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Prologue  

 
 

The idea to write this book came “from way back then”, and was con-
solidated and eventually accomplished in 2005 with the invitation to par-
ticipate in the  “XV Seminar of the History of Spanish and Ibero-American 
Philosophy held in Salamanca in September 2006; the topic agreed upon, 
would be: “Women and Hispanic Philosophy” (“La mujer y la filosofía 
hispánica”). I accepted the invitation and submitted the title of my paper:  
“Women and Philosophy in Ibero-American Thought: Moments of a diffi-
cult relationship”.  

I bring to mind the “pre-history” of this current book, not only because 
it is published with the same title of the paper prepared for the Salamanca 
Seminar, but also because, mainly, this book was emerging from certain 
boundaries that needed to be established, because of the evident limits of 
length of a reasonable and (tenable) paper, when taking the public into ac-
count. These boundaries were established in order to configure the book; 
however, the topic grew more than the original project that was intended 
for the book. At that moment I discovered the complexity of the situation 
being handled in the paper, both at the level of investigation of the histori-
ography, as well as its theoretical and systematic approach. And, I must 
confess, that faced with the magnitude of the topic I was seriously in doubt 
of tackling the project. The fact was that time constraints would oblige me 
to draw new boundaries and, consequently, run the risk of excluding his-
torical moments, thematic aspects and authors that were truly relevant for 
the study on hand.    

Obviously, I did away with the doubts and took the risk, conscious of 
the cost of these necessary exclusions, in order for the project to be viable.1 

                                                 
  1  To mention some examples, outside these “boundaries” that we speak about, we 

have excluded the study of the reception and influence of three publications that 
were notable in their time: Margret Mead, El hombre y la mujer, Buenos Aires 
1951; Frederick J. J. Buytendijk, La mujer: naturaleza – apariencia – existencia, 
Madrid 1953; and Carlos Castilla del Pino, La alineación de la mujer, Madrid 1968; 
the discussion with gender epistemologies developed mostly in the social sciences 
(for example: Sonia Montecino/Alexandra Obach (Compilators), Género y Episte-
mología. Mujeres y disciplinas, Santiago de Chile 1999); or also the presentation of 
figures such as the sociologist Julieta Kirkwood (1937-1985) and the philosopher 
Diana Maffía. 
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I was convinced of the idea that the book, albeit incomplete, could contrib-
ute to mark a steady step in the study of the relationship between women 
and philosophy in Ibero-America, which would open a door to identify 
with precision, the problem created by the androcentrism present in the his-
tory of the philosophical thought in Ibero-America. At the same time, it 
would offer perspectives for its reconstruction but, above all, for the trans-
formation of current philosophy with and from the philosophical experi-
ence of women. This is our intention with this book, which, in the end, is 
an echo of the philosophical protagonism of women in Latin America.   

I extend my sincere appreciation to many of the philosophers studied, 
for their help in the bibliographical investigation or for facilitating personal 
data. I also extend my sincere thanks to colleagues such as Mauricio 
Langón, Ricardo Salas, José Santos and Fidel Tubino for sharing their con-
tacts with women philosophers from their respective countries. 

 Many thanks in particular to Barbara Sweet-Hansen who translated the 
manuscript into English. 

 
 
Aachen, October 15, 2007  
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Chapter 1 
 
 

Preliminary considerations or why we speak  
of a “difficult relationship” and for what reason 

 
In a very important and pioneering essay published in 1935 with the ti-

tle “A Woman and Her Expression”, the Argentine writer and editor Victo-
ria Ocampo (1890-1979) stated the following: “It is easy to prove that up to 
now the woman has spoken very little of herself, directly. Men have spoken 
enormously about her, no doubt for compensatory needs, and of course and 
fatally through themselves. It has been gratitude or deception, enthusiasm 
or bitterness that this angel, or this devil, left in their hearts, their flesh and 
their spirit. They [men] can be praised for many things, but never for a 
deep impartiality regarding the topic. Up to now we have listened mainly to 
witnesses of women; witnesses that in terms of law would not be accepted 
because they would be considered suspects. Witnesses whose declarations 
are tendentious. Women themselves have scarcely pronounced but a few 
words. And it is the woman’s job not only to discover that unexplored con-
tinent that she represents, but also to speak of men, from the perspective of 
suspicious witnesses.”1  

It seems opportune for us to begin by quoting this inspiring paragraph 
because what she denounces with all justice and full reason, as well what 
she proposes, prepares the vantage point from which we consider this brief 
study, as well as our intentions for conducting it.  

It seems necessary to clarify that this study is conducted, using the ter-
minology of Victoria Ocampo, by a “suspicious witness” because of the 
very fact of being masculine. However, it is also clear that in spite of the 
gender condition (of this author), there is an effort to assume a self-critical 
perspective in order to reflect not only the fact of having become aware of 

                                                 
  1 Victoria Ocampo, “La mujer y su expresión”, in Sur 11 (1935) P. 36. We remember 

that Victoria Ocampo was the founder and director of the Journal Sur which played 
an important role in Argentine culture and in the dialogue between America and 
Europe. The following studies on the biography and work of Victoria Ocampo can 
be consulted: John King, Sur. Estudio de la revista argentina y de su papel en el de-
sarrollo de una cultura 1931-1970, Mexico 1989; Doris Mayer, Victoria Ocampo. 
Contra viento y marea, Buenos Aires 1979; and Rosalie Sitman, Victoria Ocampo y 
Sur: Entre Europa y América, Buenos Aires 2003. 
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this condition of “suspicious witness”, but also through the recognition that 
the consequences of such an awareness can be no other than to abandon 
what the Argentine essayist called the “masculine monologue” in philoso-
phy.2 

Our perspective therefore is to interrupt this unjust and offensive mono-
logue by introducing a pause in the masculine philosophical discourse 
about women. This represents a crucial pause, because it is not a pause of 
silence – which would probably a more appropriate action, in order to end 
the offensiveness of the masculine monologue –, instead it would be a 
pause that allows us to revisit certain moments of that monologue, to revise 
some of the testimonies of those “suspicious witnesses” that have spoken 
so much about women, in order to confront this monologue with its own 
echo.  In other words our perspective is not to speak about the woman or 
for the sake of the woman, but rather with regard to how she has been spo-
ken about in from a masculine sense, to make the masculine monologue 
listen to itself and, as a first step, interrupt the discourse so it can be 
amended. 

With this framework in place we would like this study to be a contribu-
tion that will bring light to the tragedy behind the “masculine monologue”, 
positioned in philosophy as a specific patriarchal colonization of culture, 
which consists, not only of the silencing or marginalization of women, but 
of depriving the woman of her own history, of her experiences, and her ex-
periences of being and doing, because they are being spoken for.3  

This is the reason for which the title of this work speaks of a “difficult 
relationship” between Ibero-American philosophy and women.  Because in 
philosophy in general, one cannot speak simply of absence or marginaliza-
tion of women, neither can it be said simply that in Ibero-American Phi-
losophy, women are absent. More than absence, there is a negative and of-
fensive presence because if we look carefully, we will recognize that she is 
in fact present, but through the masculine discourse, in other words, as a 
topic from and for men.   

                                                 
  2  Victoria Ocampo, Ibid.  Regarding the “femenine” in Victoria Ocampo see: Graciela 

Queirolo, “Diálogos acerca de lo femenino: Victoria Ocampo y José Ortega y Gas-
set”, in Cyber Humanitatis 23 (2002). 

  3  Cf. Lucía Guerra, La mujer fragmentada: Historias de un signo, La Habana 1994, 
Pp. 24 and following. 
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Therefore, we say that we are dealing with a “difficult relationship” in 
which the difficulty arises because it comes from the fundamental refer-
ences that conform and configure the components of the masculinization 
process of the philosophical culture. Consequently it is a “difficult” rela-
tionship because it is a unidirectional relationship established by philoso-
phy (masculine and masculinized) with women, and in which they, as we 
are well aware, are assigned a “mute” role, or rather an “accidental” place 
in the philosophical discourse. This is so because it [masculine philosophy] 
not only speaks for man, as we have said, but it profiles women as “the 
other” that is outside and is left outside the rational-theoretical world of 
philosophy: [and placed in the realm] of feelings, emotions, passion, intui-
tion...   

The current study wants to contribute to bring to the forefront this sin-
gular relationship in which the woman has been denied her capacity of self-
interpretation and autonomous expression from the philosophical logos.  
This exercise should be useful for confronting the masculine philosophical 
discourse about women with its own echo.   

For the same reason, this work also aspires to show that the challenge 
of repairing the offense of this “difficult relationship” that we speak about, 
is not an easy task to be resolved through compensatory strategies, nor 
should it be.  Because of the burden of elapsed history, and the after effects 
of its asymmetry, any compensation or complementation program will con-
tinue to have its roots in masculine paradigms which would result in that 
the feminine “perspective” would end up compensating or complementing 
the (masculine) matrix of philosophy.   

The challenge to correct “the difficult relationship” between women 
and philosophy, goes much further, in our opinion, than these integration 
strategies because, said in a positive manner, it is, in reality, a challenge for 
the re-foundation of philosophy. This is why, because it is necessary to risk 
a total and radical re-foundation from the very origins, the compensation 
and complementation strategies4 fall short, because a re-foundation requires 
that women themselves must express what type of philosophy they need 
and must articulate from their own experiences.   

                                                 
  4 Cf. Cristina Molina Petit, Dialéctica feminista de la ilustración, Barcelona 1994. 

See also: Alicia Puleo, La ilustración olvidada. La polémica de los sexos en el siglo 
XVIII, Barcelona 1993. 
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The integration or inclusion of “the woman” in philosophy is and will 
continue to be a colonizing practice if it is not accepted that this “difficult 
relationship” is “difficult” not because of women, but because of philoso-
phy itself. In other words, philosophy has knitted its history in complicity 
with the sexist prejudices of a patriarchal culture that has silenced the voice 
of women for its own interests. The transformation of this “difficult rela-
tionship” requires the radical change of philosophy and not only a revision 
of its history in order to include the women that have philosophized. These 
efforts fall short, as said before, because, although they are well intentioned 
practices, they have not envisioned that it is not enough to broaden the his-
tory of philosophy in order to include the “[women] philosophers”, since it 
fails to question the main presupposition from which these intentions for 
integration usually emerge, namely, that the philosophy to which these 
women are to be incorporated, continues to be configured by the masculine 
use of philosophy.5 This is the basic assumption that needs to change in 
order to resolve that “difficult situation” between women and philosophy 
that we are still evidencing, and not only in the cultural sphere of Ibero-
America. For this reason, the issue is that women must bring into being a 
philosophy on their own terms, from their own memories, and from the 
way that their philosophizing is articulated and relates to other philoso-
phies.   

This option is presented in the third part, – where we describe the other 
face of the history that is portrayed in the second part – as a clue to the in-
vestigation in the direction of this transforming alternative. In this third 
part, representative testimonies from the voices of women themselves in 
their intellectual leading roles, become live evidence of the fact that the 

                                                 
  5 See for example the pioneering and classical work of Gilles Menage (1613-1692): 

Mulierum philosopharum historia, published for the first time in 1690. There is a 
recent French translation: Gilles Menage, Histoire des femmes philosophes, Paris 
2004. Another example is the movement known with the significant name of “Phi-
losophy of ladies”, as it has one of its most solid expressions in the work of  Johanna 
Charlotte Unzer (1725-1782): Grundriss einer Weltweisheit für das Frauenzimmer, 
Halle 1751. With regard to this movement, see: Ursula Pia Jauch, Damenphiloso-
phie und Männermoral, Wien 1990. In this same current we consider the work di-
rected by Alain Guy, Femmes-philosophes en Espagne et en Amérique Latine, Paris 
1989. See also: Giulio de Martino y Marina Bruzzesse, Las filosófas. Las mujeres 
protagonistas en la historia del pensamiento, Madrid 2003. (We quote the Spanish 
translation and not the original italian, because it has an important Appendix:  “Pen-
sadoras españolas” by Alicía H. Puleo.); and Plutarco Marsá Vancells, La mujer en 
la filosofía, Madrid 1976. 
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“difficult relationship” needed not to have been so. In this third part we will 
also present the work of feminist philosophers who are currently changing 
the significance of such a relationship, and of “other protagonists” whose 
significance we will also speak about.   

Before taking on the last aspect that we wish to address in these intro-
ductory reflections, we would like to insert a brief note to pinpoint that    
the sense with which we use the word “woman-women”, is a sense that 
presupposes and assumes the feminist criticism of the “essentializing” con-
ceptions of the feminine. In other words, we are [intentionally] maintaining 
that way of speaking for reasons of brevity and agility in writing; however 
we load the word “woman” with the critical sense of a variable and differ-
entiated historical reality which could probably be named: the “feminine 
condition”. But let us continue on to the last point of this introduction.   

Up to now we have spoken about the “difficult relationship” that occurs 
between women and philosophy in Ibero-American philosophical thinking, 
and its character. We will try to illustrate this, by presenting a number of 
representative moments within this study and we will limit this work to the 
field of philosophy.   

To be more specific, due to the boundaries of this topic we feel that it is 
opportune to clarify that the “difficult relationship” between the woman 
and philosophy in the history and the current situation of Ibero-American 
philosophy, is not an isolated or unique case that is explained by itself. We 
believe in fact, that the contrary happens. The “difficult relationship” be-
tween woman and philosophy is presented as a specific reflection, or as a 
concrete consequence, of a much broader and profound process which is 
non other than the creation of the sexist structures of Ibero-American cul-
ture in the development of its theoretical and professional institutionaliza-
tion dynamics in general. It is, in general, a whole culture that, by laying its 
traps, “normalizes” the systematic denial of feminine protagonism.6 There-
fore, what happens in philosophy is just one concrete manifestation of the 
anomaly in the pathway of a culture.   

                                                 
  6 This “explains” why certain publications of works are applauded and celebrated, 

even when they pretend to compile foundational texts of Ibero-American culture and 
in them however, no feminine founding voice is included. See for example, Leopol-
do Zea (Compilator), Fuentes de la filosofía latinoamericana. Three volumes, Mexi-
co 1993; or Alberto Buela (Compilator), Pensadores nacionales iberoamericanos. 
Two volumes, Buenos Aires 1993. 
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As an example that is representative of the historical-critical analysis 
that should be made in order to understand the “normalization” of the 
anomaly in the evolution of Ibero-American culture, let us be reminded of 
the culture that spread under the trend of positivism at the very important 
juncture of the national and republican reorganization of the Nineteenth 
Century. We remember this particular example because its cultural influ-
ence coincides, with the emergence of the modern feminist movement on 
one hand and, on the other hand, with the first efforts to articulate a phi-
losophical expression adequate for America7. This makes it truly relevant 
for this study and we underline it explicitly because we will illustrate the 
topic from this context of the cultural reformulation of the Nineteenth Cen-
tury. 

As a transition to the second aspect of this study, we would like to add 
that positivism generated a culture in America by being a central force at 
the political, administrative and social levels, at the time when American 
societies were being formed. Because of the intention of this study, it is 
necessary to further underline that this became a paradigmatic reference for 
the renewal of pedagogy and of education in general.8 For the issue of 
women, this was meant to be the framework for a cultural development that 
took women into account, but at the same time, kept the sexist discrimina-
tion in place by promoting her education as a “complement” of the mascu-
line order, that is, educating her to better carry out the role and the job that 
was assigned to her by the patriarchal order.  
 

                                                 
  7 The bibliography regarding this topic is broad and also fairly well known.  We point 

out a few of the titles that are particularly relevant: Juan Bautista Alberdi, Ideas pa-
ra presidir la confección del curso de filosofía contemporánea, Buenos Aires 1920; 
Arturo Ardao, Estudios latinoamericanos de historia de las ideas, Caracas 1978; 
Francisco Miró Quesada, El problema de la filosofía latinoamericana, Mexico 
1976; Arturo Andrés Roig, Teoría y crítica del pensamiento latinoamericano, Mexi-
co 1981; Augusto Salazar Bondy, ¿Existe una filosofía de nuestra América?, Mexi-
co 1968; and Leopoldo Zea, El pensamiento latinoamericano, Barcelona 1976.  

  8 See the now classical studies of: Ricaurte Soler, El positivismo argentino, Buenos 
Aires 1968; and of Leopoldo Zea, El positivismo en México, Mexico 1943. Also see: 
Carlos Rojas Osorio, Filosofía moderna en el Caribe hispano, Mexico 1997. 
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Chapter 2 
 
 

Presentation of a few important moments from the Nineteenth 
Century on, regarding the “difficult relationship” between 

women and philosophy in Ibero-American thinking  
 
 
2.1 From Positivism: Lagarrigue, Sarmiento, Ingenieros 
 

We ended our introductory comments with indications that can help to 
lead us in this trajectory that start from the point of the certainty of positiv-
ism, or better yet, from its influence on the societies of American countries, 
(particularly during the second half of the Nineteenth Century and the first 
decades of the Twentieth Century). This influence provided the means for a 
culture with an ideal for education that created a gap between women and 
philosophy, which was consolidated at the precise moment when a program 
for their own philosophy was beginning.   

Based on concrete examples we will try to show how Ibero-American 
positivism is one of those first moments that evidence this “difficult rela-
tionship” between women and philosophy.   

Following the guidelines developed by Auguste Comte (1798-1857) for 
the positivists’ cult to the woman as a sensitive and loving being whose 
sacred mission, by “nature” is to be a mother and the focus of love at home,1 
                                                 
  1 Cf. Auguste Comte, Cour de philosophie positive IV, Paris 1839, in particular Les-

son Fifty. It is necessary to observe that in Latin America, this vision of the women 
and the type of education that she “should receive”, is also linked, and maybe mainly, to 
the catholic tradition and its cult of Mary as a model for motherhood (virgin birth) 
and humbleness. But, to study this approach of the topic would lead us astray. Let’s 
just point out one fact: a book that originates with a “rebel” priest. We are referring 
to the Peruvian Francisco de Paula González-Vigil (1792-1875) who in 1856 edited 
in Lima, a book entitled: Importancia de la educación del bello sexo (“Importance 
of the education of the fair sex”) in which the submission of women, and her educa-
tion as mother and “angel of the home”, is advocated. This information describes the 
direction of a mind-set that would lead, for example to track the reception and influ-
ence in colonial America, and even republican America, of famous works in this 
field such as those by Luis Vives (1492-1540) De institutione feminae christianae  from 
1524, with a Spanish translation dated 1528 (Instrucción de la mujer cristiana) which 
had resounding mention and, by Fray Luis de León (1528-1591), La perfecta 
casada, published in 1583.  
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many American positivists, actually spread, in the new context of the newly 
borne republics, the idea that social and cultural progress requires that 
women be educated in their awareness as mothers and a caregivers of her 
home. With the idea of venerating the woman as a mother and a selfless, 
self-sacrificing being, she also becomes the subject of discrimination and 
exclusion from public life, and particularly from philosophical and/or sci-
entific activity.    

Juan Enrique Lagarrigue (1852-1927), for example, argues that in 
Chile, in the new religion, women are called to cultivate their inner nature 
of tenderness, that is to be a loving and serene refuge for men, and that they 
should, therefore, be free of the work that requires theoretical and practical 
efforts, because this hardens the gentleness of the feminine heart.2 

Domingo Faustino Sarmiento (1811-1888) is another example because, 
although it is undeniable that he is an advocate for women’s education and 
of their participation in the field of public education, it is clear that his 
ideas continue to consolidate the conception of women and the roles that 
they are to fulfill from the horizon of motherhood. Therefore, in spite of 
admiring the new type of emancipated woman whose profile emerges from 
the North American society of his time, Sarmiento, not without contradic-
tion, proposes in the end, the education of women so she can, fully con-
scious, comply with her “august duties of motherhood.”3 

Another moment that could be most representative because it touched 
on the problem of feminism is the position of José Ingenieros (1877-1925). 
His position is complex and requires a differentiated analysis that is way 

                                                 
  2 Juan Enrique Lagarrigue, Carta sobre la religión de la humanidad, Santiago de Chi-

le 1892. See also, the critical analysis by Lucía Guerra, op. cit., in particular, Pp. 69 
and following. Let us note that the Puerto Rican, Eugenio María de Hostos (1839-
1903), was the first positivist who denounced in America, the Comptian mystifica-
tion of the woman as a being that should be kept away from the struggles of life and 
science (from the masculine sense). See the text of his address, in Santiago de Chile 
in 1972, on the topic La educación científica de la mujer, which we will see at the 
end of this work. Evidently it is necessary to take into account, in this entire context 
of “positivism and women”, the bifurcation of Latin American positivism, in both a 
conservative and a progressive tendency. However, this topic cannot be approached 
in this study. On the topic, see the introductory study of Leopoldo Zea, “El positi-
vismo” in the anthology: Pensamiento Positivista Latinoamericano, Caracas 1980. 
Pp. IX-LII. 

  3 Domingo F. Sarmiento, Obras Completas, Volume 4, Buenos Aires 1938, P. 242. 
See also the section titled: “La mujer”, in: Domingo F. Sarmiento, Textos fundamen-
tales, Volume I, Buenos Aires 1959. Pp. 193-268.  
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beyond the scope of this current study, where the possibilities are limited 
only to underlining his contradictions. As an advocate of social progress, 
and in particular, of social justice from the horizon of the movement that he 
calls “positive socialism”4 – we will later touch on the subject regarding the 
influence of socialism and/or Marxism from the angle of the “feminine 
topic” in America – José Ingenieros insists, that the inequality between 
men and women, does not have a biological explanation but rather, that it 
must be seen as a historical result of the organization of society and the di-
rection taken by education.   

Therefore it is history, and not biology, that leads to intellectual and af-
fective differences between men and women.5 

In his posthumous work “Treatise on Love” (“Tratado del amor”), 
where he deals with the gender topic more in depth, he affirms that social, 
cultural and juridical supremacy of the male is a historical result of patriar-
chal times: “The social importance of this inverted rank of men and 
women, has not been accounted for by historians who have written during 
the reign of patriarchal tyranny and under the influence of set ideas, seeing 
patriarchalism as natural and eternal; ethnographic and sociological studies 
of the last century have led to the contrary. The constitution of the paternal 
family, replacing the matriarchal family, encompasses the history of enslave-
ment of women; enslavement that is rooted in customs and later justified by 
religions and consolidated with laws.”6 

Consequently with this historization of the “feminine topic”, Ingenieros 
recognizes the progress of new legislation and the efforts of women to ob-
tain total equality enabling them to be present in the public sphere of socie-
ties. He therefore affirms and approves that: “In the past thirty years a radi-
cal change has begun regarding the situation of women both in Public and 
Private (Common) Law ...  An autonomous woman wants to be a partner 
and not a dependent; the opinion of the majority of people, which touches 
on morality, is decidedly in favor of the progressive liberation of women.”7 
                                                 
  4 For a detailed study of this aspect in the work of this great Argentine thinker, see Raúl 

Fornet-Betancourt, Transformación del Marxismo. Historia del Marxismo en Améri-
ca Latina, Mexico 2001, in particular pages 61-69.  

  5 Cf. José Ingenieros, “Bases del feminismo científico”, a study originally published in  El 
Mercurio de América, November 1898, in particular pages 276-279. 

  6 José Ingenieros, Tratado del amor, Buenos Aires 1970. P. 106. 
  7 José Ingenieros, Ibid.; p. 160. Also see his articles: “La esclavitud de la mujer y el ma-

trimonio”, in Revista de Filosofía 5 (1924) 180-195; “El amor, la familia y el ma-
trimonio”, in Revista de Filosofía 6 (1924) 347-367; and “La inmoralidad social del 
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These ideas mark a striking contrast with what José Ingenieros, con-
cludes from his social and psychological analyses regarding gender topics, 
by drawing a dividing line between the masculine and the feminine that 
only makes sense from a naturalistic or essentialist vision which reproduces 
the traditional stereotypes and prejudices.8 He associates, as “natural traits”, 
masculine progress and impetus, whereas feminine traits are associated 
with affectivity and passiveness. Ingenieros therefore has an image of 
women that is conceived above all from her role as a mother and educator 
of her children.  Maternity, keeping a beautiful home and receiving support 
on the part of men, seem to be the values that determine, in the end, the ho-
rizon of feminine realization.  

One can see here a sample of the ambivalence of Ingenieros’ dis-
course, through an eloquent paragraph in this context: “In the initial educa-
tion that opens up the home to society, gracefulness and love yield more 
than first readings and spelling books. All women, as long as they are not 
yet mothers, can be useful to society by starting the education of the chil-
dren in their close context; they should be qualified through schooling for 
this lovely work.”9 

 
2.2 In José Martí 
 

The validity of the prejudice against women and their position in his-
tory, which underlines the contradiction reflecting the “difficult relation-
ship” that we wish to illustrate, is also evidenced in one of the most clair-
voyant and paradigmatic figures of Ibero-American Culture:  José Martí 
(1853-1895). His work signals another one of those principal moments that 
document the difficulty for Ibero-American thinking to accept the woman, 
not as complement of the masculine model, but as an autonomous para-
digm.   

Maybe in Marti’s work, this contradiction is more visible than in Sar-
miento or Ingenieros, because, it must be recognized to his honor, that he 

                                                                                                                                               
amor”, in Revista de Filosofía 1 (1925) 1-21; these texts are recasted from parts of 
his Tratado del amor.  

  8  Cf. José Ingenieros, La simulación en la lucha por la vida, Buenos Aires 1961; and 
Las fuerzas morales, Buenos Aires 1969.  

  9 José Ingenieros, Las fuerzas morales, ed. cit.; pp. 96-97. For a more documented 
reading of Ingenieros’bdiscourse on gender see: Pablo Ben/ José Omar Acha, “La 
ideología de género en José Ingenieros”, in Periferias 6 (1999) 90-115. 
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dedicated most of his work and his political activity to lay down the ground-
work for the practical realization of the rights for women both intellectually 
as well as politically.   

In the political field we remember his work as a “Delegate” of the Cu-
ban Revolutionary Party founded in 1892, dedicated to promote the partici-
pation of women in “women’s clubs” with the right to vote.10 The first femi-
nine club, that had the name of the young Cuban martyr Mercedes Varona 
(1851-1870), was created and presided by Inocencia Martínez (1866-
1957).11 It is important to underline her historical relevance in this context 
because, as evidenced by Josefina Toledo, it is in this club where: “... we 
find, for the first time in modern history, a woman in the organization of a 
party, as an integral member, above any limitation ...  In the Cuban Revolu-
tionary Party, women exercise their right to vote within a political organi-
zation.”12 

With the same steadfastness Martí defends the rights of women to sci-
entific and intellectual education without any limits whatsoever, rejecting 
as a prejudice the masculine opinion of the supposed intellectual inferiority 
of women: “It is not true what teachers and observers say about the weak-
ness of the female mind to handle topics related to art, law and science.”13  

Martí is in absolute solidarity with the rights of women to an intellec-
tual life without discrimination of “arts and trades”, precisely because he is 
convinced that in the conditions of modern society women “... must be of 
thick skin to be protected, and learn all science or art that her mind can ap-
propriate, where every [science and art] fits...”14 

It must be observed that this sincere commitment on José Martí’s part 
with the cause of women, owes a lot, in our opinion, to his North American 
experience,15 that is, to his role as witness in the city of New York, of the 

                                                 
 10 See for example,  José Martí, Obras Completas, Volume 1, La Habana 1975. P. 382. 
 11 On the life and activity of  Mercedes Varona and Inocencia Martínez see: Josefina Tole-

do, Sotero Figueroa. Editor de Patria, La Habana 1985, in particular Pp. 119-163.  
 12 Josefina Toledo, op.cit.; P. 127. 
 13 José Martí, “Carta de Nueva York”, en Obras Completas, Volume 9, La Habana 1975. P. 

289. In this “Letter” (“Carta” ) Martí praises and highlights, as something that “brings joy 
to the eyes”, the contemplation of women in law, directing newspapers or participating 
in other areas of public life.   

 14 José Martí, “Carta de Martí”, en Obras Completas, Volume 9, La Habana 1975, P. 
392. (Italics ours). 

 15 As a reminder, José Martí lived in New York in the 1880’s where one of his profes-
sional activities was precisely to write his famous “Letters”, or chronicles regarding 
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struggle of the North American movement for their civil rights and, of 
course, of the accomplishments of women. This is where Martí sees the 
profile of a modern emancipated woman that “... will live side by side with 
a man as a partner and not at his feet as a lovely toy.”16 It is this experience 
also that leads him to share the diagnosis of Alexis de Tocqueville (1805-
1859), according to which prosperity and the secret of success of the soci-
ety of the United States, ultimately lays in the superiority of women.17 

But it is also, curiously, the experience of that other type of woman, 
“strange and ineffable”18, that emerges with the industrial society, that 
seems to clash with the image of the “Latin” woman in José Martí. And we 
say “curiously” because Martí, in addition to sharing as we have seen, the 
strife of these women, he speaks of them with respect and admiration, but 
using at the same time, that modern type of woman as a contrast to reaffirm 
his preference for the traditional image of the “Latin” woman.  

There is a text in which this tension appears with total clarity: “There 
is, in this country a group of women who struggle with such vivacity and 
devices for reaching the goals of the reforms that they aspire that, if it 
weren’t for the fact that masculine-type women are not pleasing to our po-
etic and noble race, these innovators would be worthy of the reforms they 
struggle for.”19 

It could be said that “the woman” in particular, for Marti, is another of 
the fields where there is a fundamental cultural difference that becomes 
evident and that separates the “Northern” from the “Latin”. For Martí in his 
concept of women, the clash of mentalities is clear. More so, Martí takes 
advantage of the profile of the new woman of the North, to illustrate the 
cultural difference with the “Latino”. We can read, for example in another 

                                                                                                                                               
social and cultural life of the United States for important newspapers of various 
countries of Latin America.    

 16 José Martí, “Carta de Nueva York”, ed. cit.; P. 287. Note the similarity of the affir-
mation by Ingenieros quoted earlier with (Note 7) with this idea by Martí.   

 17 Cf. José Martí, “Jonathan y su continente”, in Obras Completas, Volume 12, La 
Habana 1975, P. 156. Also see:  Alexis de Tocqueville, De la démocratie en Améri-
que, Paris 1969. Pp. 325-326, where he says: “... et si maintenant que j’approche de 
la fin de ce livre, oú j’ai montré tant de choses considérables faites par les Améri-
cains, on me demandait à quoi je pense qu’il faille principalment attribuer la pros-
perité singulière et la force croissante de ce peuple, je réponderais que c’est à la 
superiorité de ses femmes”. (The original of the “Livre II” of this work by Toc-
queville, where this passage is taken from is from the year 1840).  

 18 José Martí, “Jonathan y su continente”, ed. cit.; P. 156. 
 19 José Martí, “Carta de Nueva York”, en Obras Completas, Volume 9, ed. cit.; P. 248. 
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paragraph: “The Northerner does not see in the woman, that fragile mother-
of-pearl cup, full o life, that we see; nor that purifying creature that we re-
ceive in our caring arms as we do our daughters, nor that elegant lily that 
perfumes our balconies and souls. They see a partner in battle, who needs 
rough arms in order to struggle.”20  

Undoubtedly these affirmations made by Marti, demand the careful 
study of his concept of culture in order to see that his judgments presup-
pose a more or less essentialist view of culture. But let us focus on the topic 
on hand in order to keep in mind that Martí compares the new image of the 
woman of the North, to the aesthetical conception of the woman as a source 
of gentleness and as an object of veneration and care, because of her ma-
ternal essence, that he, in addition, considers proper of the Latin tradition.   
And everything seems to indicate that Martí identifies with this conception.  
In other words, not only does he contrast one to the other, but he defends 
and spreads this conception.    

In fact, for Martí, “... the woman is gentle, and takes joy in giving, and 
is a mother from birth, and lives [thrives] from loving others.”21 Or, as he 
declares in the presentation of his journal for the boys and girls of America:  
“... boys are born to be gentlemen and girls to be mothers.”22  

From this notion Martí is upset by the masculinization of women in the 
industrial society. That is, he fears and denounces that women acquire “the 
habits of a virile life”23 and promote, themselves, the callousness of the 
feminine soul.”24 

Let us note however that this “fear” is not a consequence of the illusion 
of a romantic poet, but rather the illustrated suspiciousness of a social ana-
lyst and an observer. That is why Martí can declare: “It is better for it to be 
callousness than degradation.”25 An affirmation that is not understood if 
one does not take into account that the conception of Martí regarding 
women, understands the “feminine soul” as “a reserve for a humanity fac-
ing a type of social development with a lifestyle that harms both men and 
women in body and soul.”26  

                                                 
 20 José Martí, Ibid. 
 21 José Martí, “Carta de Nueva York”, ed. cit.; P. 288. 
 22 José Martí, La Edad de Oro, La Habana 1994, P. 1.  
 23 José Martí, “Carta de Martí”, ed. cit.; P. 392. 
 24 José Martí, Ibid. 
 25 José Martí, Ibid. 
 26 Cf. José Martí, “Carta de Nueva York”, ed. cit.; P. 248. 
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It also seems as though Martí sees the opposing images of the “mascu-
line woman” and his own conception of women in the frame of a broader 
contradiction between the masculine and the feminine, understood as a con-
tradiction between two opposing possibilities of carrying out the human 
[project], which would be the egotistical principle of conquest (masculine) 
and the altruistic principle of giving (feminine). Seen in the light of this 
hypothesis, Martí’s preference for the “feminine soul” (Latin) would also 
signify – further than the possible cultural essentialism present in his con-
cept of the feminine – his way of exercising in this field his role as social 
critic. Martí, it must be said in his favor – without denying that he evidently 
sees women from the man’s vantage point and assigns traditional roles to 
her – he makes a political-social use of his conception of women, by taking 
on the topic as a perspective from which to criticize the working conditions 
and social participation in general, which oblige the woman not to be her-
self, even more so, to have to be like a man. In the woman with masculine 
habits, Martí sees a social and political problem; a problem he criticizes as 
created by the discriminatory pressure of the industrious society, which for 
him, is a masculine society.   

Taking into account this critical political-social use of Martí’s concep-
tion of  women, it can be said then that Martí criticizes in this new woman, 
the transformation of the woman into a man, or better said, in a being that 
denies all that could prevent her from successfully following the competi-
tive course of modern society (industrial and capitalist!). He does not criti-
cize the humanizing moment of emancipation, as we have seen. On the 
contrary, he shares and defends the need for emancipation of women; but 
by the same token, he advises that this process should not lead to a mascu-
line woman. This is where his traditional conception of women, takes a 
critical turn to propose it as a paradigm, if we are allowed the expression 
“to feminize” the new woman.      

In our hypothesis for revisiting the texts of Martí regarding women, it is 
necessary to take into account, the twofold critique that he uses with his 
conception of women to denounce, on the one hand, the injustice and im-
morality of a society that not only fragments the human genre through dis-
criminatory practices, but also reduces the human being, taking advantage 
of such a fragmentation, to impose “masculinization” as the only perspec-
tive for successful realization;  and, on the other hand, in order to confront 
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these women with the consequences of the interiorization of the “habits of 
a virile life” in a patriarchal order.27 

To close, we would like to quote a passage that, in our opinion, summa-
rizes the complex ambivalence of Martí’s conception of women, because it 
represents a hymn to the values of the new woman of the North, and at the 
same time a confession of faith so that within her, the eternal feminine, so 
to speak, can continue to exist so she may be the source of moral and social 
regeneration.     

In favor of this “feminine soul”, Martí speaks of this new type of 
woman in his terms, she “... should seek her balance with the intensity of 
her selflessness and sentiment, of what is patently lacking in man and in  
woman herself, of these national values ...  for what is seen in this mass of 
saints and slaves, preachers and favorites, androphobics and poetesses of 
passion, priestesses of water and kin of wine, of bestial women and angels 
with glasses, of red lips and yellow foreheads, only resides in the woman, 
with the intelligence that should moderate her in an educated and free 
country, the robust virtue needed to compensate the disarray of power, and 
the sordid roughness of life, that seems to be where the American man is 
headed for. In the apostolic life of celibacy, in the new dignity of her mar-
riages of reason, in the bravery with which she faces ridicule, in the physi-
cal and moral rigor with which she carries on with her political, artistic, and 
literary campaigns, in the surprising harmony and originality of her mental 
work, in her relative selflessness, but always superior to man, does this sole 
sprout of that Christianity appear, where one can see the only trace of the 
leavening of purity, which will soon be indispensable to support this new 
Rome, when degeneration sets in and it will yearn to be like the [Rome] of 
the Caesars and that all the flora and fauna of the world fills her tablecloths 
and nurtures her ponds.”28 

                                                 
 27 Regarding this point it would be important to also take into account in the study of 

the “feminine issue” in Martí, the distinction between the aesthetical uses of women 
according to her essentialization in the patriarchal tradition, and women as a histori-
cal agent proposed by Oscar Montero in a study that has served as an orientation 
herein. Cf. Oscar Montero, “Martí y la ‘nueva mujer’ in CiberLetras. Revista elec-
trónica de crítica literaria y de cultura 10 (2003). On this issue also see the impor-
tant work by Inés Guerrero Espejo, Mujer y modernidad en las crónicas de José 
Martí, Madrid 2005. 

