THEME 2:  SOCIAL EVIL UNMASKED
TEXT: Genesis 3‑11
I.‑ GUIDE FOR READING THE BIBLICAL TEXT
1. SETTING OF THE THEME:
1.1. Man's cosmic nature: in whose service?  This second theme is going to analyze nine chapters of the Bible (Gn 3‑11) which have been of the greatest importance in catechesis. From the preceding theme it should be clear that "creaturely being" leaves humans facing the issue of good or evil in the use of their freedom. Human beings have a need to survive, to develop, to procreate, to recover spent energy, to interrelate, to find fulfillment in their worldly being, etc. All of these needs, when translated into desires, develop in human beings unsuspected capacities not only for search and commitment, but also for aggression and seizing control. We can say that as regards their creaturely being and freedom, human beings are always open to following grace or sin, depending on whether they place their cosmic dimension in the service of a project that is humanizing or of one that is unjust.

1.2. Between untroubled nakedness and shameful nakedness. Gn 1‑2 gave us a beautiful presentation of man and woman in their full cosmic dimension. Here we perceive them in a serene state of nakedness (Gn 2:25). The next nine chapters (Gn 3‑11) are going to show us the other side of the coin. They are going to reveal the different forms of selfishness in the service of which human beings are going to place their cosmic powers. No longer will human beings enjoy an untroubled nakedness, but rather, they will be haunted by a shameful and fear‑ridden nakedness. In logical order, Gn 3‑11 will present us, interspersed among narratives, myths, asides and apparent interruptions, images of the different envies and lusts that have dominated the cosmic dimension of humankind throughout history.

1.3. The kinds of selfishness or concupiscence that are going to mark history.
1.3.1. Personal, group or institutional selfishness can be raised to the level of a supreme norm of action (Gn 3).

1.3.2. Selfishness embodied in power groups or institutions, "sons of Cain," the cursed father, who can destroy the lives of their brothers (Gn 4).

1.3.3. Group selfishness which, though called to create life unselfishly, falls victim to its own concupiscence and is therefore chastised in the flood (Gn 5‑9).

1.3.4. Selfishness is embodied in oppressive nations or empires, "sons of Ham," another cursed father of nations that martyred Israel throughout history (Gn 10:6‑20) and which are the offspring of power over others (Gn 10:8).

1.3.5. Selfishness is embodied in structures of economic‑political‑religious power: Atop some gigantic monument or tower or ziggurat, the symbol of the economic and political power of an empire, a little alcove is set apart as sacred to a pagan god, to seek his blessing (Gn 11:1‑9). We will be explaining each of these five points one by one.

2. DEVELOPMENT OF THE THEME
2.1. Personal, group or institutional selfishness raised to the level of a supreme norm of action (Genesis 3).
2.1.1. The historical analysis of this narrative allows us to bring together two data, a Babylonian myth and a Canaanite archaeological fact, which were known and used by the Israelites, although they, as usual, give them another meaning, as we shall now see.

‑ Woman in Babylonian myth. In one Babylonian myth (the Enuma Elish), there appears a temptress who by means of her seductions leads Enkidu, a man living among animals, to return to civilized life among human beings. It is somewhat forced to see a parallel between the woman of this myth and Eve, the woman of the Bible. For the Bible, the female, the woman, the eternal companion of the man, is much more than a mere temptation. Besides, it is not precisely lust for the woman that humanizes the man.

‑ Canaanite Serpents.  There was a Canaanite custom of putting motherhood under the protection of chthonic or underworld deities, and thus of serpents, who were regarded as gods or demons associated with the fertility of the earth and of the maternal womb. The Bible employs the serpent in its recreation of the myth, but divests it of its fertility role, although in the universal human archetype the form of the serpent is still the bearer of the vital humors of life. Everything depends on the referent to which the author applies each element. This will be shown in the following literary analysis.

2.1.2. The literary analysis of this passage presents the woman and the serpent united;  not, however, in connection with fertility, but in connection with a mysterious tree called "the tree of the knowledge of good and evil" (Gn 2:9, 3:3,5). Here, the temptress is not the woman but the serpent, nor does the seduction come from the woman, but from the fruit of the tree which, as the Bible says, was "good for eating and a delight to the eyes, and desirable as a source of wisdom" (Gn 3:6). What the woman in the biblical account we are dealing with actually did, was to share the fruit of the tree with the man, and this, as we shall see, was an act of self‑determination aside from any higher norm. Perhaps woman's historical condition of permanent dependence on man may have been thought to heighten this desire for absolute independence. Perhaps, too, there is no other being more driven to seek autonomy;  not, however in the line of concupiscence or selfishness, but in the line of value, life or humanization. And this is what the Bible tells us happened.

