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ABSTRACT
 
Structural violence can give the impression that violence is justified through original sin if one adheres to the pessimistic view of human nature and Machiavelli’s philosophy. Political parties in Zimbabwe during the period of 2008 elections, sets as an example, of political realists led by the assumption that suggests a faulty understanding of evil as natural to human beings arguably because of the ideologies already insinuated. The paper evolves to illustrate that where one begins with theology, determines the end result. A “gap”, if not “mistake”, in the interpretation of original sin, surmounted to the problem of structural violence in Zimbabwe violating the rights of humanity which includes the right to freely vote for their governments, respect for human dignity and right to life. Thus, by realising the gap, in understanding St. Augustine’s doctrine of Original sin the paper had to revisit the primitive nucleus of Augustine’s teaching. It is through the illumination of the primitive nucleus, following the tenets of Christian anthropology, based on the catholic perspective, that one realises the doctrine to be paving for the way of political tolerance through the right use of free will. In that regard, the paper proves, that the doctrine is more about universal salvation rather than universal perdition and it will make recommendations through the process of ethics from the margins to attain a politically tolerant society. However, the effects of original sin, that is, concupiscence, will remain, so we may still have to struggle but with God’s grace can overcome it. Thus, St Augustine’s doctrine in this understanding does not destroy the goodness and dignity of human nature and will work towards preserving it by all means 
 
 


RESEARCH PROPOSAL
Background to the Study
The paper seeks to promote political tolerance by addressing structural violence using the Christian anthropological understanding of the theology of Original Sin according to Augustine. Structural violence ought to be contextualized in order to understand it, hence, this theological treatise focuses on Zimbabwe’s elections in the year 2008. Structural violence can be defined as the “organized killing or infliction of psychological or physical harm or deprivations through violent socio-economic or political structures”. Political Parties, that is, the Zimbabwean National Union Patriotic Front (Zanu PF) and the Movement for Democratic Change (MDC) during the 2008 elections arguably driven by Machiavelli’s philosophy of the primacy of personal interest in politics, embarked on an organized and justified structural violence against the citizens of Zimbabwe for political survival. The perpetrators among them Christians (by virtue of baptism) seem to have fear of loss of power rather than loss of lives. Consequently, organized structural violence. This prompted a lot of citizens to fail to practice their rights like “to participate in one’s government, the right to associate, assemble and express freely; freedom from torture, assault and cruel inhuman and degrading treatment” (Zimbabwe Human Rights NGO Forum 20).
For instance, in 2008, the highlighted deprivations were due to the events before the failed run-off election which was marked by high tension and more politically and state sponsored violence, a kind of war that determined the outcome of the elections and how the Zimbabweans were to choose a government to lead them (2). Henceforth, structural violence which is a by-product of historical process of social, economic and political change leading to a manifold of deprivations and exclusions takes away human dignity and healthy states. So, instead of providing pathways to development accomplished through serving the intrinsic common good, political violence and conflicts did find their way in that cited historical epoch. By way of Ad Fontes (going back to the sources) the paper will revisit Augustine’s understanding of Original Sin   and through it try and understand the phenomena of Structural violence. It is helped that such an understanding will help us gain some insight into the problem and hopefully further the cause of political tolerance. Revisiting the understanding of Original sin in the light of Christian anthropology can illumine this historical epoch and its remnants to make good rational decisions that flow from the original plan of God because Christian anthropology upholds human dignity that flows from the fact that human beings are created in the image and likeness of God.
Statement of the Problem
There is some form of a culture of violence in Zimbabwe following all elections for local government, National Assembly, and Presidential representatives. Structural violence gives the impression that violence is natural to human beings and their quest for power. Political parties in Zimbabwe are led by politicians whose assumption suggests a faulty understanding of evil as natural to human beings as against the Catholic teaching that sin is a product of the individual’s free will. Consequently, political evil has become the norm in Zimbabwean politics. Like Machiavelli, politicians seem to believe that human beings’ tendency towards committing evil is a by-product of Adam’s sin.
Purpose of Study
Based on the problem, this project would like to interrogate the rationale behind political evil by revisiting the theology of Original Sin according to St Augustine. It would like to illustrate that human alienation (in this case caused by structural and direct violence) is not discussed outside Christ’s redemptive work. So in a way the paper proposes a pragmatic interpretation of a theology of original sin capable of militating against structural violence and an authentic understanding of original sin capable of promoting political tolerance. As a result, the proposed authentic interpretation will shed light on structural violence and expose the lie upon which it stands in order to alleviate the seeming objects and victims of their crimes and moral evils thereby, promoting political tolerance.	
Research Questions
•       	What is the Christian anthropological understanding of St Augustine’s theology of Original sin?
•       	What are the major tenets of St Augustine’s theology of Original Sin?
•       	How is structural violence as employed by political parties, related to St Augustine’s doctrine of Original Sin?
•       	How can the authentic theology of Original Sin promote political tolerance?
Objectives
●   	To highlight the theological underpinnings of St Augustine’s theology of Original Sin
●   	To analyse the organized structural violence of 2008 elections in Zimbabwe in the light of original sin
●   	To propose an authentic interpretation of a theology of original sin capable of militating against structural violence and an authentic understanding of original sin capable of promoting political tolerance
Justification and Significance
The study will illustrate that the proper understanding of the doctrine of Original Sin is not about “universal perdition” but about “universal salvation” (Padovano 98). The revisiting of this doctrine will curb political violence by a demonstration that Original Sin is progressive, more about the nature of human beings created in the image and likeness having potency to make a choice of good over evil since it was overcome by Christ’s redemptive work. In addition, human beings’ alienation that was once lost through the sin of Adam is now restored through Christ, thereby, having access once again to be in a relationship with God, neighbour and creation. The revision will show the need to treat other human beings as ends in themselves not as objects for selfish ends, since it is God’s plan that we are all stewards given the resources available upholding each other’s dignity and creating healthy states.
Limitations and De-limitations
The study will be delimited to structural violence only. Other variables like socio-economic, spiritual, and technological challenges will be assumed to remain constant.
Assumption
It is my assumption that the doctrine of Original Sin, if correctly interpreted, can lead the modern person to change their outlook about sin and make sound decisions that promote the well-being of other human beings since we are all stewards to this planet earth. However, this may turn out to be an oversimplification of reality as the project unfolds. In addition, correct interpretation of Original Sin can help in seeing sin for what it is. Zimbabwe is largely Christian and is led by Christians. Therefore Christianity as a lived reality can help solve the country’s problems that are a result of structural violence. Some ideologies that are built on faulty doctrines stand to fall once the perception behind them is exposed.

Methodology
This study will be a qualitative study using a historical- hermeneutic approach. Data will be gathered using desk research method. In addition, the Christian Anthropological approach informs the theological purview by which the dissertation will be pinned and addressed.
Outline
General Introduction: This chapter will give an overall roadmap on how the paper seeks to achieve the proposal above.
Chapter 1. This chapter presents: St Augustine’s Frequently cited theology of Original Sin.
Chapter 2. Looks at …Structural Violence in the Context of Zimbabwe
Chapter 3. discusses the Original Sin and the Sanctity of Life
Conclusions and Recommendations: This chapter summarises the whole paper, synthesizing all the chapters in a few paragraphs and deliberately making necessary recommendations to achieve political tolerance.
 
 
 
 
 
 
  


 General Introduction
The roadmap for comprehending St Augustine’ tenets of the doctrine of Original Sin in this paper is two-fold, the first is from a Protestant perspective (Luther and Calvinism), which takes a very pessimistic view of human nature after the Fall, and which will be the thrust of chapter one cumulatively and feeding into the chapter two of this paper. This pessimistic view entails a theology preoccupied with man’s evil nature at the expense of God’s redemptive work. This does not mean that one is denying the negative statement about man that is implied by original sin. However, “a concentration on a thesis” of man’s evilness “when an antithesis has been established,” in the sense that God came to assume humanity, restoring His image and likeness, will be illustrated to lead to a non-progressive, and a non-historical attitude (Padovano 98). Hence, a pessimistic view, as promulgated by the Protestants, is a theology preoccupied with original sin to the extent that the anthropology is, perhaps, Manichean, or at least Jansenistic, drawing more from the conclusions of Genesis than from the Gospels. Thus, the paper intends to investigate whether in fact the conditions come from Genesis, or indeed go beyond what that Scriptural text presents.
The second path of the roadmap will look at the Catholic perspective to be elucidated in chapter three, which sees human nature as having been weakened or wounded after the fall but which is still fundamentally good, created in the image and likeness of God and, as a result, capable, by God’s grace, of doing what is pleasing to God, for example, the narrative of the figure of Abraham. Metaphorically, suppose that a mother is a drug addict, and that she passes the addiction to her unborn child. The child inherits the addiction through no fault of her own. This analogy suggests that original sin, like the addiction, is an inherited state, which is called a sin in analogical sense but which does not, as such, involve the actual committing of a sin. So, a person may have the propensity to become an addict but that is not necessarily his or her destiny. Both of the perspectives just outlined are fundamental and of interest to this paper, because the former view can be argued to have influenced the structural violence in Zimbabwe during the 2008 elections (chapter 2), but could be misleading for someone struggling to understand that human beings are created in the image and likeness of God. However, interpreting Original sin in the Catholic perspective, focusing on the tenets already alluded to, will enable one to comprehend that the redemption of Christ restored human nature to its image and likeness to God and, by the Grace of Christ and through deification thanks to the Holy Spirit, we are now able to be habitually, as well as actually, pleasing to God.
However, the effects of the Fall, that is, concupiscence, will remain, so we may still have to struggle but with God’s grace can overcome it. Thus, St Augustine’s doctrine in this understanding does not destroy the goodness and dignity of human nature and will work towards preserving it by all means. Hence, in the context of Zimbabwe, political parties will have some basis on which, by choosing good over evil, they might forgo animosity and the heinous acts that destroy the dignity of its citizens. Even with Christ’s redemptive work, however, as human beings we still find it difficult but not impossible to live in the Spirit of Christ. The Catholic perspective will be dealt with in Chapter three in an in-depth manner, illustrating the shortfalls of the most quoted tenets (the Lutheran or the Calvinistic view) and proposing how the Catholic point of view helps to achieve political tolerance.
 
