads to the oppression of the poor.

Economic gain is not the only
contributor to this increase of inequality.
This mentality caused by the priority of
economic gain and the perception of the low
worth of the poor causes tension between
different social classes (63). The tension
between social classes has created bitterness.
This response can be better understood when
a small group of people live in luxury while
“an immense number of people” do not even
have access to “absolute necessities of life”
(63). In some cases, “Extravagance and
wretchedness exist side by side” and can be
compared to the differences between
developed countries with developing
countries that exist next to each other (63).
The developed country can be seen as the
high social class that lives in luxury at the
cost of the developing country. The poor
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who work and live in horrible conditions
represent the developing countries (63).

This extreme inequality has caused
an imbalance not only in the social aspect of
life but also in the economic aspect.
Workers are seen with less dignity, and the
privileged turn a blind eye to where their
comfort has cost others. GS calls for
“reforms in the socioeconomic realms and a
change of mentality and attitude of all” who
are part of the system (63). The council
suggests aid be given to the farmers to help
them with growing and marketing their
produce so the consequence of inequality
would not be as burdensome (66).

Populorum Progressio, written after
Gaudium et Spes, advocates forsolidarity as
a Christian obligation to help relieve the
issue of poverty around the world (17). Two
groups of poor are mentioned, the material
and moral poor, both of which must be
helped. It is around this belief that Pope Paul
V1 states, “Thus at least the wealthy will
know that the poor stand outside their doors
waiting to receive some leftovers from their
banquets” (83). This quote reveals the
mentality in which PP is structures itself and
where the roles of the poor and rich are
established.

The view of the wealthy as their
brother’s keeper influences the process in
which solidarity is to be reached. Not only
do the wealthy have an obligation, as
Christian, to aid the poor, but it is because of
the abuse brought by the wealthy economic
class that many of these issues of poverty
and oppression have come about. Writing to
the wealth PP, states:

You have been appropriating things

that are meant to be for the common

use of everyone. The earth belongs
to everyone, not the rich. These
words indicate that the right to
private property is not absolute and
unconditional. No one may
appropriate surplus goods solely for
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his own private use when others lack

the bare necessities of life.(23)

This relationship of both poor and rich is
regularly brought up to emphasize the
existence of the negative impact the
structure of the socioeconmic hierachy have
caused in society.

According to PP, the poor are not
only the material poor, “those who lack the
bare necessities,” but also, the population
who is subjected to oppression (21). Pope
Paul VI also connects the material poor with
the “exploitation of the worker or unjust
transactions” who are also the oppressed due
to the inhuman treatment brought about by
greed (21). At this point, the role of the
owners of wealth play a role in the matter of
the oppression and poverty because of “the
abuse of ownership or the improper exercise
of power” (21).The call for change and aid
is not only to the material poor but also to
the working population who is oppressed
(21).

The goal of the Christian solidarity
between all socioeconomic classes is the
elimination of social ills, to become aware
of the dignity of the men, to live as God
wanted with “faith -- god’s gift to men of
good will —and our loving unity with
Christ” (21). Social ills are the inequality
between socioeconomic classes. The dignity
of men is the goal of everyone living in an
acceptable human life with all minimum
necessities for life. According to Pope Paul
VI, by aiding the poor with these issues all
people will be able to see the highest human
values and God himself which can bring
people closer to “their author and end” (23).
In this case, the ones with power and
plentitude are to take action because they
have resources to do so unlike the poor and
oppressed.

The conference of the Latin
American Bishops that met at Medellin,
Colombia produced Justice in the World
(hereafter referenced as Medellin). This
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document sought to aid the process of
transformation for the people in Latin
America by examining their unique situation
(35-36). This examination by the Latin
American Bishops emphasized attention
towards the most affected population of
social injustices and inhuman wretchedness,
the poor and oppressed (188). There is an
emphasis on the action through love and a
positive view on the effects of poverty (19-
20).