2.1.3. Theological analysis. As we see, the whole force of the passage focuses on the tree of the knowledge of good and evil, whose meaning we need to know. If we run through the OT we find that the phrase "the knowledge of good and evil" refers to being the final decision‑maker in a given action. Thus, for example, in 1 Kgs 3:9, Solomon asks God to give him the ability to establish wise norms of conduct for his people ("to discern between good and evil"). In 2 Sm 14:17, the wily woman of Tekoa acknowledges that David has the power to determine a norm of action for his people ("for my lord the king is like the angel of God to discern good and evil"). Other texts we might use are those of Qoh 12:14, in which God is the one who will pass final judgment on all things, even on those that are unknown, whether good or bad, and Jer 10:5, in which idols are declared have no power whatever to make decisions or impose any supreme norm. Hence, the great temptation for man is to set himself and his own interests up as a supreme norm, independent of God. Each time man does this in history, he will sacrifice others unjustly, and evil will appear under the refined guises of self‑worship, hedonism, despotism, etc. And since the great attribute that all religions refer to God is that of being the supreme norm of conduct, it is obvious that some human beings will tend to regard God as the great competitor... that autonomy will become their goal... that their awareness will grow old in this quest...

Many of the future accounts of the History of Israel are going to bear this stamp: that of a powerful man who sets up his own desire as a supreme norm over the life of the people. Isn't this going to be the future history of the Kings of Israel, against whom the prophets would rise up? Gn 3 thus becomes a hermeneutic key for understanding Sacred History.

2.2. Selfishness is transformed into forms of power that bear the mark of Cain, the murderer of his brother (Genesis 4).
2.2.1. Historical analysis. In a Sumerian poem of the second millennium B.C.,  we read of the rivalry between Dumizi, a shepherd god, and Enkidu, a farming God. But contrary to what happens in biblical literature (where the farmer Cain kills the shepherd Abel), the goddess Inanna backs the farmer. This story may reflect the conflict‑ridden passage from the nomadic pastoral life to that of the relatively stable and settled agricultural life. However, literary analysis shows us that this otherwise interesting referent is not the central point in Genesis, which changes the referent.

2.2.2. The literary analysis of the passage that we are now going to consider, regarding the offspring of Cain (Gn 4:17‑24), requires that we connect this offspring with Cain himself, who, after murdering his brother, is cursed by God (Gn 4:11: "cursed may you be"). In order to understand how we must characterize this offspring, who will provide us with a dismal panorama, we should first look at the meaning or explanation that the Bible attaches to the names of Cain's descendants, in order to be able to draw some conclusions from them later on:

a) The name of Enoch is related to a city which Cain is building (Gn 4:17).

b) Irad means a wild ass (Gn 4:18).

c) Mehujael means God is destroyed (Gn 4:18).

d) Methushael mans a man avid to possess (Gn 4:18).

e) Lamech is described as a man of seventy times sevenfold blood vengeance (Gn 
4:19,23‑24).

f) Adah, one of his wives, means adornment (Gn 4:19).

g) Zillah, another of his wives, means dressing (Gn 4:19).

h) Jabal is described as the father of those who dwell in tents and raise livestock (Gn 4:20).

i) Jubal is described as the father of those who play the lyre and the pipe (Gn 4:21).

j) Tubal‑Cain is the forger of copper and iron instruments (Gn 4:22).

k) His sister, Naamah, means beauty (Gn 4:22).

2.2.3. Theological analysis. To understand the meanings or explanations of names, let us recall that in Hebrew culture the name meant the destiny or very person of someone. The name contains the definition of the one who bears it ("nomen est omen"). If we take an overall look at the names we have just mentioned, we will see that all of them signify power elites:

a) the power of the city or of the bureaucracy;

b) the power of money or wealth;

c) the power of weaponry;

d) the power of the culture monopolized by exploiters (Is 5:12; Amos 6:5);

e) the power of oppressed feminine beauty, silenced and manipulated by the violence of  machismo and the drive to revenge without limit or restraint;

f) the power of greed;

g) the power that longs to destroy the God who applies restraints.

In this offspring of Cain we should not see an offspring of flesh and blood, but a spiritual offspring. Cainites are all those who manipulate some type of power in order to obtain advantages over their brothers and sisters. This race never dies out in history; it is prolonged and revived with the rise of successive power‑blocs. This is why Jesus called some of his contemporary fellow Jews sons of a father who was a murderer from the beginning, and why John calls Christians who fail in the love they owe their brethren, offspring of Cain (1 Jn 3:12).

Throughout Salvation History, power groups will band together as sowers of grief, suffering, death, exploitation, oppression and alienation. Genesis 4 offers us a key to identify them. This is another hermeneutic key for interpreting Salvation History.