 
 
 
 



Chapter 1: St Augustine’s Frequently Cited Theology of Original Sin.
1.0 Introduction
In this chapter, I am going  to demonstrate a “gap”, in the three most quoted tenets of St Augustine’s doctrine of Original Sin by its interpreters, especially Lutheranism and Calvinism’s theology on, the pre-fall (prelapsarian authority) situation, the actual fall (primal sin) of Adam and Eve (the aboriginal pair), and the post-fall situation. The “gap” resides in , the relation between the initial thought of Augustine, and those who preceded him Lutheran understanding, sounds  arguably deficient in a number of ways, such that, it surmounts to the problem of structural violence[footnoteRef:1],  applicable  in the context of Zimbabwe 2008 elections.  Hence, it appears there are “some unexpected coincidences, some passages of retractions insufficiently explained and others completely misunderstood” by the reformers (Bonauiti 159). For instance, the understanding of original sin as totally depraving humanity to do good, seems to be the “safest in order to track back the origin of the Augustinian thought of original sin, the primitive nucleus of the whole Augustinian system of sin and restoration” (159). This chapter seeks to demonstrate the most quoted tenets of the original sin as already insinuated. It intends to illustrate how the effects of this understanding from the selected reformists Luther and Calvinism can be argued to be destructive to the Christian anthropological understanding of a human person if and only if we take the pessimistic view, as contextualized in Zimbabwe. [1:  Structural violence refers to any scenario in which a social structure perpetuates inequity, thus causing preventable suffering.] 

1.1 Original Sin in General.
It is important to note that Augustine is not the originator of the doctrine of Original Sin and that he reinterpreted the Bible in the light of philosophy and the earlier writings of the Church Fathers[footnoteRef:2], such as Irenaeus, Origen and Tertullian. He was trying to clarify his understanding of the teaching by using the term ‘Original Sin’. In addition, this doctrine drew from other biblical passages and from the wider logic of Christology and soteriology. For instance, to illustrate how this doctrine has been cumulative let us drew from the well of Tertullian’s thinking. Tertullian’s On baptism and original sin states that baptism is necessary for salvation (soteriology). “He accepted that humanity is a fallen creature as a result of sin of Adam and Eve and that it is in need of repentance” (On Baptism 12). Baptism is the path toward restoring the original human state of grace and Baptism was, therefore, necessary for everybody. Augustine developed this understanding and concluded that infants are also in need of Baptism because of their inherited share in the consequences of the original sin, a position that Tertullian struggled to accept. “Though the human soul is depraved as a consequence of Original Sin, baptismal grace brings about a spiritual birth that grants the person concerned a spiritual regeneration” (Lukken 194). Tertullian had recognised that Jesus received John’s baptism of repentance even though it was not essential in His own case, since Jesus was born without Original sin and committed no actual sin, which illustrates the Christological tenets to be held by St Augustine. Commenting on this, St. Augustine says that Original sin had given rise to penalties that affected the order of creation (523). Original sin was physical transmitted from parent to child by the libido that is now part of procreation, the concupiscence[footnoteRef:3] that weakens human will and makes humanity a massa damnata, a collectivity that has become depraved (Borressen 1:57). Tertullian, in consensus with Origen, also recognised the distinction between actual and Original Sin, whereas Original Sin and actual sin were later equated by the reformists Luther and Calvin (Willey 45). Given that, this illustrates in a brief account how Augustine’s account has been cumulative. [2:  Church Fathers are any of the great bishops and other eminent Christian teachers of the early first five centuries whose writings remained as a court of appeal for their successors, especially in reference to controverted points of faith or practice.]  [3:  Concupiscence is the propensity towards sin.] 

 1.2 Original Sin as Understood by the Catholic Church and by Augustine
Original Sin can be defined as “the fall of humanity from grace” (Catholic Perspective) (Catechism of the Catholic Church 416). God created man in his own image and likeness in a graced world. Through disobedience, human beings severed this graced existence. In this sense the Original Sin resulted in the fall of many when Adam and Eve eat the forbidden fruit in the Garden of Eden (Gen. 3). The focus of this paper is not on the Biblical theology of Genesis but on the possible influence of different understandings of Original Sin in the context of contemporary challenges like structural violence. Given the working definition from the Catholic perspective just outlined, Augustine elaborates on the impact of Original sin on the whole human race because of “one man who fell into sin” (Augustine 501). At the root of our sinful condition “there already existed the seminal nature of Adam from which we were to be begotten. This implies that human nature as a whole was seminally present in Adam’s very act of sinning” (501). As Augustine puts it “By the evil will of that one man all sinned in him, since all were one man, from whom therefore, they individually derived original sin” (Augustine 2.15). In this regard, God is entitled to punish Adam’ descendants since they were seminally present (Stump 68). This stance has led to many criticisms being levelled against the doctrine of Original sin, deemed unjust because it was the original pair, rather than their descendants who actually commit the sin. But Crisp, speaking of the fall and its consequences, used the analogy of original sin as an inherited moral condition, which would mean that it is not necessarily unjust. Metaphorically, when an ancestor that sells himself to slavery, his heirs are born in that state through no fault of their own. Such acts, where apparently innocent but related ones suffer the consequences of somebody else’s act, are not unusual, and they should be seen, rather, as a consequence of the collective sin of the first parents. So original sin could be transferred mediately to other generations, just as certain congenital conditions are passed to children by two parents by inheritance, rather than by immediate divine imputation through the transgression of the aboriginal pair[footnoteRef:4] (Crisp 37). [4:  N.B. It is worth noting that it was not just a matter of Augustine’s philosophy of Adam and Eve as the aboriginal pair. Also important was the text from the Bible Augustine had in front of him and the crucial matter of his exegesis of Romans 5:12. In the Latin version he had, he read, “Therefore as through one man sin entered into the world, and through sin death, and thus death has passed unto all men”, in whom (=quo) all have sinned (Rom 5:12). The version suggests in Adam’s sin, all posterity sinned.] 

1.3 Pre-Fall and Post-Fall.
In addition, Augustine’s predecessors, such as Tertullian, recognised that, prior to their sin, God helped the first parents Adam and Eve in a decisive way so that they could choose good by enriching their moral capacity with the gift of original integrity[footnoteRef:5] or justice. Original integrity was perceived as a gift because it is not a permanent part of human nature or something they had gained out of their own merit, but was something they enjoyed thanks to the benevolence of God. However, when the first parents disobeyed (primal sin) and failed to live in allegiance with God, the gift of original justice was lost. This meant that, after the fall that was the consequence of the disobedience of Adam and Eve, the rational and moral capabilities proper to their human nature remained but they had been diminished by their sin (Madueme 20-23). St Augustine developed the foundational insight of the Patristic writers by recognising that, as a result of the fall, human beings no longer have the power to do good even though they had chosen to do good. In other words, the human person who had knowledge of the good, is not coerced, and who is imputable and responsible for his or her action, still fails to do good even when he or she knows what ought to be done. This state of affairs is, for Augustine, the direct result of the first actual sin of our first parents and, as he put it himself, “ the deliberate sin of the first man is the cause of Original Sin” (De nupt. Et concup., II, xxvi, 43). It is in the light of this situation the human beings need the help of cooperative grace if they are to do the good that they have chosen. Rowan Greer interprets this teaching to mean that all humans are born moving away from God (120), and that “the doctrine does not merely claim that all adult human beings are sinners, having sinned at some point in time or another’ but that, radically, “all human beings are born culpably misrelated to God” (Couenhoven 2005). Hence, the necessity of infant Baptism, since all have fallen short of the glory of God through Adam. [5:  Original integrity or justice: the scriptural description of original justice involves an intimacy between God and man surpassing, but not destroying that of Creator-creature. The dogmatic way of putting this is that in its original state humanity was deified, or endowed with gifts belonging properly to God alone or Divine Persons.
] 