Even though taking action is
recommended, Medellin shows hints of
seeing poverty and oppression as part of the
process of progress where, poverty is one of
the phases it must overcome (36). Philip
Berryman states that this is “because the
bishops feared they would be interpreted as
endorsing violence (24). The injustices that
lead to oppression are seen as signs that
have become “indications of the painful
birth of a new civilization” (35). Medellin
uses the analogy of the oppressed as people
who are waiting to receive the fruits of the
Spirit to be set free as people in developed
countries have been (36). This “new epoch
in the history” of Latin America was
compared to the exodus where, God’s frees
his people from oppression (6). The
oppressed wait impatiently for the day they
become free from their oppressors (36).

According to the Medellin
documents, “selfishness, administrative
calculations detached from the context of
religious and charitable ends, avarice, the
anxiety to possessions as an end in itself,
superfluous wealth” can be avoided through
poverty (19-20). Thus, poverty is seen both
positively and negatively (19-20, 188).
Three types of poverty are noted: material
poverty, spiritual poverty, and poverty of
commitment (189). The material poor are
those who lack the bare necessities of life,
and “spiritual poverty is the attitude of
opening up to God, the ready disposition of
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one who hopes for everything from the
Lord” (189).

The third form of poverty, that of
commitment, is positive and has been seen
in the clergy who try to have a better
understanding of the material poor.The role
of priests and their commitment to the
faithful of their community has emphasized
evangelical poverty within clergy (189).
This is the decision to choose to live as the
poor in communities who “struggle between
anguish and uncertainty” (189). The
importance of understanding the realities the
poor live in has been seen as the imitation of
Christ’s decision out of love to become poor
himself through the Incranation (189-190).

The concluding document of the
Puebla Conference, known as CELAM 11
(hereafter cited as Puebla ), perceives
poverty “not a[s] [a] passing phase” but as
the “product of economic, social, and
political situations and structures” (128). In
other words, poverty is ingrained in the very
existence of the current socioeconomic and
political structures. This document uses
Jesus Christ as an example in every poor
person’s face, the features of the suffering
Christ the Lord should be seen and should
give a sense of a challenge to the individual
who recognizes the suffering (128).

The poor are people who are “caught
in a situation of internal and external
dependence, and subjected to systems of
commercialization that exploit them”
(305).They are the marginalized, the
outcasts of society, the ignorant who “lack
of opportunity to obtain training and work™,
the indigenous peoples and Afro-Americans,
the peasants, the exploited, the laborers,
those who lack material goods, and the old
who cannot work anymore (305-306).
Puebla also connects employers and
governments with the restriction of laberors
by obstructing the creation of labor unions,
the lack of respect for human dignity, and
the adoption of “repressive measures” on



STMU-MSRJ

workers (129). The restrictions on workers
have a double standard because employers
do not follow the restrictions they enforce

on their employees (129).

According to Puebla, the message
and person of Jesus Christ require the
dignity of every person be recognize and
protected (167). This document reminds
people in Latin American that dignity
“belongs to all without distinction” making
the socioeconomic status an obstruction on
matters of human dignity (167). Human
dignity is the worth and value humans have
because all people were created in the image
of God (129).

Poverty and oppression have a nature
of lacking of something necessary for life
and dignity. Poverty is an obstruction to the
full potentiality of a person because it
restricts the options of an individual and
forces them to live less than human
conditions. Evangelical poverty is not to be
grouped with the detrimental meanings of
poverty.

From Development to Oppression

According to Coatsworth, economics
uses the notion of development to refer to
the positive change of two aspects of human
life, the increase in “human productivity and
... [the] improvements in physical and
psychological well-being or welfare™ (11).
This definition will be kept in mind when
analyzing the views on development of all
four Church document. Economists measure
human productivity by "estimat[ing] the
output of goods and services" and dividing
them "by the total population of the relevant
area" (11). Human productivity is measured
as a regional, national, or at a global level.
An example of human productivity at a
national scale would be called the gross
domestic product (GDP) (11). The
productivity of an area has proven
throughout history such as, according to
Coatsworth, during the Industrial
Revolution, as a non-reliable measurement
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for reflecting an area's population's physical
and psychological well-being and welfare
(11). During the industrialization of a
country, the productivity of a country is
high, but the level of poverty in that country
tends to rise. It is difficult to measure the
psychological well-being of. So,
"Economists generally assume that people
who are materially better off are likely to
enjoy life more" (11). Physical well-being is
measurable, and it includes the "life
expectancy, average height or body mass or
poverty rates" (11).