2.3. The selfishness of a group that exchanges its life‑giving mission for a search after lust, greed and death (The Flood: Genesis 5‑9).
2.3.1. Historical Analysis. The biblical narrative of the Flood is connected with several Eastern myths.

a) The Sons of God desire the Daughters of Man (Gn 6:1‑4). The first myth, about the famous "sons of God" (benê ha'elohim) who had relations with the daughters of man (benôth ha'adam), is intermingled with the account of the Nephilim (see b),  below). Semitic mythology in general speaks of gods who beget sons. For example, Baal and Mot are sons of the high god El; and in Babylonia, the moon‑god Sin and the sun god Shamash are sons of the high god Anu. Throughout the ancient Near East there were stories of gods or sons of god who had relations with a human female and begot a king. In the present case, one must distinguish the theological use  made of the story in Gn from the original sense it may have had in its pre‑biblical state. Some have suggested that the referent of this direct sexual contact between a divine being and a woman is varied in Gn 6, to mean that Israel is a divine being (a son of God) who has historically been led astray by covetousness (represented here by a desirable female). In its present position in the Bible ‑‑between the genealogy of Adam's heretofore unmentioned son Seth ("in his image and likeness") in Gn 5, and the account of the almost total moral degeneration of humanity in the Prologue to the Flood that begins in Gn 6:5 ff.‑‑ this story is open to several interpretations. For some balanced opinions, see Vawter, art. cit. and the article on Genesis in the Jerome Biblical Commentary.

b) The Nephilim or mighty giants. In Gn 6:4, we also meet the myth or legend of the famous "giants, or Nephilim or heroes of old." Elsewhere in the Bible they, or giants like them, are referred to as Anakim (cf. Nm 13:33 etc.) or Rephaim (Dt 2:10f, etc.). In common with other ancient peoples (perhaps through a misinterpretation of massive archaeological remains), the Israelites believed that some of the aboriginal inhabitants of the earth were giants. The meaning of the names "nephilim" (those who have gone down") and "rephaim" ("shades"), indicating that they were now gone from the earth and dwelt in Sheol, itself implies a demythologization of past superstitions. There are parallels in heroes or demigods such as Gilgamesh or the Greek Titan, Prometheus. In general, the kings of Babylonia, Assyria, Arabia and Egypt were regarded as sons of a god. The fall of the mighty was regarded as difficult and ominous, as if there were something divine about them. The theological point is that in the past, selfish and grandiose powers have been swept away, whereas the pious, like God's familiar friend, Noah, were spared.

c) Babylonian myths of the Flood. A third element to consider is the Gilgamesh Epic, probably written between 1900 and 1750 B.C., which has many similarities with the biblical Flood. There is also another account of the Flood, of Canaanite origin. The biblical account of the Flood takes some elements from these sources, but filters them through a mixture of the "J" and "E" sources.

2.3.2. A literary analysis of the text of the Flood reveals three well‑distinguished parts:
a) The Prologue, which states the causes of the Flood  (a breakdown of morality through unbridled concupiscence).

b) The Story of the Flood Itself,  which mixes two or even three traditions of that event.

c) The Conclusion of the Disaster which ends in a covenant between God and Noah.

2.3.3. Theological analysis.  According to the biblical text, the cause of the Flood is clear: ""When Yahweh saw how great was man's wickedness on earth, and how every plan devised by his heart was nothing but evil all the time, He regretted that He had made man... Yahweh said, I will blot out from the earth the men whom I created..." (Gn 6:6‑7).  We call attention to the personages of the myth so that we may understand that it is not a matter of focusing on woman as seduction and sin and thus as the cause of evil. The Bible makes use of a myth in which woman, by her patently corporeal cosmic reality, is more apt for representing the cosmic concupiscence of creation. Her body and being is the expression of one great pole of attraction that awakens what the Bible wants to underscore in its first chapters: The concupiscence of man, his desire to amass without measure, which, of course, makes a victim of woman and of creation in general. In our ordinary reading of the Bible, we separate the account of mythical origins (Gn 6:1‑4) from the story of the Flood itself, and this is not right, since the causes of the Flood are contained in it, and are continued in vv. 5‑7. Although the text is difficult and disconcerting because of its strong mythological flavor, it has to be dealt with serenely.

We would like to call attention to some symbolic elements of the narrative which, if rightly interpreted, can become theological teachings. For example, the giants signify not physical, but rather moral, monsters of power, of destructive force, of greedy control: the Flood aims at eliminating them. In the measure that man lowers his quality of life by giving himself over to selfish projects, or by giving free rein to his concupiscences, the number of his years is also lowered. This is why the lifespan of man, which reached as high as 969 years in the time of the Patriarchs (near to the ideal of life of Paradise), is now, in the time of the Flood, reduced to 120 years (Gn 6:3) and later on, to 80 years (Ps 90:10).

This narrative is another hermeneutic model or paradigm for the whole Bible, since throughout its history, Israel as an institution often gave itself over to the pursuit of its group interests and not of those of the justice demanded by the people. Israel itself is responsible for the evils it is suffering from. The history of the OT, for those who know how to read it, is also filled with this sad reality.