 28 José Martí, “Jonathan y su continente”, ed. cit.; P. 156. It can also be seen that the 
passage ends with a truly prophetic warning regarding the United States as the new 
Rome.  
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2.3 In Carlos Vaz Ferreira 
 

Another moment included in this study that deals with the “difficult re-
lationship” between women and philosophy in Ibero-American thinking is 
represented by an author from Uruguay, Carlos Vaz Ferreira (1872-1958), 
who is a philosopher well-known in the whole continent. In 1918 he of-
fered a series of conferences at the University of Montevideo on feminism, 
which was published in an abbreviated form in 1933.29 

In the study by José Ingenieros quoted previously, the term “feminism” 
had circulated in Ibero-America since the latter part of the Nineteenth Cen-
tury and was related, but not exclusively, to the struggle for the right to 
vote.30 The reflections by Vaz Ferreira on feminism fall within this context.  
He begins his first conference by posing the “topic of feminism” on the ho-
rizon of the debate regarding women’s right to vote. Vaz Ferreira further 
recognizes that, when speaking of feminism, the first thought that comes to 

                                                 
 29 Cf. Carlos Vaz Ferreira, Sobre feminismo, Montevideo 1933. P. 59. 
 30 It is generally accepted that Charles Fourier (1772-1837) was the person who first 

coined the term “feminisme” (Cf. Charles Fourier, Théorie des quatre mouvements 
et des destinées générales, Paris 1967, P. 147); and Émile Dessignole, Le feminisme 
d’aprés la doctrine socialiste de Charles Fourier, Lyon 1903). We take note of this 
datum because, taking into account the long and strong influence that utopian social-
ism and concretely “fourierism” in America, it is totally understandable that the 
feminist movement had this early echo in the social and cultural environments of 
Ibero-America. Regarding utopian socialism in Latin America, see the anthology of 
texts edited by Carlos M. Rama: Utopismo socialista (1830-1893), Caracas 1977 
and Raúl Fornet-Betancourt, Transformación del Marxismo en América Latina, 
Mexico 2001, in particular, pages 18-28. Later on we refer to the other strong im-
pulse led by Marxism, but let us point out these testimonies because they help to 
comprehend the context of the discourse of Vaz Ferreira: Arturo Montori, El femi-
nismo contemporáneo, La Habana 1922; Raimundo Lazo, El feminismo y la reali-
dad cubana, La Habana 1931; Ernesto Quesada, “La lógica de nuestro feminismo”, 
in Revista de Filosofía 4 (1920) 7-30; and Mariblanca Sabas Aloma, Masculinismo 
no ¡Feminismo!, Santiago de Cuba 1920. It is also necessary to remember the “femi-
nists” works, for example, by Inés Echeverría de Larraín (Iris) (1868-1949) in Chile, 
Alfonsina Storni (1892-1938) in Argentina or Abigail Mejía (1895-1941) in Do-
minican Republic. For additional documentation see: Julio González Pagés, En bus-
ca de un espacio: Historia de mujeres en Cuba, La Habana 2003; and his study: 
“Feminismo y masculinidad: ¿mujeres contra hombres?”, en Cuba Literaria, May 
27 (2005) – electronic version –; but, above all see: Luis Vitale, Historia y sociolo-
gía de la mujer latinoamericana, Barcelona 1981; íd., La mitad invisible de la histo-
ria. El protagonismo social de la mujer latinoamericana, Buenos Aires 1987; and 
his documented studies: “El movimiento feminista latinoamericano del siglo XX”, 
in Género e Historia, in digital version of  “clasecontraclase”.  
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mind is in the tendency that arises within the suffragist debate that affirms 
the right of women to vote in equal terms with the recognition of their po-
litical capacity. So, on the forefront of the “feminist” and “antifeminist” 
debate Vaz Ferreira sees this problem and says that “the suffragist move-
ment” could be considered as one of the terms that could also designate the 
feminist movement.31 

However, at the same time, Vaz Ferreira points out that although the 
topic of the feminine suffragist movement dominates public debate, this is 
not the issue, neither is it the most important, nor the most fundamental 
problem of feminism. Also, the other topics that appear to be more or less 
linked to the suffragist problem, such as the question of the civil capacity 
of women, their participation in public administration or their access to 
higher education, are not the most important or fundamental. He will tell us 
then that all of these problems presuppose, in his opinion, a deeper and 
foremost problem that dominates and polarizes them, which must be treated 
as a fundamental problem (it must be treated in part and inevitably with the 
other problems already mentioned; but ultimately, separately and in itself):  
The basic problem of the relations of the sexes and the organization of the 
family.”32 

With this distinction, or rather, with the logical order of the problems 
posited in the debate over feminism, Vaz Ferreira, establishes the structure 
of his argumentative strategy, because the subordination of the issue of the 
political, social and cultural claims of feminism, to the issue of the relation 
between sexes, suggests that it is necessary to begin with the analysis of 
this last notion, by seeing it as an issue that takes us to [other] biological, 
physiological and psychological data. In other words, the first issues re-
garding cultural or political participation would be “normative problems.”33  
Their resolution would first require the discussion of what Vaz Ferreira  
calls  “... the factual issues: issues regarding possible similarities and dif-
ferences of the sexes; indicating that it is necessary to stop at the most dis-
cussed issue of the intelligence and mental aptitudes of women.”34 

                                                 
 31 Cf. Carlos Vaz Ferreira, Sobre feminismo, ed. cit.; P. 65. 
 32 Carlos Vaz Ferreira, Ibid.; P. 66. 
 33 “Normative problems” for Vaz Ferreira would be problems linked directly to human 

action that would always presuppose a horizon of choice or preference. Regarding 
this see his Lógica Viva, Buenos Aires 1945. 

 34 Carlos Vaz Ferreira, Sobre el feminismo, ed. cit.; P. 67. 
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This is why Vaz Ferreira, taking into account that he places his dis-
course –as we have said– in the framework of the political debate regarding 
feminine suffrage, he first concentrates his effort in clarifying the biologi-
cal and physiological differences between the sexes, as well as the specifi-
cation of how the consequences of these differences influence the founda-
tion for feminist claims.   

To begin with, the clarification of the “biological issue” and its conse-
quences for an equal treatment between sexes is also fundamental in the 
discourse strategy of Vaz Ferreira because the possibility of discernment 
for the feminist movement ensues from the approach to this issue. Vaz 
Ferreira, as we will later see, from his argument based on the biological 
differences and similarities between men and women, will distinguish two 
types of feminism, equalitarian or “a feminism of equality”, that ignores the 
differences, and a “compensation feminism”, that assumes natural inequal-
ity and tries to compensate as much as possible with normative reforms.  
And this “compensation feminism” is precisely what Vaz Ferreira advo-
cates, and tries to justify with his discourse.35 

What role do the “biological facts” play in Vaz Ferreira’s interpretation 
for feminist claims, and for the theoretical foundation of feminism?  This is 
the key question that is posed in his second conference where, in a certain 
way, the clarity and security with which he answers it is surprising.  It 
seems that Vaz Ferreira is influenced by the endocrinological investigations 
conducted by the famous Spanish doctor Gregorio Marañón (1887-1960)36, 
and he takes for granted (just as “the” biological data states that “the prop-
erly understood feminism”37 (that is, “compensation feminism”) should take 

                                                 
 35 Cf. Carlos Vaz Ferreira, Ibid.; Pp. 81-82. Regarding the importance of the formulation 

of Vaz Ferreira’s “compensatory feminism” in his time, consult: Amy A. Oliver, “El 
feminismo compensatorio de Carlos Vaz Ferreira”, in María Luisa Femenías (Compila-
tor), Perfiles del feminismo iberoamericano, Buenos Aires 2002. Pp. 41-50. 

 36 Vaz Ferreira offers some more or less textual quotes by Gregorio Marañón, issuing a 
warning to the fact of  “very anti-feminist criteria”, in them, but not giving any exact 
reference. (Cf. Vaz Ferreira, Ibid.; Pp. 88-90). It is obvious to refer to these works 
by Gregorio Marañón: La doctrina de las secreciones internas. Su significación bio-
lógica y sus aplicaciones a la clínica, Madrid 1915; La edad crítica, Madrid 1919; 
Biología y feminismo, Madrid 1920; and Endocrinología, Madrid 1930. It is also 
possible that Vaz Ferreira – because the final edition of his essay on feminism is 
dated in 1933 – has contrasted the position of Marañón in his 1915 work, with a 
much more muted presentation in 1930, because he echoes the accuracy of the for-
mulations by the Spanish doctor with regard to his initial thesis. 

 37 Carlos Vaz Ferreira, Sobre feminismo, ed. cit.; P. 90; see also P. 155. 
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into account) the following:  “The principal biological fact, the basic fact of 
these problems is that we belong to a species that is physiologically organ-
ized disadvantageously or unfavorably for the female. From this point of 
view (the distribution of advantages and disadvantages of the sexes), nature 
is very disconcerting and strange ...”38 Or, as he makes it more explicit a 
few pages later, “... what is certain – and painful –  is that we are a species 
in which, physiologically, one sex has been far more mistreated than the 
other...”39  

Well then, this “biological datum” is, according to Vaz Ferreira, deci-
sive for the quality of feminism. Because, if it is ignored and the disadvan-
tages of being a woman are unknown, we will then arrive at “equalitarian 
feminism”, which in the name of a formal equality, makes the situation of 
the “natural disadvantage” of women, much worse. Because, if on the con-
trary, the inequalities that ensue from the biological condition of the sexes 
are taken into account, then it must be assumed that there should be a “cri-
teria for correction.”40 The implementation of this criterion would try to 
correct or compensate the inequalities, or rather, lead towards a “good 
feminism”41 which, as we have seen, Vaz Ferreira assumes under the name:  
“compensatory feminism”. 

“Good feminism” becomes an ethical answer to the injustice that is evi-
denced in the fact of the biological configuration of the sexes. This norma-
tive requirement to correct inequalities is what justifies it ethically and ra-
tionally; and also allows to validate it as a preferable solution. Vaz Ferreira 
summarizes the spirit of this [type of] feminism in these terms: “To take 
into account, the physiological injustice, not to submit or adapt everything 
to her, and much less to accentuate it, but to attenuate it as much as possi-
ble and compensate it as much as possible; without adversely affecting her 
recognition, and to submit to her, whenever it is truly inevitable. For me, 
resolutely, this second line of though is good: good in every sense; emo-
tionally and rationally ...”42 

Feminism is justified, therefore, as a normative movement, that seeks to 
“fix” the biological inequality with a practice of justice that promotes social 

                                                 
 38 Carlos Vaz Ferreira, Ibid.; P. 91 (Italics in the original). 
 39 Carlos Vaz Ferreira, Ibid.; P. 96 (Italics in the original). 
 40 Carlos Vaz Ferreira, Ibid.; Pp. 96 and ff. 
 41 Carlos Vaz Ferreira, Ibid.; P 99. 
 42 Carlos Vaz Ferreira, Ibid.; Pp. 97-98 (Italics in the original) 
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and cultural changes, but also of personal habits set out to correct the dis-
advantages of being a woman.   

Once this aspect is clarified, which is related to what Vaz Ferreira calls 
the deep issue latent in the issues of feminism, the Uruguayan thinker, con-
tinues to develop the second step of his discourse strategy, which is the 
clarification of the concrete normative issues with which the feminist 
claims confront patriarchal societies. This is the object of the third, fourth 
and fifth conferences that follow. In these last three conferences Vaz Ferreira 
illustrates, the character and meaning of his “compensation feminism”, as a 
feminism that, for reasons of justice, reaffirms the political capability of 
women and solves, for this same reason, the debate over the feminine suf-
fragist movement, in favor of the claims of women.43 Also, in the field that 
pertains to the civic capability and social participation, Vaz Ferreira pro-
nounces himself in favor of the feminist claims44, as well as with the rights 
of women to education.45 

It is fair to point out that in the course of his arguments to clarify his 
“compensation feminism”, Vaz Ferreira insists over and over again on the 
idea that:  “The ideal cannot be “to be equal” but rather to correct, as much 
as possible and compensate the inequality.”46 In other words, his “compen-
sation feminism” has to be seen as a feminism that wants to do justice to 
the claims of women, but without making them “equal” to men. This 
physiological disadvantage means (“there is a biological fact against 
women”47), that to exercise justice with women, does not imply that they 
                                                 
 43 Cf. Carlos Vaz Ferreira, Ibid.; Pp. 126 and following.  
 44 Cf. Carlos Vaz Ferreira, Ibid.; Pp. 129 and following. 
 45 Cf. Carlos Vaz Ferreira, Ibid.; Pp. 148 and following: It should be remembered in 

this context that in 1912 the “University for Women” (“Universidad para mujeres”) 
was officially created in Uruguay. Cf. María Julia Ardao, La creación de la Sección 
de Enseñanza Secundaria Preparatoria para mujeres en 1912, Montevideo 1962. 
As a simple indication for the sake of comparison let us point out that in Germany, 
for example, in 1850 a “Hochschule für das weibliche Geschlecht” was founded in 
Hamburg and in Leipzig, the “Hochschule für Frauen” was opened in 1911. Cf. Eduard 
Spranger, Die Idee einer Hochschule für Frauen und die Frauenbewegung, Leipzig 
1916. And in Spain, in 1871, the “Association for Women’s Education” (“Asocia-
ción para la Enseñanza de la Mujer”) was created. In Korea the University for 
Women, “Ehwa” was created in 1886. In this context it is necessary to remember 
Josefa Amar y Borbón (1749-1813) who in 1790 published her “Discurso sobre la 
educación física y moral de las mujeres” (new edition, Madrid 1994) in which she 
defends the rights of women to access learning institutions without discrimination.   

 46 Carlos Vaz Ferreira, Ibid.; Pp. 129-130. 
 47 Carlos Vaz Ferreira, Ibid.; P. 186. 
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should be treated the same as men. This is, precisely, what Vaz Ferreira 
proposes with “compensation.”48  

Maybe the most problematic issue in the feminist proposal developed 
by Carlos Vaz Ferreira is not just the theory of compensation as the final 
horizon of what can be conceded to feminism, but rather the image of 
women that seems to underlie any undisputed and inarguable presupposi-
tion in his “compensation feminism”.   

Concretely there are three aspects that motivate this strong suspicion, 
and to justify this suspicion we would like to point them out briefly as final 
observations regarding this moment of the “difficult relationship”, between 
women and philosophy as seen in Vaz Ferreira. 

The first of these aspects is the conviction that the Uruguayan thinker 
has that women are, without any doubt, intellectually creative; but that it 
can be argued that they are able to reach the highest level of intellectual 
creativity, which would be remarkable. In fact, still speaking from Vaz 
Ferreira’s view, cultural history shows that women, up to the moment, have 
not been able to be equal to men at that supreme level of genius, as can be 
evidenced by the total absence of women’s names from the list of geniuses, 
who like Plato, Michelangelo, Bach and Newton, have left their “... names 
associated to a whole era.”49 

And against the feminists, who advocate intellectual equality without 
any reserves, Vaz Ferreira argues that the explanation to this fact as some-
thing due to reasons of preference for the education of males and of cultural 
heritage, do not convince him.50 So much so that he then affirms: “Women 
do not invent theories; but are very good apostles of those invented by men, 
for example, Feminism.”51 We believe that this phrase does not merit addi-

                                                 
 48 Wisely in our opinion, it has been pointed out that the theory of “compensatory jus-

tice”, is inspired in Aristotle’s principle that says that it is unjust to formally treat as 
equals beings that materially are not equal in some aspect. Cf. Miguel Andreoli, “El 
feminismo de Vaz Ferreira”, in Revista de la Universidad de La Plata 6 (2005) 1-
11; and María Gracia Núñez, “Feminismo de igualación o feminismo de compensa-
ción: la mujer-madre y la desigualdad inicial”, in Conversación. Revista Interdisci-
plinaria de Reflexión y Experiencia Educativa 12-13 (2005) 26-30. See also: Aristó-
teles, Ética a Nicómaco, in particular Libro V. 

 49 Carlos Vaz Ferreira, Sobre feminismo, ed. cit.; P. 101. 
 50 Cf. Carlos Vaz Ferreira, Ibid.; Pp. 101 and following. 
 51 Carlos Vaz Ferreira, Ibid.; Pp. 103-104. 
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tional comments, as it fully translates the underlying anthropological con-
ception.52 Let us continue to another aspect.  

The second aspect is the benevolent interpretation that Vaz Ferreira 
makes regarding the social organization of his time, by underlining repeat-
edly that many of the laws that seem to discriminate against women, such 
as for example the law that stipulates “... that the sexual irregularities of 
women should warrant a more severe condemnation”53, what they do, in 
fact, is to protect and defend women, because similar laws respond to the 
interest of repairing the limit or the burden that nature herself has imposed 
on them.54 Women, and not men are, for example, the ones that rear the 
children ..., the Uruguayan thinker justifies in his favor.   

The third and last aspect will help us to understand the backdrop of this 
patriarchal paternalism. We refer to when Vaz Ferreira speaks in favor of 
the rights of women to education, – and he introduces a distinction between 
the education received by men, and the education that women should re-
ceive – , that brings to the forefront what he thinks regarding women’s re-
alization from the traditional or conventional roles assigned to them by the 
patriarchal organization of life and society: the education of the children 
and the care of the home.   

Let’s allow Vaz Ferreira to speak for himself to explain this distinction 
and to show the plausibility of the observations we make: “... we take on 
the primary issue: the spiritual education of women. The ideal concept must 
have a double scope: A broad, general cultural education: geared first, to 
serve her realization under the most elevated conditions, and to dignify ... 
also, as the basis for further extensions, and in her case of specializations ...  
It is a twofold concept: a good general education, and the base for a com-
plementary [education] ... Note that in men’s education a problem such as 
this is non-existent, as it is with women’s education. For example, in the 
situation of marriage, the predominant activities for men are those outside 
the home and even if this does not occur, education is not affected by this 
uncertainty ... However, regarding the education of women, there is a spe-
                                                 
 52 Take note that Vaz Ferreira’s arguments openly oppose the position defended by the 

“feminist tendency” in the debate held in 1911 in the Senate when the bill was pre-
sented to create the “University of Women”, we referred to earlier. The “genius” of 
women as an issue that divided the spirits of the senators in the Senate of Uruguay 
was also discussed here. For this debate, that Vaz Ferreira seems to echo and on 
which we will later comment, refer to the work quoted earlier by Maria Julia Ardao.  

 53 Carlos Vaz Ferreira, Sobre el feminismo, ed. cit.; P. 106. 
 54 Carlos Vaz Ferreira, Ibid.; Pp. 106 and following. See also P. 186.  
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cial problem ... because the problem of women’s education refers to two 
possibilities, without sacrificing too much, of either of them ... Men take the 
path of their preference ... Women, on the other hand, may have to accom-
pany a man of any profession or spiritual tendency ... [she] has to be (in the 
musical sense of the word), the accompaniment ... Also, that same general 
education is the basis for the mission of women at home: the education of 
the children, etc ...”55 

This text, in addition to shoring up our suspicions regarding the limits 
of the anthropological conception underlying the vision of women in Vaz 
Ferreira, would also be a possible reason to explain other critical issues and 
conventionalisms that appear in his proposal for the education of women.  
But, we have sidestepped them in order to continue with our trajectory of 
chosen moments.  

 
2.4 In Francisco Romero 
 

We continue now with the Argentine Philosopher Francisco Romero 
(1892-1962) who approached the topic of “Women and Philosophy” at a 
conference offered, probably at the end of the year 194556, as well as in two 
articles dedicated to study the work of philosophers that had broached the 
topic of women.57 

We will not concentrate our attention here on the presentation of the 
conference, because it is not, as with the other studies, a text regarding a 
specific philosopher but rather, a study that has the particular intention of 
offering a synthetic vision about women in philosophy. As we will see, 
Romero in his conference also speaks of the philosophers and dedicates the 
other two studies to them.   

In the text of Francisco Romero’s Conference “Women in Philosophy”, 
two parts may be distinguished.  A first part that could be seen more in the 
nature of historiography, in which Romero analyzes the work of a few phi-
losophers who have approached the subject of women, and a second part, 
                                                 
 55 Carlos Vaz Ferreira, Ibid.; Pp. 148-150. (Italics in the original)  
 56 The editor of the text of Romero’s conference advises that the date could have been 

at the beginning of 1946. Cf. Juan Carlos Torchia Estrada, “La mujer en la filosofía: 
Un texto inédito de Francisco Romero”, in: Cuyo. Anuario de Filosofía Argentina y 
Americana 14 (1997), P. 171. 

 57 Cf. Francisco Romero, “Otto Weininger”, in his book:  Ideas y figuras, Buenos Ai-
res 1949, Pp. 7-39; as well as his other study: “El feminismo trascendental de Ernst 
Bergmann”, in his book: Filosofía de ayer y de hoy, Buenos Aires 1947, Pp. 121-129. 
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that has a more systematic background in which he posits the question of 
the participation that is owed to women in philosophy.    

It seems symptomatic of Romero’s position regarding this issue that he 
occupies himself from the onset with the “most disagreeable part”58 of the 
whole story, which is, the [discussion of the] declared adversaries of women in 
philosophy and with it, the intention of getting this bothersome chapter out 
of the way, as Romero himself emphasizes.59 In this context Romero speaks 
initially of Arthur Schopenhauer (1788-1860) and of Otto Weininger (1880-
1903), paying more attention to the work of this last author, whose tragic 
outcome – as a reminder, Weininger committed suicide at the untimely age 
of 23 years – who seemingly captured the attention  of the Argentine phi-
losopher.60 

Regarding Weininger, Romero tells us that his case is more compli-
cated than Schopenhauer’s because his reasoned allegation against women 
is not merely polemic, but part of a strong, well documented and structured 
philosophy book. Romero quotes this book in particular, but without any 
further analysis or information about its contents. He does say, however 
that, “Sex and Character”61, should be considered, and in spite of its phi-
losophical value, as an atypical publication, because of the extreme nega-
tive vision of the feminine depicted therein. Weininger in his work pathol-
ogically links women, or the feminine element, to the obscurity of the un-
conscious life and, a life without memory.62 

However, as we have said, Francisco Romero skims rapidly through 
this “disagreeable” moment in order to concentrate his exposition on the 
presentation of philosophical testimonies more favorable to women. There-
fore it could be said that the first part of his work “Women in Philosophy”, 
begins with an analysis by Georg Simmel (1858-1918) whose studies on 
                                                 
 58 Francisco Romero, “La mujer en la Filosofía”, in Cuyo. Anuario de Filosofía Argen-

tina y Americana 14 (1997). P. 191.   
 59 Cf. Francisco Romero, Ibid. P. 191. 
 60 In addition to the study that he dedicated, Romero commissioned the translation and 

added the prologue to the main work by Weininger. Cf. Otto Weininger, Sexo y ca-
rácter, Buenos Aires 1942.  

 61 The original German is: Otto Weininger, Geschlecht und Charakter, Vienna 1903. 
 62 For this reason Weininger expressly denies that women are able to reach a level of 

genius. We point out this fact because we have seen a similar statement from Vaz 
Ferreira and we question if it is not by the influence of Weiniger, whose work had a 
surprising success and broad renown, as is evidenced by the early English transla-
tion (1906) and the Italian (1912), for example. We will refer later to the other con-
text in his discourse, the topic of “the feminine genius” (Romanticism).   
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women serve as his first testimony, observing, with deep recognition that:  
“One of the most astute interpreters of women, one who has consumed a 
major dose of intelligence and sympathy to understand them is, without any 
doubt Simmel, ... he has lovingly and carefully studied the issue of women 
in its correlation to culture, and his study is abundant with observations of 
high value.”63  

We believe that this high esteem that Romero proffers to the analysis of 
Georg Simmel, would not be understandable if he himself did not share the 
affirmations of the German sociologist and philosopher. Therefore, the point 
from where Simmel begins his reflections implies, precisely, the awareness 
of the fact that it would be fatal for the vision of women, to start, as it is 
usually done, from the masculine paradigm of culture. In other words, to 
judge women from the concepts, values and expectations of a world created 
by males.64 Romero brings this to the forefront and agrees to the fact that 
Simmel is able to understand the relationship between the feminine and the 
masculine as the fundamental relationship that signifies the human species 
without opposing the relational aspect, and to try to penetrate in “the femi-
nine” in order to speak of “her” from “her” interior, without passing 
through the world of the male.  Sharing this central idea posed by Simmel, 
Romero synthesizes the vision of women that the German thinker offers, 
and underlines that the essential aspect in this vision is the understanding of 
the feminine as a way of being, independently of whether or not she needs 
a male to be what she is, because it [the feminine] relies on itself.  Women 
have their own foundation, their own center of gravity, and live from the 
depth of their being.65  

That is why, Romero continues to explain, in Simmel’s interpretation, 
that women are more original, more unifying and wiser than males. While 
                                                 
 63 Francisco Romero, “La mujer en la Filosofía”, ed. cit.; P. 193. Cf. Georg Simmel, 

Cultura femenina y otros ensayos, Madrid 1934. Romero concretely refers to two of 
Simmel’s works, first to “Cultura femenina”, the original German version “Weib-
liche Kultur” was published in 1902; and, second  to “Lo masculino y lo femenino. 
Para una psicología de los sexos” which is the translation of  “Das Relative und das 
Absolute im Geschlechter-Problem” dated 1911. Both publications are included in: 
Georg Simmel, Philosophische Kultur, Leizig 21919, pages 58-94 and pages 254-
295 respectively, which is the edition that we will quote next. 

 64 Cf. Francisco Romero, Ibid.; pages 193-194. Cf. Georg Simmel, “Das Relative und 
das Absolute im Geschlechter-Problem”, ed. cit. Pages 59 and following.; and 
“Weibliche Kultur“, ed. cit.; pages 256 and following, and P. 289. 

 65 Cf. Francisco Romero, Ibid.; P. 193. Cf. Georg Simmel, “Das Relative und das Ab-
solute im Geschlechter-Problem“, ed. cit.; P. 67 and following.   
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the male is oriented towards production and the making of himself, he pro-
jects himself outwardly and does not understand his activity other than 
from the base of a radical dualism that separates him from reality; women, 
on the other hand “... seem to have already found that which men are blindly 
seeking. She possesses the secret of life and it is sufficient for her to rest 
upon herself to find it again every instant.”66 

At the final part of his synthesis, Romero will introduce a reflection of 
his own, in which he uses Simmel’s interpretation of the feminine being in 
order to pinpoint one of the main ideas of his philosophical anthropology.  
We comment on this briefly as it helps understand Romero’s vision of 
women. Regarding Romero’s anthropology,67 the coexistence in the human 
being of two principles of diverse order is considered a singular character-
istic. These two principles are, the natural, which is polarized in the indi-
vidual, and the spiritual, that has its locus in the person. This fundamental 
duality characterizes the human being, according to Romero.  

In light of the explanations that Simmel gives regarding the masculine 
and the feminine, Romero states that these two principles, or orders, are 
related differently in men and women. He makes this point (more to his 
liking), “... we find here again, this topic of feminine unity and equilibrium, 
contrasted with the duplicity and the intimate maladjustment of the male.  
From this point of view, the female unity is manifested as fraternity and 
mutual interrelation of both principles, natural and spiritual. In women, the 
individual and the person are not at war, as it happens in the male, instead it 
is amalgamated into one sole instance – at least they live at peace – . The 
natural part in women is more spiritual than in men, and at the same time 
this spiritual part has not strayed from the natural, so an alliance and under-
standing between both is possible. In men, the individual and the person, 
the natural and spiritual focus, if not always, at least in most cases, live in 
unsociable separation and bitter discord. Sometimes there is triumph of one 
that will rise above, other times, the other will arise, and victory never hap-
pens without being torn apart, without protests from the defeated part.  The 
duality of masculine conduct lays here: In the knitting and unknitting of the 

                                                 
 66 Francisco Romero, Ibid., P. 194. Cf. Georg Simmel “Das Relative und das Absolute 

im Geschlechter-Problem“, ed. cit.; pages 72  and following. And pages 80 and fol-
lowing; and “Weibliche Kultur”, ed. cit.; pages 287 and following. 

 67 Cf. Francisco Romero, Teoría del hombre, Buenos Aires 1952.  



 35 

life of men, and even at times, the march by leaps of a history which has 
been, up to now, the history of the virile sex.”68  

The other testimony that Romero brings forth in his conference is based 
on the work of the German Philosopher, Ernst Bergmann (1881-1945), who 
in his book: “Spirit of Knowledge and Maternal Spirit” (“ Espíritu de cono-
cimiento y espíritu maternal”), reflects on women.69  

Romero begins by praising the work as an original and broad study   
“... of the philosophical and historical issue of women ...”70 He offers a clear, 
objective and tightly knit synthesis of Bergmann’s book, in which various 
steps can be noted that at the same time respond to the same structure of the 
commented work. In a first moment, Romero underlines that Bergmann’s 
investigation is introduced with an analysis of the cultural crisis of the 
Germany of his time where a somber and pessimistic panorama is drawn, 
even if a proposal of a renewing reform is in the wings. And we take note 
of the fact that one of the symptoms indicated by Bergmann, as an example 
of the critical situation of the debate between German culture and the soci-
ety of his time is precisely the predominance of androcratism. 

In a second step, Romero refers to the characterization of the sexes pre-
sented by Bergmann and summarizes the polarity developed by him where 
he associates the masculine with activity and unrest, which leads precisely 
to the “spirit of knowledge”; and the feminine with calmness and caring, 
which are the soul of a “maternal spirit”.  It is from this spirit of caring that 
the family emerges; and the family as a nuclear center formed by the rela-
tionship between mother and children, represents a model for other social 
bonds. For this reason society, as underlined by Romero, is, for Bergmann 

                                                 
 68 Francisco Romero, “La mujer en la Filosofía”, ed. cit.; P.196.  
 69 Romero quotes this work by translating its title to Spanish. Cf. Ernst Bergmann, 

Erkenntnisgeist und Muttergeist. Eine Soziosophie der Geschlechter, Breslau 1932. 
It should not be forgotten that this philosopher took his own life in 1945 when the 
allied troops seized the city of Leipzig where he was professor; he was to a certain 
point a Nazi ideologist, even proposing a new “national-socialist” church. Cf. Ernst 
Bergmann, Die Deutsche Nationalkirche, Breslau 1933; and Die 25 Thesen der 
Deutschreligion. Ein Katechismus, Breslau 1934. Also significant of his commit-
ment with nazi ideology are the following: Fichte und der Nationalsozialismus, 
Breslau 1933, and Deutschland, das Bildungsland der neuen Menschheit. Eine nati-
onalsozialistische Kulturphilosophie, Breslau 1936. Regarding philosophy and na-
zism, see: Wolfgang F. Haug (ed.), Deutsche Philosophen 1933, Hamburg 1989; 
and Thomas Langustien, Philosophieverhältnisse im deutschen Faschismus, Ham-
burg 1990. 

 70 Franciso Romero, “La mujer en la Filosofía”, ed. cit. P. 196. 
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an institution with a maternal origin. Also, the historical reign of matriar-
chy that Bergmann so often highlights comes from this [notion].  

In the third step of his summary, Romero highlights the valuation that 
Bergmann makes on the significance that the end of the matriarchal organi-
zation of society represents for the course and meaning of human history. 
His summary says: “In the historic origin of our civilization, an event with 
dire consequences would come about: a sort of uprising of males that seized 
social power from women. From this event we have the whole mistaken 
course of Western history from the Greeks on forward, because human so-
ciety would be falsified by organizing itself around masculine rule, which 
is strange and even contrary to its essence.”71 

Consequently, from this diagnosis, Romero points out in a fourth step, 
an alternative proposal formulated by Bergmann in his book, which would 
be the return to matriarchy, understanding by that proposal a total restruc-
turing of society and culture from the pillars of femininity, centered and 
carried out in the “maternal spirit”. This would require, in Bergmann’s 
“utopia”, that social, political and cultural power be returned to women in 
order for them to articulate life in the social community.   

It is interesting that Romero’s comments, in the fourth moment of his 
summary of Bergmann’s proposal, regarding the historical background of 
his idea, remind us of the essay: “The Government of Women”, (“El Go-
bierno de las Mujeres”) that Armando Palacio Valdés (1953-1938) in-

                                                 
 71 Franciso Romero, Ibid.; P. 197. In this context, although Romero does not mention 

it, keep in mind that Ernst Bergmann, with his positive opinion of matriarchy or bet-
ter said, with his evaluation stating that the predominance of the patriarchal order 
has been a historical misfortune, links with the discussion that Johann J. Bachofen 
(1815-1887) initiated with the publication of his fundamental work under the title: 
Das Mutterrecht. Eine Untersuchung über die Gynaikokratie der alten Welt nach ih-
rer religiösen und rechtlichen Natur, Basel 1861. However, in his interpretation 
Bergmann distances himself from Bachofen precisely regarding his evaluation of 
matriarchy, because according to Bachofen the development of patriarchy marks the 
true positive shift in the rational and cultural evolution of humanity. An interpreta-
tion that Bergmann decidedly contradicts. With which, in fact, he coincides with the 
approaches of the socialist tradition regarding matriarchy. You may remember, for 
example, that both Friedrich Engels (1820-1895) and August Bebel (1840-1913) 
judged the transition from matriarchy to patriarchy as a fatality for the history of 
humanity. Cf. Federico Engels, Origen de la familia, de la propiedad y del estado, 
Buenos Aires 1957, and August Bebel, Die Frau und der Sozialismus, Berlin 1923 
(the original is from 1879). We will review these two works later. For a panoramic 
vision regarding this discussion see: Elke Hartmann, Zur Geschichte der Matriar-
chatsidee, Berlin 2004 and the references that his work offers.   
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cluded in his book: “Papeles del Doctor Angélico”,  to add that the conclu-
sions of the Spanish author “... are identical to those of Bergmann in what 
is related to the feminine aptitude and vocation for social power, and the 
convenience that the granting of this power would signify.” 72 

This indication of course, can be understood and justified by a simple 
necessity of historical complementation. But it is curious – that is why we 
highlight it – that it occupies a place where another historical observation 
should be made regarding the Nazi background in Bergmann’s comment on 
women, such as the reception of Bachofen’s myth of maternity as a tellu-
rian (and racist) force, by philosophers such as Ludwig Klages (1872-1956) 
and above all, Alfred Baeumler (1887-1968) just to mention two exam-
ples.73 

We believe that this political and discursive context,74 must also be 
taken into account because without it, it is not be possible to explain that 
behind what Romero qualifies (with neutral or innocent terminology?) as 
“transcendental feminism”, and in spite of the rhetoric that speaks of giving 
power back to women, there is a program that is anything but emancipatory 
that instrumentalizes women through the sacralization of her maternity and 
her link to the earth.  But let us return to Romero’s presentation. 

In a fifth  step of his summary, Romero advises of an important similar-
ity in the formulations of both Bergmann and Simmel, which is the charac-
terization of what is called the “objective culture” (which is the dominating 

                                                 
 72 Francisco Romero, “La mujer en la filosofía”, ed. cit.; P. 198.  
 73 Let us remember that in 1926 Alfred Baeumler wrote an extensive prologue to the 

new edition of Bachofen’s works, in which Baeumler underlined his merits as a my-
thologist of telluric forces which, as the maternal spirit, operate in the soul of a peo-
ple and a race, without forgetting to ridicule the intentions of an emancipatory inter-
pretation (such as Engels’ or Bebel’s) of Bachofen’s ideas. See the cited study by 
Elke Hartmann; and for Baeumler’s activity national-socialism, the cited book by 
Thomas Langustien. Regarding the Nazi cult of “motherhood”, also see: Irmgard 
Weyrather, Muttertag und Mutterkreuz. Der Kult um die deutsche Mutter im Natio-
nalsozialimus, Frankfurt a.M. 1993.  

 74 It should also be underlined that the Bergmann’s feminist discourse should be seen 
as a reaction to the proposal of a “masculine society” which was formulated in the 
first decades of the Twentieth Century the famous and very much discussed Hans 
Blüher (1888-1955) in his: Die Rolle der Erotik in der männlichen Gesellschaft, 
Jena 1917/1919; which generated heated debates as Bergmann mentions in his 
works. Cf. Ernst Bergmann, op. cit.; in particular pages 285 and following. Let us 
also remember that Hans Blüher is the author of two essays that are closely related 
with our topic: “Was ist Antifeminismus?”, in Der Aufbruch 1 (1915) 39-44; and 
Der bürgerliche und der geistige Antifeminismus, Berlin 1916. 
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culture of manifestations such as science or art), as an exclusively mascu-
line production.75 And it is revealing of Romero’s own position that he 
comments on this coincidence of opinions with the following words: “In 
Simmel, as well as in Bergmann, although with different outcomes, an in-
dication is found that should be taken into account. This is that the existing 
culture in general, up to the present, is unilaterally masculine. Simmel adds 
that even language is saturated with masculine influx, something to be con-
sidered, because words carry an implicit value, a note of value or lack of it 
that burdens what is being spoken in such a way that language itself under-
lines and positively highlights the masculine in culture. For Bergmann, this 
cultural relevance of the male, or almost a total exclusion of the feminine 
principle, recognizes its historical origin in a true rebellion of the males 
against female authority. This point of view, in general terms, seems ex-
traordinarily fertile, because yes, undoubtedly our culture is partial, mascu-
line, and not human.76  

We leave the comment of the relevance of this passage as an indicator 
of Romero’s position on this topic, for the description of the distinction we 
have made for the second part of his conference. Let us finish the summary 
of Bergmann’s theory by pointing out the last step taken by Romero to re-
flect on the implications that the distinction between “the spirit of knowl-
edge” (masculine) and the “maternal spirit” (feminine) have for ethics.  

Romero first explains that on the backdrop of that distinction, Berg-
mann offers a substantial clue for a differentiation of the ethical activity, 
inasmuch as it is a human activity, when he shows that the so-called natural 
disposition to act from egotistical motivations is not just human, but due to 
male predominance. In other words “... the more general philosophical 
conception of ethics would be, then, a case of the unilateral validity of a 
masculine principle.”77 Because the “natural” in women is basically the 
opposite, [that is] an attitude of sacrifice, of altruistic surrender and 
gratitude.   Bergmann’s distinction leads to differentiate, therefore, two moral 
standards, or better said, two ethical attitudes, associated precisely to the 
masculine and feminine principles. And, faced with this differentiation of 

                                                 
 75 Simmel states this clearly, before Bergmann. Cf. Georg Simmel, „Weibliche Kul-

tur“, ed. cit. Pp. 256 and following.; and P. 289 where he says: „Unsere Kultur ist 
eben nicht nur ihren zufälligen Inhalten, sondern ihrer Form als objektive Kultur 
nach männlich ...“ 

 76 Franciso Romero, “La mujer en la Filosofía”, ed. cit. P. 199. 
 77 Francisco Romero, Ibid.; P. 200. 
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the moral standard, Romero asks if even recognizing that in men and 
women both attitudes can be present equally, is it not possible that one is 
more in tune with males, while the other is more in tune with women. It 
could be said then, that “... the ethics of effort, obligation, and duty would 
be specifically male, whereas the feminine ethic would be of grace and 
spontaneity.”78 With the clarification that justifies this issue, Romero believes 
that a solid base could be built for a more integral or human theory, that could 
read the duality “nature-spirit”, without any antagonism and in this way cor-
rect, masculine unilaterality. However, Romero leaves these topics open.  

Romero ends the first part of this exposition with the analysis of a testi-
mony that serves to bridge the focus of his reflections for the second part.  We 
refer to his comment for the conference that under the title “The Philosophical 
Spirit and Femininity” (“El espíritu filosófico y la feminidad”), the Spanish 
Philosopher Manuel García Morente (1886-1942) had presented at the Femi-
nine Club of Madrid (Club Femenino de Madrid) in 1929. 

The Argentine thinker presented García Morente’s arguments in favor 
of the emancipation of women as a conquest, the purpose of which is not an 
end in itself, but rather that the final end-purpose should be to serve as the 
foundation and horizon for the creation of a feminine culture. The precision 
goes further, according to García Morente’s vision, in that the feminine cul-
ture should be developed in the sense of Simmel’s “objective culture”; in 
other words, as a specific culture that is able to establish, with real manifes-
tations, the essence of the female soul.79  

                                                 
 78 Francisco Romero, Ibid.; P. 200. 
 79 Cf. Francisco Romero, Ibid.; P. 202. Also see: Manuel Gracía Morente, “El espíritu 

filosófico y la feminidad”, in Revista de Occidente XXIII (1929). We point out that 
the essentialist discourse by García Morente regarding the “eternal feminine”, could 
have been influenced by the conventional discourse of his time regarding the women 
as mothers and telluric sources of equilibrium. To the works cited, we would add the 
name of Oswald Spengler (1880-1936) who delved deeper in the issue of women 
and their role in historical development. Cf. Oswald Spengler, Der Untergang des 
Abendlandes. Umriss einer Morphologie der Weltgeschichte, two volumes, Vienna 
1919/ München 1922. We believe that this source is important in García Morente’s 
case because he is the translator of Spengler’s work titled, La decadencia de Occi-
dente, bosquejo de una morfología de la historia universal, Madrid 1923-1926. It 
could also be of interest that García Morente also translated into Spanish the:  
Biologische Briefe an eine Dame (Berlin 1920) by Jacob J. von Uexküll (1864-
1944), famous, among other things, for introducing the concept of “Umwelt” in bio-
logy and preparing the way for ecology. Cf. Jacob J. de Uexküll, Cartas biológicas 
a una dama, Madrid 1925. 
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A specific case for the development of that feminine culture would be, 
the development of a philosophical attitude in women, so they are able to 
offer an objective contribution to the making of philosophy. This develop-
ment, according to García Morente, is still a possibility in the future be-
cause the fact is that women are still absent from true philosophical produc-
tion; a fact that, as Romero has underlined, the Spanish thinker does not 
explain from a contingent historical chance, but rather from something that 
is essential, that belongs to the soul itself of women.  

Due to its importance, we translate the summary that Romero makes 
regarding García Morente’s opinion: “There are essential traits in the 
woman’s soul that are repugnant to the philosophical attitude. The philoso-
phical spirit aspires to a grasp of reality in terms of totality and absolutism.  
The male can establish multiple bonds with reality which, at the same time 
allows him to communicate [with reality] and leave him free in order to 
know and judge it. The woman lacks this power of objective and sort of 
distant relation; the bonds she establishes are of a cordial unity, of assimila-
tion, of identification. She is more prone to the vital process than men, and 
therefore less capable than men, to grasp the peculiar and distinct aspects of 
each thing.”80 

But these specific feminine traits, which prevent the presence of women 
in philosophy, are, on the other hand, the ones that present the feminine 
potential to purify philosophy and elevate it to a more sublime stature.  
This is precisely, the possibility that can emerge in the future with the de-
velopment of the feminine culture that García Morente speaks about in the 
beginning of his text.   