Moreover, the Patristic writers relied on the biblical account of Genesis as a warrant for, and as the narrative underlying the doctrine of Original Sin. For them, it was both a historical account and divine revelation. As history, it told them what had happened and, “as divine revelation, it told them that women were created second and sinned first, to paraphrase 1 Timothy” (Stump 25). Augustine, following from his predecessors, perceived women to have been subject to men even before the first sin. As revelation, the biblical narrative told him that one of the consequences of sin was Eve’s punishment of being subject to her husband and that another was our first parents’ joint permanent punishment of concupiscence, combined with the loss of immortality and of the supernatural gift of Original justice (25). This led Augustine to base his speculation on these remarks and to argue that all human kind was sinful through biological procreation (25). The meaning of original sin, in this context, is not that of merely being the first sin. It is, rather, the inherited nature of this sin, something that is unique to Christianity. In due course, this inheritability became foundation for understanding how the redemption that Christ achieved is made available to us. This had further implications because, besides Augustine’s claims that all have inherited the sin of Adam through biological procreation, the Church[footnoteRef:6] had a monopoly on salvation and humankind was in need of the Church and Baptism in order to be saved. [6:  N.B. The church did not arrogate this place to herself. The same biblical perspective of the Fathers, by which they read Genesis, led them to see in the same historical and biblical vein, the church as willed and freely established by God as the mediator of his redemptive work.
] 

Demurrals also arose because Augustine’s opponent Pelagius understood the claim that sin was universal in a somewhat different manner. For Augustine, it was inevitably so but for Pelagius it was practically, rather than inevitably, so[footnoteRef:7]. Pelagius believed that Augustine confused two distinct natures of existence, the realm of freedom to choose evil and the biological realm of procreation. The consequence was that marital sex was seen to be sinful, not only because of the lust involved, but also because Original Sin was passed on to others by means of procreation (Pelagius 27). Augustine’s rejoinder to Pelagius might have been that, if we were all actually capable of avoiding sin and living in a righteous way, there would be no necessity of Christ (27). The proclamation that Christ forgives sins would become redundant and, in Hume’s language, it could be thrown into the flames.  [7:   Pelagius sin was practically so because Adam passed on to humanity “Bad example”. Adam’s children did not inherit his sin or guilt (original sin). They remain capable, have it within them, by the fundamental grace of creation, to avoid Adam’s example and follow that of Christ. In Pelagius system, it is at least theoretical or formally possible that there be people who have never sinned.
] 

For Augustine, “the permanent punishment that God imposed on Adam and Eve for their sin was concupiscence” (Stump 109). Concupiscence is to be understood as disorderly desire that is broader than sexual desire, which implies that Pelagius misunderstood it when he interpreted it as referring only to sexual desire. He writes in the Confessions, “for you imposed order and so it is that the punishment of every disordered mind is its own disorder” (11.19). This is in tandem with Paul’s pedagogy that there exists a difficulty in doing the good one chooses to do since disordered nature leads to people failing to do the good. The cumulative effect of this disordered desire is a kind of moral impotence, which he thought typical of the corrupt age in which he lived, which was characterised by rampant evil (Stump 109). For Augustine, human nature is “not neutral, open toward good or evil but biased toward evil. While human beings technically retained freedom of choice (liberum arbitrium), after Adam’s sin, it is freedom to choose evil” (109).
1.4 Reinterpretation by Luther and Calvin
During the era of reformation, Luther is renowned for recovering Augustine’s original sin and discarding the metaphysical conceptions of Anselm and Aquinas (Wiley 110). For Luther, a sixteenth century reformer, based on the exegesis of Scriptures and his personal experiences, Original Sin was not just “a moral problem as it was for Augustine or an ontological problem as in Anselm and Aquinas” (110). For Luther, “it was a religious problem concerning the relationship of humans with their creator” and he resonates “fully with the teaching of Paul, especially about the bondage of will and the impossibility of human avoidance of sin” (110). For Luther “Original Sin was the irresistible tendency toward evil” (111). However, Luther does not distinguish between concupiscence and actual sin itself and, as a result, he seems to use them interchangeably. But looking closely, Original sin is the morally vitiated condition that we are generated with whereas actual sin connotes the sins we commit as moral agents. In tandem with this view of Luther are the theologians (Moderated Reformed view) who developed the concept of Original sin by recognising that the effect of actual sins transmitted through procreation has affected our ability to avoid sin, further altering our nature. The doctrine of Original Sin, for them, was initially developed for the pre-modern times but they felt that there was a lot of explanation to do. Notably, those who tackled this challenge were Reinhold Niebuhr and Rosemary Radford Ruether. Niebuhr in this respect emphasized egoism (24), while Ruether identified Patriarchy (63) in all its forms as the original sin in our modern day age. Hence, in the light of our focus on the question of structural violence, which encompasses egoistic tendencies and patriarchy exercised by the political realists in the era of 2008, who subdued the masses at the expense of the few minorities, it implies that Luther’s reinterpretation developed by Niebuhr and Ruether would justify that humanity is sinful and there is no possibility of making a good action, because the will is enslaved with original sin and actual sin.
In addition, Luther saw the propensity as affecting all actions and relationships which could be understood as supporting the ideology of contemporary political realists by suggesting that their sins are justified[footnoteRef:8] because the structures that are now suppressing humanity are a product of our increasing depraved human nature. Justification in that regard involved forgiveness of original sin but not removal of the sin itself nor its effects on human nature (Crisp 252). Calvinism is also in consensus with this Lutheran view point because its teaching can be summarized in the five points at the Synod of Dort. The “T” of TULIP, popular acrostic summarizing the five points of Calvinism stands for “total depravity” (Stump 36). Calvin defines original sin as “a contagion and corruption of human nature” (Calvin 2.1.8). He states that “ Original sin seems to be a hereditary depravity and corruption of human nature, diffused into all parts of the soul, which first makes us liable to God’s wrath, then also brings forth in us all, those works which Scripture calls works of flesh (Gal 5:19-20). And that is what Paul properly calls sin” (2.1.8). Earlier in his writing Calvin had even stated that Adam by committing the primal sin he took upon himself “misfortune and ruin but also plunged our nature into like destruction” (2.1.6). This was “not due to his guilt of himself alone, which would not pertain to us all, but was because he infected all his posterity with that corruption into which he had fallen... Adam so corrupted himself that infection that spread from him to all his descendants” (2.1.6). The idea is that human beings are morally corrupt and that original sin is a moral corruption with which we have been generated and which affects us profoundly. The question is, does it mean that the heinous acts committed by the political realists is merely the effect of original sin? By failing to clearly distinguish between original sin and actual sin, and failing to distinguish our tendency towards evil from occasions when we actually choose to do evil, it resonates with Luther’s point of view. As a result, it seems plausible for the political realists to justify structural violence that is encouraged by politicians as resulting from being enveloped in egoism or in patriarchy at the expense of the masses which politicians are alleged to serve. From such a position, Luther and Calvin's approaches can be seen to have challenged the claim of the Church that it mediates salvation exclusively through administration of sacraments and the ability of human nature to choose and do good because total depravity leads to sinful acts that constitute structural violence. [8:  Or at least “determined”. This is the return to the cyclic and fatalistic notions of pagan religions like Mani, against whom Augustine fought. It is still around statements like “to err is human, to forgive divine”. I think it is legitimate to lay this on the feet of Augustine, who was proclaiming that the “truly human”is within our grasp, if we only avail of the remedies of the Savior.] 