GS says that a “new stage of history”
has started due to the rise of globalization
(4). GS is the examination of the “signs of
the times” by the Church (4). The theme of
globalization appears in GS as the new
growing condition in the modern world.
Globalization is a “spiritual agitation and the
changing conditions of life” caused by the
human advances based on secular ideologies
(5). The conditions involve a growing
awareness of man’s dignity of others around
the world and of oneself reflecting one
destiny for all humanity (5). This
consciousness has created “a movement
toward [a] more mature and personal
exercise of liberty” that calls into question
values (6-7). Globalization “increase[d] in
the number of men and women who are
conscious that they themselves are the
authors and the artisans of the culture of
their community,” and this change in the
world, “we are witnesses of the birth of a
new humanism” that increases “the sense of
autonomy as well as of responsibility” (55).
The new sense of responsibility and
autonomy brings up the importance of
solidarity because to GS development
depends on the brotherly aid given by the
authority figures, which is human and
economic solidarity (85). These never before
seen phenomenon in the modern world leads
to the phrase “new stage of history” (4).
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This new stage of history has
brought the Catholic Church’s attention to
several issues and injustices in the New
World specifically, Catholics living in Latin
American countries. GS starts with the
description of the contemporary situation in
Latin America and the new globalizing of
the world to help build up the important
aspects of development. This document
gives an emphasis on the economic aspect of
the development. “The development of a
nation depends on human and financial aids”
which involve the assistance by those who
have resources (85). Importantly, GS
advocates a peaceful approach, reform, to
achieve right conditions for development in
developing countries.

According to GS, economic
development not only involves “a kind of
mechanical course of the economic activity
of individuals” but also a human aspect (85).
Human labor that is part of the economic
aspect of development “for the most part
implies the associated work of human
beings” (67). The human side of
development is the importance of people’s
dignity (26). Dignity should be above all
other things and is a necessity if an
individual is to life a truly human life (26).
GS firmly agrees that development should
be of service of “man” (64). The word
“man” here implies every human being of
any social status, every race, and nationality
(64)

Examining GS in terms of the
definition of poverty given by liberation
theology, it appears that the poor’s role in
development is less active, or they are
expected to wait for others. The functionalist
perception of the poverty as permanent and
the poor as the objects action done on
affected the Church’s view on how to deal
with the injustices in Latin America. This
interdependence with others has made the
issues in Latin American not only a regional
problem but also a global socioeconomic
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problem (26). The Church teaches that
earthly goods are to be shared with the poor
(69). The few with authority and resources
are expected to aid the less fortunate and
balance the distribution of wealth more
justly (70).

GS expresses the need of aid aimed
towards the poor and their displeasure of
current imbalance of the distribution wealth
and other injustices of current governments
of Latin American nations. GS does not
believe that a few groups or individuals of
one country should be the only ones to judge
economic development (65). One
perspective in solving the issues in a country
will not do much. Section 65 asks for efforts
of different groups and public authorities for
the shared responsibility of economic
development and in an international level
different nations are to be involved. In
section 75, GS states that Christians “are to
demonstrate concretely how authority can
compatible with freedom, personal initiative
with the solidarity of the whole social
organism, and the advantages of unity with
fruitful diversity.” In other words, the poor
and oppressed must work and cooperate
with the current system that rules. It also
states that “Citizens must cultivate a
generous and loyal spirit of patriotism, but
without being narrow-minded” (75).

The view of GS on the oppressed
affected the amount of attention on their
participation at the beginning of the process
of reaching development. The oppressed
“live under such personal servitude” that
restricts the level of action they can take on
behalf of their current situation that GS
believes that reform is the only way to
enable to aid the poor (71). GS believes that
reforms are necessary because “income may
grow, working conditions should be
improved, security in employment
increased, and an incentive to working on
one’s own initiative given” (71). This
document believes that the current condition
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is a “lack of economic and social balance”
and a consequence of the rise of
globalization (63). It believes in reform and
cooperation with authority.