In this case, Francisco Romero also takes advantage of the philosophi-
cal position that he comments on, to bring his own ideas. Notably, it is ex-
actly the position of García Morente that provokes the clearer and more 
explicit exposition of his own ideas. That is why we mentioned earlier that 
the presentation of this third testimony would be the bridge or the moment 
of transition into the second part of his conference.  

The first critical reaction that Romero has regarding the thesis of a spe-
cific feminine culture to correct the partial view of the masculine culture, is 
an open rejection which is very revealing. Here are his words to this effect:  
“García Morente speaks of a culture forged by women, different from the 
male.  And this does not seem possible, much less, desirable. The important 

                                                 
 80 Francisco Romero, Ibid.; P. 205.  
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issue here is that women bring their contributions, continuously, evermore 
encompassing, and truer to their own essence, to the culture, to the only 
one humanity, which should be human, male and female at the same time 
as it is in the human; humanity [however] has constituted itself as unilater-
ally masculine.”81  

And we said that this reaction is revealing because it allows us to see 
that Romero argues from the horizon of what we could now name as an 
abstract bourgeois humanism82 and defends the universality of a “human-
ist” culture that includes, within its framework, the role of women as a 
“complementation” of the masculine order as we have already mentioned. 

Once again we face the vision criticized by one of the authors presented 
by Romero, Simmel, who had exposed the masculine naivety that believed 
that women can only be understood in relation to the male and his world.83 

Romero in this way, assigns women the task of compensation and cor-
rection on the route of social and cultural evolution; understanding this 
role, also, in the light of a rather essentialist conception of the “nature” of 
the feminine because, by pinpointing the correction that women could bring 
to the (humanist) culture, he is speaking of the vital, cordial, serene and 
balancing contribution that the integration of women in the cultural tasks 
would involve.84 

His conclusion, it seems to us, does not leave any doubts regarding this 
aspect of his analysis: “In summary. With regard to culture as a totality, to 
culture in general, I believe that the feminine influence can be beneficial in 
two key ways:  as a vitalization of the forms, and of the cultural production, 
particularly of the social type, that the formalism of the male tends to con-
vert into rigid, dry, structures forgotten by living reality, which should be 
its natural contents and, as a correction of masculine activism, that sacri-

                                                 
 81 Francisco Romero, Ibid.; p. 202. 
 82 The bibliography regarding the discussion of humanism and its meanings, potential 

and limits is evidently immense, and we cannot even outline the central references.  
Let us point out that in the Argentine context, in which Romero moves, the criticism 
of abstract humanism, had been studied deeply by philosophers such as Anibal 
Ponce (1898-1939) and (although later) Carlos Astrada (1894-1970), among others. 
Cf. Anibal Ponce, Humanismo burgués y humanismo proletario, en Obras Comple-
tas, tomo III, Buenos Aires 1974; and Carlos Astrada, Humanismo y dialéctica de la 
libertad, Buenos Aires 1960. 

 83 Cf. Georg Simmel, “Das Relative und das Absolute im Geschlechter-Problem”, ed. 
cit. P. 63. 

 84 Cf. Francisco Romero, “La mujer en la Filosofía”, ed. cit. Pp. 202 and following. 
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fices “being” for “having” and piles up productions that end up dominating 
man, by subordinating persons to things. A correction, simply speaking, of 
the imposition to our modern Western culture, of the formalism and activ-
ism of the male as supreme modules, – which, in my opinion would be fa-
tal.”85  

As we have mentioned, with the reflections from his own creation, 
Francisco Romero, prepares the way for the topic that will occupy his at-
tention during the second part of the conference that we are commenting 
on:  the question of the role that women are able to occupy and can occupy 
in philosophy. It is not strange that delving into the direction of the reflec-
tions, Romero profiles in this part the participation of women in philoso-
phy, without first overcoming the horizon of what we have called the  per-
spective of complementarity.”   

All in all, it should be recognized that Romero arguments from a certain 
“sympathy” with the feminine that imprints a special suggestive character 
to his position, in spite of the clear limitations that it brings with it. We can 
see therefore, that he gives a subtle shift to the explanation offered by Gar-
cía Morente, regarding the absence of the women in philosophy by arguing 
that more than due to the women’s character, it is philosophy itself that of-
fers the explanation of why women have distanced themselves or have been 
distanced from philosophical production.  

His arguments stem from this affirmation:  “... let us take note that most 
of Western philosophy has been rationalist and intellectualist, a philosophy 
traced on the logical and formal demands of the masculine mind. During a 
long time, it seemed as this was the only licit position in philosophy. All 
modern philosophy from Descartes up to Kant, is masculine philosophy 
and maybe an important point, of bachelors that ended up being unmarried 
(“geezers”).”86  

                                                 
 85 Cf. Francisco Romero, Ibid. P. 204. (Italics in the original). To study the conception 

of culture in Romero, in addition to his work cited earlier: Teoría del hombre, see: 
El hombre y la cultura, Buenos Aires 1950. Take note also that the proposal of 
compensating the order of  “doing” or production (masculine), with the order of “be-
ing” (feminine), the discourses we have seen by Simmel and Bergmann, as well as 
Spengler’s theory, already resound; and we quote Spengler’s eloquent affirmation:  
“Man makes history; women are history.” Cf. Oswald Spengler, La decadencia de 
Occidente. Bosquejo de una morfología de la historia universal, Volume 2, Madrid 
1966. P. 382.  

 86 Francisco Romero, Ibid. Pp. 205-206. 
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Romero continues his argument by pointing out that the masculine di-
rection of philosophy suffers a strong crisis in its paradigmatic predomi-
nance towards the end of the Eighteenth Century, with the entrance of Ro-
manticism. For Romero, Romanticism is in fact, a corrective action that 
produces a break in the masculine paradigm of philosophy because the 
Romantics introduced spiritual attitudes that had been looked down on, up 
to that moment, such as feelings, emotions, affectivity, vital warmth and so 
forth. Romero says that Romanticism can be considered in history as 
“women’s retaliation.”87 To say it in other words, it is the philosophical 
movement that because of the inner transformation of the male character 
inherited by philosophy, prepares the conditions so women can begin their 
specific participation in the creation of philosophy.  

We don’t want to be unfair with Romero by hypercriticizing but we do 
have to say that there is the impression that, because women have not yet 
imprinted their mark in philosophy – according to his vision – this change 
of character of philosophy is a change that happens thanks to the alteration 
of the male mindset and sensibility.  In the end it is the men who create the 
favorable philosophical conditions for the entrance of women in philoso-
phy. This is the impression garnered through his interpretation of German 
Romanticism, which is still more strongly confirmed by giving value to the 
philosophical aperture that in reference to the formal previous dryness 
(masculine), he tries to evidence with philosophers such as Henri Bergson 
(1859-1914) o Max Scheler (1874-1928).88 

It is understandable, therefore, that Romero should end his arguments 
with this revealing affirmation: “In summary, it is not that women painstak-
ingly approach philosophy through a reflective intention to intervene – as 
García Morente seems to suggest but – rather, that philosophy after its cri-
sis, which is the crisis of the masculine philosophical unilaterality of the 
Seventeenth and Eighteenth Centuries, seems to approach women, by gen-
erously opening up to everything human, by rehearsing an integral utiliza-
tion of the whole spirit, and therefore, by taking advantage of the aptitudes 

                                                 
 87 Francisco Romero, Ibid. P. 206. Although we are unable now to approach this topic, 

it should be observed that behind Romero’s argumentation, his own conception of 
the history of philosophy is present particularly in this point. Cf. Francisco Romero, 
La estructura de la historia de la filosofía y otros ensayos, Buenos Aires 1967; also 
see in this book, the following essay: “El romanticismo filosófico: La interpretación 
por el principio vital”. Pp. 339-346. 

 88 Cf. Francisco Romero, Ibid.; Pp. 206-207.  
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or capabilities with which males and females coincide, or of which women 
have primacy.”89  

This would be the trajectory that leads women to enter philosophy in 
Ibero-America, according to Romero; and awaiting with her contribution 
the “compensation” of an accumulated inheritance.  

We have here, then, another example of the “difficult relationship” be-
tween women and philosophy in Ibero-America. We can see that in spite of 
the undoubted sympathy of Romero’s discourse with the cause of the femi-
nine presence in philosophy, the horizon that condemns women to keep on 
looking at themselves in the mirror of the male pattern of performance is 
still not surmounted. Also, as Simmel did know to observe, if this horizon 
is not surmounted, the directness and primary originality of the philosophi-
cal meaning of women will not be fully recognized.90 In other words, her 
philosophy does not need to “pass” through male philosophy nor need it be 
defined by male philosophy in order to have meaning for itself.  

 
2.5 In the trends of the second half of the XX Century 
 
 Let us include a brief item to call attention to a fact that seems ex-
tremely eloquent in the context of the issue we are dealing with, but passes 
unnoticed, either out of habit or because of the philosophical paradigm 
within which we still move. We are referring to the fact that in the history 
of Ibero-American philosophy – a phenomenon, by the way, that should not 
surprise us if we consider it in light of the milestones presented – , the phi-
losophical contributions that serve as foundations from where it is judged 
and decided that Ibero-America has reached intellectual maturity in phi-
losophy, and therefore one can speak of a true existence of Ibero-American 
philosophy, are contributions that are attributed exclusively to the work of 
the so called, (literally) “patriarchs”.   

And, in our opinion it is not by chance but rather a logical consequence 
of his philosophical conception that, it is precisely Francisco Romero, who 
first makes this value judgment that declares the work of the “patriarchs” as 

                                                 
 89 Francisco Romero, Ibid.; p. 207.  
 90 Simmel spoke of the fact that because we are accustomed to confuse (or identify) 

the masculine with the human, even when we think that we show solidarity with 
feminist’s causes, what we actually do is concede that they have an “indirect”, cul-
tural relevance, or we speak of their cultural originality as a “secondary originality”. 
Cf. Georg Simmel, “Weibliche Kultur“, ed. cit. Pp. 289 and following. 
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the historical moment that makes it possible to speak with total meaning of 
“... the true incorporation of the philosophy of Ibero-America and of Ibero-
America in philosophy.”91 Such a decisive event for the destiny of Ibero-
American philosophy, within the time frame of the first part of the past 
Twentieth Century, would be the work of the patriarchs, which happens 
without the participation of women. In this sense Romero speaks about a 
generation of eminent “foundation” [fathers] of Ibero-American philosophy 
in which logically there is no feminine name.92 Let us remember, for exam-
ple, such important names in this generation of “founders” as Antonio Caso 
(1883-1946), Alejandro Deustua (1849-1945), Alejandro Korn (1860-1936), 
Enrique José Varona (1849-1933), José Vasconcelos (1882-1959), Carlos 
Vaz Ferreira (1872-1958) or Raimundo Farias Brito (1862-1917). 

The work of these “patriarchs”,  made it possible for the process of phi-
losophical production in the cultural environment of Ibero-America to 
reach, the definite level of “philosophical normality”  in words of Francisco 
Romero,93 due to the level of professionalism and rigor – seen of course 
from the image of European philosophy.”94 It follows from this that the ab-
sence of women both in the creation processes as well as at the level of the 
institutionalization of philosophical investigation, is considered a “normal” 
part of the “philosophical normality” that has been achieved in Ibero-
American countries.  

We speak therefore of a “normalized” absence of women in the phi-
losophy of America. In fact it could be affirmed that this is a notorious 
symptom of this “difficult relationship” between women and philosophy 
that we are trying to clarify here, that regretfully does not end with the 
“generation of the patriarchs and founding fathers”. Because, and we return 
to the important moments of this “difficult relationship” between women 
and philosophy, this situation is in fact protracted to the present. For exam-
ple, if we follow the periodic systematization of Ibero-American philoso-
phy in the Twentieth Century, as proposed by Francisco Miró Quesada, we 
                                                 
 91 Francisco Romero, “Enrique José Varona”, in his book: Filósofos y problemas, Bue-

nos Aires 1957. P.14. 
 92 Cf. Francisco Romero, Ibid. Pp. 12 and following. 
 93 Francisco Romero, “Enrique José Varona”, ed. cit. P.14; and his study: “Sobre la 

filosofía en Iberoamérica”, in his book: Filosofía de la persona y otros ensayos, 
Buenos Aires 1961. Pp. 147-156.  

 94 For a critique of the underlying Eurocentric vision, of Romero’s  conception, see my 
study: “Para un balance crítico de la filosofía iberoamericana en la llamada etapa de 
los fundadores”, in Utopía y Praxis Latinoamericana 12 (2001) 32-42. 
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can see that the philosophical generation that he calls “the generation of 
forgers”95, is in fact, the generation that immediately follows the generation 
of the “patriarchs”. This unfolding reveals that philosophy is an exclusive 
issue belonging to males, where there are distinguished figures such as, 
Francisco Romero, who we have already reviewed, Samuel Ramos (1897-
1959), Alberto Wagner de Reyna (1915-2006), Mariano Ibérico (1882-
1974), Jorge Mañach (1898-1960) or of some “impatriated” Spaniards such 
as José Gaos (1900-1969) o Juan David García Bacca (1901-1992), how-
ever without including any woman philosopher among the figures that con-
form this generation that supposedly “forges” Latin-American philosophy, 
as a philosophy with its own profile. Women therefore are not included in 
the generation of “founders”, nor in the generation of “forgers”. But they 
are not in the third generation either; the one described by Francisco Miró-
Quesada, which, in his opinion is the generation that takes advantage of 
what had been sown by the “forgers”, and begins its creative work between 
the 1940’s and the 1950’s.  This is again, a masculine philosophical genera-
tion, associated to names such as Arturo Ardao (1912-2000), to Francisco 
Miró-Quesada (1918) himself, Arturo Andrés-Roig (1922), Luis Villoro 
(1922) or Leopoldo Zea (1912-2004). 

To make things worse, it must be said, that the fact is that women are 
still excluded even as a “topic” in the work of the second and third genera-
tion of philosophers (according to Miró-Quesada’s periodicity mentioned 
earlier).  

To continue with this historical trajectory, we would like to refer, fi-
nally, to another important moment in the history of Ibero-American phi-
losophical thinking for the second half of the past Twentieth Century. This 
is the period that represents the movement which is complex and diverse in 
its positions known by the common name of Liberation Philosophy.96 It is 
broadly known that this movement begins its prominence in the decade of 
the 1970’s, therefore it coincides, in part, with the development of the work 
by the representatives of the third generation. More so, it is indebted to the 

                                                 
 95 Cf. Francisco Miró Quesada, Despertar y proyecto del filosofar latinoamericano, 

México 1974, in particular Pp. 11 and following.; and also his book, (which conti-
nues the investigation carried out in the first book): Proyecto y realización del filo-
sofar latinoamericano, México 1981, in particular pages 13 and following. 

 96 For a current and documented analysis of this approach, we recommend: Carlos 
Beorlegui, Historia del pensamiento filosófico latinoamericano, Bilbao 2004; in 
particular pages 661-802. 
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work of some of the members of this generation that paved the way and 
even contributed to profiling the diversity, as for example would be the 
case with Arturo A. Roig, or Leopoldo Zea.   

In the liberation philosophy movement, the direction of what we have 
called the “normalized absence” of women in philosophy in Ibero-America 
continues. The “renowned” representatives are all male; who in addition, 
have produced works in which, as is the case of the previous generations, 
women do not appear even as a “study topic”. Let us bring to mind, for ex-
ample, Horacio Cerutti (1950), Carlos Cullen (1943), Ignacio Ellacuría 
(1930-1989), Augusto Salazar-Bondy (1925-1974) o Juan Carlos Scannone 
(1931). The exception, as far as we have observed is Enrique Dussel (1934) 
who published in 1980 an essay regarding women’s liberation.97  

We close this section with a brief indication of this book, in which we 
see, in spite of the positive expectations suggested by its title, proves to be 
additional evidence to the fact of the “difficult relationship between women 
and philosophy in Ibero-American thinking.  

Let us say that from the onset this is a strange study in which women 
are present but in a way that could be described as opaque and muted be-
cause they are spoken about as an object of study to speak about. There is 
no dialogue with the women, nor can there be, because the governing idea 
is to draw a “metaphysics of the feminine”98, and its starting point – also 
the starting point of the discourse about women reviewed here – portrays 
the masculine vision that in current society, women’s “being” should be 
understood as a reality that shows that “... the woman is the oppressed of an 
oppressor.”99 “Feminine metaphysics” is a discourse that “represents” a 
woman that speaks, not only about herself, but she does it – as Simmel 
criticized – from the relationship that she maintains with the oppressing 
order of the male.  

It is not surprising therefore, that this metaphysical formulation of the 
“being” of women as the other of an oppressed other, ends in an allegation 
against feminism, that is, by building a strong antagonism between femi-
nism and liberation, in which feminism is discarded as a liberating horizon.  

We quote here a passage that summarizes this strange position: “I be-
lieve that the option is women’s liberation, not in the route of feminism. It 

                                                 
 97 Cf. Enrique Dussel, Liberación de la mujer y erótica latinoamericana, Bogotá 1980. 
 98 Enrique Dussel, Ibid. Pages 9 and following. 
 99 Enrique Dussel, Ibid. P. 12. 
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is also male liberation, of the son, the brother, in and for the integral libera-
tion of man [mankind] and its structures.”100 

But let us close this historical perusal that allows us to document with 
clarity, at least, in our view, that philosophy in America has not interrupted, 
as yet, the “masculine monologue”, that Victoria Ocampo spoke about.  
This affirmation, it must be said outright, confirms a scandalous situation; 
and it is necessary to become aware of this scandal, because on the other 
side of this “masculine monologue” lies the lack of knowledge about 
women; a fact that is more unexplainable and unjustifiable insofar as it is 
contemporary not only with the struggles of women for equality, but also 
for feminine philosophical activity itself, as we will see in the next chapter.    
  
 

                                                 
100 Enrique Dussel, Ibid. P. 26. The ambiguity of this formulation has been criticized 

from the perspective of the feminist theory. Cf. Ofelia Schutte, “Philosophy and 
Feminism in Latin American Philosophy for Liberation”, in The Philosophical Fo-
rum 1-2 (1988-89) 62-84, in particular pages 64 and following.  For the topic herein, 
this other study by Ofelia Schutte is also important: “Cultural Identity, Liberation 
and Feminist Theory” in her book:  Cultural Identity and Social Liberation in Latin 
American Thought, New York 1993. Pp. 207-238.  
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Chapter 3 
 

It could have been different ... and it should have  
 
 
 
3.1 Notes on the positive influence of the socialist movement 
 

Up to the moment we have tried to show throughout this account, how the 
“difficult relationship” between women and philosophy in Ibero-American 
philosophic thinking has been maintained and perpetuated by unjustifiable 
patriarchal prejudices and habits. However this need not have been so. We 
wish to approach this statement in the Third Chapter of our study, by contrib-
uting relevant information regarding the other face of history.   

In the previous chapter, we mentioned a few social and intellectual 
processes that shaped conflicting conditions for an equal participation of 
women in society and in culture. We mentioned the influence of utopian 
socialism as a trend which, with its impulse in the struggle for social, po-
litical and cultural rights of women, was pivotal in the concretion of a cor-
rective shift in favor of the claims of women in Ibero-American societies. 
We also mentioned the importance of the socialist and/or Marxist thinking, 
as another indicator that the “difficult relationship” that we have discussed 
before, could have been different. 

Let us now revisit this reference in the context of the discourse of this 
Third Chapter, in order to clarify that the socialist and/or Marxist thinking 
markedly contributed to consolidate the burgeoning feminist movement, 
already in the dawn of the Twentieth Century.   

In addition, we highlight the work of persons such as Emilio Frugoni 
(1880-1969) from Uruguay who, as a socialist deputy, defended the pro-
jected law for the creation of the “University for Women” and, at the “Karl 
Marx Center for Studies” (“Centro de Estudios Carlos Marx”) supported 
feminine education;1 or the work of Sara B. de Armijo a Chilean Socialist 
who in 1913 published an interesting article on socialism and women in El 

                                                 
  1 Let us keep in mind that Frugoni is the author of a book of essays on the rights of 

women. Cf. Emilio Frugoni, La mujer ante el Derecho. Defensa de la igualdad jurí-
dica de los sexos, Montevideo 1940. 
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Socialista, the publication of the socialist group of Santiago de Chile.2  
Also, the work with sindicates and the intellectual contribution of the co-
founder of the Socialist Party in Chile, Luis Emilio Recabarren (1876-
1924) in favor of the social and cultural emancipation of women.3 

However, it is also necessary to mention that the impulse that the so-
cialist and/or Marxist movement gave to the emancipation of women in the 
Ibero-American societies at the beginning of the Twentieth Century, has to 
be seen in connection with the reception of the works of the classic authors 
of this tradition such as Friedrich Engels y August Bebel. 

This brings to mind that the work of Engels, El origen de la familia, de 
la propiedad y del estado4, – the original in German is from 1884, and was 
translated probably in 1894 – , had widespread influence, and that the work 
by August Bebel probably appeared before under the title La mujer en el 
socialismo (Madrid, not dated). We say “probably appeared before”, be-
cause the translator of that work by Bebel, is non other than Emilia Pardo 
Bazán (1851-1921) who had already founded in 1891, in Spain, “The Li-
brary for Women” (“La biblioteca para la mujer”), making it possible for 
her to publish it in this library, where one of its programs was geared to-
wards broadening women’s culture and where she fostered the publication 
of the renowned work of John Stuart Mill (1806-1873) La esclavitud 
                                                 
  2 Cf. Sara B. de Armijo, “El socialismo y la mujer”, in El Socialista, dated April 30, 

1913. It is interesting to note that in this study, as its author underlines, a woman, 
speaks to another woman, regarding socialism as “... the path on which your figure 
should shine side by side to man’s”. But later states: “Socialism shall be the redemp-
tor of women, because the companion is penetrated in [the idea] that slavery should 
not, and must not exist, so that the woman in his eyes is not a marionette, nor a des-
picable figure, as she was seen years ago (and there are still those who think that 
slavery for women has not ended), but rather a companion to whom respect is 
owed.” We cite this as it appears in an article by Eduardo Devés /Carlos Díaz (Eds.), 
El pensamiento socialista en Chile. Antología 1893-1933, Santiago de Chile 1987. 
Pp. 120-121. 

  3 Cf. Luis Emilio Recabarren, La mujer y su educación, Punta Arenas 1916; as well as 
his articles on socialism and women, included in the work by Ximena Cruzat / Edu-
ardo Devés (editors), Recabarren. Escritos de Prensa, Volume 3: 1914-1918, San-
tiago de Chile 1986. Pp. 167 and following. 

  4 Cf. Pedro Ribas, Aproximación a la historia del marxismo español (1869-1839), 
Madrid 1990, in particular P. 185. As an example of the influence that Engels’ vi-
sion had on matriarchy in this work, find the phrase by José Ingenieros previously 
quoted (See note 6 of the Second Chapter), as it seems to remind us of the passage 
by Engels, when he writes: “The abolition of maternal right was the great loss of the 
feminine sex”. Federico Engels, El origen de la familia, de la propiedad y del esta-
do, Buenos Aires 1964. P. 65 (Italics in the original). 
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femenina, as one of its first titles; the original is from 1869 (with the title:  
The Subjection of Women),  which also had great influence.5  

Let us point out that the activity of women, such as Pardo Bazán with 
“The Library for Women” (“La biblioteca para la mujer”), requires the 
study of the influx of the international feminist movement in general, be-
cause there are numerous events that evidence a strong articulation in Latin 
America with the international feminism of that time.6  

But returning to the influence of the socialist and/or Marxist traditions, 
let us remember, lastly, the impact of two women whose ideas were also 
present from the beginnings: Clara Zetkin (1857-1933), with works such as  

                                                 
  5 Cf. Pilar Folguera (eda.), El feminismo en España: dos siglos de historia, Madrid 

1988; in particular the study by María Isabel Cabrera Bosch, “Las mujeres que lu-
charon solas: Concepción Arenal y Emilia Pardo Bazán”.  Pp. 29-50. Note that John 
Stuart Mill’s work was translated into Spanish in 1872 by a Chilean intellectual by 
the name of Martina Barros (1850-1941) who published it with a prologue written 
by her, that same year in La Revista de Santiago. Martina Barros, who is considered 
a precursor of feminism in Chile, also has the paper:“La Historia del Feminismo y 
su desarrollo en Chile”, read on ocassion of her entrance to the Academia de Letras 
de la Universidad Católica de Chile in 1917. Cf. Martina Barros, Recuerdos de mi 
vida, Santiago 1942; and Ana María Stuven, “Feminismo y femineidad: Martina Ba-
rros de Orrego a 150 años de su muerte” (sic), in El Mercurio, July 9,  2000; and al-
so her critique “El feminismo en retirada”, in Estudios Públicos 90 (2003) 311-334. 

  6 To the bibliography already mentioned of the feminist movement in the context of 
our analysis of the position of  Vaz Ferreira and, in general in throughout the previ-
ous chapter, we would like to add as an example, the reception of Gina Lombroso 
(1872-1944), whose important work L’anima della donna (1917/1918) was in circu-
lation in its Spanish translation since 1925. Cf. Gina Lombroso, El alma de la mujer, 
Valencia 1925. Also see: Ana María Portugal, “Feminismo”, in Ricardo Salas Astra-
in (coordinator), Pensamiento Crítico Latinoamericano. Conceptos Fundamentales, 
Volume I, Santiago de Chile 2005, Pp. 355-360; Elida Aponte Sánchez, “La revolu-
ción feminista”, in Frónesis 1 (2005) 9-37; and Ricardo Evans, Las feministas. Los 
movimientos de emancipación de la mujer en Europa, América y Australia, Madrid 
1980. It is evident that for obvious reasons (language, close cultural and social links, 
migration, etc.), it would be necessary to study, particularly in this context the influ-
ence of the feminist precursors in Spain, investigating the echo that women such as 
Emilia Pardo Bazan, who we already quoted, or Concepción Arenal (1820-1893), 
author of the pioneering works of the so called social feminism in Spain, such as: La 
mujer del porvenir (1868) and La educación de la mujer (1893). For a current opin-
ion regarding the cultural and historical context, as well as the results that Concep-
ción Arenal’s feminist formulations have had, see: José Luis Barreiro Barreiro, 
“Filosofía y acción social en Concepción Arenal”, address read at the XV Seminario 
de Historia de la Filosofía Española e Iberoamericana, held in Salamanca on the 
12th to the 15th of September of 2006.  
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La cuestión femenina y la lucha contra el reformismo7 and Alexandra Kol-
lontay (1872-1952) who was the first woman to present an articulated syn-
thesis of Marxism and feminism, and in addition – particularly for the 
Ibero-American issue –  had the interesting fact in her biography of having 
served in a diplomatic mission in Mexico in 1926.8 

 
3.2  Moments from the other face of history 

 
Let us contemplate the cultural history of Ibero-America in order to bring 

to the forefront, those feminine names that in some cases preceded and in oth-
ers accompanied the feminist claims mentioned up to the moment, that show 
that the history between women and thinking, could have truly been different.   

 
3.2.1 A few precursors 
 
3.2.1.1     Sor Juana Inés de la Cruz 
 

It is essential to begin this “other face of history”, by underlining the 
figure of the Mexican Juana de Asbaje y Ramírez de Santillana, better 
known as, Sor Juana Inés de la Cruz (1648-1695)9, because she represents 
the first feminine voice which had it been heard, would have changed the 
masculinizing topology of the intellectual consciousness of America. We 

                                                 
  7 New edition: Barcelona 1976. Clara Zetkin directed the Secretariat for Women of 

the III International, which the feminist magazine Gleichheit (Equality) founded in 
1892. Also see her publication Recuerdos sobre Lenin, for various references to the 
“feminine issue”; the Spanish translation is dated 1935.    

  8 Among her works, see: La nueva mujer y la moral sexual, Mexico 1972; Marxismo 
y revolución sexual, Madrid 1976; y Sobre la liberación de la mujer. Seminario de 
Lenigrado 1921, Barcelona 1979. Regarding the significance for feminism see: Ana 
de Miguel Álvarez, Marxismo y feminismo en Alejandra Kollontay, Madrid 1993. 
And, for a historical reconstruction of the relationship between feminism and Mar-
xism in general, see: Andrea D’Ati, “Feminismo y marxismo: más de 30 años de 
controversias”, in Lucha de Clases 4 (2004) 19-28; Carmen Jiménez Castro, La mu-
jer en el camino de su emancipación, Madrid 1987, as well as its bibliography; but 
also, Celia Amorós, “Marxismo y feminismo”, in her book Hacia una crítica de la 
razón patriarcal, Barcelona 1985. Pp. 289-318. 

  9 There are biographers who place the year of Sor Juana’s birth in 1651. We quote 
Octavio Paz. Cf.  Sor Juana Inés de la Cruz o Las trampas de la fe, México 1982, 
Pp. 96 and following. 
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truly believe that she could be recognized by women as the “first Latin 
American feminist.”10  

It is true that terminologies should not be forced, and that it is preten-
tious to impose anachronistic opinions, but it does seem justified, to re-
contextualize her works, and re-read them in light of two aspects that Sor 
Juana herself underlined and developed with great care.   

First of all, we are referring to her defense of women in light of “stupid 
men” in the famous “Redondilla” where she points out: “It speaks of incon-
sequential taste and censure of men, that they of women accuse what they 
accuse.”11 In verses that are unforgettable for their poetic value and witty 
genius, she counteracts the vision of the male with the rights of women to 
be themselves. Let us read some of her verses: 

 

“Silly, you men-so very adept 
at wrongly faulting womankind, 
not seeing you're alone to blame 
for faults you plant in woman's mind. 
 

After you've won by urgent plea 
the right to tarnish her good name, 
you still expect her to behave – 
you, that coaxed her into shame. 
 

What happy mean could there be 
for the woman who catches your eye, 

if, unresponsive, she offends, 
yet whose complaisance you decry? 
 

I well know what powerful arms 
you wield in pressing for evil: 
your arrogance is allied 

with the world, the flesh, and the devil!”12 
                                                 
 10 Cf. Anadeli Bencomo, “Sor Juana Inés de la Cruz: la primera feminista latinoameri-

cana”, in Laura Febrer (eda.), Sor Juana Inés de la Cruz, Caracas 1995. Pp. 97-101. 
For a more critical consideration see the study by Rosa Perelmuter, Los límites de la 
feminidad en Sor Juana de Inés de la Cruz, Madrid 2004. 

 11 Sor Juana Inés de la Cruz, Redondillas, in Obras escogidas, Madrid 1938. P. 57. (Trans-
lator’s note: The English fragments are taken from an anonymous translation). 

 12 “Hombres necios que acusáis / a la mujer sin razón, / sin ver que sois la ocasión / de 
lo mismo que culpáis // Si con ansia sin igual /  Solicitáis su desdén / ¿por qué que-
réis que obren bien / si las incitáis al mal? // ¿Pues cómo ha de estar templada /  la 
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Secondly, we refer to the strong and well documented defense of the 
rights of women, in the study that she conducts in her famous “Letter to 
Philothea” (Carta a sor Filotea de la Cruz - 1691).13 We transcribe a few 
paragraphs in order to sample her erudition, intelligence and artistry with 
which she as a woman defends her right to science in a colonial world 
dominated by men:  

“I do not study to write, much less to teach, that would be my bound-
less sumptuousness, but only to see if by studying I ignore less ... To write 
has not been my own will, but an external strength ... What is true, I cannot 
deny (the one because it is known to all; and the other, because although it 
is against me, God through his mercy has given me a great zeal for truth), 
that since my first ray of reason, was so strong and powerful my inclination 
to literature that, no outward reprehensions (of which I have had many), nor 
self reflections (which in fact no less), have been enough to thwart this 
natural impulse, that God implanted in me ... and God knows that I have 
begged for him to turn off the light of my understanding, leaving only that 
necessary to keep his Law, because the rest is excess (according to some) in 
a woman: and some even say that it does harm ... Well, what can I tell you 
madam of the natural secrets that I have discovered while cooking? ... But I 
should not tire you with such “coolnesses” (frivolities), that I tell, so you 
have total news of my natural impulse and I believe it would cause you to 
laugh; but madam, what can we women know, other than kitchen philoso-
phy? How well said by Lupercio Leonardo: How well can one philosophize 
while seasoning dinner. (Qué bien se puede filosofar y aderezar la cena.)  
And I say when I see these ribs: If Aristotle had cooked, he would have 
written much more ... (Si Aristóteles hubiera guisado, mucho más hubiera 
escrito) ... I see so many and such distinguished women: some embellished 
with the gift of prophesy, such as Abigail; others with persuasion, such as 
Esther; others of piety such as Raab; others with perseverance as Anna, 
Samuel’s mother ... If I delve in with the gentiles, the first I find are the 
Sibyls, chosen by God to prophetize the main mysteries of our Faith; and in 

                                                                                                                                               
que vuestro amor pretende, / si la que es ingrata ofende / y la que es fácil enfada? // 
Bien con muchas armas fundo / que lidia vuestra arrogancia, / pues en promesa e 
instancia / juntáis diablo, carne y mundo”. Sor Juana de la Cruz, Ibid. Pp. 57-58. 

 13 It is known that “Sister Philothea” (“Sor Filotea”) is the pseudonym of the bishop of 
Puebla, Manuel Fernández de Santa Cruz (?-1699), who had chastized Sor Juana for 
her criticism of a famous sermon by the renowned jesuit Antonio de Vieira (1608-
1697). Cf. Sor Juana Inés de la Cruz, Carta Atenagórica (1690). 



 

 

 

55 

such elegant and learned verses, so capable of awe. I see adoration to the 
Goddess of Science a woman such as Minerva, daughter of the first Jupiter 
and master of all the wisdom of Athens. I see a Pola Argentaria, who helped 
Lucano her husband, to write the great “Batalla Farsalíca”. I see the daugh-
ter of the divine Tiresias, more learned than her father. I see a Zenobia, 
Queen of Palmyra, as wise as she is courageous. An Arete, daughter of 
Aristippus, the scholar Nicostrata, inventor of Latin Letters and erudite for 
the Greek. An Aspacia from Miletus, who taught philosophy and rhetoric 
and was a teacher of the philosopher Pericles. A Hipacia, who taught as-
trology and read for a long time in Alexandria. A Greek Leoncia, who 
wrote against the philosopher Theophrastes, and convinced him.”14  
 
3.2.1.2  Flora Tristán 
 

Another link in this chain of reflection and self affirmation of women 
from their own history and experience initiated by Sor Juana Inés de la 
Cruz that demonstrate that the relationship between women and philoso-
phical thinking should have been analyzed differently, is represented by the 
figure of the renowned French-Peruvian Flora Tristán (1803-1844); one of 
the founders of modern feminism who was a pioneer in the link between 
feminists’ claims and the worker’s movement in general.15 

In the context of the issue being discussed, we wish to underline her stay 
in Perú during the period of 1833-1835, because it is the experience that trans-
forms her life, and makes her see the world with the eyes of a woman “pa-

                                                 
 14 Sor Juana Inés de la Cruz, Carta a Sor Filotea de la Cruz, in Obras escogidas, ed. 

cit. Pp. 121-135. (Italics in the original)  
 15 Cf. Flora Tristán, Unión Obrera, Barcelona 1977, in an important chapter dedicated 

specially to the condition of women, she states: “All of the world’s misfortunes 
come from the oblivion and contempt that up to this moment the natural and impre-
scriptible rights of being women, have been subject to.” (in Spanish, P. 125). The 
original (L’Union Ouvriére) is from 1843. This publication, in which ideas from the 
El Manifiesto Comunista (1848) from Marx and Engels, are advanced, was severely 
criticized by Edgar Bauer (1820-1886) from the abstract perspective of the “Critique 
to Critique” in which Flora Tristán was reproached for her thesis in defense of the 
value of work as a creative activity as well as for the need to organize workers. 
Bauer also accused Flora Tristán of “feminine dogmatism”, formulated from what 
exists.  Against that criticism by the “Critique to Critique” Marx and Engels de-
fended Flora Tristán recognizing the importance of her formulations. Cf. Carlos 
Marx/ Federico Engels, La Sagrada Familia y otros escritos, Mexico 1962, in parti-
cular pages 84-85. 
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riah”, to become aware of her condition and start a struggle that bonded her to 
the destiny of women in the world and particularly in Perú and America. It is 
understandable, for example, that upon returning from Perú she publishes her 
first book dedicating it, precisely, to a reflection regarding the experience of 
the woman as a foreigner and to claim the right of women to a hospitable wel-
come in a foreign country.16 Undoubtedly it is this book related to her trip to 
Perú, the one that links her to the Latin American feminist movement and in 
particular to Peruvian feminist literature, not only with an absolute right to do 
so, but also as a source of inspiration and a symbol of struggle throughout the 
times;17 the same holds true about her work L’emancipation de la femme ou le 
testamente de la paria, written in 1843, but published posthumously with a 
widely accepted translation in Perú.18 

As a document to the validity of the heritage of Flora Tristán let us note 
that in Perú, the Peruvian Women’s Center, a feminist association founded 
in 1979, has her name, and as it seems by its activity and publications, this 
name is a symbol of the commitment with the current challenges of the 
feminist movement.19 

Centers of this type are a living connection to the past and fulfill an ex-
emplary function in the task of recontextualizing the liberating traditions 
and project them into the future. We mention them explicitly for this rea-
son. 

 

                                                 
 16 Cf. Flora Tristan, Nécessité de faire bon accueil aux femmes étrangères, Paris 1835. 

For an analysis of this aspect of her thinking see: Porfirio Mamani Macedo, Flora 
Tristan: La paria et la femme étrangère dans son oeuvre, Paris 2003.  

 17  Cf. Flora Tristan, Pérégrinations d’une paria, Paris 1838. See the Spanish transla-
tion in the edition by José Gómez Taberna: Flora Tristán, Peregrinaciones de una 
paria, Madrid 1986. 

 18  Cf. Flora Tristán, La emancipación de la mujer, Lima 1948. Regarding Flora Tris-
tán’s presence in Perú, see the well documented panoramic view by Krystyna 
Tausch, Frauen in Peru, München 1993, in particular Pp. 101-126, as well as the 
work edited by the Flora Tristan Center for the Peruvian Woman, Flora Tristán – 
una reserva de utopia, Lima 1985; and of course, the pioneering and heartfelt book 
by Magda Portal, with the eloquent title: Flora Tristán, la precursora, Lima 1945. 

 19  Cf. www.flora.org.pe. See also: Ana de Miguel y Rosalía Romero (editors), Flora 
Tristán: Feminismo y Socialismo. Antología, Madrid 2003.  
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3.2.1.3    Gertrudis Gómez de Avellaneda 
We continue with the figure of the Cuban poetess and writer Gertrudis 

Gómez de Avellaneda (1814-1873) who Cintio Vitier (1921) describes: 
“She is already complete, the type of American woman (such as a different, 
more intelligent and finer, Sor Juana Inés de la Cruz), who takes on life 
with eagerness and knowledge, who takes risks just as a man does, in 
search of hapiness and in creative ambition, and that generally succumbs 
consumed by her own flames.”20 However in the opinion of another great 
Cuban, – but for different reasons as we will later see – she represents the 
denial of the American “femininity”. We refer to the opinion that José 
Martí has of Gertrudis Gómez de Avellaneda when comparing her poetry 
with the “feminine poetry” of another Cuban poetess, Luisa Pérez de Zam-
brana (1835-1922). We include the opinion of José Martí here because it 
reveals more of his ambivalent vision regarding women mentioned earlier:   
“Are the grandeur and severity in feminine poetry superior to the tender-
ness, to the real and delicate suffering, felt with such purity as well as ele-
gance when speaking? The answer here would rely on whether [the work 
of] Luisa Pérez de Zambrana has more value than Avellaneda’s. There is a 
haughty, sometimes fierce man in the poetry of Avellaneda: in all of 
Luisa’s verses there is a woman’s clear (transparent) soul. Verses are made 
from grandeur, but only from sentiment (feelings) can poetry be made.  
Avellaneda is daringly large; Luisa Pérez is tenderly timid.   