1.5 Critique By Lonergan
Lonergan, on the other hand, felt that there was need for a comprehensive understanding of the problem of radical evil for a new age, not just attributing everything to original sin as reformists and political realists have argued, as we have illustrated already. For example, Jin Wallis has written a book in which he names America’s Original Sin. If I were to name a book of my own, the dating already alluded to, I would name it something like Wallis, Zimbabwean Political Parties’ Original Sin, referring to their own unique structural violence rooted in egoistic sentiments and Patriarchy. However, it is plausible to shift from the world of theory to a world of interiority in the analysis of the mystery of sin and evil. This shift is named by Lonergan as the transcendental method which encompasses the basic operations of the human mind which are both individual and universal (28-30). In other words, this shift will enable us to move away from a metaphysical or theoretical basis to empirical anthropology that allows us to focus on conscious acts and also on the historical process they produce (30). This seems void in the literature of the reformists because there is bondage of will, the will is enslaved to sin, and incapable of choosing good. Our nature has been altered to only sin through original sin. In other words, our minds that are both individual and universal, deemed to be the source of right and wrong actions according to Lonergan, are totally depraved because of sin as the reformists cited are arguing. Structural violence then becomes our nature; promoting the intrinsic common good becomes foreign to our nature. In contrast, in consensus with Lonergan, humanity as understood in contemporary circles, is different from metaphysical anthropology, which simply took human nature as the same in all places and times (30). This view is also problematic, because this does not seem to portray and allow for a pluralism of cultures and the range of human potentialities that include political tolerance as well. Given the transcendental method from Lonergan, in consensus with the Eastern Orthodox view and Catholic Perspective, a human person is fundamentally good, capable of making good judgements.
1.6 Further Demurrals Against The Reformist Luther and Calvin
In addition, the City of God, has been considered as the locus of the thought of Augustine on sin and political authority especially chapters 14 and 15 of Book XIX to the extent that readers usually turn to substantiate differences between Augustine and Aquinas. Examining the opening sentences of chapter 15 of Book XIX, Augustine asserted that servitude is a condition or institution not found in "the order of nature" in which God created man (Weithman 356-357). God, Augustine writes, “intended human beings to exercise dominion or dominiura only over irrational creatures, and not over other human beings; he quotes Genesis 1:26 as evidence of God's intention” (Knowles 874). This means following the reformist already alluded, there seems a gap, because Luther and Calvin seem to justify dominion of other human beings because humanity is in bondage of any sin and incapable of doing good. "The first just men," he continues, were therefore shepherds rather than kings” (875); slavery which now takes different forms in modernity including colonialism and structural violence, entered the world as a result of sin. These brief remarks can be perceived to argue that “Augustine thought that human beings endowed with original integrity would have lived a social life even had the Fall never occurred” meaning that he does not refute that some exercise of authority would have been necessary in a state of innocence. But Augustine's remarks in Chapter 15 are generally taken to indicate his belief that subjection to political authority as well as the subjection of slavery were instituted as a consequence of human sinfulness. The kind of authority insinuated in Augustine’s remarks ought to have been paternal authority like that of the Old Testament patriarchy or Roman paterfamilias exercised over his wife and children. It would not have been the political authority such as a king exercises over his subjects since he advocates for shepherds not kings in a state of innocence (Weithman 357). Thus, Luther and Calvin’s reinterpretation bracket all exercises of authority including political authority as Markus commented that political authority included slavery which is repressive, and other repressive structures like structural violence and racism being justified through original sin. However, Weithman stated that Markus and those who resonate with his view missed the mark, because the claim that Augustine did not distinguish between political authority and slavery does not imply too that Augustine thinks that political authority is repressive as slavery does (358). Quoted reformists in this paper thereby contrast with Augustine who is making it clear that dominion was for irrational creatures not other human beings as contextualized in Zimbabwe’s 2008 elections.
1.7 Conclusion
This chapter explored the work of Reformers and scholars on the subject of the pre-fall, fall and the post-fall is defective. Furthermore, it illustrated how Calvin resonating with the Lutheran understanding is deficient in a number of ways arguably surmounting to the problem of structural violence, situated in the context of Zimbabwe 2008 elections. The pessimistic view of Original Sin as shown in this chapter has shown how political authority can be justified for egoistic and patriarchy sentiments at the expense of the masses. Chapter two intends to argue and elucidate that this pessimistic view from Calvin and Luther has led to problems like structural violence and its consequences with the Zimbabwe 2008 elections as case study.
 








Chapter 2: Structural Violence in the Context of Zimbabwe.
2.0 Introduction
The previous chapter demonstrated that some reformers and many scholars’ theological understanding on the subject of the pre-fall, fall and post-fall may be problematic in certain respects. Furthermore, it illustrated how Calvinism, resonating with Lutheran understanding, leaves a gap, and similar arguments as presented could be applied to the problem of the use of structural violence in the context of the 2008 elections in Zimbabwe.  The pessimistic view of Original sin has shown how people can attempt to justify the abuse of political authority by appealing to the effects of original sin, egoism and patriarchy, at the expense of those subject to that authority. This chapter intends to illustrate how the effect of adopting the pessimistic view of original sin by Political Realists[footnoteRef:9] in the Zimbabwean context (2008 elections) can be misguided. The first part will discuss how the pessimistic view of Original Sin and Machiavellian philosophy are deficiently compatible and how they could be used to justify the atrocities of structural violence. Secondly, it will demonstrate that Zimbabwe might constitute a case study for those seeking to contextualize the effects of adopting such a theology and philosophy. Finally, there is a further critique of the use of Zimbabwe as a case study for such purposes. [9:  Political realists are political activists contrasted to the Liberalists and idealists who emphasize cooperation rather they are concerned with their own egoistic securities and they act in pursuit of their own national interests.] 