2.4. The Selfishness of Oppressive Nations or Empires (Gen 10)
2.4.1. Historical Analysis.
Rather than being a map, Chapter 10 is a political‑religious classification of the known world.  This Table of the Nations follows the tradition of other peoples who also have a distribution of the nations. The genealogical trees of Israel often repeat the words "son" and "beget." These words should not be interpreted here in a literal sense, since the "sons" spoken of are the names of countries, islands, cities, regions, mountains, peoples and collectivities. We should also call attention to the criterion of distribution whereby the nations are located in this table. It is not a criterion of language or of ethnic affinity. The norm of distribution is the political vision of these countries, which Israel has gone on acquiring throughout history. In the long run, Israel comes to see them, variously, as:

a) Peoples opposed to God's plan, and hence enemies of their own, since they have at some time bled them dry. These are peoples characterized by lack of respect and by violence against weaker peoples. These are known as the sons of Ham (Gn 10:6‑21).

b)  Peoples who are their brothers, who share a common historical background which somehow makes them nearer. These are the Semites, the sons of Shem (Gn 10:22‑31).

c)  Finally, the rest of the nations are considered as neutral peoples,  whom Israel has no reason to view as offensive. These are the sons of Japheth (Gn 10:2‑5).

2.4.2. Literary Analysis.
Specialists tell us that the Table of Nations in Gn 10 does not belong to the political‑courtly literary genre, but to nomadic literature. In fact, it is a priestly ("P") re‑reading and updating of some ancient "J" texts, which are hence incomplete on an historical level. This account is an almost unique document, unequalled in Eastern literature. It is not written to indicate Israel's conquests, but rather, to qualify and religiously situate the nations of the known world.

2.4.3. Theological Analysis.
We want to highlight the figure of Nimrod (Gn 10:8‑12) and what it means within the interpretive key that Gn 1‑11 keeps presenting "in crescendo" regarding the lusts that damage human beings. Of Nimrod, we are told that he was the first mighty hero (gibbôr) on earth, a mighty hunter by the will of Yahweh, and a ruler of Babel, Erech and Akkad. Lugalzaggesi of Erech (ca. 2350 B.C.) was called "king of the four parts of the world." Later, around 1830 B.C., Sumu‑abum founded an autonomous dynasty is Babylonia. The Bible does not look kindly on a universal reign or empire over the earth. This always involves domination and is brought about at the cost of human dignity, equality and freedom. Seen spiritually, Nimrod is a true son of Ham, and in this lineage, the head of Cain's spirit is again lifted up. All of his descendants are spiritual rebels against the plan of God. The popular, non‑scientific etymology of Nimrod would derive it from the Hebrew verb, "marad" (= "to rebel.").

The existence of nations and empires that begin, survive and expand at the expense of man, is a hermeneutical key that must also be kept in mind in order to understand history as interpreted by Israel which, in the moment of truth, seeks to explain to its people the who and why of those responsible for the existence of social injustice and for the great crisis of Israel.

2.5. Selfishness transformed into a structure of socio‑religious power (Gen 11).
2.5.1. Historical Analysis.
What the Tower of Babel was like.  The story of the tower of Babel is connected with the famous ziggurats of Mesopotamia. To describe one of the best‑preserved of them, "Etemenanki" (= "house of the foundation of heaven and earth"), we would have to mentally reconstruct a gigantic monument of 91 m. per side and 90 m. high, consisting of seven square stages one on top of the other. The monument had several outer stairways and beginning at the second storey there was a gently sloping ramp, so that one could readily ascend without stairs. The outside was covered with blue bricks, competing with the blue of heaven. The top of the monument was crowned with a little shrine or chapel some 15 m. high. There was no image in it, since it was an intimate bridal chamber for the god Marduk, who came down on the wings of the wind to bring life and fertility. Monuments of this sort were symbolic expressions of imperial power, hence each new dynasty destroyed and rebuilt them, leaving a notice of its own name and the time of its conquest.

2.5.2. Literary Analysis.
A linguistic or a political concern?  In the narrative we find the literary expression, "now all the earth had one tongue and the same words [or cause]" (literal translation). The prism of Tiglath‑pileser I (1116‑1090 B.C.) applies this phrase to the 42 territories he conquered and imposed tribute on. "To be of one language and the same words [or cause]" meant "to be peoples of but one feeling," that is, peoples with an economic‑political‑cultural‑religious unity imposed on them through conquest.. This can be corroborated by other Near Eastern parallels. The expression, "a city and a tower with its head in the sky" (literal translation), does not just refer to the height of the building, but also to the glad cry of greatness, power and pride that it signifies. Indeed,the very name that the Enuma Elish epic uses for the temple‑tower complex is "Esagila" which means "the structure with upraised head."  The cylinder of the prince‑priest Gudea (ca. 2400 B.C.) speaks of the temple of Enimnu, at whose height "the sky will tremble...and its great terror will strike the earth."