It should, in fact, be asked, not only which of the two is a better poet-
ess, but which is the best American poetess. And in this, it seems to us that 
there should be no hesitation.  

There is no woman in Gertrudis Gómez de Avellaneda: everything in 
her attests to a potent and masculine spirit; her body was tall and robust, as 
her poetry was rough and energetic; there were no tender gazes from her 
eyes, filled with a strange glow of power: it was like a threatening cloud.  
Luisa Pérez is something like a cloud of nacre and blue in a serene and fair 
afternoon.  Her pains are tears; Avellaneda’s are fierce. Still more, Avel-
laneda had not felt human pain: she was taller and more potent than it 
[pain]; her sorrow was stone; Luisa Pérez’s [sorrow], a flower. A chaste 
violet, a wailing lotus flower, a sad passion flower.   

                                                 
 20  Cintio Vitier, Lo cubano en la poesía, La Habana 1970. P. 129 (Italics ours).  
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Who would you choose as your poetess, oh passionate and affectionate 
American nature? The one makes you feel fear; the other makes you cry.”21 

Martí is harsh with Avellaneda and – although it might require a special 
study – we risk saying that his unjustified rejection of Avellaneda as a 
“feminine model” has to do with his (conventional) conception of women, 
and of course with the “feminist” attitude of this Cuban poetess. This is in 
fact what interests us here, so let us begin with the brief description of the 
significance of Gertrudis Gómez de Avellaneda by pointing out her posi-
tion and her ideas in defense of the rights of women, which have earned her 
the recognition of being a precursor of modern feminism.  

Her conscience of a woman that struggles for women’s liberation in a 
society where “the masculine exclusiveness” seems limitless, is already 
present in her novel “Sab” – considered, as a matter of fact, by the literary 
critics, as the first anti-slavery novel in the Spanish language – which she 
published in 1841, in Madrid, and in which the famous “feminist” maxim is 
expressed: “Oh, women!” poor and blind victims. Just as slaves, they pa-
tiently drag their chains and lower their heads under the yoke of human 
laws. With no other counsel than their ignorant hearts they select an owner 
for the rest of their lives. At least slaves can change owners; they can wait 
until they gather enough gold to buy their liberty: but women, when they 
lift their feeble arms and their desecrated foreheads, to ask for liberty, what 
they hear is the monstrous deathly voice yelling to them in the tomb.”22  

Her “feminism” clearly turns militant in the decades of 1850-1860, 
based on the humiliation that she experiences in her own flesh as an intel-

                                                 
 21  José Martí, “Tres libros – Poetisas americanas”, in Obras completas, Volume 8, ed. 

cit. Pp. 310-311. As an interesting historical indication, we point out that Martí’s 
opinion is part of a commentary of a book edited in Paris in 1875. Cf. José Domingo 
Cortés, Poetisas americanas. Ramillete poético del bello sexo hispanoamericano, 
Paris 1875. In this publication there are verses of various poetesses from different 
countries of America (Cuba, Chile, Colombia, Mexico) among which we mention in 
particular: Ester Tapia de Castellanos, Isabel Prieto, Mercedes Marín de Solar, Mer-
cedes Suárez etc., which represent in this sense, a rich documentation of the intellec-
tual work of women of XIX Century America. See the specific cases for each coun-
try, Lea Fletcher (Compilator), Mujeres y cultura en la Argentina del siglo XIX, 
Buenos Aires 1994; Mary del Priore, A Mulher na Histórica do Brasil, São Paulo 
1988; Julio González Pagés, En busca de un espacio: Historia de mujeres en Cuba, 
ed. cit.; Aurora Tovar Ramírez, Mil quinientas mujeres en nuestra conciencia colec-
tiva. Catálogo biográfico de mujeres de México, Mexico 1996; Elvira García y Gar-
cía, La mujer peruana a través de los siglos, 2 volumes, Lima 1925. 

 22  Gertrudis Gómez de Avellaneda, Sab, La Habana 1914. P. 120. 



 

 

 

59 

lectual woman,23 but evidently also for her solidarity with the situation of-
women in the society of her time. A sample of this consciousness and 
comittment with the cause of women is the foundation in Cuba, in 1860, of 
the “Cuban Album of the beautiful and the good. A bimonthly magazine 
dedicated to the fair sex with topics of moral, literature, fine arts and fash-
ion”,  (El Álbum cubano de lo Bello y lo Bueno. Revista quincenal de mo-
ral, literatura, bellas artes y modas. Dedicada al bello sexo).  

Two articles in particular should be selected from those that Gertrudis 
Gómez de Avellaneda wrote for El Album, which was published up until 
1864. These articles express the high level of consciousness of a woman 
who claims and affirms her rights. The titles speak for themselves: “The 
consideration of women with regard to their capacity to govern the people 
and the administration of public interests” and “The consideration of 
women particularly in their scientific, artistic and literary capacity.”  

In the last of the cited articles, from 1860, she expresses this statement, 
that certainly reveals her self-esteem, and also her critical attitude towards 
“masculine exclusivism”: “If women – in spite of these and other brilliant 
indications of her scientific capacity – are still exiled from the temple of 
profound knowledge, don’t think either that their acceptance in the literary 
and artistic fields dates from many centuries back: Ah! No! In this field 
also they have struggled bit by bit with masculine exclusivity, and even to-
day she is looked on as an intruder and ursurper, and consequently treated 
with certain dislike and mistrust, which can be evinced by the distanced she 
is kept at by the bearded academy.”24   

                                                 
 23  The fact is known that in 1853 she was denied one of the chairs of the Real Acade-

mia Española de la Lengua in Madrid for sexist reasons, in spite of the support of 
certain writer friends who shared her “feminist” views, and her efforts to obtain this 
chair.  She had written to her friends at the Academia “... I should be compensated in 
a certain way, showing that in Spain it is not anathema to be a woman of certain 
learning; that gender does not deprive of the fair award to legitimate worthiness”. 
Cf. Ana María Portugal, “Gertrudis Gómez de Avellaneda: Dueña de sí misma”, in 
Mujeres hoy, June 2, 2004. Also see Juana Martínez Gómez/Almudena Mejías 
Alonso, Hispanoamericanas en Madrid (1800-1936), Madrid 1994; above all see: 
Angel Augier, “De cuando Tula no fue admitida en la Academia Española”, in Úl-
tima Hora 2 (1952) P. 2-5; and Alberto José Carlos, “Un error de Gertrudis Gómez 
de Avellaneda”, in Boletín Biblioteca Menéndez Pelayo 1 (1970) 329-330. 

 24  Citation according to Lucia Guerra, op. cit. P. 184. Also see: Ana María Portugal, 
“Gertrudis Gómez de Avellaneda: Dueña de sí misma”, ed. cit.; and in general In-
maculada Jiménez Morel, La prensa femenina en España, Madrid 1992; as well as 



 

 

 

60 

Equally in this context – and for the purpose of this study – we high-
light the article “The Woman” (“La mujer” ) that she published in the bi-
monthly newspaper La América. Crónica hispano-americana, on March 8, 
1862, in which she analyzes the role that the woman has played in the 
drama of human history and refutes the male leyend of the woman as the 
weaker sex. In the argumentation made by Gertrudis Gómez de Avellaneda, 
history shows the contrary, that instead the woman shows the most energy 
and courage in life. And she concludes: “In nations where women are hon-
ored, where her influence dominates in society, certainly there, you will 
find civilization, progress, public life ... In countries where women are vili-
fied, nothing great lives: servitude, ignorance, moral ruin is the inevitable 
destination they are condemned to.”25  

Finally we want to offer another sample by mentioning the article that 
Gertrudis Gómez de Avellaneda wrote on the Cuban poetess Luisa Molina 
(1821-1887), also published in the newspaper already cited: La América. In 
our context, this study is particularly relevant because in it, Gertrudis 
Gómez de Avellaneda not only feels solidarity towards the destiny of a 
poor woman poetess, who she wants to help by publishing her work, but 
she takes on the case of Luisa Molina, mostly to defend the feminine gen-
ius.  The woman, according to Gertrudis Gómez de Avellaneda is a genius, 
much like the male, because “genius” is a human gift which is not exclu-
sive of the male sex.26  

                                                                                                                                               
Raimundo Lazo, Gertrudis Gómez de Avellaneda. La mujer y la poetisa lírica, Me-
xico 1972.  

 25  Gertrudis Gómez de Avellaneda, “La mujer”, loc. cit.; quoted here from Edith Che-
ca, “Gertrudis Gómez de Avellaneda en la prensa española del siglo XIX”, in Espé-
culo. Revista de Estudios literarios 19 (2001) – digital version –, Universidad Com-
plutense de Madrid. 

 26  Cf. Gertrudis Gómez de Avellaneda, “Luisa Molina”, in La América, May 24, 1857. 
Pp. 9-10. Let us remember that with these thoughts, Gertrudis Gómez de Avellaneda 
answered in advance, the doubts of Vaz Ferreira – and many others! – regarding the 
capacity of women of being intellectually genius. But, lets take advantage of this 
context to revisit a topic that was left pending, and add that the defense of the 
“feminine genius” that Gertrudis Gómez de Avellaneda makes in her work, in par-
ticular her newspaper essays, should be seen in the horizon of the romantic theory of 
genius and its reception in the Spanish Romanticism, which is the “mother” tradition 
in which the Cuban poetess is inserted. Of particular importance here would be her 
links to the theory developed by Victor Cousin (1792-1867) in his famous work 
Études sur les femmes illustres et la société du XVIIe siècle (Paris 1840 and follow-
ing.). See regarding this: María C. Albín, Género, poesía y esfera pública. Gertrudis 
Gómez de Avellaneda y la tradición romántica, Madrid 2002; and his study: “El ge-
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These brief notes on Gertrudis Gómez de Avellaneda should be enough 
in this historical-biographical journey, to realize that the name and the work 
of the Cuban poetess, represents another link in the strong heritage of femi-
nist thinking, that should not be lost or forgotten, but rather should be con-
tinuously recontextualized and “memorialized”, because they are a living 
example of the fact that women to think and be creative – included of 
course the level of genius haggled by Vaz Ferreira – does not need to pass 
through “... the floating systems of men.”27  
 
3.2.1.4     Clorinda Matto de Turner 
 

Another of our “witnesses”, to the fact that the relationship between 
women and (philosophical) thinking could have been different, is the Peru-
vian writer, Clorinda Matto de Turner (1852-1909) recognized in the his-
tory of Ibero-American literature for her famous novel Aves sin nido 
(1889), in which she denounces the corruption in the catholic clergy and 
the power abuses of civil authorities, based on an experience in a town of 
the Peruvian Andes. This novel, which caused her excommunion in 1891, 
is considered today as one of the documents that gave birth to modern indi-
genism in America.28 But, as in the previous cases, we must sidestep this 
and other aspects of the work of Clorinda Matto de Turner, to concentrate 
only on what seems relevant to feminine protagonism in the development 
of the intellectual consciousness of America.   

In our opinion there are two aspects that would have to be pointed out, 
as examples of her comittment with the cause of equal participation of 
women in the public sphere of American societies, as well as for her cour-
age in the construction of the feminist liberation memorial.  
                                                                                                                                               

nio femenino y la autoridad literaria: ‘Luisa Molina’ de Gertrudis Gómez de Avella-
neda”, in Atenea 490 (2004) 115-130. 

 27  Gertrudis Gómez de Avellaneda, “Luisa Molina”, ed. cit. P. 10. 
 28  Cf. Francisco Carrillo, Clorinda Matto de Turner y su indigenismo literario, Lima 

1967; Beat Dietschy, “Das Evangelium der indianischen Befreiung. Anfänge des 
modernen Indigenismus in Peru (1821-1919)”, in Raúl Fornet-Betancourt (Hrsg.), 
Theologien in der Sozial- und Kulturgeschichte Lateinamerikas. Die Perspektive der 
Armen, Band 2: Theologien in der Praxis von Mission und Kolonialisierung, Ethni-
zität und nationale Kultur, Eichstätt 1993, S. 258-292; Julio Rodríguez-Luis, Her-
menéutica y práxis del indigenismo: la novela indigenista de Clorinda Matto a José 
María Arguedas, México 1980, in particular Pp. 17-55; José Tamayo Herrera, 
Historia del indigenismo cuzqueño. Siglo XVI-XX, Lima 1980; and Alberto Tauro, 
Clorinda Matto de Turner y la novela indigenista, Lima 1976. 
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We can see the first of these aspects in her untiring newspaper work29, 
both as editor in chief of important Peruvian newspapers (such as, La 
Bolsa, in Arequipa or El Perú Ilustrado in Lima) as well as her role as 
founder of new literary expression organisms, such as the newspaper Los 
Andes or the important magazine Búcaro Americano which she founded 
and edited during her exile in Buenos Aires.30 This work is a concrete ex-
ample of her commitment to a presence of women in spaces normally re-
served to men.  

This does not seem however, to have been the fruit of an special reason 
or coincidence, but rather an expression of a line of work ensuing from one 
of the first conferences by Clorinda Matto de Turner during her Argentine 
exile, given on December 14, 1895 that had this expressive title: “The 
workers of thought in the America of the South.” It is necessary to add that 
this is a conference in which the Peruvian writer not only confesses, de-
fends and creates the foundation of her social and intellectual commitment 
with the causes of women (“Woman, she says from the start, and interested 
in all that regards her sex” – “Mujer, dice de entrada, e interesada en todo 
lo que atañe a su sexo”31), but she also offers a veritable index of the scien-
tific and intellectual contributions that women of her time are already pro-
ducing. In this sense, her conference is an important source for re-
discovering feminine names that fostered the other face of the intellectual 
history of America.  We find, for example, Josefina Pelliza de Sagasta (Ar-
gentina, 1844-1932), of whom she cites her book Conferencias: El libro de 
las madres (Buenos Aires 1885); Soledad Acosta de Samper (Colombia, 
1833-1913), and her book La mujer en la sociedad moderna (Paris 1895)32;  
Mercedes Cabello de Carbonera (Perú, 1845-1909); various of her publica-
tions are mentioned, among which we point out: La religión de la humani-

                                                 
 29  Cf. Ana María Portugal, “El periodismo militante de Clorinda Matto de Turner”, in 

Margarita Zegara (eda.), Mujeres y genéro en la historia del Perú, Lima 1999. Pp. 
319-330. 

 30  Cf. Susana Zanetti, “Búcaro Americano: Clorinda Matto de Turner en la escena fe-
menina porteña”, in Lea Fletcher, op. cit. Pp. 264-275. 

 31  Clorinda Matto de Turner, “Las obreras del pensamiento en la América del Sud”, in 
her work: Boreales, miniaturas y porcelanas, Buenos Aires 1902, P. 246. 

 32  This important writer from Colombia was the founder and editor of periodic publi-
cations such as “La Mujer”  published between 1878-1881, or “The Family”, edited 
between 1884-1885. 
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dad (Lima 1893)33; Teresa González de Fanning (Perú, 1835-1918), geog-
rapher and historian; Margarita Práxedes Muñoz (Perú, 1848-?), psychia-
trist and essayist; or Juana Rosa de Amézaga (Perú, 1855-1904), of whose 
book Pensamientos y Máximas, it is said, that she “… gives relevance to a 
philosophical and profitable work in benefit of the Peruvian woman.”34 
(We clarify here that these are only but a few names of the many that 
Clorinda Matto de Turner offers in her document that also has the merit of 
pointing out important feminine figures in “marginalized” countries in 
America itself, such as Bolivia, Honduras or El Salvador).  

And, for Clorinda Matto de Turner there is no doubt that the documen-
tation presented in her conference is evidence of the fact that:  “... [there is] 
fertile activity conducted by women everywhere.”35  

The second aspect is probably more specific in what is her conception 
of the education of women. We will bring this briefly to the forefront, with 
two articles that she originally published in her magazine Búcaro Ameri-
cano. Their titles are: “The Brilliant Path of Women” (“El camino lumi-
noso de la mujer”), (1897) and “Women and Science” (“La mujer y la 
ciencia”), (1898). 

The first article begins with this convincing affirmation: “Feminine 
progress in sociology is the water in the role of the principal elements of 
nature.”36  

From this horizon of critical understanding, she opposes the egotism of 
the male that has made women into “an aparatus of sensations, utilized by 

                                                 
 33  This is work directed to the well known and already cited, Juan Enrique Lagarrigue. 

With this indication we also call attention to the fact that many of these thinkers, op-
erate, as can be seen by the time period in which they work, from the horizon of 
Latin American positivism. This influence can be seen clearly in an article by Mer-
cedes Cabello de Carbonera, that we cannot overlook in the context of our work, as 
it is dedicated to women and to the right to scientific education as a condition to her 
civilizing protagonism. Cf. Mercedes Cabello de Carbonera, “La influencia de la 
mujer en la civilización”, in El correo del Perú, IV (1874) XXVI.  

 34  Clorinda Matto de Turner, “Las obreras del pensamiento en la América del Sud”, ed. 
cit. P. 262. It is a pity that we were unable to confirm the year of the death of Mar-
garita Práxedes. We appreciate José Ignacio López Soria for the biographical data of 
Juana Rosa de Amézaga. 

 35  Clorinda Matto de Turner, Ibid. P. 251. 
 36  Clorinda Matto de Turner, “El camino luminoso de la mujer”, we quote just as it 

appears in the transcription published by Gloria Hintze de Molinari in “Cuyo. Anua-
rio de Filosofía Argentina y Americana” 16 (1999) P. 159. 
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males for their own benefit”37, with education and instruction imparted to 
women as the only human path to regenerate and ennoble women’s beings.  

It is education then, for the Peruvian author, the means through which 
the development of women as a moral being and social protagonist is en-
sured.  The phrase with which she ends her article, illustrates this: “For the 
definite triumph of our ideas, we need not of struggles nor inflicted preach-
ing; what we aspire for is light, a lot of light so that once darkness is dissi-
pated, those who have eyes can find all the beauty reserved for the human 
genre, the illustration (education) of its better half, and the benefits that  
family, country, universe, can finally report from the fact that women are 
conscious beings and not something irresponsible.”38  

The same argument is followed through in the second study mentioned 
above. In this one, the “punishable egotism”39 of men is also criticized, 
when they haggle over the right to science and oppose the intellectual self 
affirmation of women. But Clorinda Matto de Turner’s argument, presents 
an interesting angle: she assumes an offensive role with the argument that 
women are already in the path towards science, and even more:  that “In the 
territory of facts, she is proving, with each step, the competence and supe-
riority given by perseverance.”40  

We point out, lastly, that also in this text it becomes clear how in the 
conception of the education of women, according to Clorinda Matto de 
Turner, the link with professional education and moral ennoblement is piv-
otal”, as she herself says. The close bond of these two dimensions, in her 
view, is essential in “... the magnificent redemptive work of women”41, 
which is, at the same time, the condition for the redemptive humanization 
of the entire human race.42 

                                                 
 37  Clorinda Matto de Turner, Ibid. P. 159. 
 38  Clorinda Matto de Turner, Ibid. p. 160. 
 39  Clorinda Matto de Turner, “La mujer y la ciencia”, we quote here, the transcript 

published by Gloria Hintze de Molinari in “Cuyo. Anuario de Filosofía Argentina y 
Americana” 16 (1999) P. 161. 

 40  Clorinda Matto de Turner, Ibid. P. 161; also see page 164. 
 41  Clorinda Matto de Turner, Ibid. P. 164. 
 42  For the contextual and intelectual location of these articles, see: Gloria Hintze de 

Molinari, “Clorinda Matto de Turner y dos textos sobre la mujer y la ciencia”, in 
Cuyo. Anuario de Filosofía Argentina y Americana 16 (1999) 155-158; as well as 
her lecture “Pensadoras latinoamericanas en el proceso de la integración: Clorinda 
Matto de Turner y el Búcaro Americano” in the V Hall of Ideas of  South America, 
held  November 20-22, 2002, in Rio Cuarto Argentina (V Corredor de las Ideas del 
Cono Sur, celebrado del 20 al 22 de noviembre de 2002) in Río Cuarto, Argentina. 
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Without a doubt this would be one of the trails of the heritage of the Pe-
ruvian writer that could be “rememorialized” from the current challenges.  
But we must continue with our journey.  
 
3.3 A note regarding the positive influence of the anarchist   

movement 
 

Up to this point, and regarding the international movements that have 
influenced the development of Latin American feminism, it would be nec-
essary to study, explicitly, utopian socialism and Marxism. To complement 
what has been said before, we would like to take advantage of the Argen-
tine context, and more concretely, the area of Rio La Plata, where Clorinda 
Matto de Turner develops her social and intellectual activity. Later, we will 
continue with a brief note on the influence of anarchism or, said more pre-
cisely, anarchist feminism. We bring this at this juncture because, as it is 
known, at the end of the XIX Century and beginning of the XX Century, 
anarchism had a strong influence in Argentina – which is also true for other 
Ibero-American countries such as Brazil, Uruguay or México43– but also 
because Clorinda Matto de Turner herself, seems to give us a good reason 
to do so.  

                                                                                                                                               
In the frame of this note, also see that the work of Clorinda Matto de Turner, as the 
studies of this Peruvian writer have evidenced, should be seen in general, in the ho-
rizon of the indigenous and anti-clerical tradition affirmed, among others, by Juana 
Manuela Gorriti (1819-1892) and Manuel González Prada (1844-1918). As an ex-
ample we point out: Antonio Cornejo Polar, Clorinda Mato de Turner, novelista, 
Lima 1992; Tomás Escajadillo, La narrativa indigenista peruana, Lima 1994; 
Gabriela Küppers, Peruanische Autorinnen vor der Jahrhundertwende: Literatur 
und Publizistik als Emanzipationsprojekt bei Clorinda Matto de Turner, Frank-
furt/M 1989; Laura Judith Sauer, Un análisis de la influencia filosófica de Manuel 
González Prada en Clorinda Matto y Mercedes Cabello, University of Colorado 
(Tesis doctoral) 1984; and also Sara Beatriz Guardia, Mujeres Peruanas. El otro la-
do de la historia, Lima 1995, in particular Chapter VI.  

 43  A historical testimony of special value regarding the importance of the anarchist 
presence in Argentina in those times is an article by the German social-democracy 
correspondent (Die Neue Zeit) in Buenos Aires in which the high influence of anar-
chist socialism is underlined. Cf. Germán Avé-Lallemant, “Kapitalismus und Sozial-
ismus in Argentinien”, in Die Neue Zeit 23 (1905) 453-455; and his Selección de ar-
tículos. La clase obrera y el nacimiento del marxismo en la Argentina, Buenos Aires 
1974. Regarding the topic in general, see above all, the anthology edited and with a 
prologue by Carlos M. Rama y Ángel J. Cappellelli, “El anarquismo en América La-
tina”, Caracas 1990. 
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In one of the quotes already mentioned this Peruvian writer says: “For 
the definite triumph of our ideas, we need not of struggles or inflicted 
preaching”. We believe that the warning formulated in this phrase, has no 
meaning if not seen from the strife of the women anarchists whose radical 
feminist agenda probably collided with the illustrated and liberal mentality 
of Clorinda Matto de Turner. In other words, we see her warning as an 
ideological demarcation in the face of a more radical feminism, defended 
by the women anarchists of her social and intellectual environment.   

Let us remember, in this sense then, that in 1896, in Buenos Aires, the 
feminist newspaper (with a comunist-anarchist tendency) “La Voz de la 
mujer” is published, and defined as the organ of expression for the struggle 
of women in favor of total equality between men and women.44  And, in 
1907 renowned anarchists such as Virginia Bolten from Uruguay who had 
been director of “La Voz de la Mujer”45, Juana Rouco Buela (1889-1968) 
an Hispanic-Argentine, and María Collazo also from Uruguay, founded in 
Buenos Aires the “Feminine Anarchist Center” (“Centro Femenino Anar-
quista”) with the purpose of deepening and spreading the ideas for a radical 
emancipation of women, as a condition for acting her social protagonism.46  

Outside of this environment of Rio La Plata, where Clorinda Matto de 
Turner operated, feminist anarchy could also be evidenced. In the Carib-
bean, for example, the political and intellectual activity of  the Puerto Rican 
Luisa Capetillo (1875-1922) with studies that pave the road for radical 
feminism such as “Ensayos libertarios” (1907) or “La humanidad en el 
                                                 
 44  As a sample of the echo of the international anarchist-feminist ideas, we underline 

that in “La Voz de la Mujer”, the first references to the ideas of the Russian activist 
and thinker from the United States, Emma Goldman (1869-1944), appear; she is 
considered to be the initiator of the anarchist-feminist movement. Cf. Cristina Guzzo, 
“Luisa Capetillo y Salvadora Medina Onrubia de Botana: Dos iconos anarquistas. 
Una comparación”, in Alpha 20 (2004) 165-180. 

 45   There is a facsimile reproduction of the newspaper available. Cf. Universidad Na-
cional de Quilmes (Editor), La Voz de la Mujer. Periódico comunista-anárquico, 
1896-1897, Buenos Aires, 1997.   

 46 Regarding the development of the anarchist-feminist movement of this time, and the 
protagonists, see the studies by: Dora Barrancos, Anarquismo, educación y costum-
bres en la Argentina de principios de siglo, Buenos Aires 1990; Mabel Bellucci, 
Anarquismo y feminismo. El movimiento de mujeres anarquistas con sus logros y 
desafíos hacia principios de siglo, Buenos Aires 1989; Cristina Guzzo, Las anar-
quistas rioplatenses: 1880-1990, Phoenix (Arizona) 2003; and Juan Suriano, Anar-
quistas. Cultura política libertaria en Buenos Aires 1890-1910, Buenos Aires 2001. 
Also worthy of mention is that it is possible that this anarchist-feminism is the femi-
nism against which Faz Ferreira argues, in his rejection of egalitarian feminism.   
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futuro”  (1910); or the edition of the journal “La mujer” , in 1910, which is 
the first anarchist-feminist journal in the Caribbean.47 

In Mexico, it is essential to point out the life and work of the anarchist 
journalist Juana Belén Gutiérrez de Mendoza (1875-1942) who founded, 
edited and published in 1901 the weekly “Vesper”, as an instrument for po-
litical opposition and for the struggle for women’s rights. She is the author, 
among other works, of “República Femenina” (1936) in which she summa-
rizes and defends her position for a feminism that encourages the participa-
tion of women not simply in the masculine political order but rather to find 
equilibrium in an integral order based on respectful cooperation.48 

Although briefly, we would like to mention that Juana Belén Gutiérrez 
de Mendoza was also related to the main figures of Mexican anarchy, such 
as the Flores Magón brothers, and her position on feminism reminds us, in 
its fundamental lines, of the positions assumed by other anarchists regard-
ing women’s emancipation.   

For example, we mentioned Ricardo Flores Magón (1873-1922)49, but 
above all,  we bring to the forefront Práxedis G. Guerrero (1882-1910) who 
accused “liberal” feminism of wanting to make women, imitators of all the 
wrongdoings of the male, and proposed instead a “rational feminism” 

                                                 
 47 Cf. Julio Ramos (Ed.), Amor y anarquía. Los escritos de Luisa Capetillo, San Juan, 

1992. Also see the article quoted above by Cristina Guzzo on Luisa Capetillo; and 
more recently the study by Gloria de Cunha in her publication: “Pensadoras de la 
Nación”, Madrid/ Frankfurt 2006. In this book, the ideas of two other important fig-
ures are also studied: Mercedes Cabello de Carbonera whom we have already cited 
and Marietta de Veintemilla (1858-1907) from Ecuador; some of the main essays of 
these three women are reproduced therein.  

 48 Cf. Ana Lau, “Una vida singular: Juana Belén Gutiérrez de Mendoza”, in Sólo His-
toria 8 (2000) 9-14; and her book in colaboration with Carmen Ramos, Mujeres y 
Revolución 1900-1917, México 1993. In this context it is necessary to refer to the 
importance of the Mexican Revolution for the emancipation of women, as can be 
seen with the title of the book by Ana Lau and Carmen Ramos. We remember here 
that between 1915 y 1916 in Tabasco and Mérida three national feminist congresses 
were held. In addition to the work by Aurora Tovar Ramírez already quoted, see: 
Ana Macias, “Felipe Carrillo Puerto y la liberación de la mujer en México”, in 
Asunción Larvín (Editor), Las mujeres latinoamericanas. Perspectivas históricas, 
Mexico 1985. Pp. 330 and following; Francesca Gargollo, Las ideas feministas en 
Latinoamérica, Mexico 2004. Pp. 81 and following.; Rosa María Ballesteros García, 
“Soñadoras de dos mundos” in Aposta. Revista de Ciencias Sociales 30 (2006), digi-
tal version; and Alaide Foppa, “The First Feminist Congress in Mexico, 1916”, in 
Signs 5 (1979) 192-199. 

 49 Cf. Ricardo Flores Magón, “A la mujer” (1910), in Carlos M. Rama y Ángel J. Cap-
pelletti (eds.), op. cit. Pp. 387-390.  
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which, based on libertarian equality, “... does not try to make women into 
men; offers the same opportunities to both factions of the human species, 
so that both can develop without any obstacles, based on mutual support, 
without taking away any rights, without  disturbing the position that each 
has in nature. Women and men must venture for this rational equality that 
harmonizes individual happiness with collective happiness, because with-
out it the seed of tyranny, the new growth of slavery and social misfortune 
will live in the home perpetually.”50 

In Brazil, to offer further specific evidence of the positive impact of the 
anarchist ideal, we remember the writer María Lacerde de Moura (1887-
1945) who contributed to feminist anarchy, not only through her writings 
but also with her political activity in the “Federaçao Internacional Femin-
ina”,  which she founded in 1921.51  

Lastly, it is necessary to mention, in Chile, Costa Rica and Uruguay, as 
well as in other countries of Latin America, the untiring political and intel-
lectual work of the Spanish anarchist, Belén de Sárraga (1873-1951) whose 
book “El clericalismo en América, a través de un continente” (Lisboa 
1914) had great resounding due to the radical accusation of the instrumen-
talization of women, by the church and the liberal system.52 

But we interrupt our topic on the importance of anarchism and femi-
nism at this point. What we have reported up to the moment is enough, we 
believe, to complement the spectrum of the influence that the international 

                                                 
 50 Práxedis G. Guerrero, “La Mujer” (1910), in Carlos M. Rama y Ángel J. Cappelletti 

(eds.), op. cit. P. 435. 
 51 Of her work we list here the following books: A mulher moderna e o seu papel na 

sociedade atual São Paulo 1984; y A mulher é uma degenerada?, São Paulo 1924. 
Regarding her life and her importance for the development of feminism in Brazil, 
consult: Miriam Moreira Leite, Outra Face do Feminismo: María Lacerda de 
Moura, São Paulo 1984; y Liane Peters Richter, Emancipação feminina e moral 
libertaria: Emma Goldman e María Lacerda de Moura, Master’s Thesis, Unicamp, 
Campinas 1998. On another note, and making reference to the title of the second 
work by María Lacerda de Moura quoted in this note, it is keen to observe that the 
discussion regarding the physical and moral “degeneration” of women also needs to 
be seen in the greater context of the influence of positivist criminal sociology thriv-
ing during those years in Latin America, due among other things to the conferences 
imparted by one of its founders, Enrico Ferri (1856-1929) in various Latin American 
countries.  

52 Cf. Luis Vitale y Julia Antivilo, Belén de Sárraga. Precursora del feminismo hispa-
noamericano, Santiago 1999; y Rafael Gumucio Rivas, “Belén de Sárraga, librepen-
sadora, anarquista y feminista”, in Polis. Revista Académica de la Universidad Boli-
variana 9 (2004) – digital version –. 
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movements have had on the development of feminism in Latin American 
during the last part of the XIX Century and the beginning of the XX Cen-
tury. The idea was not to delve in the relevance of anarchism in the history 
of women’s emancipation53 or to search further in the development of anar-
chism-feminism in Ibero-America. Rather, the intention with this note was 
to point out the influence of the other international movement that, together 
with socialism (Marxist), contributed to the contextual configuration of the 
historical and cultural horizon that served as a backdrop for the beginning 
of the definition of the diversity of facets of feminism in the societies of the 
Latin American countries in this complex age between centuries. So let’s 
return to the main point of our presentation.  

 
3.4 The preemptive reversion of the history of Ibero-American 

thought 
 

With what we have said up to the moment regarding the new contextual 
conditions that characterize this age between centuries, and the organiza-
tional and theoretical contributions of women, it should not come as a sur-
prise that, precisely during this time, is when women avow their intellectual 
leading roles in an undeniable manner. A feminine conscience emerges that 
is aware of her history and she expresses it as such from the base of a col-
lective memory that catapults her to be her own interpreter. In other words, 
during this age women assume this leading role, when it is already part of 
women’s consciousness. It is the woman herself who assumes the defense 
as well as the account of her leading role. It is the woman herself who af-
firms her leading role within the historical account of her intellectual role, 
reason for which we reaffirm that her protagonism is undisputed.  

This outburst or eruption of the feminine consciousness of self is what, 
in our opinion, is at the base of the process that we call, preemptive rever-
sion of the history of Ibero-American thought; and we name it so, for the 
field of study we wish to present in this section. We warn, however, that we 
                                                 
53   Regarding this topic consult:  Martha Ackelsberg, Mujeres Libres. El anarquismo y 

la lucha por la emancipación de la mujer, Barcelona 2000; Rodrigo Quesada Mon-
ge, “Anarquismo y feminismo: las mujeres en el debate antiimperialista (1818-
1902)”, in EUNA (ed.), “Memoria del coloquio el 98 hispanoamericano,” Heredia 
(Costa Rica) 1998. Pp. 43-53; and his study: “El anarquismo de Emma Goldman 
(1869-1940) y los límites de la utopía”, in Espéculo. Revista de estudios literarios 
17 (2001) – digital version –, as well as George Woodcock, El anarquismo. Historia 
de las ideas y movimiento libertarios, Barcelona 1971.  
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do not pretend to provide a detailed presentation in order to analyze this 
process in all its ramifications, but rather illustrate its general course by 
mentioning some of its germane moments which, to be even more concrete, 
we will identify with specific feminine figures. Nevertheless we would like 
to make the distinction of two moments in this process of preemptive re-
version of the history of Ibero-American thought from the consciousness of 
self of feminine memory. The first is the claim to the recognition that the 
Ibero-American intellectual history was also the work of women, and the 
second moment (more specific, if you will), the shift towards the elabora-
tion of an explicitly feminist philosophical thought. This distinction signals 
the structure of this section.  

 
3.4.1  Women:  Protagonists of the claim to the recognition of their 

intellectual leading role 
 
The first voice we appeal to in this process  – a process that should evi-

dently be seen in continuity with the claims expounded earlier in this Third 
Chapter –  is the voice of  the writer Teresa de la Parra (1889-1936), from 
Venezuela, who from her first novel Ifigenia (Caracas 1924) decries the 
situation of slavery and ignorance in which women are held. This is the 
first testimony of the new feminine conscience when in 1930 in fact she 
held a series of conferences in Bogotá and Barranquilla, with the purpose 
of claiming the recognition of the social, political and intellectual protago-
nism of women in the history of Latin America.  

In these conferences, Teresa de la Parra presents concrete examples of 
feminine figures that, as the mythical Doña Marina o Malintzin (1501-
1529?) in the conquest of Mexico, the Palla Chimpu Ocllo (?-1571) or Isa-
bel Suárez – the Inca mother of Gracilazo de la Vega (1539-1616) –, Sor 
Juana Inés de la Cruz in the colony, or from Quito Manuelita Saénz (1797-
1856) together with Simón Bolívar, show how history, and consequently 
the “American Soul” are also fruits of the efforts of women.   

This is the reason why it is not fortuitous, but rather the consequential 
expression of this new consciousness of women, that the title with which 
these conferences were made known was very clear in its point to claim the 
total recognition of women’s protagonism in Ibero-American history:   
“The Influence of women in the formation of the American Soul in the age 
of the Conquest, the Colony and the War of Independence.” (“Influencia de 
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las mujeres en la formación del alma americana en la época de la Con-
quista, de la Colonia y de la Guerra de Independencia.” )54 

However, it should be underlined that as the title shows, Teresa de la 
Parra does not limit her claims only to feminine protagonism. She goes a 
lot further, because by demonstrating with facts that women have been a 
[principal] subject of history what she does, in fact, is an exercise of re-
interpreting the social and cultural evolution of America from the prism of 
the active participation of women in American societies. Her work is a pio-
neering contribution to an alternative historiography, where women assume 
the leading role of recounting from and by themselves their intellectual and 
historical endeavor.55 

A second moment in this road to self affirmation of the intellectual in-
dependence of women, is represented, in our opinion, by the life and work 
of the writer Inés Echeverría de Larraín (1868-1949) from Chile, cited ear-
lier, who must be mentioned again here because since the beginning of the 
past Twentieth Century and under the pseudonym of Iris, she reclaimed and 
practiced the right of women to think with their own heads and write, and 
to publish.  Based on her own experience, the Chilean author insists on her 
idea that it is necessary for women to promote trust in their qualities and 
proficiencies and affirm their consciousness [of self], since the dominant 
society has the contrary as its norm, which is to sequester women’s value 
and security.56  

                                                 
 54  Cf. Teresa de la Parra, Influencia de las mujeres en la formación del alma america-

na, Caracas 1991. There is a recent re-edition in the volume: Teresa de la Parra, 
Epistolario y otros textos, La Habana 2005. Also see: Teresa de la Parra, Obra 
(Narrativa, ensayos, cartas), Caracas 1982. Remember also that in 1927 she repre-
sented Venezuela at the Interamerican Conference of Newspaper Reporters, held in 
Havana, where she read her address: “The occult influence of women in the inde-
pendence and in the life of Bolivar”. 

 55  Cf. Zaida Capote Cruz, “La Mirada de Teresa Parra” , in Cuba Literaria 51 (2006) – 
digital version –; Carolina A. Navarrete González, “Teresa de la Parra y Fray Luis 
de León: Imágenes de la mujer y construcciones de lo femenino”, in Espéculo. Re-
vista de estudios literarios 33 (2006) – digital version –; and above all, María Fer-
nanda Palacios, Teresa de la Parra, Biblioteca Biográfica Venezolana, tomo 23, Ca-
racas 2006.  

 56  Cf. Iris, “Los derechos de la mujer. Entrevista con la gran escritora”, in Zig-Zag 59 
(1932). Pp. 13 and 24. Also see her conference: “La condición civil de la mujer”, 
read en 1924 at the University of Chile, as well as her works, “La evolución de la 
mujer” and “Justicia, ley, mujer”, re-edited in the anthology: Inés Echeverría (Iris), 
Alma femenina y mujer moderna, Santiago 2000. It does not seem folly to observe in 
this context that the attitude of Iris is clearly in contrast with that of her great com-
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Her literary work: Hacia el Oriente (1905), Tierra Virgen, Perfiles 
vagos, Emociones Teatrales, Hojas Caídas (all published in 1910) or Entre 
deux mondes (1914), published in Paris, represents an important testimony 
by and for women, and remains as such today, as a reference in the path 
towards the realization of the autonomy of the feminine intellectual dis-
course.57 

The third significant moment that we wish to point out in this brief re-
count is linked to the name of the newspaper reporter and writer from Perú, 
María Jesús Alvarado Rivera (1878-1971) because the intellectual reflec-
tive dimension of political action and social organization are articulated in 
a particular manner in her life and work. We see therefore that she has, to 
her account, the merit of having offered the first public conference to the 
Geographical Society of Lima, where the foundations and goals of femi-
nism were systematically made explicit as a world movement for the libera-
tion of women.   