2.1 Political Realists vis-a-vis the Pessimistic View of the Doctrine of Original Sin.
2.1.0 Background to Machiavelli’s Philosophy of virtu
Machiavelli is renowned as a political philosopher. Born in Florence, Italy, in 1469, he entered the political arena at the age of 29.  When he died in 1527, he had written numerous works, including The Prince, his Florentine Histories and The Art of War. Machiavelli’s system of thought was influenced by the political collapse of the time and by the spiritual and intellectual renaissance that accompanied that collapse. Focused on the study of the State, rather than on the other developments during that renaissance, he was influenced by the establishment of permanent embassies with definite rules in each of the five independent states in Italy during the 15th century, namely Naples, the Papal States, Florence, Milan and Venice. This approach led to the development of the principle known as, Divide and Rule, teaching that each individual thing ought to be considered in view of its usefulness to the purpose of the ruler and discarded if it was found wanting. Like everything else, religious and moral views would only be adopted and applied if they were useful to the ruler, or would-be ruler. In 1512, Machiavelli was a member of the Republican Party that lost power, and, to re-establish himself, he sought the favour of the new rulers, who were the Medicis. In this way, his egoistic interests and the ideals of the republicans clashed to a certain extend. To incorporate this adaptation into his philosophy of ruling states, he tried to strike a balance between the two and it was in this context that Machiavelli promulgated the theory that ‘virtu’ (the ability, force, energy or vigor used to attain a particular goal) needed to be mixed together with both pure and impure ingredients if power was to be gained (Meinecke 404-407).
2.1.1 Machiavelli’s Philosophy and Structural Violence
Structural violence has sometimes been justified by combining a pessimistic understanding of the doctrine of Original Sin with the uncritical use of Machiavelli’s philosophy. Lamus, commenting on Machiavelli, stated that he was “the representative par excellence of the lack of morality and ethics in politics” (Lamus iii). Machiavelli emphasized power and egocentricity of political realists at the expense of ethical norms. From this perspective, leaders of political parties will be motivated by self-interest and egocentrism rather than with protecting the common interest of the general populace. National politics, in this regard, becomes a sphere of authority and law, without justice, that is characterized by active and potential conflict in the state. Henceforth, for Machiavelli, everything is justified by reason of what benefits the state (Bull 189). This implies that Machiavelli’s philosophy could promotes the continuance and goals of the state even should this require the use of structural violence, the direct use of violence against certain individuals by means of murder, treachery, lying, malice, deceit, conspiracy and disloyalty.   Politics in this setting is conducted without any scruples (Lamus iii).
2.1.2 The Difference between Machiavelli and His Predecessors (Aquinas and Augustine)
Machiavelli’s philosophy differs significantly from that of his predecessors, Aquinas and Augustine, who promoted whatever was truly good, rather than focusing exclusively on what was good for the state. This can be seen in chapter XV of The Prince, where he states that he seeks “the effectual truth of the matter rather than the imagined one” (Meinecke 401-403). In other words, Machiavelli’s intended goal is the material prosperity of a country and everything else is seen as merely a means to that goal.  In this way, Machiavelli replaces the central importance of moral virtue in political life with his notion of virtu as a means to attain the end of a powerful state.  Machiavellian virtu must not be confused with moral ‘virtue,’ also virtu in Italian, in the Aristotelian tradition as a good habit of action which enables the virtuous person to do what is morally right to do, what is truly conducive to human good.  Machiavellian virtu is power or an ability to act as justified by a political goal which has to do with the maintenance of the ruler’s power and this goal has nothing to do with moral virtue or the common good.  This virtu can be used for morally good or bad purposes (Wood 441). In this regard, Machiavelli radically differs from Aquinas and Augustine for they emphasized virtue as a moral quality of the political rules that was expected in politics. For Aquinas, when dealing with the intrinsic common good that is peace, he argues that political leaders ought to assume virtues like temperance, courage, justice in order to help the nation and its people achieve the common good.  These leaders ought to be chosen by and on behalf of the community as representatives of the people to make laws that are for the greater good of the people rather than for their own self-interest or the interest of their families. This of course demands an expertise and knowledge among the people in choosing virtuous rulers because failure to choose such people, would not promote the peace that is based on enacting good laws, laws enacted for the sake of attaining the common good.  As Aquinas writes,
If the people have a sense of moderation and responsibility and are most careful guardians of the intrinsic common good, it is right to enact a law allowing such people to choose their own magistrates for the government of the common good. But if, as time goes on, the same people become so corrupt as to sell votes to scoundrels and criminals, then the right of appointing their public officials is rightly forfeit to such a people and the choice devolves to a few good men” (Summa Theologica I-11 q.97; St Augustine’s Rule Principles IV-VII).
In this Aquinas agrees with Augustine that the practice of the moral virtues are fundamental for good political leaders if they are to execute their political responsibility. Furthermore, this exercise of moral virtue among the political rulers will then aid in achieving the true common good, preserving human rights like freedom of expression when voting for leaders and the preservation of human dignity at all costs.
2.1.3 Machiavelli in Tandem with the Pessimistic View of Original Sin
Those holding the pessimistic view of Original Sin outlined in chapter one tend to deny that political realists can be fundamentally good and capable of doing good because, like everyone else, they are totally depraved by sin and have lost the capacity to acquire the virtues necessary for their responsibility. We have also seen that Machiavelli differs, to some extent, from his predecessors, Aquinas and Augustine, because he argues that they will serve both their egoistic or national interests whether the prevailing conditions are good or evil. This means that the practical means employed by political realists in a given situation might be good, with the result that, to that extent, Machiavelli might be furthering the goals proposed by his predecessors. On the other hand, however, there is the likelihood that evil means might be used to protect the interests of the political realists (Whitfield 92-105).  Consequently, those favouring Machiavelli and Augustine’s interpretations of original sin can find some common ground with those championing the pessimistic view (Luther and Calvin). Machiavelli states that the political arena is justified in using any practical means, either ethical or evil, to protect the interests of the individual and the state. Thus, Machiavelli’s standing is in congruent with the pessimists’ view of Original Sin, who hold that political realists, even though they know the good, always exercise evil because they are helpless to do otherwise because of original sin. So, Machiavelli’s proposition that any available means, even if evil in nature, can be used by political realists to protect either their interests or the nation state can be considered to be ‘justified’ (not in the sense of becoming just/upright but in the sense of being due to a pre-existing condition that is outside the individual’s control) because the individuals concerned are affected by original sin. Given that, one deduces from the elaboration above that Machiavellianism and pessimism, though they differ to some extent in their conception of political thought, are to some extent at one when it comes to defending the atrocities and heinous acts of political realists.
2.2 Structural Violence in General
Following from the above justification and to put this in perspective this chapter proceeds to illustrate how Machiavelli philosophy and the pessimistic view of Calvin and Luther can lead to problems like the justification of structural violence and its consequences, and that Zimbabwe 2008 elections can be the case study for exploring those issues. Before we examine this case study, we need to clarify what we mean by Structural Violence. Adopting J. Galtung’s definition, structural violence is to be understood as “the killing, or infliction of psychological harm and physical harm or deprivation through violent socio-economic or political structures (Galtung 167– 191). This definition of Galtung, can be added to that of Gilman, who holds that structural violence is “the physical and psychological harm that results from exploitative and unjust social, political and economic systems” (Gilman 121). Following from these two scholars, one might say that structural violence is a consequence of, and embedded in, socio-economic and political structures that are maintained to safeguard either individual or political party interests even when those interests conflict with the common good of the group served by those structures.  Unlike direct violence, which is the visible use of physical force to manipulate or deprive someone’s due rights, structural violence requires one to look closely at a particular political system, where it usually manifests itself as part of a historical process violating human dignity and failing to create politically tolerant and health states (Human Rights NGO Forum Report 1). On the other hand, direct violence becomes vivid and inevitable if there is a state of conflict regarding preferences and interests, between the ruling party and their nemesis (long-standing rival), for instance (1). In the proposed case study, the conflict was between Zanu PF and The Movement for Democratic Change and the endeavor to alter the existing state of affairs was met with hesitation and then opposition, which escalated to violent oppression (Human Rights NGO Forum Report 1). Unfortunately, structural violence has this ripple effect that challenges like deprivation of human rights and dignity are considered to be naturalized, in this case, by original sin (Pessimistic view) and by Machiavellian philosophy such that no one is held accountable (2). Moreover, it is easier to identify the one who has been a victim of this form of violence when quantifying the damage but structural violence is difficult to pinpoint since it is perpetrated by a political system that has become normative and, apparently, inevitable.
2.2.1 Political Violence in Zimbabwe’s 2008 elections
Zimbabwe’s political situation in 2008 can be characterized by “suppression, political exclusion and human dignity deprivation”, creating a system in which communities suffered structural violence in the form of “power inequity, in access to basic rights and deprivation of their right to participate in decision making” (Winter 195). Thus, structural violence ought to be understood in terms of an organized but violent structure rooted in the desire to maintain political control. It is evident that, in Zimbabwe, the structure of the society and the interaction between the parties determined the resultant relations in a state that was unhealthy and violent in nature (195). This was as the result of a conflict of interests between the political parties competing for the same opportunities and resources. Kent helps us to understand that the conflict of interests concerned is “an indication of the choices an individual and a party would make among the possible outcomes of a situation” (20-23). This means that the parties involved were motivated by egoistic tendencies to amass power and the benefits of political control that led to “an imposition of irrational beliefs that worked against the capacity for freedom of thought” (Bold). Thus, “people were coerced to vote and belong to a particular party” (Bold).
For Zimbabwe, the year 2008 “was defined from the month of January with an ambiance of violent preparations in anticipation of the 29 March Harmonized elections” (Human Rights NGO Forum Report 2). For instance, the military and the security did not dissociate from their partisan support for the ruling party. It might be argued that this was simply because “the commander in chief in the liberation struggle was the commander in chief in post-independence Zimbabwe” (Masunungure 70). Before the already alluded date for the elections, the military and security affirmed their allegiance with Zanu PF politics. Several leaders within the military and security sector were rallying behind the late former Zanu PF president, often being quoted in local media as threatening to reject any government formed outside Zanu PF. The Standard News Paper, on the 9th March 2008, stated that the Commander of the Defense Forces (ZDF) warned that “Elections were coming and the army will not support or salute sell outs and agents of the West before, during and after presidential elections” (Masungure 71). In other words, the people were not to support anyone other than the ruling party insinuating they were in support of maintaining the existing state of affairs (71). Thus, the military and security were pledging their allegiance to the prevailing state of affairs as their preferred government to lead the nation in the future. Thus, they were already rejecting any form of government other than Zanu PF. Therefore, they were creating an ambiance that persuaded the nation to support the ruling party by inflicting psychological and mental violence, and contradicting the preamble of the 2008 Kariba Constitutions of Zimbabwe, which neatly advocated for democracy. Moreover, on 18 March 2008, the Zimbabwe Human Rights NGO Forum summarized the partisan of the police in a report which also showed how the structures were already violent (Masunungure 70). It stated that:
A highly politicized force was employed as instruments of repression, with the assistance of the Central Intelligence Organization and the army. The police had abrogated the right to freedom of assembly for opponents of the government. It allowed meetings organized by supporters of the government yet brutally disallowed meetings and demonstrations of the opposition and organization critical of the ruling party subjecting them to torture (4-5).
Given that it is clear that before the election were conducted, the structures established were willing to maintain the status quo, to the extent of already using torture as noted by Human Rights NGO Forum report. This begs the question; can the use of violence as means to gain political power be explained from the perspective of original sin? The pessimistic view would state that it is justified since human beings are helpless due to Original Sin. Machiavelli’s philosophy would state that it is natural for politic use of evil means to achieve ends even if the means  deprives human beings of their  rights and dignity because politics is devoid of scruples. It is more about vigor not virtues to amass power and maintain status quo for either egoistic or patriarchal tendencies. It does not matter whether other people are hurt or suffer as long as those who want to amass power gain it.
After the 29 March Harmonized Elections which reflected the first defeat of Zanu PF, the outcome led to the Runoff Elections on the 27th of June 2008. The outcome was as follows:  MDC had won the majority of the seats by 109 in Parliament yet Zanu PF had 97 seats (Zimbabwe Election Support Network (ZESN), August 2008). In addition, the Zimbabwe Electoral Commission (ZEC) on the 2nd of May, 32 days after the day of elections, announced the results illustrating that the presidential vote was in favor of the MDC leader that is with 1, 195, 562 (47.9 %) against the Zanu PF leader summing up to 1, 079, 730 (43,2%) (Zimbabwe Election Support Network (ZESN), August 2008). The failure of the candidates to gain a “percentage of 50% plus one of the votes meant that there was a need for a run-off vote which was scheduled on the 27th of June” (Masunungure 75). Unfortunately, awaiting the runoff election various atrocities were committed under the guise of state sponsored violence depriving human rights to determine the result of the election and the government to lead the nation. The structures that created this political terrain and the state sponsored violence was influenced by the Zanu PF party and their long-standing rivalry with The Movement for Democratic Change (MDC). Structural violence in this case manifested itself in a form of direct violence occurring first in urban areas like Harare, Bulawayo and Mutare then spreading to other parts of the country. Reports state that, after Zanu PF realized it had lost the election, violence was witnessed until the 27 June Run-off Election which led the former and late President Robert Mugabe to win the election, following the withdrawal of the MDC from the runoff election which was led by then Morgan Tsvangirai. It is only after the signing between the parties, namely first the Memorandum of Understanding on the 21st of July and the Global Political Agreement on the 15th of September that there was a decline in the levels of direct violence. To substantiate this with evidence, the Human Rights NGO Forum reported that cumulative totals over the same year were “6 politically organized rape cases, 107 murders, 137 kidnappings; 1913 cases of assault, 19 cases of disappearance, 629 of displacements and 2532 violations on freedom of association and expression” (The Human Rights NGO Forum Report 2).  This statistical data helps to give a glimpse of how structural violence facilitated the politically motivated violence and its influence on the electoral process. This becomes evidence supporting that political staged violence even influenced the citizens to vote for the Zanu PF party to maintain the state of affairs. Thus, if violence was not applied the outcome of the runoff elections favouring Zanu PF would have been different. Masunungure Eldred’s promulgation on this note, would interpret the situation above that structural violence turned the Zimbabwean political terrain “in a Hobbesian state of nature, because the run off proved to be an election without choice” (5-6). This is because the Zanu PF won after using coercive resources present so that the electoral process would be in their favour.
2.3 Critique of the Zimbabwe Structural Violence Case Study
The use of structural violence could, arguably, be the result of the pessimistic view of human nature due to original sin when reflected from the views of Luther and Calvin.  Political realists views human nature pessimistically as having become evil. One can take their viewpoint of Zanu PF as the “best government” that is a solution to the future for all the masses. Unfortunately, the pessimistic view of individual human nature from original sin coupled with the use of political realism  has led, not to the expected emancipation of humanity from poverty, but, rather, to more violence and destruction. Structural violence can be argued to be a result of a rational process to protect self-interests and the state as Machiavelli proposes with virtu. However, turning to Augustine, Adam’s fall illustrates a spiritual weakness, not total depravity. The decision-making process is a matter of free will and, as a result, the ruling party could have chosen to respect human rights not selfish interests in the name of a naïve optimism achieved by their ruling. In as much as they wanted to reach the end, that is, emancipating the citizens from poverty or protecting them from the wrong government, the means used can never justify the end. Thus, the use of structural violence to achieve personal political expediency was wrong, and it destroyed prospects of peace and development.
Furthermore, this case study shows how difficult it was for the political realists in 2008 elections to be removed from power. It was difficult because of fear that it would demand a total change of social and political structures. Hence, the resistance from those who were benefiting and to be affected from the existing status quo. In this case the Zanu PF and its allies since they feel it was to their detriment. Thus, from the face of evidence, it seems that the state or government adopted a realist approach and was not interested in the common good rather it absorbed the society for its own interest. This must be considered as bad governance and contradicting the Catholic Church’s assertion that the “State must not absorb the individual or family; both should be allowed free and untrammelled action so far as is in consistent with the common good and the interest of others” (Rerum Novarum, 32). Quadragesimo Anno would add that the “common good should be kept inviolate” (57). However, it seems that the government provided certain goods and services but not for the attainment of the intrinsic common good. If it occurred that it served the common good it was merely accidental (Cavanaugh 244). Hence, the government and privileged minority benefiting from current socio-political and economic structures strived to maintain the
society’s equilibrium-an equilibrium that secures space within the overall social order (what does this mean biblically). Whereas those who are marginalized hoped to disrupt the same equilibrium since they see that their needs are subordinate to those of the well-ordered society” (Miguel, Torre 29).
This implies that those in power practiced ethics from power to maintain the social order in order to benefit. Justice becomes interpreted in terms of a consensus between the elite or government and the marginalized are supposed to comply with that.
It is worth noting that this paper does not condone what occurred in the period of 2008 or the manner in which the general populace were deprived of their right to vote freely in a democratic way, degrading human dignity through structural violence which culminated to direct violence, murder, treachery, torture, lying, malice and deceit. All these abuses do not indicate the responsible use of free will because “the state should have done more to protect its citizens” (Zimbabwe Human Rights NGO Forum Report 2010, 3). However, for political realists rallying behind Machiavelli’s philosophy and pessimism it was inevitable for them to choose the right course of action because they lack scruples and are totally depraved by sin. They claim that they have no choice but to practice these options in order to gain political power for their interests and the source of this system of thought is the pessimistic view on the Original sin and Machiavelli’s virtu. In other words, the coercive use of resources, evil in nature was the only way because politics lacks virtues and we are all sinners because of original sin. This argument flaws because it is an iteration that other human beings can subdue other human beings to gain or benefit from certain resources. This is a misunderstanding because if and only if humanity is perceived as a psychometric unity, created in the image and likeness (see Gen. 1:26-27), political realists realize the need to preserve and respect other human beings. They realize that life is more than gaining a political position and amassing riches. This is possible because Adam’s fall illustrate a spiritual weakness arising of our tainted nature but these decisions can be still be made because of our free will using our lucid and cogent faculties to decide the right course of action.
2.5 Conclusion
This chapter has illustrated the disastrous effects of adopting the pessimistic understanding of Augustine’s doctrine on Original Sin and Machiavellianism. This was demonstrated first by showing how Luther and Calvin’s position is interlinked with Machiavelli’s philosophy. The paper went on to argue that a comprehension of these two purviews lead to a justification of structural violence escalating to direct violence. To bridge the gap between the world of abstracts and practicality, structural violence was understood as a form in the context of Zimbabwean political terrain in the year 2008. It was argued that such effects are progress in the wrong path because they tend to abuse humanity at the expense of a particular minority of political realists’ greed for power and maintaining the status quo. Consequently, the paper helped to reach an understanding that an erroneous understanding of Augustine on the doctrine of original sin will lead to disastrous results affecting the greater majority. The idea of achieving a politically tolerant state has been shown to be foreign when political realists adopt these purviews. Above all, the purviews seem to neglect the fundamental facet of being created in the image and likeness of God. Hence, because of selfish interests, the Christian anthropology of understanding humanity is distorted in the process. The following chapter shall discuss how such an interpretation is a misconception of St. Augustine’s theology in justifying the practice of political violence and proposes some recommendations towards attaining a political tolerant society that was once affected by structural violence.