2.5.3. Theological Analysis.
a) Economic‑political structures use religion as a tool. We will begin to unravel the theological meaning of the tower of Babel, the moment we grasp why the political‑economic‑cultural structure of the empire placed in its symbol (the tower, the ziggurat) a room for the god. It is rather obvious that every empire, every political power, is interested in ensnaring the power of religion for its own benefit, that is, in support of its own economic‑political structure. If religion gives it its blessing, the empire will walk more securely, because it finds more support. In this case, religion becomes the support and justification for all the injustices of the structures that sustain the empire.

b) Yahweh wants an independent religion. This is why, in the biblical story of the Tower of Babel, Yahweh comes down to take a look at the work of men (Gn 11:6‑7). It would seem that He wanted to take advantage of the position that the political‑economic structure had set aside for Him at the top of the Tower in order to come down to it and from its height to confuse, that is, to destroy the economic‑political‑cultural alliance or empire that was the fruit of the kind of greed that begets death. Hence the expression "to confuse the tongues" is used here to mean to annul the projects of empires. This interpretation is confirmed in the annals of Ashurbanipal which state: "The peoples whom Samassumukim had gathered and reduced to one tongue, declared themselves hostile to me..."

c) The bitter experience of Israel. Throughout its history, Israel has had many and very bitter experiences of all this. We need only recall the long history of the monarchy. It is because Israelite religion allowed itself to be maneuvered and manipulated by the monarchy to further its political interests that religion now finds itself in its worst crisis: an empire more powerful than all other empires is now destroying both it and the monarchy that it had supported.

d) One more hermeneutical key. With the story of the Tower of Babel, we gain one more key for understanding the history of Israel. Here we learn that evil also appeared among the people when they put themselves in the service of the economic‑political structures of the current State. Being thus connected with the State, and blessing it, they were also blessing ‑‑like it or not‑‑ the abuses that the State inflicted on the people. This has to be recalled in order to throw light on some of the dark patches in Israel's history. Here we are told that even religion can become a cause responsible for social evil.

2.5.4. Final Résumé.
a) The hermeneutical key is complete.  With the account of the Tower of Babel, we come to the close of the cycle or spiral of greeds that cause social evil in history. One by one in a kind of parade, different forms of this greed have marched before us, showing how selfishness takes control of the cosmic dimension of humankind. If, beginning from our creatureliness, we discover the forms that selfishness and concupiscence assume, we will understand the history of Israel.  From this point on, starting with Gn 12, the interpretation of the historical events in the Pentateuch will begin. If we take the trouble to examine each account, we will see that throughout all of them there is the presence of one or more of the forms of greed we have described, and also that our permanent human‑cosmic reality makes it possible for evil to invade us. Precisely because we are human beings, and not pure spirits, selfishness can take hold of us, even of the holiest of us. The history that it had lived through was the clearest demonstration for Israel of its participation in covetousness, and for that very reason, of its own responsibility for social evil.

b) The difficult logic of the Near Eastern Mind. During the development of the first two themes, we have done nothing else than to discover, step by step, the creaturely being of Man and Woman, in order to grasp the cosmic dimension that shapes them. We have taken time in each chapter to see what form of covetousness threatens the fragile history of human beings. And we have gradually discovered five fundamental forms of concupiscence that human beings can follow, either as individuals or as members of groups or institutions. During this process, we have doubtless had to encounter forms of thought proper of the Hebrew People. In general, their way of thinking and of expressing themselves is more intuitive, imaginative, full of images, metaphors, myths and symbolic expressions than our own. We would have preferred them to tell us things more directly, especially when we were dealing with such grave matters as the key to understanding the whole History of Israel. This demand is perfectly logical from our Western point of view. We think and know in a more analytical way, especially when trying to offer keys for interpretation. A perfect example of this Near‑Eastern mindset is Jesus. When he wanted to talk to us clearly about the Reign of God, he spoke to us in parables. And what a rough time we have gaining a good, in‑depth understanding of a parable! Summing up: When a Hebrew, a Near‑ Easterner, wants to give us a determined idea, he sets it our for us in a heap of other ideas that complement it, embellish it, dress it up or sustain it. He tells us what he wants us to grasp, but in passing, he tells us other things that are also useful. It's as if one wants to give someone a particular flower, yet hands it to them in a bouquet containing other beautiful flowers. Doesn't one run the risk of confusing the one with the others?

c) The added aggravation of the cultural and historical context. The former difficulty (of a different way of knowing and thinking) is complicated by history. The historical context in which human beings happen to live leads them to put things in the service of their own interests and of their own ways of thinking. This is just what has happened in the Bible. It has served to sustain just causes, but also to support oppressors. All of this leads us to seek the hermeneutical key closest to the heart of God, who is always on the side of life and in favor of those whose lives are threatened or unjustly diminished.