She is also the founder of the first feminist association in Perú, founded 
in Lima in 1914 with the name of “Feminine Evolution” (“Evolución 
Femenina”); and works in the “Pro Indigenous Association” (“Asociación 
Pro Indígena”), as an expression of her comittment with the cause of the 
indigenous people. Her work as an educator cannot be left aside together 
with the political struggle for the juridical institutionalization of the rights 
of women, a situation that she described with drastic words. A sample is 
taken from one of her countless newspaper articles: “The woman suffers 
the horrible disgrace of being a slave to the slave, and hauls heavier chains 
than he, because the prejudices that burden her are greater, orphaned and 
single she cannot live, but must seek the tutelage of a family, even if not 
her own... she cannot do without spiritual direction,  she cannot avoid reli-
gious practices, she cannot open her spirit to the liberating revelations of 

                                                                                                                                               
patriot Gabriela Mistral (1889-1957), the woman who won the first Nobel prize for 
Literature for Latin America (1945), but observed great critical reserve regarding the 
feminist struggle because she considered that feminism undermined the true femi-
nine value which was maternity. This however did not limit Gabriela Mistral in fos-
tering education for women. Cf. Gabriela Mistral, Lecturas para mujeres, Mexico 
1924. Also see: Ana María Cuneo, “Gabriela Mistral: Reflexiones sobre la mujer”, 
in Revista Chilena de Literatura 47 (1995) 115-121. 

 57  Cf. Mónica Echeverría, Agonía de una irreverente, Santiago 1998; and the critical 
study by the editor of the anthology cited in the earlier note, Bernardo Suber-
caseaux.  
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science, for she would be declared anathema, excluded from the considera-
tion of the good society, even if she lived within the purest morals.”58 

Her work and her social commitment are an example of a combative 
feminism that feeds the awareness that women must assume a leading role 
both at the intellectual as well as the social and political levels.59 

The figure of the teacher and writer from Argentina, Herminia Brumana 
(1907-1954) will illustrate a fourth exemplary moment in the process of 
self-affirmation of the intellectual protagonism of women; a moment that is 
attested to by the life and work of María Jesús Alvarado Rivera, and is one 
of those cases where there is a clear articulation between the passion for 
realization of her own intellectual vocation, and the political commitment 
to institutionally improve the social situation of women.   

We are limited the same as with the previous examples, to what is rele-
vant in their literary production to the context of this work. In other words, 
to those contributions that evidences their commitment with the struggle 
for recognition of the leading role of women.  We mention first of all, her 
work “Women’s Heads” (“Cabezas de mujeres”), published in 1923, a 
book in which a woman speaks to other women, regarding  their “being” as 
a woman, or better said, on the need of assuming the task of self-realization 
as an ethical imperative.   

It is interesting to note that Herminia Brumana in the cited work (“Ca-
bezas de mujeres”) does not develop an abstract discourse on the idea of 
personal autonomy but rather, from her own experience as a teacher of an 
Argentine town, she draws a typology of everyday stereotypes of women 
(the teacher, the militant, the resignated woman, and so forth), to use them 
as concrete backdrops for her critique and denounces the situation of 
women, and above all to propose a road towards liberation and an authentic 
life for women. Characteristic of the “feminist” position that Herminia 
Brumana proposes in this work, is the insistence that it is the woman her-
self that must take on the task of affirming her liberty, without waiting for 
men or society to facilitate this.60 

                                                 
 58  María Jesús Alvarado Rivera, “¡En plena esclavitud!”, in El Deber Pro-Indígena 5 

(1913) P. 40.  
 59  Regretably, in spite of the recognition that her social and educational work has gar-

nered it has not had the attention it deserves. The collection can be consulted in: 
Cendoc-Mujer, Centro de Documentación sobre la Mujer, Lima.  

 60  Cf. Herminia Brumana, Cabezas de mujeres, Buenos Aires 1923. 
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Another of Herminia Brumana’s productions that we must point out in 
this sense and in this context is her “Letters to the Argentine Women” 
(“Cartas a las mujeres argentinas”), of 1936. Here she uses the epistolary 
style, to “write letters” to Argentine women and through them critically 
discuss the obstacles, both at the personal as well as the structural levels 
that women face in their struggle for liberty. It is necessary to advise how-
ever, that the emphasis that Herminia Brumana places on the project of 
women as free beings that reach realization as such does not imply an ab-
stract or individualistic conception of liberty, but rather, a historical and 
committed expression of liberty. Her constant claim for women to conquer 
themselves as free beings is in fact the claim of an indispensable condition 
in order for women to change into active agents of social transformation 
towards the construction of a more just world.     

“To be free to be able to be protagonists in the transformation of the world 
and societies towards equality”. Better yet, “the need to be free in order to carry 
out the task of the realization of a humanity of equal and free beings.” This 
could be the principle that summarizes her ideal for the self-realization of 
women.61 

Lastly we would like to bring to the forefront a third example from her 
literary production. We refer to the study regarding the founding work of the 
popular culture of Argentina (and Latin America), which is “El gaucho 
Martín Fierro”  (1872), by José Hernández (1834-1886), which she pub-
lished in 1939, with the expressive and programmatic title of “Our Man” 
(“Nuestro hombre”). This is not only a feminine interpretation of the epic 
poem, in order to win over women as subjects in a dialogue with the work of 
José Hernández, but rather, with her work “Nuestro Hombre”, Herminia 
Brumana wants to convince the Argentine women that they are the ones, that 
by virtue of the quality of their feeling and thinking, have the historical task 
of carrying out the ideals of liberty and justice incarnated in Martin Fierro.62 

                                                 
 61  Herminia Brumana, Cartas a las mujeres argentinas, Santiago 1936. 
 62  Cf. Herminia Brumana, Nuestro hombre, Buenos Aires 1939. Of the three works by 

the Argentine writer cited there are re-editions in: Herminia Brumana, Obras Com-
pletas (Edition of the Society “Amigos de Herminia Brumana” with a prologue by 
José Rodríguez Tarditi), Buenos Aires 1958. Regarding her life and work, consult: 
Amigos de Herminia Brumana (ed.), Ideario y presencia de Herminia Brumana, 
Buenos Aires 1964; Lea Fletcher, Una mujer llamada Herminia, Buenos Aires 
1987; Marta Elena Sámatan, Herminia Brumana, la rebelde, Buenos Aires 1974; 
and the documented study by Herminia Solari, “Herminia Brumana ante la 
condición humana”, which has been developed in the frame of the project “El pen-
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Camila Henríquez Ureña (1894-1973), writer of essays and educator 
from Dominican Republic and Cuba63, will be the one to represent the fifth 
moment, as a person who has the peculiarity of incarnating the presence of 
women as generators of the feminine culture in the Latin American univer-
sity scene. In 1917, she was granted her doctoral degree in Philosophy and 
Education by the University of Havana, continuing with the intellectual 
tradition of her family and initiating at the same time, her own path as an 
intellectual.64  

In order to understand her trajectory as a “professional of intelligence”, 
one must keep in mind, as in the other examples cited, that in Camila Hen-
ríquez Ureña, her personal passion for self-realization as an intellectual 
woman, is not an individualistic endeavor, nor a mere whim of a woman, 
but rather that she understands her affirmation as an intellectual protagonist 
in the sense of a collective task, so that women, as a feminine group, reach 
the goal of truly being a focus of culture.  

In this sense she harmonizes her professorship and her work in the field 
of investigation at the university, with social activities in favor of the rec-
ognition of rights of women. In 1932 she takes on the presidency of the 
“Sociedad Femenina Lyceum” in Havana, and founded the “Institución 
Hispano-Cubano de Cultura”, that also promotes the participation of 
women in the intellectual arena. She read her famous address “Feminism” 
(“Feminismo”) at this institution in July of 1939. In it she underlines that 
the feminist movement brings to the forefront the long struggle between 
two very unequal parts of humanity, since a historical review of the domi-
nant social institutions (as a result of patriarchy), shows that the feminine 
part has been oppressed by the male part. 

A few months before, in March, 1939 at the “Sociedad Femenina Ly-
ceum” she gave another address, no less important, dedicated to the analy-
sis of the position of women in the process of cultural production. In the 
text of this conference we find blunt and convincing affirmations, charac-
                                                                                                                                               

samiento latinoamericano del siglo XX ante la condición humana” which is avail-
able in the digital version of Los Ensayistas coordinated by José Luis Gómez-
Martínez.  

 63  Born in Santo Domingo, Camila Henríquez Ureña lived in Cuba since the age of nine.  
 64  We remember that her mother, Salomé Ureña de Henríquez (1850-1897), was a very 

important poet and pedagogue from the Dominican Republic, and that her brothers 
Pedro Henríquez Ureña (1884-1946) and Max Henríquez Ureña (1885-1968) are re-
nowned Latin American essayists to whom first reference works regarding the evo-
lution of culture in America are owed. 
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teristic of the feminism of Camila Henríquez Ureña, exemplified in her the-
sis that before the Nineteenth Century, it was not possible to speak in fac-
tual terms of a “feminine culture” as an expression of a collective effort, 
because up to that time, what society developed in women was a spirit of 
submission. Therefore, she argues in another notion that she proposes in 
this address, that feminine intellectual protagonism begins when the par-
ticipation of women in the cultural endeavor does not represent an excep-
tional task but rather something so natural that it no longer calls attention.  
Again, another of the main notions proposed in this text, defends the need 
to promote a collective consciousness in women. As insinuated before 
when pointing out the particularity of Camila Henríquez Ureña’s intellec-
tual passion, this means that the intellectual self realization of women, is a 
group task, and that it must, therefore, strive for protagonism with the reso-
lute spirit of a common belonging, both of her gender, and socially be-
cause, as she underlines, women have been and are a sort of proletariat.65 

Although Camila Henríquez Ureña had approached the topic of educa-
tion of women as a true challenge for the societies of the Ibero-American 
countries in an essay published in 1932 in her native country66, we under-
line these two conferences as an expression of her social commitment with 
the feminine cause. We cannot forget that due to her modesty and sincere 
humility, she refused to publish; therefore most of her work was published 
posthumously.67 Her activity as a professor and lecturer, as well as a reno-
vator of educational institutions, is relevant for explaining the impact dur-
ing her time.   

For this reason, which also reveals a great deal about her personality, it 
seems opportune to close this brief report of Camila Henríquez Ureña, re-
membering that in 1960 she resigned her professorship in the United States, 
a position that she held since 1942, to participate in the mainstream peda-
gogical change promoted by the Cuban revolution. She held the professor-

                                                 
 65  Cf. Camila Henríquez Ureña, “La mujer y la cultura”, in Revista Lyceum IV (1939) 

pp. 27-35. 
 66  Cf. Camila Henríquez Ureña, Ideas pedagógicas de Eugenio María de Hostos, San-

to Domingo 1932.  
 67  Cf. Camila Henríquez Ureña, Estudios y Conferencias, La Habana 1982; and Femi-

nismo y otros temas sobre la mujer en la sociedad, Santo Domingo 1985. 
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ship of General Literature in the University of Havana, from her return up 
until her death, forging the new feminine cultural protagonism in Cuba.68 

We continue to our last exemplary moment.  
The unfolding of this growth process and the radicalization of the femi-

nine intellectual conscience ends with a sixth example that in our opinion 
represents another of the central figures of this process. It is the Cuban poet, 
newspaper reporter and essayist Mirta Aguirre Carreras (1912-1980) who 
also harmonizes her intellectual vocation and political activity for the rec-
ognition of the true rights of women. 

Her political commitment in favor of the liberation of women, must be 
remembered in the context of the fact that when only sixteen years of age 
she founded, together with other women, the “Cuban Feminine Alliance” 
(“Alianza Femenina de Cuba”), in Havana, in 1928. Later she was in the 
board of directors of this organization when it changed to the “Women’s 
Radical Union” (“Unión Radical de Mujeres”) under the wing of the Cu-
ban Communist Party to which she was affiliated from 1942 to 1947. In 
1939, she became a member and delegate of the Organizing Committee of 
the “III National Feminine Congress of Cuba”, and between 1942 and 1947 
was an active collaborator in the “Feminine Service of the Civil Defense” 
(“Servicio Femenino para la Defensa Civil”). This helps us to understand 
her intellectual activity and the central topics of her work.   

In this light, it is not surprising that in 1941, the year that she obtained 
her Doctor’s Degree from the University of Havana, she also published her 
essay on Clara Zetkin69, which is the first work where her venture to har-
monize her intellectual vocation and her feminist militancy is evidenced.  
In this same direction, – diverting our attention for a moment, as in the pre-
vious examples, to recognize her other important publications but which 
                                                 
 68  As a recognition of this work, she called together in 1993 at the “Casa de las Améri-

cas” the “Premio Extraordinario de Ensayo sobre Estudios de la Mujer” as a con-
memoration to the first centennial of her birth. See also the Prologue by Mirta 
Aguirre to the edition quoted earlier of Estudios y Conferencias; José Benitez, 
“Camila Henríquez Ureña”, in Gramma 227 (1973) p. 3; and Ana María Portugal, 
“Camila, caribeña profética”, in Mujeres hoy, dated 26.4.2004. Regarding the proc-
ess for the emancipation of women in Cuba after 1959, see: “Federación de Mujeres 
Cubanas” (ed.), Fidel Castro Ruz, Mujeres y Revolución, La Habana 2006; and in 
this volume, the introductory essay by the editors Yolanda Ferrer and Carolina 
Aguilar. For Camila Henríquez Ureña’s work in general see: Vicenta Antuña, 
“Camila Henríquez Ureña”, in Casa de las Américas 84 (1974) 96-105; and Andrés 
L. Mateo, Camila Henríquez Ureña: la virtud del anonimato, Santo Domingo 1992.  

 69  Cf. Mirta Aguirre, Clara Zetkin, La Habana 1941.  
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are not as relevant to this context – we must bring to the forefront the essay 
for which she obtained the first prize in the “Ibero-American Flower 
Games“ (“Juegos Florales Iberoamericanos”) convened in 1947 by the 
“Ibero-American Feminine Union”. In this important work which, by the 
way, reminds us of the effort made by Teresa de la Parra in her book of 
conferences quoted earlier, Mirta Aguirre analyzes and evidences the influ-
ence of women in the cultural, historical and social development of the 
Ibero-American countries.70 

Another publication worthy of mention in the life and work of Mirta 
Aguirre is the essay, for which she was also awarded first prize, written for 
the contest on Sor Juana Inés de la Cruz convened by the Secretary of Pub-
lic Works of Mexico in 1947. It is a profound analysis regarding the inter-
nal struggle for intellectual self-realization by another woman who is 
equally identified with the struggle and elevates it to a foundational testi-
mony in memory of the liberation of women in Ibero-America. The follow-
ing passage of the essay on Sor Juana is a sample of the empathy and soli-
darity of one woman towards the other: “The response to Sor Filotea de la 
Cruz”, is truly inexhaustible. So much so that the university could dedicate 
monograph courses, or even a complete (department) course to the topic; 
because all of Sor Juana is in it, directly or collaterally:  her autobiography, 
her theological points of view, her psychology, her affirmations and con-
tradictions, her defense of the rights of women to culture, what we could 
call her  »manifesto« – the first in America and probably in Spanish lan-
guage and even further – regarding the rights of women to the professional 
exercise of teaching, the self-valuation of her own poetic creation, her the-
ory of knowledge, her civic judgments ...”71 

Lastly we point out her posthumous publication “Introduction to the 
Philosophy of Figurative Language” (Introducción a la filosofía del len-
guaje figurado), (1982) in which she keenly analyzes the complex relation-
ship between thought and language, and defends the equal epistemological 
dignity of logical thought and thinking through images, as legitimate forms 
of expressions of the thought and knowledge [processes] of humans.72 

                                                 
 70  Cf. Mirta Aguirre, Influencia de la mujer en Iberoamérica, La Habana 1948.  
 71  Mirta Aguirre, Del encausto a la sangre: Sor Juana Inés de la Cruz, La Habana 

1975, Pp. 58-59.  
 72  Mirta Aguirre, Introducción a la filosofía del lenguaje figurado, La Habana 1982. 

Other works worthy of mention, as essential parts of her theoretical legacy would 
be: Un hombre a través de su obra: Miguel de Cervantes Saavedra, La Habana 
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The importance of the protagonism of Mirta Aguirre in her teaching ac-
tivity cannot be forgotten in this process. We close this note remembering 
that from 1962 she was professor of the Arts Department of the University 
of Havana and that up to her death she was director of the Institute of Lit-
erature and Linguistics of the Academy of Sciences of Cuba.  

 
3.4.2  Towards a feminist philosophy, or the manifestation of a dif-

ferent relationship between women and philosophy  
 
The historical cultural process of feminine self-affirmation analyzed in 

this third chapter, has its climactic moment with the development of an ex-
plicitly feminist philosophical movement that regards the feminine condi-
tion as a philosophical locus with the awareness of being as dignified as 
any other philosophical locus defined by the male point of view which sig-
nifies the beginning of a radical transformation in the relationship between 
women and philosophy in the (philosophical) thought in Ibero-America. 

The development of this movement is the focus of this last section of 
the current chapter, in order to demonstrate how the feminist philosophy in 
Latin America that bears testimony of the relationship between women and 
philosophy, begins to take shape in a truly different manner, since the mid-
dle of the past Twentieth Century in Latin America.  

As a concrete historical indication in order to frame the shift that begins 
the process of a positive relationship between women and philosophy in 
Latin America, we propose the date of June 23, 1950.  This is the date 
when Rosario Castellanos (1925-1974) defended her Master’s dissertation 
in Philosophy before the panel of renowned philosophers, Eduardo Nicol 
(1907-1990) and Leopoldo Zea (1912-2004) at the Department of Philoso-

                                                                                                                                               
1948; El Romanticismo de Rousseau a Víctor Hugo, La Habana 1973; and (with 
Guillermo Rodríguez Rivera) Los caminos poéticos del lenguaje, La Habana 1979. 
See her complete bibliography in: Marcia Castillo Vega, Bibliografía de Mirta 
Aguirre, La Habana 1988. Regarding her work, consult, among others, the following 
studies: Max Figueroa Esteva, “Mirta Agurirre y el realismo como método”, in Re-
vista Cubana de Ciencias Sociales 5 (1984) 137-153; Elena Jorge Viera, “Sobre el 
legado teórico de Mirta Aguirre”, in Coloquio sobre literatura cubana, La Habana 
1981, Pp. 359-370; María Poumier, “Una mujer a través de su obra: Mirta Aguirre”, 
in Centre Universitaire d’Études Cubaines (ed.), Actes du Colloque de Bordeaux, 
Bordeaux 1983, Pp. 399-423; and Mercedes Santos Moray, “El discurso femenino 
en la poesía cubana de Mirta Aguirre y Fina García Marruz”, in Temas 5 (1996) 
122-125. 
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phy and Arts of the “National Autonomus University of Mexico” (“Univer-
sidad Nacional Autónoma de México”). “On Feminine Culture” (“Sobre 
cultura femenina”) is the eloquent title of this investigation which earned 
Rosario Castellanos her Master’s degree.  

The importance of the date is not solely explained by the challenge 
posed with the investigation carried out by Rosario Castellanos. The impor-
tance of the date lies, above all, in the theoretical decision taken by the au-
thor as she understands this as an unconditional claim to the right that 
women have, not only to enter the (male) field of philosophy (from which 
she was excluded), but also to shape philosophy from a feminine vantage 
point.73 This is the date, therefore, that will signal the beginning of this new 
development in the process of feminine intellectual protagonism in the 
theoretical production of Latin America. We begin this topic with the work 
of Rosario Castellanos. 

Another reason to begin with the contribution of the Mexican thinker 
and writer, is the strong influence that the existential feminism of Simone 
de Beauvoir (1908-1986) had on her work. This annotation is truly impor-
tant, and in our opinion, should be mentioned before we continue with the 
topic of the development we wish to present herein. The reception of the 
feminist theory of Simone de Beauvoir is a decisive element in the founda-
tion of a philosophical feminism in Latin America. Without the presence of 
Simone de Beauvoir it is impossible to understand the theoretical back-
ground that serves as inspiration to the feminist philosophical reflection in 
Latin America. We shall see that representative figures in this development, 
will draw – for their own philosophical analyses regarding the feminine 
condition – on the central thesis of Le Deuxième Sexe ("One is not born, but 
rather becomes, a woman."; “No se nace mujer: llega una a serlo”74) by 
                                                 
 73  This is the reason why we have not used the Argentine Elvira López’s Doctoral Dis-

sertation as a historical reference to ilustrate this shift. Without a doubt, with her 
Doctoral Dissertation defended in 1901, at the Faculty for Philosophy and Arts, 
University of Buenos Aires, under the direction of one of the most renowned Argen-
tine philosophers of her time, Rodolfo Rivarola (1858-1942), Elvira López repre-
sents a foundational moment of the study of  feminism in Latin America, but her ap-
proach does not surmount the horizon of her times, and she does not yet see the need 
for women to be the subject of her own philosophical expression. Cf. Elvira López, 
El movimiento feminista, Buenos Aires 1901; and María C. Spadaro, “ Diálogo con 
Elvira López: Educación de las mujeres, un camino hacia una sociedad más justa”, 
in María Luisa Femenías (editor), op.cit. Pp. 27-40. 

 74  Simone de Beauvoir, “El Segundo Sexo”, Volume II, La experiencia vivida, Buenos 
Aires 1962. P. 13. 
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Simone de Beauvoir, and who will develop their own feminist position in 
an earnest dialogue with the French philosopher.   

A noteworthy example of this dialogical reception of the philosophical 
feminism of Simone de Beauvoir is in fact Rosario Castellanos who, in ad-
dition, is one of the pioneers of this reception. In order to illustrate this fact, 
let us point out here, that in her Master’s dissertation Rosario Castellanos 
does not yet quote Simone de Beauvoir, even though at the time that she 
writes, a study on Simone de Beauvoir was already being published in 
Mexico 75 and the first polemic reactions were to be heard in Paris in 1949, 
regarding Le Deuxième Sexe. However, this lack of recognition changes 
very rapidly after Rosario Castellano meets personally with Simone de 
Beauvoir in 1951, during a visit to Paris. From that moment on Simone de 
Beauvoir is a constant interlocutor, whose influence will mature in Rosario 
Castellanos’ work throughout the years. As a result of this dialogue there 
are four studies that Rosario Castellanos dedicated to Simone de Beauvoir76 
which constitute without a doubt, a first degree reference to the reception of 
the thought of the French philosopher in Latin America.77  

But let us continue with the contribution that Rosario Castellanos has to 
offer to the construction of a Latin American feminine philosophy. To men-
tion the meaning of the reception of the philosophical feminism of Simone 
de Beauvoir, in the limited frame of this current work, has no other inten-
tion than to evidence its importance for better understanding the theoretical 
background that sheds light on the other contributions analyzed in this sec-
tion. In the course of this exposition we will also have the opportunity to 
add on to the presence of Simone de Beauvoir in feminist philosophical 
theory in Latin America.  

                                                 
 75  Cf. Simone de Beauvoir, “La situación de la mujer en Francia”, in Ideas 39/40 

(1947). It is interesting to remember that in 1948 Simone de Beauvoir had visited 
Mexico with the North American writer Nelson Algren, although it was more a va-
cation trip during which she avoided contacts with the cultural world.  Cf. Simone 
de Beauvoir, « La force des choses », Paris 1963. P. 174 and following. 

 76  Cf. Rosario Castellanos, “Simone de Beauvoir o la lucidez”, “La fuerza de las co-
sas”, “Simone de Beauvoir o la plenitud” and “El amor en Simone de Beauvoir”, 
compiled in: Obras, Volume II. Poesía teatro y ensayo, Mexico 1995. Pp. 624-657.  

 77  Related to this see Lucia Guerra, op.cit. P. 145 and following. Lucia Guerra under-
lines in particular, the resounding presence of Simone de Beauvoir in the feminist 
theory of Rosario Castellanos (P. 148). 
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3.4.2.1  Rosario Castellanos 
 

For Mexico and Latin America, the literary work of Rosario Castel-
lanos, who was born in 1925 in Mexico City, and died in 1974 in Tel Aviv 
in a tragic accident, represents one of the most important contributions in 
the cultural heritage of the past Twentieth Century. In poetry as well as in 
narrative or in essays, her work stands out for its creativity and contextual-
ity.  All of her work is recognized today as an accomplished example of 
artistic creation and of social commitment. Particular recognition has been 
given to her publications Balún Canán (1957), Ciudad real (1960) and Ofi-
cio de tinieblas (1962) as the most important indigenous trilogy of Mexican 
literature of the Twentieth Century – works that because of her extensive 
experience in Chiapas,  delve deeply into the indigenous societies and cul-
tures, bringing the marginal situation of women to the forefront –.78  

For our current work, however, we must focus our attention on the most 
relevant aspect of the work of Rosario Castellanos. We are referring of 
course to her contribution to the philosophical grounds of feminism. For 
that, two publications are most noteworthy. The first is the investigation 
conducted for her Master’s Degree dissertation, already cited, “On Femi-
nine Culture” (“Sobre cultura femenina”), published for the first time in 
1950; and the second, her book of essays:  “A Woman Who Knows Latin”  
(“Mujer que sabe latín ...”), that appeard in 1973. We could also analyze 
other books such as, for example, her theater work, “The Eternal Feminine” 
(“El eterno femenino”) (1973) in which she illustrates with vivid images 
and the finest of ironies, her feminist vision. But we feel that the two publi-
cations we have chosen for our presentation of the contribution by Rosario 
Castellanos, to Latin American feminist philosophy are the most significant 

                                                 
 78  To see the value of the person and work in general of Rosario Castellanos see 

among others, these works: Gabriela Cano, “Rosario Castellanos: entre preguntas 
estúpidas y virtudes locas”, in Debate Feminista 6 (1992) 253-259; id., “Sobre cul-
tura femenina de Rosario Castellanos”, in Rosario Castellanos, Sobre cultura femen-
ina, Mexico 2005, Pp. 9-34; Aralis López, La espiral parece un círculo. La narrati-
va de Rosario Castellanos, Mexico 1991; Elena Poniatowska, “Castellanos, precur-
sora del feminismo en México”, in La Jornada, September 12-15,  2004; id., “Rosa-
rio Castellanos:¡Vida nada te debo!”, in her book¡Ay vida, no me mereces!, Mexico 
1985, Pp. 93-132; Luis Rivera Pagán, “Oficio de tinieblas. Apocalisis y ocaso de los 
dioses”, in Signos de Vida 42 (2006) 28-29; and Margarita Tapia, “Rosario Castella-
nos: ser por la palabra”, in Alberto Saladino (Editor), Humanismo mexicano del si-
glo XX, Toluca 2004, Pp. 157-169.   



 

 

 

83 

for this topic. As we will try to demonstrate in our analysis, these are the 
two publications that facilitate the understanding of how the theoretical 
evolution of Rosario Castellanos’ feminism unfolds over the backdrop of 
an undoubted continuity, in spite of the breaks in her intellectual biography, 
which is her preoccupation as she always has the feminine condition in the 
context of current society on her mind.   

“On Feminine Culture” (“Sobre cultura femenina”) is the starting point 
of that intellectual trajectory; this is the work of a young Rosario Castel-
lanos, who begins to write when she is 23 years of age. It is not superflu-
ous, therefore, to begin with the presentation of its importance for the 
elaboration of a Latin American feminist philosophy, by underlining what 
it meant in terms of the “boldness” of this young student of philosophy, 
educated in the ways of traditional Mexican Catholicism and educated phi-
losophically in a faculty whose teaching and investigation of philosophy 
was still heavily burdened by “male seriousness”79, in choosing as a topic 
for investigation an issue that in those circumstances, would appear at the 
very least “exotic” and not very serious philosophically.    

This is important because Rosario Castellanos’ boldness in choosing 
the topic of “feminine culture” is not only an expression of her early sensi-
bility towards the situation of marginalization of women in the cultural 
world, but it also reveals the stand she takes against androcentrism and its 
prejudices.  We should add that Rosario Castellanos chooses her topic with 
the steadfast intention of protesting the state of the situation, or even more 
so, to incite the andocentric order of philosophy and reclaim the right of 
women to “disturb” that order.  

This is clear right from the moment that she “poses the situation” with 
which she begins her work, when slyly and with the finest irony, she ex-
plains the objective of her investigation: “Does a feminine culture exist?”  
This interrogation seems to be at first, as folly and so movingly stupid, as 
that other interrogation that has inspired various books, and which re-
nowned officials of the British Armed Forces, asked themselves with the 
gravity of the position they occupy, if whether or not the marine serpent 
(Loch Ness Monster) exists. The nature of both problems, apparently so 
disconnected, has a kinship albeit far off, because in both situations, with 
                                                 
 79  Regarding the slow process of “feminization” of the Philosophy and Arts Faculty of 

the  Universidad Nacional Autónoma de México see the well documented work by  
Gabriela Cano, De la Escuela de Altos Estudios a la Facultad de Filosofía y Letras, 
1910-1929, México 1996.  
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rigor and care, the validity of something that has been present “from way 
back then”, is examined: a rumor. This is the procedure carried out for the 
final decision regarding the confrontation of the testimonies, whether in 
favor or against, of the affirmative hypothesis. Because there are who – and 
these are always seamen with sharp eyes – who swear that they have seen 
this zoological specimen and are even capable of describing it ... the same 
with others that swear that they have seen the phenomenon of the contribu-
tion of women to culture through artistic works, scientific investigations 
and ethical realizations. However, beside these generous visionaries who 
often exaggerate, there are a slew of sane men who stay on the beaches and 
from that vantage point, attest to the absolute impossibility that creatures so 
extraordinary such as sea monsters or refined women, creators of culture, 
are nothing more than hallucinations, a mirage or a morbid nightmare ...  
Let us allow the technicians of Her Majesty’s Armada, to continue their 
deliberations, and meanwhile let the Encyclopedia Britannica set aside their 
opinions in their prudent reserves. “We will follow the other chimera.”80 

It is with this critical intention that Rosario Castellanos delves into the 
study of the debate on the existence, or not, of a feminine culture, by ana-
lyzing the pros and cons of the arguments posed. Her analysis of these 
opinions begins with a consideration of the judgment of the philosophers 
who maintain that the conception of a feminine culture is by itself an idea 
that can only be the product of a contradictory and ridiculous imagination. 
Schopenhauer and Weininger are the principal witnesses taken into account 
by Rosario Castellanos, to bring this “rough” and “passionate” approach 
against the intellectual capacity of women.81 

Later the author will take on the philosophers who assume a more 
“moderate” stand – as she herself names it – who to a certain extent, recog-
nize a specifically feminine cultural contribution. Her main witness here is 
Georg Simmel whose position she picks up from the anthology “Feminine 
Culture and other Essays” (“Cultura femenina y otros ensayos”), already 
cited. Rosario Castellanos recognizes the progress of the position that 
Simmel takes by defending the two fields where women appear to be linked 
to the creation of culture, one of which is the home, and the other, the in-

                                                 
 80  Rosario Castellanos, Sobre cultura femenina, ed.cit.; Pp. 41-42. 
 81  Cf. Rosario Castellanos, Ibid.; Pp. 43 and following. We indicate that the Mexican 

writer quotes according to these two Spanish translations: Arturo Schopenhauer, El 
amor, las mujeres y la muerte, Mexico 1945; and Otto Weininger, Sexo y carácter, 
ed.cit.  
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fluence they have on men. At the same time she underlines, however, that 
the defense that Simmel makes regarding women as cultural agents is only 
partial and, therefore, not relevant. In this sense she summarizes the analy-
sis of Simmel’s position with these clear words: “Simmel’s defense is truly, 
not very effective. The concept of the home is rather unprecise, and the in-
fluence of women over men, is very difficult, greatly mediated, very re-
motely perceptible; aside from being barely original. Many authors have 
tried to picture women like a sort of power behind the throne or devil be-
hind the cross and, regarding culture, like a sort of illness, which, like he-
mophilia, women do not suffer, but transmit.82 

Rosario Castellanos completes her analysis of the opinions in the debate re-
garding feminine culture, with a brief comment to the points of view of classi-
cal authors (Aristotle, Virgil, Saint Thomas, Shakespeare, Montaigne, 
Nietzsche, and so forth.)83, to finish her historical review with the exposition of 
Paul Julius Möbius’s (1853-1907) thesis on the mental inferiority of women.84 

For the Mexican thinker, the arguments presented in this debate, defi-
nitely lean towards the thesis that there isn’t and cannot be a feminine cul-
ture, because according to her appreciation of the mentioned opinions, it is 
undeniable that even the authors who intend to express a defense in favor 
of women do so in the end, by appealing to a meek sentiment of humanity 
or praising only the aesthetical values of the “fair sex”.85 

It should be recognized that according to Rosario Castellanos, the thesis 
that sees women with a lack of aptitude for cultural creation is not simply 
the result of the subjective prejudice of the male gender, but rather it is also 
seen as a generalized opinion which reflects a true state of affairs. Why?  
Because what is culturally real, is masculine! With sly wittiness, Rosario 
Castellanos, comments on the “reality” of the lack of cultural capability of 

                                                 
 82  Rosario Castellanos, Ibid.; P. 58. 
 83  To trace the historical panorama the author refers mainly to the work of Émile 

Deschanel (1819-1904) Le mal et le bien qu’on a dit des femmes (1867), which she 
cites in her Spanish translation (Lo bueno y lo malo que se dicho de las mujeres, 
Madrid, without date of edition), and the book by Heinrich Finke, Die Frau im Mit-
telalter (1913) which she also quotes from the Spanish translation (La mujer en la 
Edad Media, Madrid 1926). 

 84  Rosario Castellanos uses the Spanish edition of the work by Möbius (Über den 
physiologischen Schwachsinn des Weibes, Halle 1900): La inferioridad mental de la 
mujer (La deficiencia mental fisiológica de la mujer), Valencia, without date of edi-
tion.  

 85  Cf. Rosario Castellanos, op.cit.; P. 77.  
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women, underlining that the “objective fact” of “feminine mental inferior-
ity” is a reflection of a masculine construct that makes women logically 
inferior and, because this appreciation becomes a norm regarding cultural 
progress, it ensues in women considering themselves inferior beings. In 
summary she states: “If I compare my intelligence with that of a man who 
is normally endowed, (I myself being a normally endowed woman), it is 
certain that he will surpass me in acuity, agility, in volume, in detail and 
above all, in the interest and passion devoted to the objects that will serve 
him as testing material.  If I plan a job, which for me would be the zenith of 
my ambition, and I submit it to the scrutiny of a man, this man will cer-
tainly qualify it as an unimportant activity. From my point of view, tradi-
tionally conformed through his, I also would be qualified as such.  This is 
an indisputable fact that is present there.”86 

The consequence of this “fact” is therefore evident: Women and the 
world of culture are two incompatible realities. Rosario Castellanos, sup-
ports this consequence with her own experience and with words that for 
their clarity and accusing tone are very surprising in an academic disserta-
tion, she states: “The world that is closed to me has a name: the name is 
culture. The denizens of this world are all of masculine gender. They call 
themselves men and humanity is their faculty of residing in the world of 
culture and acclimatizing themselves in it. If I ask one of these men what it 
is they do, he, and the rest of his partners in this world, will answer that 
[they do] a lot of things: books, works of art, symphonies, apparatuses, 
formulas, gods. If he consents to explaining and showing, maybe I can even 
get an idea of what each one of these things that they do, does, even if this 
idea is a bit confusing, because even for him it is not very clear.  Now then, 
if I ask permission to enter, he will deny it. Neither I, nor any other woman 
would have anything to do there. We would be mortally bored ... With such 
convincing arguments, I would meekly retire in silence. But I would still 
think, not of the injustice or the arbitrariness of the exclusion ..., but that I 
would not understand at all then why there are books signed by women, 
works of art signed by women, statues ... How is it that they were able to 
smuggle their contraband within such jealously guarded limits? But, above 
all, what irresistible impulse made them take the risk of being smug-
glers?”87 

                                                 
 86  Rosario Castellanos, Ibid.; P. 82 (Italics are mine). 
 87  Rosario Castellanos, Ibid.; P. 84. 
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This comment is fundamental in understanding the ulterior develop-
ment of Rosario Castellanos’ work; as can be evidenced by the questions 
with which she closes her arguments, that the undeniable existence of these 
exceptional women (that “separated themselves from the rest of the flock 
and invaded a forbidden territory”88) renders untenable the explanation that 
women do not intervene in culture due to a specific inferiority. In other 
words, if some women are able to intervene in the cultural process, the the-
sis of women’s basic inferiority falls short. Rosario Castellanos then 
searches for another explanation; an explanation that justifies the cultural crea-
tion of some (exceptional) women and, at the same time, shows why a major-
ity of women keep themselves at the margins of the cultural world.  Her hy-
pothesis is this:  “... the lack of attraction that culture exercises on women. A 
lack of attraction in common everyday circumstances which, if the circum-
stances changed, would disappear and culture then would become an attrac-
tive force, to which women would be susceptible to respond to ...”89  

For this reason Rosario Castellanos continues with her intention of clarify-
ing the concept of culture. However, it can be seen that she will deal with this 
concept of culture from a working hypothesis which is in fact a subtle inver-
sion of the issue in debate, because what should be explained now, is not the 
limitation of the woman, but why culture fails to exercise its attraction on the 
feminine. And, if we take into account her perception of (the prevailing) cul-
ture as “a world whose denizens are all males”, it is evident then, that the in-
tention of explaining the scant attraction that culture has for women, is con-
ceiling a clear cut critique of a cultural androcentrism. 

In attempting to clarify the concept of culture, Rosario Castellanos re-
lies on the philosophy that her (male) professors have taught her (and it 
could not be any different), which was the reception of the two main cur-
rents of philosophy in place at the time in Mexico and Latin America, (and 
this is most interesting) which are the German schools of cultural philoso-
phy and axiology.90 Therefore, recurring to the ideas of Heinrich Rickert 
                                                 
 88  Rosario Castellanos, Ibid.; P. 86. 
 89  Rosario Castellanos, Ibid.; P. 88. 
90   As an example see: Abelardo Villegas and others, La filosofía en México, Siglo XX, 

Tlaxcala (Mexico) 1988; Risieri Frondizi/ Jorge J. E. Gracia (editors), El hombre y 
los valores en la filosofía latinoamericana del siglo XX, Mexico 1975; José Ruben 
Sanabría/ Mauricio Beuchot, Historia de la filosofía cristiana en México, Mexico 
1994; Gabriel Vargas Lozano, Esbozo histórico de la filosofía en México (siglo XX), 
Mexico 2005; and also my study “La axiología alemana y sus influencias en la me-
tafísica espiritualista de Antonio Caso”, in Revista de Filosofía 61 (1988) 92-100. 
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(1863-1936), Nicolai Hartmann (1882-1950) and above all, Max Scheler 
(1874-1928), among others, Rosario Castellanos reconstructs a concept of 
culture which has at its core the effort of the human being to rise over the 
natural order, creating a world determined by its own end-means. These 
end-means constitute the values that the human being follows; and culture 
is, deep down, the effort to carry out these values.   

Rosario Castellanos’ search for a clear concept of culture leads her to 
formulate an in depth consideration of the philosophy of values in order to 
strengthen the idea that, precisely because values are the end-means of cul-
ture, cultural creation is [then] self creation or the re-creation of the human 
being (and of the world) from the struggle to reach the proposed ends. In 
this sense, Rosario Castellanos, together with Max Scheler, define their 
concept of culture as “the intent of self-deification”91 of the human being. 