 Chapter 3: Original Sin and the Sanctity of life.
3.0 Introduction
The previous two chapters have discussed how a pessimistic understanding of human nature from the perspectives of Original Sin and Machiavelli’s philosophy has led to a justification of structural violence in the 2008 Zimbabwe elections among some political proponents. This violence was interpreted from the perspective of the doctrine of Original Sin held by so-called political realists in pursuit of their own political careers. In this chapter I will discuss how such an interpretation is a misconception of St. Augustine’s theology in justifying the practice of political violence. This chapter will set the tone, feeding into the final chapter which concludes the whole paper and proposes some recommendations towards attaining a political tolerant society that was once affected by structural violence.
3.1 Structural violence as contrary to Imago Dei
It is worth keeping in mind the Catholic understanding that the God who created the cosmos and all that it contains freely from ex nihilo (out of nothing) out of love, finding it ‘very good’ is the very same God working on human salvation through His Son Jesus Christ. God freely created the universe to share his own goodness and in particular to share his own image and likeness in creating men and women (David 179). The origins on which this symbol of image and likeness has been referenced is the Genesis account of the creation story. Genesis states that God said “let us make man in our own image (tzelem) after our likeness (demuth)” (Hall 70). They were to have dominion over all creation. For instance, over the birds of the air, the fish of the sea, cattle and every creeping thing on earth (see Gen 1:26-27). In the same text there is a shift from passive verb “let there be” found in the previous verses narrating the other days of creation to a hortative “let us a make” on this particular day so as to alert us to anticipate something special – the creation of human beings in the image of the Triune God (70). Human beings in effect are given a special dignity as being the work of the Blessed Trinity.  From the beginning human beings, in the persons of the first pair, Adam and Eve, were specially imprinted with image of God’s own inner nature[footnoteRef:10]. [10:  Refraining from discussing the historical identity rather affirming the symbolic meaning of our progenitors in light of the Genesis account (see Gen 1:26-27; 2:18-27)
] 