II.‑ CLARETIAN RESONANCES
1. SELF SUFFICIENCY, THE STARTING POINT IN THE REJECTION OF GOD AND OF OUR  BROTHERS AND SISTERS (Gen 3)
The great temptation of human beings is to set themselves up, to install self‑interest as their supreme norm, and to dispense with God. Our Father Founder wrote: "The primary cause of sin is the willful love of independence: the abuse of the dominion God gave man over the beasts of the earth, the fishes of the sea and the birds of the air (cf. Jn 1:28). By abusing this sovereignty, man sought and still seeks to overextend his sway and to dominate other men. He does not wish to be subject to anyone, not even to God, and this is pride. Pride is the principal cause of the sin of the angels, of our first parents, and of all men who, in order to foster this tendency, and as an effect of that same cause, seek after riches and prestige in order to place themselves above others. This is the root and cause of a great many sins of all sorts" (Letter to Theophilus,  III, 7).

As a child, Anthony Claret suffered the upheavals of the Napoleonic war of conquest. In his youth, he felt the consequences of liberal economy on the worker. As an Apostolic Missionary, he denounced the lust for gold as the supreme norm of life: "I have seen this era as one in which selfishness has made men forget their most sacred duties to their neighbors and brothers; for all of us are images of God, children of God, redeemed by the Precious Blood of Jesus Christ and destined for heaven" (Aut 358).

In 1859 the Lord gave him to understand that the human race was going to suffer an offensive led by the Evil One, who would "make fearful inroads: the love of pleasure, the love of money, independence of the mind and independence of the will" (Aut 685).

In 1869 the Saint published Selfishness Overcome, denouncing egoism as the typical evil of the age, which he describes as follows:  "The egoist strives with all his might for independence from all authority, divine or human. He conspires and schemes to promote insubordination, rebellion and what he calls liberty, which is nothing but licence ‑‑ licence to do whatever his whim dictates‑‑ and he never tires of pestering, boring and even striving to enslave his neighbors, brothers and sisters. He is highly ambitious and will, if he can, usurp and appropriate the goods of others, so as to have at his disposal further means to foster his pride and sensuality. For sensuality and pride are the twin components of egoism or, better put, of self love, which is the sworn enemy of God and neighbor" (SSW p. 445).

Our Father Founder lived his dependence on God not in an abstract manner, but in the filial love of the Son, who must be about his Father's business (Lk 2:49), His name, His kingdom, His will. As a missionary he denounced selfishness in all its forms, to the point that he brought down persecution upon himself.

The Constitutions want us to be obedient, in conformity with the obedient Christ (CC 28‑32) and strong in announcing the good news of the kingdom to the many who, "led astray by the lure of power, wealth or wealth, oppose it" (CC 46).

2. THE ENMITY BETWEEN THE WOMAN AND THE SERPENT
In a key moment of his young manhood, Anthony experienced in his heart the presence of the tempter, not in the form of a serpent, but of a diabolical army. (He saw his first childhood experience of evil in the invading army). At the same time he experienced the presence of the Woman who does not tempt, but rather, crushes the Adversary's head. Later, while being ordained a Deacon, he understood this experience to mean that his mission was to struggle "with the sword of the spirit, which is the word of God" (Eph 6:17) "against principalities and powers who rule the world of darkness, against spirits of wickedness in high places" (Eph 6:12). As an Apostolic Missionary, at the outset of each mission, he used to tell the Virgin: "I am like an arrow poised in your mighty hand. Release me, my Mother, with the full force of your arm...against Satan, the prince of this world, who has made an alliance with the flesh" (Aut 270).

As Archbishop of Santiago, in his Pastoral Letter on the Immaculate Conception, he describes this mystery in all its ecclesial breadth and applies it to historical reality, encouraging the faithful to join with Jesus Christ in the Church, to conquer the evil one, under the victorious protection of Mary.

In 1864 the Saint wanted to organize evangelizing agents ‑‑missionaries, diocesan priests, laity‑‑ around the Victorious Woman: "Mary is, for the enemies of our souls, like an army set in battle array...  Joined together in the Immaculate Heart of Mary, they form an admirable ensemble and a perfect whole, dreaded by their enemies, namely, the world, the flesh and the devil... With the battle weapons of their prayers, good example and works of holy zeal, heresies are destroyed, sinners are converted, the just persevere in grace and ver many souls are saved. Moreover, through their eforts they bring about many temporal favors: fruitfulness in the land, health in body, happiness in families, peace in the realm, prosperity and good fortune everywhere" (SSW p. 381).