In this path towards the reconstruction of the concept of culture from 
the theoretical horizon of culture and axiology, it is key that Rosario Cas-
tellanos underlines the circumstance that culture (because it is an effort for 
the realization of values) requires a particular behavior; a behavior that 
makes the human being capable of discernment and choice. This behavior, 
which more than a behavior is a faculty, is represented by the spirit, born in 
the human being by being conscious of her limitations or, better said, for a 
nostalgia of eternity. In the end, this is the spirit within which culture is 
born that turns it into a dramatic effort to restore infinitude, as Eduard 
Spranger (1882-1963) states.92 The Mexican thinker expresses this in the 
following terms: “The nostalgia of the eternal is what impels man towards 
art, philosophy and religion.”93  

Therefore the meaning that speaking of culture has, is to speak of the 
spirit that impels the human being to the realization of values as a means to 
eternity, or as a means towards salvation. However, this brings us back to 
the problem, because whoever takes the trouble of defining the sort of spirit 
that creates culture in order to save or eternize herself or himself, will prove 
that it is, in fact, a masculine spirit. Because of his spirit, culture is then, an 
androcentric enterprise. Rosario Castellanos denounces it so in a very criti-

                                                 
 91  Cf. Rosario Castellanos, Sobre cultura femenina, ed. cit., P. 116. 
 92  Cf. Eduard Spranger, Formas de vida. Psicología y ética de la personalidad, Madrid 

1961, P. 254. We point out that Rosario Castellanos cites in this work, an Argentine 
edition dated 1946, which follows Spranger in his typology of “forms” of culture. 
Cf. Rosario Castellanos, Sobre cultura femenina, ed.cit.; Pp. 97 and following. 

 93  Rosario Castellanos, Ibid.; P. 140. 
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cal and lucid passage: “A review of history does not leave any doubt re-
garding this. It has been the spirit realizing itself through the bodies of 
males; it has been the masculine spirit that has done everything, or almost 
everything. Man, (and this affirmation is an axiom that needs no proof) is 
the king of creation. On his shoulders rests his head which, with the quan-
tity and solidity of its contents, must weigh as much as the world. It is he 
who invents the tools to dominate nature, in order to make the human pas-
sage over the earth more comfortable, easier and nicer. It is he who takes 
on the commercial enterprises, conquests, explorations and wars. It is he 
who writes the books and reads them, it is he who models statues and ad-
mires them. He discovers truths and believes them, and expresses them. It 
is he who has the means for communicating with God, who officiates at the 
altars, who interprets divine will and who executes it. He is the one that 
designs the gowns that women will use, and approves the designs. He is .., 
everything else is subjected to his domination and depends on his abilities:  
things, animals, women.”94 

In the mirror of that cultural world created by men as “king of crea-
tion”, women contemplate themselves, as “humble shadows”95, as creatures 
without the capacity to print their mark on the world, and who, conse-
quently, must patiently submit themselves to the order of the masculine 
spirit. Women feel evicted from the world of culture.   

Rosario Castellanos, however, returning to the thread of her arguments, 
underlines that this “fact” is not explained by reason of the mental incapac-
ity of women to open up to the values and to struggle for their realization.  
Women have, as do males, a spiritual life, and feel, just as men, the need 
for eternity. But their spirits are different, and therefore they have their own 
way for expressing the need for salvation. And, it is precisely this feminine 
difference that makes that culture created by men, so unattractive to women.  
In other words: women are not interested in the masculine values as means 
to reach eternity. Women can understand them, and carry them out, as 
shown by the exceptional examples of the women who have intervened in 
the (masculine) cultural process, but women do not need them the same 
way as men in order to affirm their wish for eternity, because women have 
a manner more immediate to them to realize this wish; a manner which is 

                                                 
 94  Rosario Castellanos, Ibid.; Pp. 174-175. 
 95  Rosario Castellanos, Ibid.; P. 175. 
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part of their body and that distinguishes their spirits, precisely as an aware-
ness of a body chosen to reveal the mystery of life.96  

This way, through a very traditional turn, as a matter of fact,  – which is 
understandable because of the burden of the education received and by the 
cultic devotion of the mother in Mexican culture –, Rosario Castellanos 
resumes her arguments with these words: “The fact that women are not at-
tracted to those values, does not indicate they do not recognize in these val-
ues, those that are bestowers of eternity. It indicates that as means to reach 
eternity, they are of no interest, precisely because women have a way to 
perpetuate themselves which is much more simple, more direct, and easier 
than that of the cultural creations to which men recur. This way of per-
petuation is maternity. Women, instead of writing books, investigating 
truths, sculpting statues, have children.”97 

Regardless of what she has said, there is a hue of “feminism”, in this 
surprising turn of the arguments by Rosario Castellanos that we wish to 
highlight, which is important in order to understand the later development 
of her position as a trajectory which, as we have said, signals certain 
breaks, but where there is, in fact, a profound continuity. We are referring 
to Rosario Castellanos’ conception of maternity, in the sense of an experi-
ence that inverts the course imposed by man upon the human spirit, insofar 
as it is through maternity that women orient the realization of their spirit, 
and not through the expansion of human limits through the domination of 
the earth; rather, in a manner that incarnates spirituality in the world by in-
serting it in the “small” and the “individual.”98 

As an original experience of her being as a woman, maternity repre-
sents a road towards realization that liberates her from the pressure of hav-
ing to imitate man in order to have self-worth, which returns her to her au-
thentic being. Maternity appears therefore, as the starting point for an ex-
perience of the feminine which is at the same time the beginning of a 
“feminine culture” in which women are able to express their own world. In 
our opinion, then, it is important to interpret the words with which the 
Mexican writer ends her text: “It is an orientation towards a possible hori-
zon ... it is crucial for the woman to write, and it is best to wait for her to 
delve much deeper into her own being, instead of testing provisional at-
                                                 
 96  Cf. Rosario Castellanos, Ibid.; P. 211. 
 97  Rosario Castellanos, Ibid.; P. 181. 
 98  We must point out that, although it is not explicitely cited in Rosario Castellanos’ 

account, she does include here the view of the Magnificat. 



 

 

 

91 

tempts, which are, sorry to say, failed evasions of herself ... What we would 
wish for is the inversion of the direction of that movement ... shifting it to-
wards her own being, but with an impetus such that makes it able to surpass 
the immediate and fragile, apparent periphery and submerge herself so 
deeply that she is able to reach her true, undefiled root, leaving by the way-
side, the conventional images presented by the male, in order to shape her 
own image; her own image based on the personal and nontransferable ex-
perience, an image that can coincide with the other, but that can also dis-
agree. And once having touched that depth, (unknown by tradition or falsi-
fied by it, unrevealed by the usual concepts), is able to emerge consciously 
to the surface and liberate it through her expression.”99  

In the discussion of this wish that women are able to design and be the 
spokespersons of their own image, is where the trajectory of the evolution 
of Rosario Castellanos is trod; a trajectory which, as mentioned earlier, the 
influence of  Simone de Beauvoir will be evidenced with strength and deci-
siveness. It is a trajectory therefore, where Rosario Castellanos will dis-
tance herself from the ontological vision regarding the masculine and the 
feminine appropriated under the influence of German axiology and, in par-
ticular from the thesis of maternity as a privileged experience of women 
that enable them to reach the realization of their being and own a historical 
and dialectical conception in light of which “to be male” or “ to be woman” 
are not essential and immutable principles, but rather relative and dynamic 
forms whose attributes must be analyzed, always, in relation to correspond-
ing social, political, economical and cultural processes.     

To illustrate the evolution in Rosario Castellano’s thinking, and to 
round out her contribution to the constitution of a feminist philosophical 
theory in Latin America, we have chosen her publication: “Woman who 
knows latin” (“Mujer que sabe latin”) ... Let us review it briefly.  

The title of this publication refers to the well known gender biased say-
ing that says: “A woman, who knows Latin, neither has a husband nor 
comes to a good end”, and we would like to highlight in this approach the 
first essay of her contribution. “The woman and her image”, is the title of 
the study in which Rosario Castellanos under the strong influence of the 
thinking of  Simone de Beauvoir, revisits the problem posed at the end of 
her Master’s thesis, in order to introduce a radical turn in her own feminist 
theory.   

                                                 
 99  Rosario Castellanos, Sobre cultura femenina, ed. cit., Pp. 213-214. 
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In this text, and as the title suggests, Rosario Castellanos returns to her 
fundamental intuition by stating that the liberating conscience of women 
must begin from a deep revision of her relationship to the image that soci-
ety has created of her as a woman. All of the study is dedicated to create 
the foundation for this intuition by demonstrating, through the critique of 
the aesthetic and ethical images that have determined the behavior of 
women throughout history, of how women have been obliged to “realize” 
their own way of being, as a copy of the “feminine myth” created by the 
male. However, for women, this realization of her being as a reflection of 
the image presented by the male is, in fact, the negation of herself as a free 
human being. Women look in the mirror of the masculine social order or 
interiorize an image that is predetermined from the outside which, there-
fore, obliges her to “be” whatever that order asks of her, such as being “the 
receptacle of contradictory mood states ... a figure, if variable in its forms, 
is nevertheless monotonous in its meaning.100  

Decisive in the radical evolution of Rosario Castellanos’ thinking, is, as 
we mentioned before, her analysis of the image of the woman, and her rela-
tionship to it, with which she explains “the feminine” as a product of a his-
torical construct which, due to the interests of the androcentric social order 
that has dominated the development of humanity, has caused her ejection 
from reality and declared a “myth”, or better said, as something that is sub-
jected to the whims and ideals (or fantasies) of the male.101 For Rosario 
Castellanos it is now clear, that it is impossible to speak of a feminine “es-
sence” and that dimensions such as maternity must be seen in the context of 
a social and cultural history that functions, in fact, as “the archive of the 
events accomplished by men, and all that is left outside of this [archive] 
belongs to the realm of conjectures, fables, legends, lies ...”102   
                                                 
100  Rosario Castellanos, Mujer que sabe latín ..., Mexico 2004, P. 9. 
101  In order to understand the scope of the shift that the thinking of Rosario Castellano 

experiences, it is important to point out that the (supposed) ambivalence of mascu-
line judgments regarding women, which does not escape her critique, is in fact only 
apparent, because according to her, it must be noted, that even where women are 
praised, it is done from the male canon. In this sense, this passage is illuminating: 
“Let us suppose, for example, that a woman is praised for her beauty. Let us not for-
get then, that beauty is an ideal composed and imposed by the man and therefore, by 
strange coincidence, a series of requirements correspond, which if satisfied, make 
the woman who embodies them in an invalid, even if we do not seem to exaggerate 
in declaring this, closer to the truth than to anything else.” Rosario Castellanos, 
Ibid.; P. 10. 

102  Rosario Castellanos, Ibid.; P. 9. 
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That is the reason why Rosario Castellanos underlines, in this text, the 
importance of revising the relationship between the woman and her image.  
Women must be aware that this image does not represent an “essence”, but 
rather, that it has been (and continues to be) a mechanism through which 
her human development is controlled and submits her to the rules of an an-
drocentric cultural order. In the image that has been transmitted to them, 
women should not see, therefore, their being, and much less the ideal direc-
tion to realize their being. The woman should instead examine that image 
as a representation of her history of submission and unawareness of her 
own possibilities of being liberated.  

Through a dialogue with Simone de Beauvoir, and also with  Jean-Paul 
Sartre’s existentialism, Rosario Castellanos discovers the analytic impor-
tance of the category of the historical situation to understand all that per-
tains to the “human condition”, and reorients her feminist theory in light of 
this category.  She understands that the woman is a being who is situated 
historically and who is challenged first of all, that in order to be herself, she 
must be aware of her situation in a history and a world dominated by men.  
This evolution in her thinking, which can be characterized as the transition 
from essentialism to situationalism, is what truly establishes the profile of 
her contribution to the elaboration of a feminist philosophical theory in 
Latin America, which faces the authentic and liberating realization of the 
woman as one of its core developments.   

For women, according to Rosario Castellanos, the challenge is to be 
“themselves” (“her-self”) that is, to reach self-realization as a free being.  
For that to happen, however, she needs to free herself from the images pre-
sented to her by a masculine culture. In summary, it has to do with a pro-
gram that openly contradicts the generalized “feminine culture” of the 
“promotion of her image”, to propose instead the alternative of authenticity.  
Said with the words of the Mexican thinker: “The feat of transforming into 
the being one is ... requires, not only the discovery of the essential traits 
under the spur of passion, dissatisfaction or weariness, but instead through 
the rejection of all of these false images offered to women, reflected in the 
false mirrors of the closed galleries where her life [merely] passes.”103  

 This is the underlying perspective that imprints not only the essay we 
have chosen, but also all of the other such works in this book by Rosario 
Castellanos. This is the reason why it is so representative of the shift she 

                                                 
103  Rosario Castellanos, Ibid; P. 18.  
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makes in her feminist approach. Over and over again, Rosario Castellanos 
in the studies regarding “A woman who knows latin ...”, returns to the idea 
that women must definitely overcome the horizon of understanding that 
taught her to see her biology as a fatality, in order to be aware of her liberty 
and that, as such, she is entitled to create her own image, write her history 
and claim – as a normal! – her right to occupy spaces in society and in cul-
ture.104 In this sense we consider this work a valuable step in the elabora-
tion of a feminine ethic or, better said, a practical philosophy that taking 
into account the historical condition of women in current patriarchal socie-
ties, can orient women in the task of self realization.   

Let us continue with the second figure that we wish to present as a tes-
timony of the transformation of the relationship between women and phi-
losophy in the context of the Latin America of our time; a figure whose 
work, as we shall see, further deepens the pillars of feminist ethics outlined 
in the opus of Rosario Castellanos.  
 
3.4.2.2  Graciela Hierro Perezcastro  

 
Graciela Hierro, was born in Mexico City in 1928, and completed her 

studies in Philosophy and Arts at the National Autonomous Univesity of 
Mexico (Universidad Nacional Autónoma de México)105 where she also 
obtained her Doctor’s Degree in Philosophy and developed her intense aca-
demic life, up until her death in 2003. From her career as professor and in-
vestigator we highlight, that she was a founder and director of the prestig-
ious “University Program for Gender Studies” (“Programa Universitario 
de Estudios de Género”), created in 1992, as well as responsible for the 
post graduate seminar: “Philosophy and Feminism:  Education for Women” 
(“Filosofía y feminismo: la educación de las mujeres” ).  

                                                 
104  See, for example the second section of the book (La participación de la mujer mexi-

cana en la educación formal) where she insists in the need for women to shape their 
own consciousness and cultivate a critical spirit; or the essay dedicated to Betty 
Friedan, to underline the idea that women’s emancipation must be understood in the 
sense of an authentic feminine consciousness; or also the work on Mexican women 
of the XIX Century which is a claim in favor of women to end their role as mere 
“backdrops to enhance the main performer” (P. 123), and assume the responsibility 
of their own self-realization as protagonists of their lives.  

105  Take note that during this time of studies, Graciela Hierra was a disciple of the im-
portant Mexican Philosophers, Luis Villoro y Adolfo Sánchez Vázquez. 
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This brief curricular information allows us to envision that Graciela 
Hierro, just as she herself underlines, is a “full time feminist philosopher”, 
who represents a figure through which, academically and professionally, 
the new relationship between philosophy and women initiated with Rosario 
Castellanos, is incarnated. To document her contribution to the construction 
of a feminist philosophy in Latin America, we shall consider in our exposi-
tion, two of her works that in our opinion are most representative and fun-
damental, because they summarize the two main facets of her contribution:  
Feminist ethics and women’s education. We refer to her publications “Eth-
ics and Feminism” (“Ética y feminismo”) (1985) and “From the Domestication 
to the Education of Mexican Women”, (“De la domesticación a la educación 
de las mexicanas”) (1989). 

The title “Ethic and Feminism” (“Ética y feminismo”) makes us sus-
pect of Graciela Hierro, the fact that she pretends to outline an ethic from 
the feminine experience and for the personal realization of women. Her 
practical intention is to help women in the human task of being true sub-
jects of “the good life.”106 Her purpose is to start from the situation of op-
pression of women in current society; a starting point that presupposes at 
the same time, the consideration of women as alienated from their possibili-
ties of realization. For this reason the end of a feminist ethic cannot be any 
other than to help women to overcome their situation of alienation.  

A key point in the analysis made by Graciela Hierro is the clear rejec-
tion of any explanation that has the pretension of defending the idea that 
the situation of oppression of women has its origins in feminine “nature” or 
“essence”. This, without any doubt is owed to the influence of Simone de 
Beauvoir’s thinking.107 It is not biology or ontology but rather, history; a 
history construed by males, which constitutes the basis of the current femi-
nine condition.  Graciela Hierro assumes one of the main ideas of Simone 
de Beauvoir and bases her ethics on the principle that the woman is a mas-
culine construct, that is, a being designed by and for an-other. In conse-
quence the feminist analysis should begin from this historical reality in or-

                                                 
106  Cf. Graciela Hierro, Ética y feminismo, México 1998, Pp. 9 and following. 
107  In this context it is necessary to point out, in order to complement what has been 

said regarding the reception of Simone de Beauvoir in Latin American feminism, 
that the work of Graciela Hierro represents one of the privileged spaces from which 
to study profoundly the influence of French philosophy in Latin America. Let us fur-
ther point out that Graciela Hierro dedicated a special study to Simone de Beauvoir 
upon her demise. Cf. Graciela Hierro, Simone de Beauvoir, Mexico 1986. 
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der to denounce it as a result of a patriarchal order and to underline that 
women’s liberation must begin with the awareness of her alienation. 

In the initial chapter of her Ethics, Graciela Hierro returns to her analy-
sis of the situation of women today, and underlines the centrality that the 
category being-for-another- employed by Simone de Beauvoir, to charac-
terize analitically the true situation of women in a patriarchal order, to point 
out also that the transformation of this situation requires precisely to pro-
mote the consciousness of a women as a “being-for-herself.”108  

Precisely because she uses as a starting point the experience of the 
woman as a being controlled and used by another (the male), Graciela 
Hierro understands that a feminist ethic should be, above all, an orientation 
and a stimulus so women can develop their critical conscience and recuper-
ate themselves, insofar as they are human beings that determine their reali-
zation from their own interests.  In other words, we are dealing here with an 
ethic that is presented as a practical guide so women are able to pass from 
being object-beings to being subject-beings, which represents the shift from 
the “being-for-another” to the “being-for-herself”, that Graciela Hierro 
considers to be fundamental, because this shift represents the indispensable 
condition in order for a human being to become an ethical subject. 

The process of awareness through which women are able to gestate 
their ethical subjectivity is not, however an abstract or an intimist way of a 
falsified interior life; it is a process, as the Mexican philosopher explains in 
the second chapter of her Ethics, that has to be developed in a historical and 
social framework, signaled by an arguable male hegemony which is what 
determines, among other things, feminine sexual morals, as well as the 
education that women are entitled to.109  

Taking the historical context of the patriarchal order into account and, 
in particular, current morality, which is, evidently, the morality of the male 
interests, Graciela Hierro, without denying its value, distances herself from 
the metaphysical tradition, in order to wager on the struggle to “lay the 
foundations of a feminine morality.”110 And she does this in an effort to 
revalue the (moderate) utilitarian tradition of John Stuart Mill (1806-1873) 
and Henry Sidgwick (1838-1900) because she believes that, precisely in the 
context of the current morality that defends male interests, an ethical tradi-

                                                 
108  Cf. Graciela Hierro, Ética y feminismo, ed. cit.; Pp. 17 and following.  
109 Cf. Graciela Hierro, Ibid.; Pp. 51 and following. 
110 Cf. Graciela Hierro, Ibid.; P. 13. 
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tion that considers “interest” to be the last moral criteria, is the better option 
to tackle a new critical sistematization of morality from the interests that 
are more in tune with women.   

The philosophical foundations for this option of a feminine ethic of in-
terests, are laid by Graciela Hierro in the third chapter of her book in which 
she also proposes her own understanding of the “ethics of interests”111 as a 
hedonistic ethic that makes joy, or the experience of pleasure, as the criteria 
to discern the rectitude of human actions.112 We are however, more inter-
ested here with the interpretation, or rather, with the reformulation that 
Graciela Hierro makes of the utilitarian ethic from the experience of 
women as beings whose own interests have been denied or distorted by 
male ethics. This is the topic of the fourth chapter that has as its significant 
title: “Interests and the Feminine Condition” (“El interés y la condición 
femenina”). 

Just as Nietzsche proposed the inversion of all moral values,113 it could 
be said, similarly, that the purpose of Graciela Hierro in this chapter is the 
inversion of the interests that orient morality and liberates the interests of 
women. This would require, just as posited in the program of the German 
philosopher, the deconstruction of current morality, because without a criti-
cism of the masculine order it is not possible to re-orient morality from 
feminine interests. In this chapter, therefore, morality from the patriarchal 
ideology that supports the current morality of our societies is torn down.  
This critique is a concrete application of the ethic of interest proposed by 
Graciela Hierro, and she illustrates it on the basis of the accusation of the 
three neuralgic points – already mentioned in passing – that in her opinion 
perpetuate the oppression of women:  the interpretation of feminine biol-
ogy, masculine hegemony and feminine education.114 

Briefly summarizing the critical argument that the author develops in 
the context of these three levels of the patriarchal moral order, we verify 
her rejection of the “naturalism” with which the male ideology pretends to 
base “the morality of reproduction”115 as “the good” that comes directly 
from the biological nature of women. The biological capacity of reproduc-

                                                 
111 Cf. Graciela Hierro, Ibid.; Pp. 59 and following. 
112 In particular also see her book: La ética del placer, Mexico 2001. 
113 Cf. Friedrich Nietzsche, among others, Götzendämmerung. Der Wille zur Macht, in: 

Sämtliche Werke, Volumes 8 y 9, Stuttgart 1964.  
114 Cf. Graciela Hierro, Ética y feminismo, ed. cit.; Pp. 102 and following. 
115  Graciela Hierro, Ibid.; Pp. 103 and following.  
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ing life, the “natural” possibility of motherhood, is shaped as the moral des-
tiny of maternity, and all that ensues from the patriarchal order: self denial, 
sacrifice, unconditional selflessness to the family, limitation of her sexual 
experience to monogamic marriage (precisely with the purpose of procrea-
tion and subsequent care of children), etc. The masculine interpretation of 
feminine biology entails procreation as a moral obligation for women.  
Women are bound to the “natural state”, and separated from culture and 
politics. For Graciela Hierro, there can be no greater contrast between the 
interests of the hegemonic (male) group, and the interests of the women, 
than on this point. For this same reason, she concludes: “... it is regarding 
this aspect where we can speak of feminine “oppression” with greater rea-
son, because maternity is not a matter of her own decision, but instead con-
stitutes an imposition on women regarding the meaning of life.”116 

On the subject of the second moment of her critique, which is the de-
construction of masculine hegemony, we underline that her approach 
shows, on the one hand, how the fallacy of the “principle of the strongest“, 
where strength is confused with “wisdom” or “goodness” hides behind 
masculine hegemony;117 and, on the other hand, to rebuke the imaginative 
narrowness that pervades the patriarchal order, as it is “centered on the idea 
that the only possible world view is masculine.”118 For Graciela Hierro the 
hegemony of this patriarchal order is the result of the historical fact of the 
domination of men in the political and cultural arenas, which, at the same 
has allowed that the pervading moral and juridical authority be always 
male; an authority that imposes its rules on women, and contributes to close 
the circle of masculine hegemony.   

Lastly, Graciela Hierro, within the frame of her ethics of interests, criti-
cises the morality of feminine education, seeing a concrete area for the ap-
plication of masculine hegemony because it is an education that has the 
purpose of maintaining and promoting women’s inferiority, that is, to per-
petuate an image of a being who finds her realization and the meaning of 
life in the tasks that are suitable “to her sex”, which are precisely, maternity 
and the caretaking of the home.  This is the reason for which the Mexican 
philosopher speaks of the morality of feminine education in the sense of a 
morality of  feminine domestication.119 
                                                 
116  Graciela Hierro, Ibid., Pp. 111 and following. 
117  Cf. Graciela Hierro, Ibid.; Pp. 111 and following. 
118  Graciela Hierro, Ibid.; P. 113. Italics in the original. 
119  Cf. Graciela Hierro, Ibid.; Pp. 114 and following. 
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On the backdrop of this deconstruction of patriarchal morality, Graciela 
Hierro proposes the articulation of a positivistic feminine ethic, the purpose 
of which should be the liberation of women’s interests. Only in the devel-
opment of an ethic of this type, can the patriarchal order be surmounted and 
a new human culture promoted, in which the oppression of women is can-
celled. The main traits of this feminist ethics of interests, such as the author 
presents them in the conclusion of her book, should be the following:  

 
“I.  The Universalization of the positive “feminine” values: gentleness 

gracefulness, kindness, sensibility, patience, receptivity and a sense of 
community. 
1. The devaluation of feminine pseudo-values:  passivity, docility,   

submission, dependence, inefficiency and “purity”.  
2. The devaluation of masculine pseudo-values: competence, per-

formance, will-power and the boasting of strength.  
II.  The inscription of maternity in the cultural and productive context  

1. Appropriation of the feminine body and its products (the number     
of children).  

2. Humanization of maternity and its elevation to the level of a hu- 
man project.  

3. Humanization of paternity and its elevation to the value of mater-
nity as a human project. 

III.   Consideration of the total human being in the partnership of equals.  
1. Elevate the feminine creation of culture and consolidate it.  
2. Emphasis on community action.”120  

 
These principles show that the feminist ethic proposed by Graciela 

Hierro from the experience of oppression in the pervading patriarchal or-
der, is without a doubt, an ethic that has its main objective in the idea of 
women’s liberation; notwithstanding, she does not forget the need to strug-
gle for a new view of the world and of life in which both women and men 
become partners in a common liberating project. For this reason we men-
tioned that in Graciela Hierro’s vision the feminine ethic of interest, is the 
starting point for the development of a new culture that will overcome once 
and for all, “... the masculine hegemony that at the dawn of humanity and 
through physical strength, was able to rupture the equilibrium of human 

                                                 
120  Graciela Hierro, Ibid. P. 124. Italics in the original. 
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partnership, dividing the task of procreation and attributing it to only one 
sex. The force of reason will be the only one capable of returning to the 
sexes this primary dimension once lost. Men will rationally understand the 
importance of the affectivity that develops through childcare, both in the 
new being and in the adult that is in charge of him or her; it will be the de-
velopment of an affectivity that will bear the moral sentiment that moti-
vates the struggle – just as it is now acted upon by women – of reaching 
equality among partners. So men can be maternal and women paternal.”121 

However if the development of this new culture depends on the elabo-
ration and practice of the feminine ethic of interest as a new moral for the 
liberation of women, the development of such an ethic of interest, finds its 
conditions for viability in a radical change of the meaning of feminine edu-
cation. In Graciela Hierro’s approach both positions are clearly drawn.  
Therefore, together with the idea of promoting a new culture that can rec-
oncile both the feminine and the masculine under equal conditions, it is 
necessary, she underlines in the final part of her book, to carry out the “Co-
pernican revolution” of women’s education”122, in order for women to sur-
mount their condition as  “domestic beings” and transform themselves into 
subjects of self-individualization, that is in subjects aware of their interests 
and because of that also capable of embodying the new feminist ethics.  

“Ethics and Feminism” (“Ética y feminismo”) ends then, with the out-
line of a perspective that is continued and further deepened in the second 
book  that we have chosen in order to present the contribution of Graciela 
Hierro to the constitution of a feminist philosophy in Latin America. As the 
title of her book suggests – “From the Domestication to the Education of 
Mexican Women” (“De la domesticación a la educación de las mexica-
nas”) –, Graciela Hierro, concentrates her reflections on the explanation of 
the Copernican revolution of feminine education. 

This second dimension of Graciela Hierro’s contribution is just as im-
portant as the first, because, – once again following Simone de Beauvoir’s 
ideas – she considers that it is feminine education that signals the key to 
understand the situation of women. “We are not “born women”; it is the so-
called “feminine education” that conformes the condition that we are ex-

                                                 
121  Graciela Hierro, Ibid. P. 127. 
122  Graciela Hierro, Ibid. P. 117. Italics in the original. Also see pages 125 and follow-

ing. 
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periencing and that many of us wish to change. To overcome this state of 
affairs, education itself must be modified.”123 

If this affirmation is the starting point, it should not be surprising that 
for Graciela Hierro, the issue of women’s education is a topic of great im-
portance in the elaboration of a feminist liberation philosophy. If the op-
pression of women is the fruit of the education she receives, it is logical 
then that her emancipation requires a “Copernican Revolution” of the edu-
cation she receives. 

As we have mentioned, this is the topic that Graciela Hierro develops in 
this book, where she critically reviews the education imparted to women in 
the history of Mexico, from the ancient cultures and passing through the 
colonial period. Her conclusion is emphatic as she tells us that this educa-
tion does not deserve that name. Her book represents in this sense a femi-
nist critique of the education of women in Mexico (through a feminist her-
meneutic of the so-called education system), which points the finger at this 
“education” as a mechanism for the “domestication of women.”124  

The book is also a claim in favor of a new type of education which, 
without a differentiation of sexes, is keen to preparing women for inde-
pendence and equality, that is, for participation in solidarity, in all public 
spaces of society. This would be the “Copernican revolution” in feminine 
education, because with it, the confinement of women to the “domestic” 
arena would stop, in other words, this would lead the way from “domestica-
tion” to true education.   

In order to understand the meaning of this “Copernican revolution” in 
women’s education proposed by the Mexican philosopher, the fifth chapter 
of her book, dedicated to profile the fundamental indicators of the new 
feminine education is of special interest. And it is worthy of noting that this 
chapter is conceived as a response to Jean-Jaques Rousseau (1712-1778) 
“who only thought of Emile to educate Sophia, and forgot the Emilias, in 
his famous treatise on education ...”125 

Graciela Hierro, in this last part of her book, explicitly expounds the 
idea of “educating Emilia”, which is in summary, the ideal of educating 

                                                 
123  Graciela Hierro, De la domesticación a la educación de las mexicanas, Mexico 

2002. P. 17. 
124  Cf. Graciela Hierro, Ibid. Pp. 14 and following.  
125  Graciela Hierro, Ibid. P. 91. Also see Jean-Jacques Rousseau, Émile ou de l’educaction, 

Paris 1858. 
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women in all cycles and situations of life, returning to the continuous 
thread of “feminine autonomy and independence.”126  

The new feminine education should therefore be an education that 
treats women as subjects and asks “women themselves, how they want to 
be, what types of knowledge they wish to gain, what types of abilities they 
wish to acquire and what type of society they wish to live in.”127 This ideal 
of education must be implemented, as mentioned earlier, throughout all of 
women’s life cycles. Consequently its accomplishment requires the revolu-
tion of all of the levels of feminine education from infancy to old age.   

Graciela Hierro specifies her proposal by offering concrete perspectives 
for innovating education for women in childhood, adolescence, in adult 
life, and so forth.128 This way, for example, she points out the need to teach 
girls to be aware of their own bodies as a dimension of their being-for-
themselves, in order for them to learn to liberate their bodies from social 
conventions (feminine clothing, hairdos, games, etc.), with which they are 
programmed for their ulterior definition as a being-for-another. But, be-
cause we cannot stop our trajectory in the analysis of the perspectives pro-
posed by Graciela Hierro to revolutionize women’s education in all its vital 
phases, it should suffice to keep in mind the main idea that inspires the 
character of all the perspectives she outlines in the final chapter of her 
book. It is the conviction that the new education must prepare women to 
understand that an education for autonomy and equality is an education 
through which, from childhood through old age, they learn that the so 
called “feminine tasks” are shared tasks; tasks that both men and women 
share and that therefore, allow them to learn to be humans in a more inte-
grated manner.  

This fundamental principle that orients Graciela Hierro’s approach re-
garding feminine education, also shows us that for the Mexican philoso-
pher, the Copernican revolution of the education of women, reaches its ze-
nith in the task of making it possible to transform the ethics of culture in 
general, so that human beings, without denying the differences in gender, 
can experience those differences as a sources for mutual human perfection. 
We can affirm therefore, as a summary of what we have said, that the co-
herent and radical articulation of ethics and education from the experience 

                                                 
126  Graciela Hierro, Ibid. P. 97. 
127  Graciela Hierro, Ibid. P. 92. 
128  Cf. Graciela Hierro, Ibid. Pp. 99 and following.   
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of the feminine condition that Graciela Hierro develops in her work, makes 
this a decisive contribution in the road towards the constitution of a Latin 
American feminist philosophy.  Even more so, her work, is worthy without 
any doubt, of a more detailed analysis.129 It represents a chapter of that new 
Latin American feminist philosophy and in itself, it is a document that 
proves how the relationship between women and philosophy has changed 
in Latin America.  
 
3.4.2.3  Gloria M. Comesaña Santalices 

 
Another example that illustrates this radical shift in the relationship be-

tween women and philosophy with the articulation of a Latin American 
feminist philosophy, is in the figure of the Hispanic-Venezuelan philoso-
pher Gloria M. Comesaña Santalices who both for her philosophical work 
as well as for her social commitment in favor of the shift of the state of op-
pression of women, is recognized as one of the main figures that embodies, 
in Venezuela, the fusion between philosophy and the feminist movement.130 

Born in 1946 in Vigo, Spain, Gloria M. Comesaña Santalices emigrated 
to Latin America, with her parents at a very young age. She first lived in 
Colombia, where she studied primary and secondary school, and later in 
1965, moved to Venezuela. She studied philosophy at the University of 
Zulia, in Maracaibo, and finished in 1970; that year she became a citizen of 
Venezuela and began her professorship at the faculty of philosophy of that 

                                                 
129  For a similar analysis it would be necessary to consider, other works in which she 

deepens the approach presented in our exposition, such as, for example, her essay 
Naturaleza y fines de la educación superior  (Mexico 1990) or her book Ética de la 
libertad (Mexico 1990). Her work as professor and as coordinator for forums for 
feminist reflections as documented for example in books edited by her, should also 
be analyzed. We cite among others, La naturaleza femenina. Tercer coloquio nacio-
nal de filosofía, Mexico 1985; and Diálogos sobre filosofía y género, Mexico 1995. 
Regarding her work, see: René Cancino, El poder del placer en el femenismo de 
Graciela Hierro, Mexico 2000; María Antonieta Dorantes, “La condición humana 
en la obra de Graciela Hierro”, in the digital version of  Los Ensayistas; and the pa-
ges dedicated to Francesca Gargallo, in the work cited earlier.  

130  For a general valuation of her work and activity, consult: Antonio Pérez/Antonio 
Boscán/ Elías Capriles, “Gloria Comesaña Santalices. Filósofa y Feminista del Pre-
sente”, in Gloria M. Comesaña /Antonio Pérez /Álvaro Márquez (Eds.), Signos de 
Rotación. Pensadores Iberoamericanos, Maracaibo 2002, Pp. 183-207. Also see: 
Alain Guy, Panorama de la philosophie iberoamericaine, Geneva 1989. P. 178; and 
his La philosophie en Amerique Latine, Paris 1997. P. 71.  
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same university. During her formative years and at the beginning of her 
academic career, as she herself has underlined, she was imprinted philoso-
phically with a line of thinking that as we shall see later on, will be one of 
the fundamental pillars of her own philosophical position, which is the 
phenomenological existential Marxism of Jean-Paul Sartre (1905-1980). 
However, these are also the years during which she experiences in her own 
flesh, the meaning of the situation of submission of women, and when she 
begins her feminist millitancy, by espousing, Simone de Beauvoir’s “The 
Second Sex” (“El Segundo Sexo”).131   

In the following years, Gloria M. Comesaña Santalices has the oppor-
tunity to deepen these two main experiences of her intellectual biography 
through her Doctoral studies which she undertakes in Paris between 1974 
and 1977. She not only works on a feminist approach of the ontological 
phenomenology of Sartre, searching for a new interpretation of the concept 
of “otherness” from the point of view of the relationship between the sexes, 
but seeks to make contact with Simone de Beauvoir in order to discuss is-
sues related to the future of the feminist movement.132 

She returns to Venezuela strengthened by her conviction to merge phi-
losophy and feminism which, in her project signifies the joining together of 
Sartre’s philosophy with the praxis of women’s emancipation. It is true that 
this preoccupation is clearly present in her doctoral dissertation133, but it is 
from the decade of the 1980’s when her project takes on a characteristic 
profile as the result of a systematic task that is expressed both in her phi-
losophical reflection as well as in her feminist militancy. For examples that 
evidence this development, we find the studies she carried out with the 
purpose of re-interpreting the thinking of Sartre in light of the feminist cri-

                                                 
131  Cf. Gloria M. Comesaña Santalices, “Filosofía, Feminismo y Política. Entrevista 

con Antonio Boscán”, in Utopía y Praxis Latinoamericana. Revista Internacional de 
Filosofía Iberoamiercana y Teoría Social 9 (2000). Pp. 114 and following. In this 
context we point out that, as is the case with Graciela Hierro, the work of Gloria M. 
Comesaña Santalices is a required reference for the construction of the reception and 
influence of Simone de Beauvoir in the philosophical feminism of Latin America. 
Among others, we select the following studies: “El Segundo Sexo: Vigencia y pro-
yección”, in Revista de Filosofía 11 (1989) 221-228; and “El Segundo Sexo: actua-
lidad y pertinencia”, in Utopía y Praxis Latinoamericana 8 (1999) 27-38.  

132  Cf. Gloria M. Comesaña Santalices, “Jean Paul Sartre: Filósofo de la Disidencia”, in 
Utopía y Praxis Latinoamericana 5 (1998) Pp. 120 and following.  

133  Cf. Gloria M. Comesaña Santalices,  L’Alterité chez Sartre et les Rapports Femme-
Hommes, Paris 1977. 



 

 

 

105 

tique134, the creation of the “Free Professorship for Women” (“Cátedra Li-
bre de la Mujer”) at the Faculty of Humanities of the University of Zulia in 
1984135, the foundation, also in 1984, of the “Home of the Women of Ma-
racaibo” (“Casa de la Mujer de Maracaibo”) or the realization of the radio 
program “All for One” (“Todas a Una”) in 1991, a program for women by 
women, with the purpose of affirming the social and intellectual protago-
nism of women.136  

Through this brief bio-intellectual portrait, it is understandable that a 
detailed exposition of the work of Gloria M. Comesaña Santalices would 
have to consider both her theoretical contribution and the exercise of her 
commitment with the struggle for women’s emancipation, because both 
moments appear as inseparable in her work. The dialectical interaction be-
tween philosophy and feminine social praxis is truly what gives her work a 
characteristic profile. We are well aware of this fact. However, the limits 
and the intentions of our study, oblige us to center our exposition on the 
contribution that Gloria M. Comesaña Santalices has made to the constitu-
tion of a Latin American feminist philosophy. In the description that fol-
lows we will limit the presentation of her work to this one dimension, in 
order to try to show how the most characteristic trait of her contribution is 
the effort to philosophically base the claims of the feminist movement on 
the foundations of an existential philosophy (in the version of Sartre and 
Beauvoir) that would give way to re-think the relationship of the issue of 
women’s liberation to traditional Marxism.  For this we will take into ac-
count two of her books: “Woman, Power and Violence” (1991) and “Phi-
losophy, Feminism and Social Change” (1995). (“Mujer, Poder y Violen-
cia”  (1991) and “Filosofía, Feminismo y Cambio Social” (1995)). 

                                                 
134  Cf. Gloria M. Comesaña Santalices, “La Alteridad: Estructura Ontológica de las 

Relaciones entre los sexos”, in Revista de Filosofía 3 (1980) 81-112; and above all 
her book: Análisis de las figuras femeninas en el Teatro Sartreano, Maracaibo 1984. 

135  We point out that this academic institution played an important role in the develop-
ment of women’s studies in Venezuela, and that it was also a forum for the reception 
of Simone de Beauvoir, shown, for example, by the conference read at this Depart-
ment, by a renowned scholar of Simone de Beauvoir. Cf. Ingrid Galster, “Entre Ha-
giografía y Matricidio. La Recepción actual de la Obra de Simone de Beauvoir“, in 
Utopía y Praxis Latinoamericana 3 (1997) 71-76. 