Adam and Eve came to reject God’s love for them by rejecting His commandment not to eat of the tree of the knowledge of good and evil (arrogating for themselves the decision as to what is good and evil) and in doing so they rejected their own love and faithfulness to each other.  This primal sin of disobedience to a loving God becomes original as a hereditary inclination to disobedience to God by all human beings as the descendants of Adam and Eve.  The deleterious effect of this primal sin on all human beings has been taken to justify the use of violence on human beings by those who emphasize the effect of sin over the basic goodness of human beings as created in the image of God. For instance, chapter 2, justified the experience of political violence in 2008 elections, with evidence of torture, physical and mental abuse, at its worst murder. This is the heart of the pessimistic view and Machiavelli’s philosophy: that sin and its effects are so great as to overcome the basic created goodness of human beings created in the image of the Triune God as illustrated in the previous chapters in the political realists’ dilemma by year 2008.
However, it is of significance to recognize, first, that human sin was part of God’s will but the couple’s own misdoing” (David 178).  Second, human beings as created good in the image and likeness of God have an inherent freedom which is also a gift from God. This is one of the fundamental aspects that marks humanity as created in His image and likeness. Thus, the original plan of God is that humanity was to mirror God, “in our intelligence, our concern for good and evil, our freedom and our immortal destiny” (Gaudium et Spes 15-17). Freedom bestowed by God made them like God who is supremely free. Human beings as created in God’s image as not only good but also free were not driven by blind forces outside or inside themselves that they are helpless to control. In other words, this disputes the idea of political realists as helpless to Original meaning that political violence is inevitable and natural to them. They may struggle with concupiscence but it is not impossible to perpetuate a life that seeks political tolerance. Rather, human nature understood in image and likeness, means that human beings are free and so responsible for their thoughts, words, and actions, as Scripture states “ if  you will, you can keep my commandments and to act faithfully is a matter of choices” (Sirach 15:15). In context, it implies, political realists can choose political tolerance rather than suppression, political exclusion and deprivation of human dignity through structural violence. Thus, the political parties as presented in the case study, could have done more to cater for their citizens if they adhered to the optimistic view of human nature.
In addition, the creation account of human sin in Genesis, while underlining the awful reality and effects of human sin cannot be used as a justification for structural violence based on a pessimistic view of human nature -as political realists in previous chapters seem to have suggested. No sin in itself is greater than God’s goodness and that the Genesis account of sin is not the last Biblical word. Creation was only a beginning to God’s plan. The role of Adam and Eve and the effect of their disobedience on behalf of humanity was to be surpassed in the saving power and significance of the obedience to God by Christ whom Paul called, “the last Adam” (1 Cor 15:45) (David 178). This leads us to an appreciation of human nature within a Christological anthropology which has it that “Jesus came to invest creation with new meaning and power, to a level of accountability despite Original Sin. Thus, although the fact of sin remained, its power to weaken or even kill was finally overcome by Jesus, the Lamb of final offering to God” (179).
3.1.2 Rethinking St Augustine’s theology of Original Sin.
The significance of Jesus Christ is at the heart of an optimistic view of human nature as basically good, despite the negative effects of original sin. Such is the view of St Augustine. It is through Jesus’s incarnation, earthly life and paschal mystery that a new creation leaped to life from Adam’s fall. Humanity was assumed by Jesus, who was both divine and human in nature, and hence, humanity was given an opportunity to participate in the divine will. The Council of Chalcedon (451 A.D) adds that participation in the divine will (good over ill) is indebted to the assumption of humanity by Jesus Christ who was consubstantial with the Father in His divine nature and consubstantial with us in his human nature. Pope Leo the Great, in consensus, states that “the body that lay lifeless in the tomb is the same body that rose again on the third, is ours. That body ascended above all heights of heaven to the right hand of the Father’s glory is ours”. This entails that the optimistic view informed with Christological anthropology denies the pessimistic view that  perceive humanity as defiled or totally depraved by Original sin to do good, and with no spark of divine reality remaining after the Fall. On the other hand the optimistic view that human nature remains basically good despite original sin and its negative effects is finally justified in the suffering, death and resurrection of Christ Jesus reaching its fullest expression in the indwelling of the Holy Spirit in all the Lord’s disciples. Ratzinger noted that man can actually pursue political tolerance and uphold human dignity because “Man can become God, not by making himself God, but by allowing himself to be made “son” through Jesus Christ” (Ratzinger 65). This implies that humanity is able to attain by grace the divine goodness of a life of holiness. Thus, structural violence cannot be justified on the basis of the negative effects of sin on human beings.  God’s creation of human beings in His image may have been wounded by sin, but our being in God’s image was not destroyed (179). Created in the image and likeness of God, human nature was also created free. Therefore, human beings can by God’s aid choose good over evil (political tolerance over political violence) and in so doing they mirror the goodness of the Creator who created them. They can also freely reject God’s grace and sin, but their sinning does not destroy the basic goodness of being created in the image of God.  Thus, the pristine and original plan of God for human beings to live righteously before God, having been lost by sin, has been restored by Jesus and the graced deification in the Spirit. Hence, structural violence, or the direct violence which led to the suffering and death of many, as described in chapter 2, cannot be justified by appealing to the evil of man’s fallen nature.  Rather a better and realistic Augustinian view of human nature recognizes real inherent human weakness and even a proclivity to sin due to the effects of original sin but this is more than overcome by the creative and redemptive goodness of God.  This realistic view of human nature allows one to perceive within human beings the real God (David 179).
3.1.3 Christological Anthropology as a Path to Political Tolerance
The pessimistic view of human nature after the Fall and Machiavellian philosophy has demonstrated a Christological deficit. However, key to understanding St Augustine’s view of original sin is to appreciate the mystery of man in the light of the incarnate word. The centrality of Christ in understanding this puzzle of Original sin is the “key to unlock the human riddle because Christ is the new human- the new Adam who brings new status to man” (Xavier 130).  It is important to note the relationship between the first Adam and the new Adam, Christ. These two ought not to be separated in the comprehension of St Augustine’s original sin and God’s salvific work for humanity.  The first Adam is a representation of the future Adam, Christ the Lord (Metz 159). Tertullian, in agreement, states that Christ is the eschatological Adam to whom the first Adam already pointed. In other words, the term Adam represent all humanity. The Second Vatican Council, in consensus with this, reiterates the Pauline Theology that is found in his letter to the Romans (5:14). In Paul, the figure of Adam can be seen linking anthropology and Christology. In as much the first Adam is a typology of the second Adam, differences can be noted. The second Adam is opposed to the first one which is key in understanding Original sin according to St Augustine. Just as the Church noted, “the New Testament is hidden in the Old Testament and the old is made manifest in the New'' (Dei Verbum, 16), the new Adam reveals who man is: “the truth is that only in the mystery of the incarnation does the mystery of man finds light” though imperfect as he is, the old Adam is the figure of the new Adam who is to come (Xavier 131).
The mystery of incarnation united the Son of God with humanity. This implies God established a relationship with every human being when Christ took an actual concrete human existence. Hence, “Jesus was not God in human disguise who behaves like man without being truly so” (Rahner 118). This helps in understanding the relationship between Revelation in the personhood of Christ and the mystery of the human person. Henceforth, humanity can only find meaning and purpose in relation to Christ the son of God. Thus, the first Adam is being reconciled with the new Adam, enabling him to be in a new relationship with God, his creator. Man is able to mirror God’s goodness because of Christ who assumed our humanity. Secondly, humanity is able to model their lives on Christ, who was one of us and who is the Truth because when God emptied himself of divine impassivity to became man (kenosis), he became the measure of humanity. It is because Jesus is the Truth and consequently nothing will be hidden to him on the judgement day. However, in as much the Truth, Christ, became the measure of man, the same Truth has set out to save man. He has created a new truth for man. In love He has taken “man’s place and in this vicarious action, has given man a truth of a special kind, the truth of being loved by Truth” (Ratzinger 206). Therefore, humanity is given an opportunity to be in a relationship with God and mirror God’s goodness and love through core creation.