3. IN THE SWEAT OF YOUR BROW YOU SHALL EAT YOUR BREAD
Claret is perhaps the first "worker" saint in the modern sense of the word. In his youth he worked in one of the best textile factories of his time. But he was a worker with a vocation for manufacturing. He was freed from the hardship of work by his "addiction" to it, and besides, work gave him ‑‑by way of his salary‑‑ freedome of life and action. But this did not stop him from experiencing it also as a slavery cause by the selfishness of companies or the competitiveness of workers. When he turned to "work in the Father's vineyard," his only thought was to be a full‑time worker, but also with the full lucidity of one who had spent long hours at the loom to reproduce a pattern perfectly. He couldn't stand priests without zeal who didn't preach or laity who didn't shout a warning (Aut 13‑14).

Nor could he stand lazy people who wouldn't work. The first sin he denounced to the people of Santiago, putting them on their guard, was idleness: "The greatest evil you have to be on guard against is idleness, because it makes you unlike God and alienates you from the end he had in creating you... It is the mother and mistress of all vices" (Pastoral Letter to the People,  1853, pp. 16‑22). He was the President of the "Friends of the People" and, among other benefits, he saw to it that in jail, the prisoners should learn some trade. "We had workshops set up in jail; for experience had shown us that many turn to crime because they have no trade and don't know how to make an honest living" (Aut 571).

Hard work is a Claretian characteristic: "Because we are few, we have to do much." Our Father Founder wanted the Missionaries to be always occupied, either in ministry or study or "mechanical works." In CC 26 we are told: "All of us should feel bound to the common law of work (Cf. 2 Thes 3:7‑14; 1 Cor 4:12)."

III. STUDY HELP FOR PREPARING THE SHORTER TEXT FOR THE COMMUNITY MEETING
1. THEME: THE COVENANT OF THE FLOOD GUARANTEE OF LIFE AND DESTRUCTION OF 
        CUPIDITY

2. TEXT:  Genesis 9:1‑17.

3. RESUME OF THE FOREGOING:
3.1. The beauty and risk of being a man or a woman. In Gn 1‑2, the "creatureliness" of man was established. This is positive in itself, inasmuch as it gives man a share in the life of the cosmos. It is a great honor to be an inhabitant of this planet. Nevertheless, this cosmic‑relatedness can also become a field sown with individual and social lusts.

3.2. Is God responsible or are we? History shows us the concrete existence of manifold forms of coveting, which have to be taken into account in order to know how to identify the causes of social evil in the persons and structures of the world, and not just to make God responsible for the bad things that strike us.

3.3. Our immense burden of selfishness. The prototypes of coveting that Gn 3‑11 point out to us are:  coveting our own autonomy without reference to God (Gn 3); coveting different kids of ill‑used power (Gn 4); the coveting of one who abandons the project of life in order to satisfy his own interests (Gn 5‑9); the coveting of nations or empires that oppress others (Gn 10); the coveting of economic‑political‑cultural‑religious structures that support and reinforce one another, in order to maintain their sway over human beings (Gn 11).

3.4. The illogical logic of the Near Eastern mind. One question should be troubling us: If the hermeneutic key to the Bible lies in grasping the different forms of cupidity that act in history, beginning with human beings, then how is it possible that this key is not diaphanous and patent from the very outset? We say this because the Eastern, Hebrew mind, has a way of expressing itself that differs from our own, and because the historical context in which Christianity has lived has led it to use the Bible in keeping with certain historical interests, and not always in keeping with the heart of God.

4. DEVELOPMENT OF THE THEME
4.1. Setting of the theme.
A demand for a new and distinct way of being. After the catastrophe of the Flood, the logical thing would be for man to prepare to set out on a new way, and it is also logical that this way should be an alternative way to the one that led to the disaster that killed so much life.

The new way of being ought to opt decisively for life. However, at first sight it does not seem that Gn 9:1 is designing an alternative society. And perhaps it really isn't designing one in the strict sense. But at any rate, it does point out a way: the way of respect for life; and it is along this way that the future of humankind should lead, always improving, always demanding more.

4.2. A proposal of life against the covetousness that begets death (Gn 9:1‑7)
4.2.1. A blessing for those who multiply life. There is a repetition of the blessing of fecundity and of the command to increase and multiply, to fill the earth and master it (Gn 9:1, 7).

4.2.2. A prohibition that teaches respect for life.  There is a guarantee of food for all; and human beings are authorized to eat meat, but no so long as it still has its life‑blood in it (Gn 9:2‑5).

4.2.3. A curse on those who destroy human life. The theme of blood remains as a symbolic expression of a curse, in order to demand the greatest respect for human life; and an experience of history is established as a law: "Whoever sheds the blood of man, by man shall his blood be shed" (Gn 9:6a). But the greatest reason the Bible gives for respecting human life is that God made man in His image (Gn 9:6b).