136  Cf. Gloria M. Comesaña Santalices, “La Importancia de los Estudios de la Mujer”, 
in Utopía y Praxis Latinoamericana 4 (1998) 97-106; y Gloria M. Comesaña Santa-
lices/ María del Pilar Comesaña, “Todos a Una: “Presentación y Cronología de Pro-
gramas: 1991-1997”, in Utopía y Praxis Latinoamericana 3 (1997) 95-123. 
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From the explanation of the concept of women with which she intro-
duces the approach in both books cited above, Gloria M. Comesaña San-
talices exposes the philosophical tradition from which she will theoretically 
establish the struggle for women’s emancipation. Actually, when saying 
that she refers to women as a historical-social-group in a situation of op-
pression and alienation and consequently rejects both the biological defini-
tions that reduces the woman to a [mere] “female”, as well as the romantic 
visions of the masculine imagination that speak of the essence of the “eter-
nal femenine”, she evidently locates herself, as does Graciela Hierro, on the 
horizon opened by Simone de Beauvoir with her blunt thesis: “One is not 
born a woman, one becomes one”.  

Her starting point is therefore, an existential feminism that considers 
the woman as a cultural and social construct produced by the patriarchal 
order. The woman is, in a word, a “situation”; a “situation” that must chan-
ge because in it, the oppression and alienation to which the non-masculine 
part of the human genre is condemned is reflected.137 To utter the word 
“woman” on this horizon, as we have already seen with Graciela Hierro, is 
to speak of a being designed by and for “the other”, the male that has used 
his masculine power to disallow in women, their capacity to be a “subject”.  
For Gloria M. Comesaña Santalices, the feminine condition can and should 
be read as a specific development of the human process described by Sartre 
with his category of alterity.   

In the patriarchal order, according to her view, the situation of submis-
sion of women is explained by the fact that men, based on feminine differ-
ences, envision women as an “other”. Even more so, for men, women are 
symbols of the radical alterity that he, in fact, does not need in order to af-
firm himself.  In contrast to the alterity that a man is able to recognize in 
the individuality of another man, necessary for mutual recognition as “sub-
jects”, the alterity of the woman is considered, non-essential.  Following 
the Beauvoirian application of the category of alterity, the Venezuelan phi-
losopher considers that “... men do not find in her (“the woman”, Raúl For-
net-Betancourt), but merely a double, a “similar”, a neighbor, and clothes 
this strangeness of the woman with the character of the Absolute-Other, 
finding in her, the privileged representation of that category of thinking.  

                                                 
137  Cf. Gloria M. Comesaña Santalices, Mujer, Poder y Violencia, Maracaibo 1991. 

Pp. 1 and following; and Filosofía, Feminismo y Cambio Social, Maracaibo 1995. 
Pp. 5 and following. 
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The women appears then as a doubly other:  an other insofar as she is not 
the individual able to be affirmed as a subject, in this case the man, but 
also, and even more so, because she summarizes a radical alterity, all that 
with her differences, seems to man as strange and mysterious.”138 

Conceived by the male as a mere being-for-another, the woman is re-
duced to the roles that the patriarchal order has assigned. This is her defeat 
as a “subject”. But, how can we explain the defeat of the woman? Gloria 
M. Comesaña Santalices, in answering this question, has the intention of 
opening a new perspective to feminism by appealing to Sartre’s existential 
philosophy and in particular to his theory of the conscience. The Venezue-
lan philosopher is able, in this way, to create a distance from a materialistic 
feminism that tries to explain the situation of oppression of women only 
through material or economic terms, and the biologist feminism that con-
siders the biological differences between the sexes as sufficient reason to 
explain the submission of women, or their defeat, in the history of human-
ity.139 In her view the explanation must be found in a theory that is able to 
combine biology and history. In other words, a theory that is able to recog-
nize in all fairness the peculiarity of the human being as a being with con-
science (and free!), able to attribute meaning to the biological and historical 
aspects that determine such human being. It is in the ontological structure 
of the human consciousness where the meaning of the biological differ-
ences and the historical conditions are decided. The significance of this is 
that the defeat of the woman has its most profound cause in the structures 
of the consciousness of women because the interiorization of the image 
presented to her by the patriarchal order, makes women consider that their 
“being-for-another” is more important than her “being-for-herself”.”140 
This awareness of herself as a being that is no more than [a mere] “alterity” 
is, in the end, the secret of the vulnerability of women, or better said, what 
makes a woman a being that is constantly submitted, through many diverse 
and overt ways (love, children, protection, economic security and so forth), 
to cultural and social blackmail.   

Therefore, if the defeat of the woman has its end explanation in this on-
tological structure of her consciousness, her liberation, then, requires above 
all, the radical reverse of this form of consciousness. The struggle for 
                                                 
138  Gloria M. Comesaña Santalices, Filosofía, Feminismo y Cambio Social, ed. cit. Pp. 

17-18.  
139  Cf. Gloria M. Comesaña Santalices, Ibid. Pp. 18 and following. 
140  Gloria M. Comesaña Santalices, Ibid. P. 28. 
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women’s liberation is, at this primordial level, a challenge that women face, 
both in their individual existence as well as in their group awareness, to-
gether with the task of recuperating their “being-for-herself”, which is their 
total humanity. Once again the presence of Simone de Beauvoir creates a 
coincidence between the Venezuelan philosopher, and Graciela Hierro. 
However, we must take into account that because of the influence of his-
torical materialism, Gloria M. Comesaña Santalices places the struggle for 
the being-for-herself in the concrete territory of history. In the current con-
ditions created by the hegemony of the patriarchal order, the struggle for 
the being-for-themselves of women is translated specifically in a struggle 
against male domination. This is the reason why at the center of her pro-
posal to recuperate the dimension of a free subjectivity for women, we find 
the critical analysis of the relationships that women maintain as individuals 
and as a group, with the power and the violence that ensue from the mascu-
line domination over the world.141  

From the feminist critique that the author applies to the burden of mas-
culine domination on the conscience (and therefore on the existence) of 
women, we wish to bring to the forefront of our presentation two moments 
that seem particularly characteristic of her position as a feminist philoso-
pher. The first moment refers to her background thesis according to which 
the criticism to masculine power which, from the starting point of the af-
firmation of the inalienable right of women to realization as a being-for-
herself, must be a criticism directed towards the patriarchal institutions that 
control education, sexuality, social participation, cultural life of women, 
and so forth, that perpetuate the situation of being-for-another, to the will of 
the male.142 The second moment is her effort to clarify that her critical 
analysis does not, in any case, want to isolate the struggle for women’s lib-
eration from the greater context of the struggle for the liberation of the hu-
man being as a whole. Women’s struggle, without denying its specificity, is 
an integral part of the liberation of the human genre as a condition for a 
new type of humanity to appear in history. 

Over this backdrop, it is understandable that the author, at the end of 
her critique, underlines the following idea: “In this sense, feminism is the 
only valid answer to our problems, the only radical revolutionary proposal, 
because ... what it seeks is a total transformation of the power structures 

                                                 
141  Cf. Gloria M. Comesaña Santalices, Ibid. P. 28.  
142  Cf. Gloria M. Comesaña Santalices, Ibid. Pp. 77 and following. 
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that govern the world, and this cannot be accomplished through a mere 
change of structures for a change of the hands of power (what a tempting 
revenge!), to the feminine sex that has been oppressed up to the moment, 
but through a true mutation from which all idea of power, any form of 
domination, is excluded. A mutation that would produce a new type of hu-
man being, that expresses itself in a manner unheard of at all levels.”143 

This is the idea that allows Gloria M. Comesaña Santalices to link her 
approach explicitly with the Marxist “utopia” of a “new man[sic]” and this 
explains, as said earlier, her position as a contribution to the best articula-
tion of the “feminine issue” on the horizon of Marxism. This new link be-
tween feminism and Marxism is also the starting point for a transformation 
of Marxism in the sense that the incorporation of the feminist critique, 
would allow Marxism to overcome, not only their patriarchal habits, but 
also the theoretical deficiency in its social analysis for not “characterizing 
the analysis of sexual commerce as a surplus value, or scientifically study-
ing the price of women as merchandise (an object for change or for deal-
ing) of reproduction at the interior of a political economy.”144  

To round out our presentation, we would like to also consider a recent 
study by Gloria M. Comesaña Santalices pertaining to the issue of feminist 
philosophy which gives us the opportunity to point out some new influ-
ences in her feminist theory.    

In this new study145 the Venezuelan philosopher recognizes that up to 
the moment she has used, indistinctly, the terms “Feminist philosophy”, 
“feminism”, or “feminist theory”, without stopping to discuss whether or 
not it is relevant to decide on the use of the term “feminine philosophy” in 
its strongest sense. And this is the issue that she wishes to address in this 
article moved by the debate that has ensued in the international feminist 
philosophical movement, within recent years.146 

In the context of this debate, the author does not deny that it is legiti-
mate to use the term “philosophical feminism” to designate the intellectual 
commitment of those feminist thinkers that use the philosophical method-

                                                 
143  Gloria M. Comesaña Santalices, Ibid. Pp. 143.  
144  Gloria M. Comesaña Santalices, Filosofía, Feminismo y Cambio Social, ed.cit. 

Pp. 83-84. Italics in the original.  
145  Cf. Gloria M. Comesaña Santalices, “Algunas reflexiones sobre la filosofía feminis-

ta”, in Revista Venezolana de Estudios de la Mujer 28 (2007) 99-126. 
146  See for example: Celia Amorós (ed.), Femenismo y filosofía, Madrid 2000; and 

Amelia Valcárcel, Sexo y filosofía. Sobre “mujer” y “poder”, Barcelona 1994.  
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ology as its perspective for analysis of the current situation of women and 
to propose alternatives for change. However, at the same time she demands, 
not only legitimacy, but also the need to speak of a “feminist philosophy”, 
the same way as one speaks of an idealist, existentialist, or Latin American 
philosophy, arguing that “feminist philosophy” is the philosophy that is 
born from a specific contextualization of thinking, which is the situation of 
the woman, and to re-think, from that situation, not only the current prob-
lems linked to the patriarchal hegemony, but also all of the issues that have 
been and are objects of philosophical reflection. So then, in contrast with 
the “philosophical feminism” that is limited to the philosophical founda-
tions of the social critique of the feminist movement, – which would loose 
its meaning the moment the feminist claims are recognized –, “feminist 
philosophy”, even in this “utopic” case of the total recognition of the rights 
of women,  would still be relevant, because its purpose is to visualize the 
feminine condition as a living context in any historic situation from which 
the universality of philosophy must be approached. In other words, the 
need that “feminist philosophy” has is for a contextualization in the femi-
nine condition, of philosophical knowledge.147 

From this position the author illustrates those needs of the “feminist 
philosophy”, indicating some of the pressing issues that must be ap-
proached in her theory. We list them briefly: the elaboration of a feminist 
epistemology in order to overcome androcentric knowledge; a deepening of 
the analysis of the patriarchal system and its consequences for both men 
and women; a precision of the concept of gender; an elucidation of the vio-
lence against women; the creation of a feminist citizenship; shape feminism 
as an ethical and political project, and lastly, an articulation between femi-
nism and ecology within the perspective of a truly universal solidarity.148 

Even though we cannot comment in any detail the position of the au-
thor regarding the topics we have outlined, we would however point out, 
that her approach to these topics (particularly those that refer to education 
for citizenship and the development of the “feminist philosophy”, as a criti-
cal thinking for an emancipatory ethical-political program), clearly attest to 
the fact that to these influences already mentioned in her thinking, it is 
germane to add the influence of  Hannah Arendt (1906-1975), and Seyla 

                                                 
147  Cf. Gloria M. Comesaña Santalices, Algunas reflexiones sobre la filosofía feminista, 

ed. cit. Pp. 102 and following.  
148  Cf. Gloria M. Comesaña Santalices, Ibid. Pp. 105 and following.  
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Benhabib,149 not to forget an opening up to an ecofeminist theology and its 
holistic spirituality.150  

These new influences, and in particular the agenda proposed for the ul-
terior development of a “feminist philosophy”, are indicators that the ap-
proach of Gloria M. Comesaña Santalices is focused on a path for a femi-
nist philosophy anchored on the idea of liberation as an integral process, 
that is also able to harmonize the struggle of women for social justice with 
the ideal of a new life model that allows us to live with nature without 
causing irreparable damage. Her future work will tell us if this impression 
is correct. However, what we can already attest to is that her current work, 
as it seems to show, makes her one of those figures that certainly change 
the relationship between women and philosophy in Latin America.  

 
3.4.2.4 Sara Beatriz Guardia 
 

In our own publication: “Intercultural Critique of Current Latin Ameri-
can Philosophy” (Crítica intercultural de la filosofía latinoamericana ac-
tual), we justified the inclusion of Fernando Ainsa among the authors that 
manifested the intercultural shift in current Latin American philosophy. We 
discussed there the fact that although his work is mostly recognized as the 
work of a “writer” or “essayist”, we considered it an example of an alterna-
tive philosophy that, precisely because it transgresses the frontiers known 
by the dominant schools of philosophy and literature, could help us to re-
think the criteria through which we decide on those authors that belong to 
the corpus of Latin American philosophy and those who should be ex-

                                                 
149  It is necessary to point out that since 1995, the influence of Hannah Arendt will ap-

pear more clearly in the development of Gloria M. Comesaña Santalices. See for 
example her publications: “Consideraciones críticas en torno al concepto de Labor 
en Hannah Arendt”, in Revista de Filosofía 21 (1995) 115-142; “El trabajo como 
productor del “artificio humano” en Hannah Arendt”, in Universidad Complutense 
(ed.), Anales del Seminario de Historia de la Filosofía (14), Madrid 1997. Pp. 99-
129; “Crítica arendtiana a la razón científico-tecnología moderna” in Concordia. In-
ternationale Zeitschrift für Philosohie 36 (1999) 42-48; “Análisis feminista de algu-
nos textos de Hannah Arendt“, in Universidad Complutense (ed.), Anales del Semi-
nario de Historia de la Filosofía (18), Madrid 2001, Pp. 125-142; “Hannah Arendt: 
Ecología y Educación”, in Quaestio. Revista de Estudos da Educação 6 (2004) 9-22; 
and together with Maríanela Cure de Montiel, “El pensamiento como actividad se-
gún Hannah Arendt”, in Utopía y Praxis Latinoamericana 35 (2006) 11-30.  

150  Cf. Gloria M. Comesaña Santalices, “Gaia y Dios, aproximación a la obra de una 
teóloga ecofeminista”, in Revista Telos 4 (2002) 27-42.  
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cluded. In other words, for us, his work was representative of a specific 
case of philosophical reflection that challenged us to rethink the traditional 
concept of philosophy and therefore would help us in the elaboration of a 
broader concept of philosophy. It is for this reason that we included Fer-
nando Ainsa among the “philosophers” that with their work documented 
the existence of an intercultural philosophy in Latin America.151  

Similar to this case, we now have the election of Sara Beatriz Guardia 
as another example that unequivocally illustrates that, thanks to the femi-
nist philosophical work of women themselves, the relationship between 
women and philosophy has entered a new, qualitatively different stage in 
Latin America. From Perú therefore, we have Sara Beatriz Guardia, born in 
1949 in the city of Arequipa and who was reared among books and phi-
losophical discussions.152 She is not a philosopher, but rather a news jour-
nalist and essayist, with recognition in the area of feminist historiography 
investigation.  

We have previously cited some of the works that document her worthy 
recognition as a promoter of the studies of the history of women. It is pre-
cisely now that we should clarify that these works are the expression and 
the result of her intense activity in the “Center for Women’s Studies in the 
History of Latin America” (“Centro de Estudios La Mujer en La Historia 
de América Latina CEMHAL”), of Lima, (we remember, for example, her 
book already cited “Mujeres Peruanas. El otro lado de la historia”, but in 
particular the two volume edition with the title “Historia de las Mujeres en 
América Latina”, Lima 2002; “Escritura de la historia de las mujeres en 
América Latina. El retorno de las diosas”, Lima 2005; and “Mujeres que 
escriben en América Latina”, Lima 2006). Sara Beatriz Guardia is the 
founder and director of this center that has the objective of promoting the 
authorship of women as narrators of their own history in order to rescue 

                                                 
151  Cf. Raúl Fornet-Betancourt, Crítica intercultural de la filosofía latinoamericana 

actual, Madrid 2004. P. 92. 
152  Sara Beatriz Guardia is the daughter of one of Peru’s most important philosophers 

of the past Twentieth Century: César A. Guardia Mayorga (1906-1983), Philosophy 
Professor at the University of Arequipa, renowned for his contributions to the Marx-
ist philosophy in Peru. Included in his works, are: Léxico Filosófico, Arequipa 1941; 
Reconstruyendo el Aprismo, Arequipa 1945; Filosofía, Ciencia y Religión, Lima 
1970; and Problemas del Conocimiento, Lima 1971. Regarding his work, see: Au-
gusto Sálazar Bondy, Historia de las ideas en el Perú contemporáneo, Lima 1967. 
Pp. 338-339; and David Sobrevilla, Repensando la tradición nacional, Volume 1, 
Lima 1988. Pp. 157-201. 
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from poor memory, the intellectual protagonism of women in the history of 
Latin America both past and present.  

To her initiative and efforts we owe the important “International Sym-
posiums on Women in the History of Latin America”, (“Simposios Inter-
nacionales sobre la Mujer en la Historia de América Latina”), organized 
by her from the beginnings of the CEMHAL in 1997, the proceedings of 
which have been published in the volumes cited before. This serves as an 
example of her undeniable merits in the field of feminist historiography.   

Sara Beatriz Guardia is equally renowned for her work as journalist and 
essayist.  She has received international recognition for works such as “Vo-
ces y cantos de las mujeres” (Lima 1999), “Una fiesta del sabor. El Perú y 
sus comidas” (Lima 2000) or “La flor morada de los Andes” (Lima 2004).  

Among philosophers, however, her work is barely known, so she has 
garnered little or no repercussion or recognition in this field. We mentioned 
that Sara Beatriz Guardia is not a professional philosopher, and many could 
see in this fact the reason that her work is not known in philosophical cir-
cles. We do not deny that this opinion is justifiable. Actually we recognize 
that it is supported by a refutable argument that requires a great deal of dis-
cussion on the concept itself of philosophy. But, for the moment, we leave 
this line of thought, because what interests us now is not to refute this opin-
ion on the basis of a demonstration of the narrowness of the concept of phi-
losophy that underlies it153, but to illustrate, as with the case of Fernando 
Ainsa, that the work of Sara Beatriz Guardia represents a philosophical 
contribution that although it does not come from philosophy we recognize 
it as such, because it is a contribution that helps to profile a Latin American 
feminist philosophy and with it, to change the relationship between women 
and philosophy in Latin America.   

To justify this election we could bring to the forefront the contributions 
of Sara Beatriz Guardia regarding women’s historiography that we have 
mentioned earlier, because it shows her approach as the long trajectory 
traveled by women who have recuperated history as the space where they 
have expressed, and continue to express their subjectivity. Here the mean-
ing of “historiography” signifies the liberation of the voice of women, or a 
“documentation” of alternative traditions of thinking and action. And, it is 

                                                 
153  This issue has been approached in our books: Transformación intercultural de la 

filosofía, Bilbao 2001; Interculturalidad y filosofía en América Latina, Aachen 
2003; and Filosofar para nuestro tiempo, Aachen 2004. 
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evident that with historiography, a theoretic horizon opens up, to which 
philosophical reflection cannot relinquish. Even more so, feminist histori-
ography is part of any philosophy that has a true interest in overcoming its 
installation in androcentric traditions, because without the appropriation of 
what Sara Beatriz Guardia has called “the other side of history”, philosophy 
will continue to be incapable of thinking on the other side of thinking, but 
above all in thinking with and from the experiences of that other way of 
thinking. 

We prefer to illustrate, instead, the philosophical contribution of Sara 
Beatriz Guardia – and to justify our selection – by appealing to the interpre-
tation of gender that she has developed around the work of her fellow Pe-
ruvian José Carlos Mariátegui (1894-1930). It seems to us that through the 
reading of Mariátegui’s work, Sara Beatriz Guardia contributes an un-
doubted philosophical meaning, which is independent of the philosophical 
concept that she wishes to support. Actually her interpretation introduces us 
into an almost unknown dimension of Mariátegui’s thinking, from a 
woman’s perspective, while she advances, at the same time, a chapter of 
the history of philosophy in Latin America that should be written as an in-
tegral part of a Latin American feminist philosophy, which would be the 
reconstruction of the philosophical thinking of Latin American “classics” 
from the perspective of women. Let us try to base our opinion on a brief 
analysis of the proposal made by Sara Beatriz Guardia, for reading 
Mariátegui’s work. 

“José Carlos Mariátegui: A vision of gender” (José Carlos 
Mariátegui: Una visión de género) is the programatic title of the work we 
are referring to. The author begins by studying the image of the woman that 
seems to appear from the newspaper articles written by the young 
Mariátegui, published between the years 1911 and 1919.  Her detailed criti-
cal analysis of these texts evidence how in this period of formation of the 
journalist, Mariátegui, far from breaking away from the prejudices of patri-
archal society, reproduces in his articles “the traditional and conservative 
feminine ideal of the beginning of the century.”154 The image of women 
that he presents is the masculine construct of “the fair sex”, that portrays a 
frivolous, versatile and useless woman, but at the same time, full of en-
chanting graces for men. More so, Sara Beatriz Guardia attests to the fact 

                                                 
154  Sara Beatriz Guardia, José Carlos Mariátegui. Una visión de género, Lima 2006. 

P. 17. 



 

 

 

115 

that the young Mariátegui “adheres and defends the traditional and bour-
geois values of the society of Lima in those times.” 155  Proof of this attitude 
is the overt aversion that Mariátegui shows toward the goals of the feminist 
movement; a movement that he ridicules as a “disagreeable” program that 
wants to rob women of their “natural enchantment” proper of frivolous 
creatures, and make them into “dikes” (manly women).”156 

The explanation of Mariátegui’s break from this image of women is the 
second step that the author takes for her feminist interpretation of the Peru-
vian thinker. With the title “Ethics and the Feminine Issue” (“Ética y cues-
tión femenina”) she examines, in the second chapter of her book, the 
twenty-one articles related to women that Mariátegui wrote between 1920 
and 1930. It is within all reason then, that Sara Beatriz Guardia points out 
in her interpretation, the substantial shift that takes place in the position 
taken by Mariátegui, regarding the “feminine issue”. She points out the 
fundamental importance of his trip to Europe in the last part of the year 
1919 up to 1922, during which he had the chance to observe and study the 
cultural and political participation of women in the new social movements 
in Europe, in particular the socialist movement. It is from this experience, 
that the author shows based on the analysis of the texts, that Mariátegui not 
only corrects his previous image of women recognizing, for example, that 
the conquest of the political rights for women is a decisive event in the his-
tory of humanity and that her total incorporation to society should be pro-
moted, but he further considers that feminism is a social movement that is 
necessary in order for that goal to be reached. Feminism is no longer a 
“disagreeable” movement, or an exotic issue of “hysterical women”, but a 
revolutionary movement that is a part of the struggle for liberation of the 
human being. 

In summary this is the substantial shift in the perspective of Mariátegui 
regarding the “feminine issue” and, as the author explains, it constitutes the 
logical consequence of the integration of the feminist claims on the ethical 
horizon inspired by anti-dogmatic socialism in Mariátigui’s thinking, pre-
cisely as a process open to the liberation of all humanity.157 

In the third chapter Mariátegui’s evolution is chartered by the analysis 
of his work as a critic of literature written by women.  Sara Beatriz Guardia 

                                                 
155  Sara Beatriz Guardia, Ibid. P. 22. 
156  Sara Beatriz Guardia, Ibid. Pp. 23 and following. 
157  Cf. Sara Beatriz Guardia, Ibid. Pp. 46 and following. 
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offers an appraisal of Mariátegui’s critical reviews of the so-called femi-
nine literature, reaching the conclusion that in the shift already presented, 
Mariátegui delves into “feminine writing” from an attitude open to the dif-
ference of women, as well as in solidarity with the recognition of the need 
to express that difference with and in literature that is able to show the 
spiritual emancipation of women from the world of masculine discourse.158  

An example which has particular meaning in the context of our work is 
the valuation Mariátegi proffers the great Peruvian poetess Magda Portal 
(1900-1989). The author underlines this because it is one of the first recog-
nitions of this poetess as an original voice of Indo-America (in line with a 
name dear to Mariátegui with which to designate Latin America) and also 
because Mariátegui sees in the work of Magda Portal an exemplary mani-
festation of this other writing that because it comes from a woman, she puts 
in it “her own flesh and spirit”, which is necessary in order to distinguish 
the other face of humanity.159  

Lastly our author brings to the forefront the presence of writers in the 
social, political and cultural project that Mariátegui linked with the creation 
of his journal Amauta. For Sara Beatriz Guardia the fact that Mariátegui, 
right from the beginning, opened his journal to receive contributions from 
women is ample proof of the evolution of his thinking, with regard to the 
“feminine issue”.  But the decisive thing about this is, with out any doubt, 
that Amauta was “the first space where Peruvian women could write, pub-
lish their poems, raise their voices to say what they were thinking regarding 
the events that represented an upheaval to the political life of those times, 
or to refer to the latest books, music and films.”160  

Sara Beatriz Guardia’s interpretation of Mariátegui, as we were saying, 
sheds light on the corpus and on the political and cultural project of the Pe-
ruvian thinker and, at the same time, offers a contribution which we con-
sider to be exemplary because it signals the beginning of the task of a femi-
nine re-reading of the “classical men” of philosophical thinking in Latin 
America, which is still pending, but must be completed. Its importance, 
both for the development of a feminist philosophy in Latin America as well 
as for a Latin American philosophy in general is obvious: the shift in the 
relationship between women and philosophy caused by a re-reading of his 
                                                 
158  Cf. Sara Beatriz Guardia, Ibid. Pp. 49 and following. 
159  Cf. Sara Beatriz Guardia, Ibid. Pp. 55. Also see José Carlos Mariátegui, 7 ensayos 

de interpretación de la realidad peruana, Lima 1968. Pp. 255 and following. 
160  Sara Beatriz Guardia, Ibid. P. 61.  
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work in this new light, requires a change in the image that the relationship 
that (male) philosophy has with women.   

Sara Beatriz Guardia reminds philosophy of this important task and 
opens a fundamental perspective from which to operate an effective change 
in the relationship between women and philosophy in Latin America. Rea-
son enough to include her in our panoramic view.  

 
3.4.2.5  Urania Atenea Ungo Montenegro 
 

Another figure, whose work evidences that a new relationship between 
philosophy and women in the Ibero-American thinking can develop with 
the elaboration of a Latin American feminist philosophy, is the philosopher 
from Panama, Urania Atenea Ungo Montenegro. Her work would be the 
fifth illuminating moment in our panorama.  

Born in 1955 in Panama City, Urania Atenea Ungo spent part of her in-
fancy in El Salvador, but later returned to her country of origin to study 
secondary education and university. At the University of Panama she stud-
ied Philosophy and Arts as a disciple of Ricaurte Soler Batista (1932-1994), 
one of the most renowned thinkers of Central America during the second 
half of the Twentieth Century.161 At the end of the decade of the 1980’s, 
Urania Atenea Ungo, traveled to Mexico for post-graduate courses at the 
National Autonomous University of Mexico (UNAM), where she studied 
with Graciela Hierro and wrote her dissertation on the topic of the political 
discourse of the women’s organizations in Central America.162  

After returning to Mexico, Urania Atenea Ungo began an intense work 
as a feminine activist in Panama; this lead her, together with other activi-
ties, to the foundation of the “Center for the Development of Women” 
(“Centro para el Desarrollo de la Mujer CEDEM“), of which she is cur-
rently president. Between 1996 and 1999, she acted as director of the “Na-
tional Women’s Bureau”, (“Directorio Nacional de la Mujer”) of the Min-
istry for Youth, Women, Childhood and Family. 
                                                 
161  Ricaurte Soler Batista, was the founder and editor of the important journal “Ta-

reas”, we underline his renowned study regarding Argentine positivism: El positiv-
ismo argentino. Pensamiento filosófico y sociológico, Buenos Aires 1968; and his 
publications: Formas ideológicas de la nación panameña, Panamá 1964; and Clase 
y nación en Hispanoamérica, Panama 1975.  

162  Cf. Urania Atenea Ungo Montenegro, Subordinación genérica y alineación política: 
el discurso de las organizaciones de mujeres en la región centroamericana, Mexico 
(UNAM) 1992.  
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Her commitment to a practical feminism does not at all imply her ne-
glect of the facet of investigative work or the professorship of philosophy; 
between 1992 y 1995 she takes on the coordination of the “Interdisciplinary 
Commission for Women’s Studies” at the University of Panama (“Co-
misión Interdisciplinaria de Estudios de la Mujer”) and since 1999 she is 
professor of “Feminist Theory and Epistemology with a Gender Perspec-
tive” at the University of Panama and, also the Coordinator for the Master’s 
Degree program in Practical Philosophy, of this same university.   

These brief biographical notes (that we owe in part to information pro-
vided by Urania Atenea Ungo herself) allow us to see, as mentioned be-
fore163, that one of the main traits of the profile of the personality and the 
work of this philosopher from Panama, is the merge of her feminist politi-
cal commitment with her philosophical work in the most rigorous sense.   
And, it is precisely this link between praxis and theory from where the par-
ticular characteristic of her philosophical contribution to Latin American 
feminism emerges. Let us try to show this characteristic of her approach by 
analyzing two of her key works.   

The first book, published in the year 2000 with the title “To Change 
Life: Politics and Thinking of Feminism in Latin America” (“Para cam-
biar la vida: política y pensamiento del feminismo en América Latina”), 
represents, both in its structure as in its methodology and contents, a clear 
example that for Urania Atenea Ungo, a feminist political practice and a 
feminist philosophical theory are two inseparable topics that complement 
and need each other. In the approach of this book we find “praxis” and 
“theory” as moments of one socio-cultural co-relation. It is true however, 
that, as the title indicates, the author reconstructs the historical evolution of 
political practice and of feminist thinking in Latin America, but the charac-
teristic trait of her approach is precisely that her analysis does not separate 
political evolution from the development of the theory but rather she shows 
how the history of feminist philosophical ideas is part of the history of the 
feminist political struggle for the emancipation of women and vice-versa.   
The book’s approach feeds off of this reciprocal interaction between poli-
tics and philosophical thinking.   

This is the reason why the practical-theory subject, in our opinion, is 
the true issue of this book that represents at the same time the common 

                                                 
163  Cf. Francesca Gargallo, op. cit. Pp. 76 and following, and  Horacio Cerutti, Configu-

raciones de un filosofar sureador, Mexico 2006. Pp. 103 and following. 
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thread throughout the whole approach by Urania Atenea Ungo, which is the 
question of explaining how women are able to think about “the subordi-
nated identity” imposed by patriarchy on their own and from their own con-
crete situation,”164 and how they will be able propose liberating alterna-
tives.  Both concerns are presented as historical issues (and also at the the-
ory level!) that need to be placed within the political movements of women, 
that is, they need to be understood as issues with a historicity that is estab-
lished in the history of the political struggle of women.  

The first part of the book, reconstructs the political history of women in 
Latin America from the first struggles for the right to vote in the Nineteenth 
Century up until the organization of the feminist movement in the second 
half of the past Twentieth Century. However, for the reasons posited be-
fore, the decisive factor in the reconstruction or reading of Urania Atenea 
Ungo’s proposal is that the political history of women is evidenced as the 
place, or better yet, the source from which feminist philosophical thinking 
emanates. This has the significance that the political history is, to say it 
someway, the school where women learn to interpret on their own, the 
meaning of their struggles and the hopes placed on such struggles.  

This idea seems essential in the author’s approach for two reasons.  
First of all because, as she herself underlines, the fact that women can nar-
rate and think from [and for] themselves in their struggles for emancipation 
and equality make it possible to show that women have their own political 
history and therefore, “... the active and fervent presence of women at the 
base of various social and political movements does not correspond with 
their absence at the “places of power and decisions.”165 Secondly because 
with women’s presence as interpreters of their own history, there is an epis-
temological shift which, in this concrete case, implies a radical questioning 
of the dominant methodological and conceptual historiography that starts 
from the “prejudice” that the places assigned to women by patriarchy (the 
home, everyday living, family and so forth) are not historical places.166  

The thread that Urania Atenea Ungo follows in this book, has a second 
aspect which we believe is the most important, because the discovery of a 
historicity proper of women, is the necessary condition to be aware of the 
fact that the history that women make, does not need to satisfy the criteria 
                                                 
164  Urania Atenea Ungo Montenegro, Para cambiar la vida: política y pensamiento del 

feminismo en América Latina, Panama 2000. P. 15. 
165  Cf. Urania Atenea Ungo, Ibid. P. 17. 
166  Cf. Urania Atenea Ungo, Ibid. Pp. 18 and following. 
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of the masculine conception of history; an awareness, therefore, of the dif-
ference in the historical experience of women. This is, at the same time, an 
indispensable condition for women to discover their “subordinated iden-
tity”, as a situation of alienation that must change and can change.   

On this theory-practice backdrop, it is understandable that in the second 
part of the book the author continues in her reconstruction with the analysis 
of the political-theoretical process in which the new historical conscience 
of women in Latin America is embodied. We are evidently referring to the 
process that begins with the explicit constitution of the feminist movement 
in Latin America, during the decade of 1970-1980, as a practical-theoretical 
platform for the continental articulation of a “feminist politics” that is able 
to overcome the social conditions that have fostered up to this moment the 
formation of women as beings with “subordinated identities”.   

Urania Atenea Ungo highlights that the will of women to change their 
lives through agreed upon actions that result in a congruent politization of 
everyday life and of all the spaces where women move, is reflected in the 
analysis of this process. Based upon the study of concrete political strate-
gies and of the debate that these have created within the feminist movement 
in Latin America167, she points out in a self-critical sense, that the construc-
tion of an effective feminist politics has confronted two difficulties.  

First, that it has not been capable of formulating a project that can truly 
respond to the challenge of overcoming the situation of “subordinated iden-
tity”, that is, an encompassing project that can be fair, both at the “collec-
tive” and “personal” levels, and therefore able to establish new alliances 
with other social agents.168 

The second difficulty has to do with the issue of the specification of one 
of the programmatic ideas that according to the interpretation of Urania 

                                                 
167  Because we cannot present in detail the analysis that Urania Atenea Ungo makes, 

we would at least like to note that her approach – not only in this part, but in the 
whole book – can be understood as a critical reading of the feminist debate that has 
been carried out within the framework of the “Feminist Encounters in Latin America 
and the Caribbean”, (“Encuentros Feministas Latinoamericanos y del Caribe” ) or-
ganized regularly since 1981, the year of the first encounter in Bogotá. Ten encoun-
ters have been held to this day: II, 1983 (Lima, Peru); III, 1985 (Bertioga, Brasil); 
IV, 1987, Taxco (Mexico); V, 1990 (San Bernardo, Argentina); VI, 1993 (Costa del 
Sol, El Salvador); VII, 1996 (Cartagena, Chile); VIII, 1999 (Juan Dolio, Santo Do-
mingo); IX, 2002 (San José, Costa Rica); and X, 2005 (Serra Negra, Brasil).  

168  Cf. Urania Atenea Ungo, Para cambiar la vida: política y pensamiento del feminis-
mo en América Latina, ed. cit. Pp. 89 and following. 



 

 

 

121 

Atenea Ungo, characterizes the feminist movement in Latin America, which is 
the intended option for the struggle with poor women of “popular areas.”169 
If one takes into account that since its beginnings, Latin American femi-
nism, is made up of educated women from upper middle class, the com-
mitment with poor people at the grassroots level, contrasts with the social 
condition of women that identify themselves as feminists, which raises the 
issue of the configuration of the feminist movement with women from the 
grassroots level, that is with their concrete experiences, their true living 
conditions and their level of awareness. The author recognizes that this is a 
conflicting situation but it represents, with out a doubt, one of the major 
challenges that Latin American feminism, as a political movement, has to 
face.   

This is the issue that gives way to the third part of the book which she 
dedicates to the analysis of the feminist debate in Latin America, in the 
“Feminists Encounters” (“Encuentros Feministas”) from 1993, 1996 and 
1999.170  

We are not able to report the synthesis of the debate however we will 
mention that for Urania Ateneo Ungo, the discussion at these encounters, 
constitutes the backdrop over which she profiles her own position and her 
vision of the future of the feminist movement in Latin America. In sum-
mary she underlines her conception of feminism as a political-philosophical 
movement, radically committed with the ethical program of “changing 
lives”, from the situation of the most oppressed women and with them as 
actors. The implication is that the future of the feminist movement in Latin 
America greatly depends on its articulation with poor women and, conse-
quently, for the creation of new collective feminist subject.   

In her own words:  “... feminism posed a disalienation, a vision of po-
litical theory and practice born from [their] own reflection, conditions and 
utopias.  Utopias in which the transformation of the relationships with the 
“private” is the key, it is rational and not “utopic”. This is the particular 
meaning of feminism ... It is a political significant that makes sense in the 
horizon of a transformation of the world at all organic and fundamental 
levels.”171 

                                                 
169  Cf. Urania Atenea Ungo, Ibid. Pp. 101 and following. 
170  Cf. Urania Atenea Ungo, Ibid. Pp. 121 and following. 
171  Cf. Urania Atenea Ungo, Ibid. P. 182. 
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From this understanding of the sense and the task of Latin American 
feminism, at the end of her analysis the author highlights that the sterile 
feminist debates held during the years of 1993 through 1999, are in sharp 
contrast with the true challenges that the movement faces. In her critical 
vision this debate shows that Latin American feminism, is burdened with 
tensions and unfinished contradictions; in other words it has accumulated 
problems for which no answers have been found, such as the link with 
women from the most disenfranchised areas, for example, and that the ac-
cumulation of such problems bears an internal threat for the future devel-
opment of the feminist movement in Latin America.172 

Her conclusion is a critical call with the insistence on the need to continue 
to foster a critical conscience so as not to regress, which would signify a femi-
nine conscience content with the changes it has already accomplished that be-
lieves that patriarchal history has ended and therefore can now be keep 
amused by spurious debates. In the face of this danger, Urania Atenea Ungo, 
reminds us with a critical bearing that “... the history of women, as no other, 
shows that transformations are only permanent when they have been consti-
tuted not into laws, but rather in ideological institutions solidly installed in the 
conscience of the majorities. The task of feminism is to politicize everyday 
life, change life; it is a task on hand for the new times that are being inaugu-
rated, so that these changes that are so costly, so evident and fragile, are not 
merely a change of the leopard’s skin.”173 

There is a second book inscribed in this critical horizon that we bring to 
the forefront, which illustrates the position of Urania Atenea Ungo. 
“Knowledge, liberty and power: Critical signs in the feminist theory” 
(“Conocimiento, libertad y poder: Claves críticas en la teoría feminista”) 
is the title of this book, which is evidence of the articulation of the theory 
and praxis of feminism, mentioned earlier as a fundamental characteristic 
of the contribution by Urania Atenea Ungo to the development of philoso-
phical feminism in Latin America. In other words, in this book in which,  
by the way, there is evidence of the strong presence of Simone de Beauvoir 
in the feminist philosophy of Latin America174, the issues for laying the 
philosophical foundations of a feminist theory closely linked with the his-
torical experience of women’s struggles are also found.  
                                                 
172  Cf. Urania Atenea Ungo, Ibid. Pp.178 and following. 
173  Urania Atenea Ungo, Ibid. Pp. 184. 
174  Cf. Urania Atenea Ungo, Conocimiento, libertad y poder: Claves críticas en la teo-

ría feminista, Panama 2002, particularly Pp. 31 and following;  58 and following. 
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For example, in order to highlight the position of the author in this second 
step, we mention a chapter that in our opinion seems key for the development 
of a Latin American feminist philosophy; in it she deals with the difficult topic 
of the possibility of a feminist critique of the theory of knowledge, with regard 
to the issue of power, or better said, in the frame of the reality of the power 
asymmetries, prevalent in the society and culture of Latin America. The issue 
regarding the possibility of a critique to the dominant theory of knowledge in 
current philosophy is for Urania Atenea Ungo, an issue that must be seen from 
its anchoring in the power structures of current society that implies, therefore, 
a critique of the structures themselves, or its consequences for cognitive proc-
esses and the transmission of knowledge. Consequently, it makes sense, to 
speak of a feminist critique of knowledge if one begins from the reality of so-
cial, political, and cultural subordination of women, and it is further made ex-
plicit in its epistemological results.   