In Populorum Progressio, there is an
emphasis on the action on the part of the
rich or the oppressor to change current ways
of doing thins that have caused inhuman
conditions to a large population. The poor
and oppressed are to receive aid from the
rich and this will enable the poor and
oppress to take action for themselves (30-
31).

To enable the poor to be liberated
from injustices, Populorum Progressio sets
authentic development as the goal of
Christians and all nations around the world
(20). There must be truly human conditions
to reach development (21). Authentic
development, also, incorporates two aspects
of human life, the exterior needs and the
inner self (21). Populorum Progressio in
detail mentions the flaws of the economic
structures that exist in Latin America.
Populorum Progressio gives different
socioeconomic groups different roles to
create suitable conditions for authentic
development.

Authentic development is the
“transition from less than human conditions
to truly human ones” (20). For development
to be considered authentic “it must be well
rounded; it must foster the development of
each man and the whole man” (14). The
Latin America’s issue is that there are many
people who are lacking bare necessities of
life and have restricted choices in life (21).
The practices of exploitating workers are the
products of oppressive political structures
(21). Truly human conditions includes the
elimination of social ills, expanding a
person’s life choice options, having access
to life’s necessities, awareness of people’s
dignity and desire for peace (21). The
human conditions mentioned by Populorum
Progressio involve two important aspects of
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aman’s life that overlap each other, the
exterior needs, and spiritual needs.

The exterior needs include the
political and material conditions while, the
inner self involves the improvement of
“man’s spiritual and moral development”
(Populorum Progressio 76). Economics is
“to be in the service of man” so the value of
men does not become a means of an end
that, is one of the dangers of work (26 &
28). Work is an important concept for
development because it can either help or
economically worsen the morality of
workers (27-28). On one hand, it is also
through work that life’s necessities are
obtained (18). On the other hand, money
influences the presence of selfishness
because its impact on power and pleasure of
men (28). Greed and materialism are
temptations to all humans and prevents
moral development (19 & 41). The inner self
involves the soul and God’s gift to
humankind, faith, and morality (21). For
these reasons “social and economic
structures and processes” must “accord with
man’s nature and activity” to achieve
complete authentic development (6).

Populorum Progressio continues to
think of poverty in functionalist terms. It
breaks down two economic structures that
have a high impact in Latin America. The
two economic concepts mentioned are
industrialization and capitalism (25-26).
Pope Paul VI views industrialization as a
“sign of development and a spur to it” while
capitalism as the cause of “hardships, unjust
practices, and fratricidal conflicts” (25-26).
Capitalism incentive for economic progress
is profit and involves the usage of private
ownership and social obligations (26).

Even though Populorum Progressio
criticizes the economic structure, the
socioeconomic structure that exists is
accepted and even molded into the plan of
achieving development. In section 81 of
Populorum Progressio, the word
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“hierarchy” is used to describe the authority
figure and are given the roles of interpreting
and applying laws. In the other hand, the
laity must convince the authority figures to
“infuse a Christian spirit into people’s
mental outlook and daily behavior, into the
laws and structures of the civil community”
(81).

The task of eliminating oppression
and poverty in Latin America requires the
involvement of every nation and
socioeconomic class (48 & 80). This wider
inclusion of people a change from Gaudium
et Spes who concentrated on the individual
persons, groups, and public authority within
the Latin American country (65). In section
35, PP confirms that the lack of education
must be dealt with because “economic
growth is dependent on social progress.” In
section 7, Populorum Progressio connects
the responsibility developed nations have on
the imbalance caused by the effects of
colonization. Colonized people had to work
for the interests of the colonizing country
and not their interests (7). The
decolonization of these nations caused an
imbalance in the economy because many of
their work had the purpose of producing
goods for one country and now are exposed
to a competitive market (7-8).

The wealthy are to participate in
solidarity that invo