4.3. The offer of a Covenant in order to prevent life from being utterly destroyed  (Gn 9:8‑17).
4.3.1. A strange covenant even with animals in order to save life. This covenant, which God offers unilaterally, is a commitment on His part with life. One would say that it is a gratuitous covenant which affects not only human beings but all the animals of creation (Gn 9:9‑11,17).

4.3.2. God assumes human behavior on behalf of life. We know that primitive ways of thinking and speaking attribute to God human sentiments, analyses, conclusions, commands and offerings. This is what the biblical author tells us about Elohim's seeing the rainbow and remembering the covenant He has established with all flesh (Gn 9:16). For in his cultural way of thinking he views this as right and proper, and thus he finds it worthy of being attributed to God.

4.3.3. Human beings ought to assume in history all the responsibility that belongs to them.  Gn 6‑9 confronts us with something that is going to be very common in the Bible: Is God responsible for natural evil? And if He is responsible for it, then why doesn't he avoid it? To clarify this for ourselves within the context of the Flood, we have to remember how an Israelite thought. The Israelite was convinced that every evil action done by a group should be expiated by them as a group. The fact of being able to expiate something was the greatest sign that it was possible for a sin to be forgiven. If God chastises the people, it is a sign that He still loves them and is giving them a chance to straighten out their way. It is against the backdrop of this way of thinking, to which Israel's notion of corporate personality belongs, that we should view the primitive idea of regarding God as the explanation of unexplainable things. Israel makes God responsible for the Flood, because it knows that it has sinned and it sees in this natural evil the possibility of having expiated its sin. All accounts of natural chastisements (famine, plague, war, catastrophes in general) are the outward way in which Israel explains the reconciliation of its sinful world with the God in whose love it still trusts. This theology represents a great step towards Israel's taking more and more responsibility for its history.

4.4. A Proposal of Commitment and Solidarity
4.4.1. Service to life requires renunciations. If we re‑read Gn 9:1,7, we see a quite clear command to make a commitment to life and its multiplication. We know that for human beings, multiplying life involves a series of renunciations and solidarities, which they fulfill by sacrificing their own interests. A tired, wasted and self‑centered society is always afraid and annoyed at the sacrifices involved in multiplying life; hence this commandment will always be relevant and will always stand.

4.4.2. To have reasons for solidarity, in order to enter into solidarity with life.  And if we also read Gn 9:5‑6, we find the best motivation for solidarity:  Each human being is God's image. Every way to God passes by way of our brother.

IV.‑ COMMUNITY MEETING ON THEME 2
1. PRAYER
2. ORIENTATION
3. READING OF THE TEXT FOR THE COMMUNITY MEETING
	Given in written form in the booklet:  Genesis 9:1‑17


4. DIALOGUE BASED ON THE BIBLICAL TEXT
4.1. Biblical Key
a) Chapters 3‑11 of Genesis have introduced us to some keys for interpreting biblical history from the standpoint of the Bible itself. In them, how do the relationships between God and humans and between humans and other humans seem to be defined?

b) We have seen how the Bible took over the myths and traditions of surrounding peoples. Let as look at the perspective within which it interprets them and hence, how they come to figure as part of Salvation History.

c) What traits of the "new order" appear in the Covenant that God establishes with Noah after the Flood?

4.2. Claretian Key
a) Where does our Fr. Founder locate the root of the evils present in our world?

b) What missionary response was born of this analysis?

4.3. Situational Key
a) In our own society, where (in situations, places and/or persons)  do we see the forms of selfishness or covetousness presented in Genesis 3‑11, and where do we see the clearest manifestations of the best efforts to overcome them?

‑ Let us share experiences in which life is welcomed, defended and upbuilt.

‑ Let us share experiences in which covetousness rules interpersonal relationships and creates situations of exploitation that wound the heart of God.

b) In our societies, what stance do human beings have toward God? How do they use their liberty within this relationship? What consequences does this fact entail in itself and for the present history of our own people?

4.4. Existential Key
a) How do I experience the presence of these selfish forces within myself?

b) How would we reinterpret our own community history according to the keys offered us in chapters 3‑11 of Genesis?

‑ some traits we discover in our community

‑ the call we feel to conversion 

‑ the blessing of God that we experience

c) In what way can our presence help toward the growth of life and toward using our freedom in service of it? (Let us share some experience).

d) Can we derive from our study some orientation to help us put our missionary service (presence, announcement, denouncement) more readily at the service of God's plan?

5. SUGGESTIONS FOR CELEBRATION
a) Song or prayer: Psalm 55

b) Moment of silence to lift up in prayer the experience we have shared and to discern the message that it held for me and for our group.

c) Reading: Rev 21:1‑5 or Wis 11:5‑55; also Autobiography 448.

d) Invitation to shared prayer

e) Dismissal

f) Song of thanksgiving.
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