3.3.1 Political Realists Called to Mirror God
One may ask how can humanity mirror their relationship with Christ who is the Truth and also a savior? In the context of this paper humanity can mirror God’s goodness by refraining from structural violence and its effects like direct violence, in the torture and death of human beings and in other examples of depriving human beings of their natural and supernatural dignity.  Realizing the restoration of the image and likeness of God in the light of Christological anthropology, voluntary choices between good and evil will be respected as part of basic human dignity so that citizens will be allowed by natural right the opportunity to act on their own judgement and make use of responsible freedom. This natural right will also include constitutional limits set to the powers of government, so that there might be no encroachment on the rightful freedom of the person and of associations. However, freedom always requires responsibility so that freedom in society will require that people take responsibility in searching for and choosing values proper to the human spirit.  For those who do so sincerely they must be allowed to do so – as long as their choices do not violate the natural human rights of others.  This freedom to do what is right and to avoid what is not based on a well-formed conscience is a human right based on our God given image and likeness bound by a moral obligation to seek the Truth, especially religious truth (Dignatatis Humanae, 1-2).
3.3.2 Sin as not the final say
From what has been said so far, any misuse by humanity of the powers God has given, contrary to the goodness to his image and likeness and the Truth (Jesus), is a sin. Our being the image and likeness of God calls humanity to reflect God’s goodness and love.  And such reflection leads us to realize that a choice to act contrary to human dignity, as in the abuse of power to gain political advantage embedded in structural violence, or in the use of direct violence in arbitrary imprisonment, torture, and murder, is a sin because what is contrary to human dignity is contrary to the will of God.  Any deprivation of the legitimate use of human freedom is also a sin as it is contrary to the human dignity of the freedom of men and women created in the image and likeness of God.  Respecting human dignity created in the image and likeness of God and redeemed by Christ should help all grow in virtue and love without compulsion and this will lead to more healthy societies, politically tolerant of one another. On the other hand those who have sinned through Christ who is also a savior, can be forgiven, if they are ready to repent and make progress towards political tolerance. So, Christological anthropology will help us to understand that Original sin has no final say in our understanding of human nature; rather Christ is the last word. Despite the effects of original sin, humanity can still be in a relationship with God since he saved us from sin and is ready to welcome those who repent and strive for holiness (Lefsrud 18).
3.4 Christological Anthropology and Deification in the light of Original Sin
Deification or divinization by grace (understood as theosis in Greek) encapsulates the whole idea of the doctrine of salvation. Christological anthropology informs that we were saved from the sin of Adam and its effects but it is also fundamental to note that deification tells what we are saved for. This becomes fundamental in understanding the whole mystery of humanity in light of the doctrine of Original sin. God came to us in Christ so that we can by grace participate in his divinity. Aquinas aids in understanding this relationship between Christological anthropology and deification and state that “full participation of the Divinity...is the true bliss of man and end of human life; and this is bestowed upon us by Christ’s humanity God came to us in Christ so that we participate in his divinity”. Augustine who has been the subject of the controversy on Original sin in this dissertation adds to the discussion in his homily (xiii deTemp) that: “God was made man, that man might be made God” (ST III.1.2). This refutes the allegation that the doctrine of Original sin is deterministic making humanity totally depraved because at the end God intends to be in a communal relationship with humanity by assuming humanity’s nature. This gives humanity a chance to be restored from Adamic fall.
 It is easier then to realize that we are created in the image and likeness of God. As demonstrated, the so-called political realists, relying on a pessimistic view of human nature corrupted by the fall as well as the philosophy of Machiavelli fail to realize their own destiny as good created in the Image and Likeness of God.  The doctrine of deification becomes key because it aids in our appreciation of our created likeness to God through Christ’s redemption. God’s intention is that we ought to be holy and blameless since we are partakers of the divine nature (2 Peter 14). Christ’s priestly prayer tells us about deification “ that they may be all be one, as Father, are in me and I in you, that they may be one in us (John 17:21). Deification is about participation in God’s divinity but not becoming like God. We remain creatures and St Ireneaus adds that “God becomes man in order that man might become God. St Athanasius affirmed this expression from St Gregory of Nazianzus that” he participates in my flesh both to save the image and to make the flesh immortal (Oration 38). Christ becomes our sacrifice for our sins and death becomes harmless. So humanity is deified through Christ allowing all humanity to be illumined by God, purified, and enliven so that filled with God’s spirit, it is a powerful way of speaking about God. This insinuates that being holy is a process that begins now and takes place in the incorporation of Christ. The incorporation takes place in the participation of sacraments. Humanity partakes the deified Christ, to become part of them and be transformed by Him. Thus, through incorporation in Christ, so-called political realists and all humanity will be transformed into what they receive. As scripture states that “you take the Lord himself into you, you are joined with his body, you are intermingled with the body that is in heaven” (Col. 6:4). So, Jesus comes to us bringing fulfilment and his plan for salvation. Thus, every Eucharist becomes a parousia, yet the Eucharist is even more truly the teased yearning that he would reveal his hidden glory. So, the theology of pessimism and Machiavelli’s philosophy is void of these fundamental aspects and kind of promulgates determinism. Looking at the doctrine of Original sin according to Augustine in this light of a more realistic and even optimistic view of human nature can aid people in making better, more informed choices to be with God or not, work for God or not, that is to be core-creators (Lefsrud 15).
Conclusions and Recommendations
Henceforth, given the above discussion which illustrated the pessimist’s view of human nature and Machiavelli’s philosophy as a misconception of St. Augustine’s theology in justifying the practice of political violence, the following chapter will serve to conclude and give necessary recommendations. The paper elucidated that the political parties in Zimbabwe (Zanu PF and MDC) by exuding structural violence in the period of 2008 arguably have used St Augustine’s doctrine of Original sin like some Protestants and Machiavelli to argue that human beings’ tendency towards committing evil is a by-product of Adam’s sin. The study illustrated the magnitude of the disastrous effects of adopting a pessimistic view of human nature and Machiavelli Philosophy. These views have been considered a misunderstanding because they make use of the doctrine of Original Sin according to Augustine when it is convenient to justify crimes against humanity for instance, structural violence which escalates into direct violence in its forms like torture, deprivation of human rights to choose freely their own government and on its worst murder. Thus, the doctrine of original sin is affirmed until it becomes inconvenient for them. So, it becomes inevitable for political realists to incorrectly misinterpret the relational aspect of the doctrine of original sin. As a result, going back to the sources (ad fontes) the paper revisited Augustine’s understanding and demonstrated how to curb the ideologies of the political realists, marked partly with unexpected coincidences, “some passages of retractions insufficiently explained and others completely misunderstood” by the reformers until this day (Padovani 98). This was achieved by using the primitive nucleus of the whole Augustinian system of sin and restoration to alleviate the seemingly objects and victims of structural violence in order to attain political tolerance (98). It was in this endeavor, that the political realists are given hope to make good rational decisions that flows from the original plan of God, as created in the image and likeness of God thereby upholding the inherent human dignity of people. Henceforth, recommendations are given below in form of numbered paragraphs to help both victims of structural violence and the perpetrators to reach reconciliation, peace, political tolerance, and ultimately their salvation in the Triune God.
The previous chapter has illustrated how political realists ought to revise their views on how human being are deprived but still being held responsible for their action. The theology of Original Sin according to Augustine is important in illuminating the pessimistic views of realists. The pessimistic view of human nature in the context of political realism leads to a neglect of more fundamental aspects of God’s redemption in the doctrine of Original Sin like the implications of being created in the image and likeness of God, the Christological anthropology to sin and the deification of humanity.
1.      Thus, the revision of the Pessimistic view of human nature will lead to progress towards a path of political tolerance if the political realists choose to mirror their creator and understands the reason they were created for (deification). This implies that the political realists should consider the optimistic understanding of the doctrine of Original Sin rather than the pessimistic view which seems to fuel structural violence, direct violence and the deprivation of human dignity.
2.      Given the study, it is also plausible to state that Original Sin according to Augustine is progressive, more about the nature of human beings created in the image and likeness having a potency to make a choice of good over evil since it was overcome by Christ’s redemptive work. In addition, the alienation that was once lost through the sin of Adam is now restored through Christ, thereby, having access once again to be in a relationship with God, neighbor and creation. So, there is a need to treat other human beings as end in themselves not to be objects for selfish ends since it is God’s plan that we are all stewards given the resources available upholding each other’s dignity.
3.      Moreover, structural violence particularly political violence (method) has been illustrated by chapter 1 and 2, as an abuse of the given freedom between good and wrong caused by the ideologies of Pessimistic view of Original sin and Machiavelli’s philosophy (causes) practiced by Zanu Pf and Movement for Democratic Change (MDC) by year 2008. The case study has demonstrated that many people were affected to the extent of some losing their lives. The people who became victims of structural violence and direct violence, came from families, communities and certain social groups meaning that the degree by which it affected does not only remain on the individual level but all people who interacted with all the victims. Some families lost their bread winners, a relation, a father or mother, a brother, a sister; some communities lost their role models, and some social groups lost their business associates, in fact all degrees of interpersonal relationships because of structural violence. These are indices that here and now, there are a lot of people with the reminiscence of the experience and wounded by it. Each time they soliloquize about their hurt and lost family members or community members, the more they experience grief and all they are dreaming of is finding opportunities of retribution instead they may actually perpetrate the practice of structural violence in their own ways, in their families and communities. Thus, Christological anthropology and Deification is an invitation for both political realists and the general populace to “embark on a journey to forgiveness that struggles to effect reconciliation than retribution, that strives to heal and repair than holding each other in chains of fear, hatred and prejudice” (Merton 15). This might demand that political realists have to practice ethics from the margins.
4.      Although I have to admit that this process might be long-term and face resistance from certain parties, it might be a solution to the indices highlighted. Ethics from the margins, is the kind of ethics that argue that political realists who were the protagonists of structural violence ought to listen to the view of reality of the victims and those affected by it, how they feel that way, needs they want most and respond accordingly. In other words this implies even compensation to a certain extend if the need arises. If the political realists do not take that initiative, it would be impossible to hear their concerns, troubles of life and what they need here and now and respond in accordance, ultimately it will be impossible for reconciliation (Miguel, Torre 12). Ethics from the margins become of pertinence because political realists who have proved to be perpetrators of structural violence (political in nature) and direct violence to the extent of murder, through this process, they listen to the margins’ view of reality, how they have been oppressed by the present structures and respond accordingly to better people in poverty and ultimately reconciliation. It is through this process of responding to the needs of the oppressed and the vulnerable that reconciliation and a political tolerant society is reached. However, this might demand cooperation from the victims and those who were affected by structural violence. The reason being those affected and victims, who are supposed to give information about how they have been oppressed or affected may not disclose the information when consulted for fear of their lives because they consider it risky. Thus, this process to be successful it entails cooperation from both parties, political realists and the victims. Although it might be hard, as Sacred Scripture substantiates that “… it is hard for someone rich to enter the kingdom of Heaven... it is not impossible, for God everything is possible” (Mat. 19:23-26).
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