Therefore, a first step would be to try to “... explore how [we] women 
appear in the history of this knowledge, establish how and to what level, 
sexism exists in the “pure” products of cognitive reason and praxis.”175 On 
this basis, the philosopher from Panamá proposes the elaboration of a femi-
nist critique of knowledge that should consider fundamentally the follow-
ing aspects: 

 
1. Show why and how the absence of women has been produced in the his-

tory of the science, but to demand, at the same time, the recognition of 
women as agents of knowledge, in other words, to make this presence 
visible in history. This requires the revaluation of the existential spaces, 
as spaces in which knowledge is produced.  

2. Analyze the sexist presuppositions at the base of paradigms and theories 
that still guide investigation in many areas of knowledge.   

3. Outline a new type of integral rationality that can be equally useful for 
the human liberation of both men and women.176  
Truly, the outline sketched by Urania Atenea Ungo in this chapter, in 

spite of the analysis of particular aspects of this issue done in other chapters 
is only that, an outline or work plan.  However it is not only the radicalism 
of the approach that should be recognized but also its novelty and “bold-
ness”. As she herself notes, in Latin America the feminist critique has 

                                                 
175  Cf. Urania Atenea Ungo, Ibid. P. 66. 
176  Cf. Urania Atenea Ungo, Ibid. Pp. 67 and following. 
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barely touched on the bastion of patriarchal philosophy which is precisely 
the theory of knowledge (with its supposed “neutrality”). 177 That is why we 
mentioned that this outline for the feminist philosophical critique to the 
theory of knowledge represents a decisive and significant contribution for 
the development of a feminist philosophy in Latin America, free of any 
epistemological complexes, in the face of a philosophy carried out by males 
who follow the “traditional” or patriarchal methods, and is therefore more 
secure in proposing more integral [methods] directions of knowledge.    

Let us not forget that this program for a feminist philosophical critique 
of the dominant theory of knowledge  – which underlines the importance of 
Urania Atenea Ungo’s approach – requires a radical reconstruction of the 
dialectic between knowledge and power, but oriented by the “utopian” idea 
of reversing that oppressive dialectic into a dialectic of liberating cognitive 
processes for both men and women.   

A more detailed presentation of the profile of Urania Atenea Ungo’s 
position in Latin American feminist philosophy would require an analysis 
of her contributions to the philosophical analysis of the education of women 
and/or feminist educational policies. We are unable to carry this task out 
within this framework, so we end our presentation of this fifth example, 
with the indication that her contributions in this field178 distinguish her as a 
philosopher who not only shifts the relationship between women and phi-
losophy, but also contributes to the development of a critical conscience 
within Latin American feminism. Could it not be also called, the critical 
conscience of feminist philosophy in Latin America?  

 
3.4.2.6 Diana de Vallescar Palanca 
 

The work of Diana de Vallescar occupied our attention on another oc-
casion as a representative of the intercultural shift in current Latin Ameri-
can philosophy. 179 In the present context however, we feel that it is impor-
tant to mention her work within the group of examples of the feminist phi-
                                                 
177  Cf. Urania Atenea Ungo, Ibid. Pp. 55 and following. 
178  See for example: “Ética, Género y Educación”, in Lourdes Fernández (Coordinator), 

Género, Valores y Sociedad. Una propuesta desde Iberoamérica, Barcelona 2005. 
Pp. 119-132; and “ Las mujeres y la educación en América Latina: Una aproxima-
ción a los dilemas y desafíos”, in OEI (ed.), Educación de mujeres y niñas en Ibe-
roamérica, Madrid 2006. Pp. 175-187. 

179  Cf. Raúl Fornet-Betancourt, Crítica intercultural de la filosofía latinoamericana 
actual, ed. cit. Pp. 90-91.  
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losophers that develop a new relationship between women and philosophy 
with their work. At least three reasons justify our statement. First of all, the 
feminist philosophy that she develops is explicitly intercultural. Secondly, 
that one of the fundamental traits of her philosophical work is her preoccu-
pation with laying the foundations for an intercultural feminist transforma-
tion of religious life in Latin America. And third, as a consequence of the 
intercultural orientation of her thinking, she tries to bridge the positions of 
Latin American and European philosophical feminisms.  

These three reasons, in our opinion, reflect the fundamental characteris-
tics of the position of Diana de Vallescar for the feminist philosophical 
movement in Latin America. Instead of explaining these as our reasons for 
including Diana de Vallescar as a sixth example in our panorama, we will 
explain them as characteristic traits of her work. In other words, these rea-
sons will constitute a structure from which to summarize her contributions 
to feminist philosophy in Latin America, trusting that the justification for 
electing her as another example of the shift in the relationship between 
women and philosophy today will emerge naturally. We begin with a few 
biographical notes.  

Diana de Vallescar Palanca was born in 1962 in Barcelona, Spain but 
emigrated as a child with her family to Mexico, where she studied elemen-
tary and secondary school. She obtained her degree in philosophy at the 
Intercontinental University of Mexico and later studied theology at the Pon-
tifical University of Mexico. She earned her doctorate in Philosophy from 
the Complutense University of Madrid in the year 2000 with a dissertation 
on the topic: “Culture, Multiculturalism and Interculturality.  Towards an 
intercultural rationality”.  (“Cultura, Multiculturalismo e Interculturalidad. 
Hacia una racionalidad intercultural”). Upon her return to Latin America 
in the year 2001, she taught philosophy at various university centers in 
Mexico and Central America, returning to Europe in 2004, for post-docto-
ral courses. She currently teaches feminist philosophy and intercultural 
studies at the Universidade do Minho in Braga, Portugal and is a visiting 
professor at various university centers of Latin America.   

We will take her doctoral dissertation as a starting point to present her 
approach because it illustrates the first characteristic trait of her work:  the 
link between feminist philosophy and intercultural philosophy.  From the 
working hypothesis that, on the one hand, the method and hermeneutics of  
alterity developed by intercultural philosophy are not only compatible with 
the principal demands of the feminist critique, but also enriching for its de-
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velopment and, on the other hand, that the feminist theory can also help to 
correct ambiguities in the intercultural hermeneutic of differences, Diana de 
Vallescar orients her work by laying down the philosophical foundations 
for a complementarity between feminism and interculturality. In order to 
understand the range of her approach, it is decisive, – as it can be seen from 
our summary of her working hypothesis – that the complementarity ex-
plored, is not accomplished without a critique of intercultural rationality 
from the gender perspective and without a re-contextualization of that ra-
tionality within the plural world of women.  It is because of this that in 
Diana de Vallescar’s approach laying down the foundations for a comple-
mentarity between feminist theory and intercultural philosophy ensues in a 
proposal for a new model of philosophical rationality that assumes and ex-
presses, in a more encompassing manner, the normative moment within 
both feminism and interculturality, which is non other than the moment of 
human liberation.  

In Diana de Vallescar’s doctoral dissertation, the summary she presents, 
defines this new model as a “generic-intercultural-liberation investigation 
project.”180 And, insofar as feminist philosophy transformed by the inter-
cultural methodology represents a new variation of intercultural philoso-
phy, – precisely the feminist – it is a variation that should be understood in 
the deep sense of transformation.  She points out: “Intercultural philosophy 
could offer feminist philosophies, an open and shared forum for their ex-
pression and with it, mutually gain the opportunity for transformation. In 
addition, [it would also obtain] a very suggestive hermeneutic-epistemolo-
gical apparatus for later investigations.”181 

An intercultural feminist philosophy for Diana de Vallescar is, in the 
end, a working program that tries to join the potential critiques from femi-
nism and interculturality for a shared liberation process that can lead hu-
man beings to a “referenced maturity”182 of their identities and/or differ-
ences.  

                                                 
180  Diana de Vallescar Palanca, Cultura, Multiculturalismo e Interculturalidad. Hacia 

una racionalidad intercultural, Madrid 2000. Pp. 368 and following. 
181  Diana de Vallescar Palanca, Ibid. P. 404.  
182  Diana de Vallescar Palanca, Ibid. P. 372. Also see her study: “Género-

Interculturalidad: Una cuestión abierta”, in Neusa Vaz/ Joaõ Back (eds.), Temas de 
filosofía intercultural, São Leopoldo 2004. Pp. 91-112, in this study she further dee-
pens the perspective of mutual contributions between feminism and interculturality.  
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The second characteristic or fundamental trait that we wish to point out 
actually represents the focus of a concrete application of her intercultural 
feminist theory that should be seen, without a doubt, in direct relation to the 
biographical note that tells us that Diana de Vallescar is a religious from 
the Congregation of Saint Theresa of Jesus. Without this fact, it is barely 
understandable that her main interest is explicitly stating the consequences 
that the approach of an intercultural feminist philosophy has for a new in-
terpretation of Christianity and in particular for the transformation of reli-
gious life. However the clear biographical backdrop of this field of work 
does not mean that this is a personal trait of her work that would be perti-
nent solely for her religious congregation. If in fact Diana de Vallescar ap-
proaches this topic from her own concrete experience, she does it with total 
awareness of the social and cultural relevance that feminine religious orders 
have in Latin America, in areas such as, for example, their influence on the 
education of women, or their presence in the social work with marginalized 
women.    

This second trait that we point out in Diana de Vallescar’s work, con-
fronts us, with an issue that transcends the famous walls of the convent and 
that, consequently, should be treated as a problem with social and cultural 
relevance.  This is further evidenced in her last book with the title:  “Build-
ing bridges, opening roads.  Religious life and multiculturality” (“Tender 
puentes, abrir caminos. Vida consagrada y multiculturalidad” ). This book 
analyzes the challenges that multiculturality poses to social life and con-
cretely to religious life, in order to show, over the backdrop of those chal-
lenges, how religious orders can take advantage of their multicultural di-
versity in the sense of making it a force able to encourage a new way of 
human living.  In a multicultural world, religious orders, because of the in-
ternational composition that reflects this multiculturality, are called to be 
protagonists of change in intercultural relations; a change that for Diana de 
Vallescar signifies crossing over from a social order in which alterity is 
“tolerated”, to a communitarian order in which “alterities” are key for a 
new “ars combinatoria”.183  Let us allow the author herself to summarize 
the intention of her book:  

“This book has been written along the road, with its rest-stops ... In it 
we propose ..., what to do with the multiple cultures in consecrated life and, 

                                                 
183  Diana de Vallescar Palanca, Tender puentes, abrir caminos. Vida consagrada y mul-
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in light of that reality, what to present to our societies, centers and work.  
Statistics are not sufficient to reflect the phenomenon of diversity. People 
move in ever-changing cultural contexts, attending to rules and guidelines 
and a behavioral logic that this type of study does not reflect. On the other 
hand, in all places, we evidence an increase in inequalities and conflicts 
which pose a challenge to our mission and to our credibility. We need to 
find alternatives for these changes and transitions. For this to happen, crea-
tivity is an essential key; it supposes an awareness of what we have and the 
belief in and what we are able to accomplish ... If consecrated life has any-
thing to communicate, it must do it by opening up to diversity and differ-
ences. As a singular “hostess”, religious life needs to agree on a critical, 
conscious, and discerned action, directed to create spaces and broad envi-
ronments equipped with possibilities, in order for those cultures that are 
present to have visibility, to have the possibility to express their “unique-
ness” and participate in the diverse as well ... In the twenty first century, the 
face of the new fraternity and sorority must be intercultural or else it will 
not be ... The different parts of this book want to approach, from various 
perspectives, some of the elements that allow us to understand the step [that 
needs to be taken] from the multi to the inter-cultural ... Consecrated life is 
called to “build bridges” and “to open pathways”, this presupposes the op-
tion of seeing and re-structuring other possible worlds ...”184 

The third characteristic that we wish to point out is the comprehension 
of her work as a contribution to the interactive encounter between the femi-
nist experiences and conceptions in Latin America and Europe. And in this 
brief recount, we wish to underline that in her approach this is a character-
istic that evidences a life option: to live between continents and cultures; 
but it is a characteristic of her work, that this option has been elevated 
through [careful] reflection, to a methodological perspective, in favor of a 
creative synthesis between feminism and interculturality. Proof of this for 
example, are the “Workshops” that Diana de Vallescar carries out regu-
larly, with material created by her with the purpose of promoting women’s 
awareness, precisely through sharing experiences, histories and initiatives 
of women in different Latin American and European contexts.185 This char-
acteristic of her work is also highlighted in comparative studies regarding 
                                                 
184  Cf. Diana de Vallescar Palanca, Ibid. Pp. 15-18 (Quotation marks and italics in the 

original). 
185  Cf. Diana de Vallescar Palanca, Interculturalidad desde la perspectiva de la mujer. 
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the ideological presuppositions underlying many international programs for 
gender studies.  In this sense, her documented study “European philosophy 
and the gender issue” (“La filosofía europea y la cuestión de género”) 
which, over the backdrop of the contrast of feminist experiences in Latin 
America, shows, among other critical aspects, the consequences that the 
lack of contextualization and the meager consideration of cultural diversity 
has for the theory of gender in the thinking developed in Europe up to the 
moment.186  

The three characteristics mentioned above, show, in our opinion, the 
specific profile of a project for theory and practice inscribed in the broader 
context of the alluded intercultural transformation of Christianity187 that 
contribute to the discovery of a new field of work for feminist philosophy 
in Latin America; a field of work that precisely because of the contributions 
of Diana de Vallescar, resound with a new strength the restless spirit of her 
fellow citizen and “sister” Sor Juana Inés. 

 
 

3.4.2.7 Ofelia Schutte 
 

The presentation of Diana de Vallescar’s work, has allowed us to offer 
an example of a philosophy that builds bridges between the philosophical 
feminist reflection of Latin America and Europe. The next testimony that  
helps to document the shift in the relationship between women and phi-
losophy produced with the development of a Latin American feminist phi-
losophy, allows us to bring the example of a corpus that can also be read as 
an effort in constructing bridges between different feminist philosophical 
cultures, in this case between Latin America and North America. With the 
election of Ofelia Schutte, we are faced with the work of a philosopher who 
has also transformed her biographical situation into a philosophical “method”. 
Her work reflects a life between cultures, even more so, she makes that 
situation a source and a task, at the same time, for a feminist philosophical 

                                                 
186  Cf. Diana de Vallescar Palanca, “La filosofía en Europa y la cuestión del género”, in 

Raúl Fornet-Betancourt (ed.), Interculturalidad, Género y Educación, Frankfurt/M 
2004. Pp. 181-220. 

187  Cf. Diana de Vallescar Palanca, “Interculturalidad y cristianismo”, in Juan José Ta-
mayo (ed.), Nuevo Diccionario de Teología, Madrid 2003. Pp. 476-485; and in her 
book Tender puentes, abrir caminos. Vida consagrada y multiculturalidad, ed. cit. 
Pp. 137 and following. 
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reflection that understands the development of its theory as a result of the 
interactive dialogue between the experiences and voices of women from 
different cultures.  

We begin our brief presentation with the observation that Ofelia 
Schutte was born in Havana, Cuba, in 1945 and emigrated to the United 
States in 1960, where she studied university courses and finished her aca-
demic career. In 1970 she obtained a Master’s Degree in Philosophy from 
Miami University (Ohio), and in 1978 completed her doctoral studies in 
philosophy at Yale University. She is currently professor of “Women’s 
Studies and Philosophy” at the University of South Florida in Tampa, Flor-
ida. Her work, however is branded – for the same biographic reason as in 
the case of Diana de Vallescar – by the will to establish a dialogue with 
“the other” and to build bridges between the traditions of philosophy and 
their cultural differences; in particular, as we underlined, with the traditions 
of Latin American thinking. We say “in particular” because Ofelia Schutte’s 
work has the connotation of an intense dialogue between the traditions of 
what, in the Anglo-Saxon world, is acknowledged as a “continental phi-
losophy”.188 We will leave this other dimension of her work to one side, in 
order to concentrate on her contribution to Latin American feminist phi-
losophy in that special dialogical situation, or better yet, as a “bridge 
builder”.  

Access to the work of Ofelia Schutte allows us to see that we place our-
selves in a very different position than Francesca Gargallo from where she 
criticizes Cuban-American philosophy, which in spite of the relationship 
maintained with the feminists of Latin America ..., “the theories of Latin 
American feminists are rarely quoted, and the actions of [these]social ac-
tors, are described from “external” political guidelines,  directed to a basi-
cally North American academic (university) reading public. It seems as 
though they write about and for themselves (the Latin American feminists), 
but in fact they do not report on their knowing and their reflections with 
what is produced by them ... [Ofelia Schutte] is one of the founding mem-
bers of the Ibero-American Association of Political Philosophy ..., but 
within Latin American thinking she does not debate in feminist terms, and 
with the feminists she does not bring the thinking that is generated in their 
                                                 
188  See for example her first book: Beyond Nihilism. Nietzsche without Masks, Chicago 

1984; or her most recent work: “Continental Philosophy and Postcolonial Subjects”, 
in Eduardo Mendieta (ed.), Latin American Philosophy. Currents, Issues, Debates, 
Bloomington 2003. Pp. 150-162.  
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regions, in order to explain the construction of the feminine subjects or to 
analyze their political thinking.”189 

We confess that we are not aware of what internal interests or conflicts 
might lay behind this critique. However, what we do know is that it is un-
founded. For example: Ofelia Schutte certainly does debate with Latin 
American thinking from a feminist position, which is shown in her feminist 
critique of Enrique Dussel quoted earlier, and that she quotes feminist Latin 
American philosophers is evidenced simply by reading her texts and notes.  
An account of her position will show the justification of our interpretation.  

From a philosophical horizon on which the foundational approaches of 
the existential-phenomenological tradition meet creatively with the per-
spectives opened by the post-colonial feminist theory, without forgetting 
the narrative background shaped by the experience of the Latin women in 
the Anglo-Saxon culture of the United States, as well as by the experience 
of women in Latin America and in Cuba in particular,  Ofelia Schutte, takes 
on the core preoccupations of Latin American feminist philosophy. How-
ever, at the same time in her approach, there is a confrontation within a 
broader debate regarding the “feminine identity”, under the setting of the 
“postmodern condition” and the processes of globalization going on in the 
world that open a whole new perspective from which she can evaluate her 
normative categories.   

In order to understand the true meaning of Ofelia Schutte’s approach 
(and therefore her contribution to Latin American feminist philosophy), it 
is important to observe that her proposal implies a truly interactive learning 
process.  

We have said already that her approach attests to the conviction that it 
is necessary to take on the fundamental preoccupations of Latin American 
feminist philosophy. This is the first dimension, or better, one of the “curbs 
of the bridge” that her approach builds; and it must be underlined precisely 
because it signals the recognition of the roots of Latin American feminist 
theory, in the specific situation of women in Latin America as a starting 
point.  This bears the challenge of understanding Latin American feminism 
from its own conceptual development, or rather, establishing a dialogue 
with it and not judging it from paradigms imported from other regions of 

                                                 
189  Francesca Gargallo, Las ideas feministas latinoamericanas, ed. cit. P. 44. 
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the world.190 For this reason, Ofelia Schutte also points out, that Latin 
American feminism, – as with any other feminism – does not need to im-
port solutions. On the contrary, the existential roots of the feminist theory 
obliges to search for contextual answers191 as evidenced, for example, in 
three concrete fields that Ofelia Schutte emphasizes, which are: violence 
against women, the problem of “women’s development”, and the issue of 
domestic work.192  

We have also pointed out that in her approach, Latin American phi-
losophical feminism is linked to a post-modern and/or post-colonial debate, 
which creates new challenges with new perspectives for development. This 
is precisely the other curb of the bridge that Ofelia Schutte’s work builds; a 
curb from which Latin American feminist theory is able to enrich, for ex-
ample, its understanding of the cultural relativity of philosophical concepts 
and better still understand that neither cultural relativity nor contextual or 
cultural differences imply a lack of communication. Because, (above all, in 
the context of the existing power asymmetries in the current relationship 
between the dominant culture and the culture of “subordinate” groups, such 
as Latinos/Latinas in the United States) we are dealing with the process of 
learning to see the alterity present in cultural diversity in a truly pluralistic 
manner, and not only from a binary horizon in light of which, in fact, only 
one of the two parties is considered the normative one.193 

From this other horizon, philosophical feminism in Latin America 
could, as Ofelia Schutte points out, mature its conception of (feminine) 
identity by understanding it as an open process that overrides the rigid dia-
lectic of “oneself-other”.194 

This “bridge” is not only important for the maturity of the theory of 
philosophical feminism in Latin America, it is important also for the devel-
opment of Western post-colonial feminism. It is in this dialogue where the 

                                                 
190  Cf. Ofelia Schutte, “Cultural Identity, Liberation, and Feminist Theory”, in her 

book: Cultural Identity and Social Liberation in Latin American Thought, New 
York 1993. Pp. 214 and following. We indicate that in this study, Ofelia Schutte 
quotes various “Latin American feminist theorists”, such as Graciela Hierro, Fer-
nanda Navarro, Isabel Larica, etc. 

191  Cf. Ofelia Schutte, Ibid. P. 213 and Pp. 230 and following. 
192  Cf. Ofelia Schutte, Ibid. Pp. 215 and following. 
193  Cf. Ofelia Schutte, “Cultural Alterity: Cross-Cultural Communication and Feminst 

Theory in North-South Contexts”, in Hypatia 2 (1998) 51-72, in particular Pp. 61 
and following. 

194  Cf. Ofelia Schutte, Ibid. P. 66. 
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importance of the burden of the history of colonialism and its cultural and 
social epistemological consequences in the current understanding with the 
voices of women of the so-called “periphery” of the world, is truly experi-
enced.195 

Lastly we bring to the forefront another aspect that, in our opinion, also 
shows with great clarity how the theory presented by Ofelia Schutte bridges 
the Latin American feminist tradition and post-colonial feminism con-
ceived in the sense of a “method” for an interactive and growth dialogue 
within [the frame] of mutual correction. We refer to the intention of articu-
lating this dialogue as a space for encounter that enables the recovery of the 
Utopia and its ethical-emancipatory influence in a historical situation 
shaken in its awareness of itself by post-modern critique. 

According to Ofelia Schutte’s approach – because she has always un-
derstood Latin American feminism from its link with the historical devel-
opment of critical-emancipatory thinking in Latin America196 – the “mod-
ern” critical-utopian heritage present in many of the claims of Latin Ameri-
can feminism, make this a partner in dialogue with which the post-modern 
discourse (feminist or otherwise) can understand that it is not “rational” to 
reject all utopias, or said in positive terms, that still today, it can be legiti-
mate, and even necessary, to develop utopian contents. Latin American phi-
losophy (feminist or otherwise), however, from this debate with post-
modernity can discover a new access to its own reality and understand the 
limits of the utopian projects.197  

In this sense, she proposes a task for philosophical feminism in Latin 
America that consists in a new theoretic position summarized with these 
words: “These post-modern perspectives criticize the dream of an absolute 
knowledge realized on its own in history, and the dream of a highlighted 
harmony of interests ... When these ideals fade in the distance, then we can 

                                                 
195  Cf. Ofelia Schutte, Ibid. Pp. 55, 64 y 68-69. Also see her study: “Feminism and 

Globalization Processes in Latin América”, in Mario Sáenz, Latin American Per-
spectives on Globalization, Lanham 2002, Pp. 185-199.  

196  Cf. Ofelia Schutte, “Philosophy and Feminism in Latin América: Perspectives on 
Gender Identity and Culture”, in The Philosophical Forum 1-2 (1988-89) 62-84; and 
“Philosophical Feminism in Latin America and Spain: An Introduction” in Hypatia 
1 (1994) 142-146. 

197  Ofelia Schutte has summarized this aspect of her approach in an article that has this 
suggestive title: “Postmodernidad y Utopía: Exigiendo bases feministas para nues-
tras tierras”, in María Luisa Femenías (comp.), Perfiles del feminismo iberoameri-
cano, ed.cit. Pp. 257-277. 
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develop others. Instead of celebrating (or lamenting), the end of utopias, it 
is more productive to inquire about the limits of our political alternatives.  
If the logic of the period we are experiencing is changing from “modern” to 
“post-modern”, we then need to learn this new logic and this new play on 
language, in order to introduce our knowledge and experience to the new 
debates.”198 

We believe that having formulated this task for a theoretic and intercul-
tural re-orientation is reason enough to include her in our panorama.  

 
3.4.2.8 Alejandra Ciriza Jofré 
 

As is the case with Urania Atenea Ungo, it seems to us that the person-
ality and the work Alejandra Ciriza, from Argentina, is noteworthy if for 
one fundamental characteristic that stems from a continuous effort to not 
separate the moment of the creation of a feminist philosophy, in its strictest 
sense, from the dimension of the political commitment in the struggle for 
the rights of women. Alejandra Ciriza is a philosopher and a feminist activ-
ist. We start off with this “classification” because it reflects the joining to-
gether of philosophical reflection and political commitment that we use 
here as the background for our brief presentation of her contribution to the 
establishment of a Latin American feminist philosophy. Her work, will also 
illustrate a moment in this panorama that we have attempted.  

Alejandra Ciriza was born in 1956 in Mendoza, Argentina. She studied 
philosophy at the faculty of Philosophy and Arts of the National University 
of Cuyo (Universidad Nacional de Cuyo). In 1984 she completed under-
graduate studies in philosophy and in 1995 obtained her Doctor’s Degree 
with a dissertation on the polititian from Ecuador Vicente Rocafuerte 
(1783-1847) and his contribution to the social-political thinking of the 
Enlightment period in Latin America.199 It can be deduced from the topic of 
her dissertation that Alejandra Ciriza comes from the field of the history of 
ideas in Latin America; but from that time – as also evidenced by the em-
phasis of her doctoral work – her inclination towards political philosophy is 
the area to which she will dedicate her post-doctoral efforts and together 
with her Gender Studies, constitute the current profile of her work. We note 
                                                 
198 Ofelia Schutte, Ibid. P. 277. 
199 Cf. Alejandra Ciriza, El fragoso y difícil camino entre el antiguo régimen español y 

moderno americano. Una aproximación al análisis del discurso político. El ilustra-
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that Alejandra Ciriza is the founder and director of the “Gender Studies 
Unit” at the National University of Cuyo (“Unidad de Estudios de Gé-
nero”, Universidad Nacional de Cuyo) and holds a professorship in the 
epistemology of social sciences at the Faculty of Political and Social Sci-
ences of the same university. Her feminist political militancy in favor of the 
rights of women must also be mentioned, noting the women’s organization 
“The Janes and the Others” (“Las Juanas y las Otras”) where, since its 
foundation in the year 2001, she searches for an effective social link with 
her theoretical work in favor of total citizenship of all women.  

From this double framework within which both academic work and the 
commitment to social action are complementary and contribute to each 
other, stems, as an almost necessary consequence, the development of the 
fundamental characteristic of her work that we pointed out in the begin-
ning. We mentioned that her work has the intention of conjoining the the-
ory of feminist critique and an emancipatory practice that includes women 
as historical subjects. To illustrate this characteristic, even if only with a 
brief approach, we will analyze two of her works that in our opinion, serve 
as sources to illustrate the profile of Alejandra Ciriza’s position in Latin 
American feminist philosophy, because we find in them a clear summary of 
the central aspects of her feminist thinking and commitment.   

The first is a programmatic work published in 1997 with the suggestive 
title of “Challenges and Perspectives. What [type of] feminism today[?].” 
(“Desafíos y perspectivas. Qué feminismo hoy.”).  The title itself indicates 
its contents, which is a re-contextualization of the theory and politics of the 
feminist movement and its demands on the societies of the end of the 
Twentieth Century, specifically in Argentina.  

Alejandra Ciriza begins her analysis of the challenges and perspectives 
of feminism with a theoretical and political reconstruction of modern femi-
nism. That is, she begins by recognizing, on the one hand, that theoreti-
cally, feminism is born under the sign of the crisis of later modernity and of 
the ensuing pluralization of knowledge or rationalities. But, on the other 
hand, politically, its emergence is linked to the breaking up of the idea of a 
historical subject, in other words, to the pluralization of political sub-
jects.200 For  Alejandra Ciriza this theoretical and political background in 
the birth of current feminism, is what explains that since its beginnings to-

                                                 
200  Cf. Alejandra Ciriza, “Desafíos y perspectivas. Qué feminismo hoy”, in Cuyo. 
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wards the year 1970, it is understood as a new “... theoretical space that not 
only implies the production of discourses that seek to install a new imagery 
of feminine identity insofar as it involves a set of statements that work on 
explanations regarding our subordination as gender, but it is also a tool for 
expression that seeks to induce emancipatory practices for women.”201  
This understanding carries the meaning, for the development of feminism, 
of a trust in the capacity of women to generate a new type of non-sexist 
knowledge in which the harmonious articulation with the practical moment 
of the struggle for women’s public-social recognition would be precisely 
the distinguishing aspect of its novelty. In the words of the Argentine phi-
losopher: “The critical vocation of feminist knowledge implies the trust in 
the articulation between knowing and power, between theory and practice, 
that would create, in the productions of theories, not only an opportunity 
for explanations regarding our subordination, but also an effective guide for 
a transformative political practice.”202 

This initial trust, as well as the hope for a hasty liberation of women, 
were strongly shaken by the changes produced by the global spreading of 
the scientific and social-political paradigm of post-modernity: “Post-
modernity, as a condition within which we produce our discourses, cor-
rodes our assurances regarding the practical efficacy of the feminist dis-
course, tends to dilute the sharpness of the critical theory showing the pro-
liferation of all the possible points of view regarding the feminine issue, 
pilfers the totality as a horizon for analysis and leads us insensibly towards 
an unstable discourse susceptible to be integrated.”203  

Therefore, for a feminism that wants to be faithful to its critical heritage 
and to continue its emancipatory task, the epistemological and political 
conditions created by the so-called post-modern societies and their institu-
tions – including universities – constitute the main and central challenge.  
In other words, a feminist critique theory must be able to assume those 
changes, as valid changes that have transformed the historical conditions by 
which women – and men also, of course – experience their subjectivity and 
social being, in order to respond with a model that allows, precisely in that 
new social constellation, to activate an ideal for women’s liberation that is 
truly relevant, in other words capable of having an effect on the structures 

                                                 
201  Alejandra Ciriza, Ibid. P. 156. 
202  Alejandra Ciriza, Ibid. Pp. 156-157. 
203  Alejandra Ciriza, Ibid. Pp. 159-160. 
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of society, and in that way, resist the diluting or integrative forces of the 
hegemonic system.     

However, in order for feminism to be capable of developing a similar 
perspective in the context of post-modern societies, it must be able to revise 
its own modern theoretical-political heritage and recognize, with the help 
of the change of the post-modern paradigm, the dead-end street that the 
wager to constitute itself in an avant garde theoretical and political thrust 
signifies, for example. But this revision should not be understood, in the 
sense of making the modern heritage and its instruments for critical analy-
sis totally accountable. We believe that Alejandra Ciriza’s proposal – if un-
derstood correctly – leans more in the direction of a re-contextualization of 
the central characteristics of modern critical thinking, particularly from its 
Marxist configuration. This statement seems clear to us from this passage 
with which she ends her analysis in this first work: “For this reason, it is 
necessary today to recover the category of totality as a tool for analysis, and 
the determination to maintain the cholera ... Let us recuperate for us 
women, the utopia of sisterhood/brotherhood, a less naive sisterhood/ 
brotherhood, less reliant on love and the denial of our differences, but no 
less potent as a mobilizing utopia that allows us to advise that emancipation 
is not only for the emancipated ... We can only emancipate all of us ... The 
specificity of feminism as a theoretical and political position continues to 
rely on the warning that our oppression is not individual, it is collective ... 
the privatized oppression of women that condemns them to a double day’s 
work and to the worse jobs was ... and continues to be political.”204 

That Alejandra Ciriza’s proposal for a Latin American feminist phi-
losophy feels indebted to the Marxist critical tradition mentioned earlier, 
and more so, that it wants to somehow be a creative continuity of that hori-
zon, is something  that can be evidenced by the second publication that we 
have chosen in order to present her position. We are referring to a study 
that she published in 2003 under the title “Feminist Heritages and Cross-
roads:  the theory (theories) and politics under global capitalism” (“Heren-
cias y encrucijadas feministas: las teoría(s) y política(s) bajo el capital-
ismo global”). The title shows how Alejandra Ciriza revisits the problem 
posed in the previous essay, in order to continue with the clarification and 
                                                 
204  Alejandra Ciriza, Ibid. P. 165. Regarding the relationship between feminism and the 

political crisis in postmodernity, consult this previous study by Alejandra Ciriza:  
“Feminismo, política y crisis de la modernidad”, in El cielo por asalto 5 (1993) 141-
160.  



 

 

 

138 

possible laying of the foundations for a historically mediated and articu-
lated relationship between theory and politics in feminist thinking under 
this new social constellation. It shows, as a matter of fact, that we are fac-
ing the issue that constitutes the thread that traverses all of her work.    

To avoid repetitions, we leave the first part of this essay aside, because 
it is similar to the previous work on the current socio-political arenas that 
have led, as we have seen, according to Alejandra Ciriza’s vision, to a dis-
sociation between feminist theory and praxis. This is the reason that is 
stated here also: “... current crossroads in the feminist debates owe not little 
to the split between feminist theory production and political practices and 
to the disarticulation regarding the historical dimension.”205  

However there is an aspect that should be underlined explicitly in the 
diagnosis that the Argentine philosopher makes, because it helps to under-
stand the position that as an answer to her analysis of the current challenges 
to feminism, she wants to secure in this essay. This is the aspect that in the 
new social constellation emerging from post-modernity, feminism runs the 
risk of falling into the trap of separating the struggle for recognition of dif-
ferences and the struggle against inequalities as an encompassing politics, 
in favor of the justice due to all of the oppressed, men and women. And, in 
our opinion, this moment constitutes the background from which one must 
understand that Alejandra Ciriza, is keen on concentrating her arguments in 
the second part of this essay, to show that the feminist theory today, needs 
to anchor the struggle for a feminist identity or feminist identities in the 
political and economic processes through which neo-liberal capitalism is 
globalized, to re-discover in this manner the historical articulation of the 
feminist struggle for identity.206 This historical contextualization is, in her 
approach, the road to take in order to avoid a definite bifurcation between 
the struggle for justice (in the socialist tradition) and the struggle for the 
recognition of identity differences.207  

The theoretical-practical demands of this historical contextualization as 
a road for a feminism that does not forget the “utopia” of justice and equal-
ity among all human beings, according to Alejandra Ciriza, recommends 
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the development of a feminist thinking from the categorical horizon of 
Marxism.  Her argument on this point represents a clear defense of the 
Marxist tradition.  However, it can now be understood by her clear recogni-
tion of the theoretical-political impact of the “post-modern” condition, that 
her bias towards “a reflection from Marxism”208 should not be linked with a 
return to a totalizing unity that does not recognize the legitimacy of the 
politics of difference, because “– it is not by advocating unity, by suppress-
ing differences by deeming them as “irrelevant”, or not recognizing the 
demands in their specificity, that the road to socialism is advanced more 
rapidly.”209  

Rather, it is more in line with showing the limits of a culturalism that 
dissolves the social and economic reality in merely symbolic mediations, 
reaffirming the material, economic and political base of cultural develop-
ment and recreating the link of theory and practice in the feminist ap-
proach. It is not therefore, the lost unity, but rather the dimension of true 
history as a dialectic process of liberation and oppression that Alejandra 
Ciriza wants to re-introduce into Latin American feminist philosophy with 
her recourse to the Marxist theory. In this sense she states: “From Marxism 
as a theoretic field, there are some of us that have something to say. A bit 
more than mere recommendations related to the demands for unity and the 
suppression of the politics of identities. Maybe what the feminists that 
come from the Marxist tradition can contribute is a point on a horizon 
where the links between economy and culture, between the globalization of 
late capitalism and political and cultural fragmentation can be found ...”210 
Or, how she states at the end of this study: “From my point of view .., I am 
interested in the recovery of the contemplation of history as a producer of 
human practices; to appeal to the relationship between past and present, as 
well as in the need to be grounded in history and in the construction of 
memory as urgent issues for edifying  hegemony.”211 

This brief presentation of Alejandra Ciriza’s position in her analysis of 
the relationship between feminist philosophy and postmodernity can be in-

                                                 
208  Alejandra Ciriza, Ibid. P. 55. 
209  Alejandra Ciriza, Ibid. P. 54. 
210  Alejandra Ciriza, Ibid. Pp. 57-58. 
211  Alejandra Ciriza, Ibid. P. 59. Regarding the relationship between feminism and 

Marxism, also see the article by Alejandra Ciriza: “Crónica interesada y apuntes pa-
ra el debate sobre el taller Feminismo y Marxismo”, in RIMA: Red Informativa de 
Mujeres de Argentina, digital version October 29, 2001. 
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terpreted as a theoretical perspective that critically complements the vision 
of Ofelia Schutte and that as such, contributes to keep alive the debate 
within the feminist philosophy of Latin America. However, because of the 
limits of our work, we are unable to enter this debate, therefore we will 
round out our presentation with the indication that a detailed investigation 
of Alejandra Ciriza’s work, should deal with at least two more aspects that 
illustrate how her work contributes to the shift in the relationship between 
women and philosophy in current Latin American thinking. These two as-
pects are her contributions to the theory and praxis of the citizenship of 
women212 and the feminist reading of the work of current Latin American 
philosophers.213 Let us then continue to our next example.  

 
 

3.4.2.9      María Luisa Femenías 
 

In the trajectory we have followed up to now regarding some central 
moments in the development of a feminist philosophy in Latin America, we 
have been able to confirm repeatedly the importance of the reception of 
Simone de Beauvoir’s thinking, not only for the explicit elaboration of a 
feminist theory in Latin America, but also for its internal differentiation.   

We bring attention to this aspect because in the last examples, such as 
in Diana de Vallescar or Alejandra Ciriza, the presence of Simone de 
Beauvoir seems to take second place; however with this ninth example that 
we have chosen to illustrate the theoretical evolution of feminist philoso-
phical thinking in Latin America, her presence takes center stage once 
again. The debate with Simone de Beauvoir evidently constitutes a com-
mon thread in the articulation of a feminist philosophy in Latin America.  
With the election of María Luisa Femenías’ work, as the ninth example in 
our presentation we stand before a representative of Latin American femi-

                                                 
212  See for example the following studies: “Dilemas y tensiones en torno de la ciudani-

zación de las mujeres. Apuntes para el debate”, in La Aljaba 2 (1997) 49-75; and 
“Ciudadanas en el siglo XXI: sobre los ideales de la ciudadanía global y la privati-
zación de los derechos”, in Utopía y Praxis Latinoamericana 33 (2006) 39-54. 

213  See for example the following studies: “Franz Joseph Hinkelammert”, in Clara A. 
Jalif (Ed.) Semillas en el tiempo. El latinoamericanismo filosófico contemporáneo, 
ed. cit. Pp. 117-132; and “Cuerpo y política. Una lectura sobre Hinkelammert en 
clave feminista”, in Estela Fernández/ Jorge Vergara (eds.), Racionalidad, utopía y 
modernidad. El pensamiento crítico de Franz Hinkelammert, Santiago de Chile 
2007. Pp. 33-57.  
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nist philosophy whose position takes us to Simone de Beauvoir as a central 
and permanent figure in the development of a feminist theory in Latin 
America.  

It is necessary however to point out the following: because of the theo-
retical background that allows for the development of the position of María 
Luisa Femenías, in Latin American feminist philosophy, her work is an ex-
ample of the debate with the main theories of feminism in the world. And 
in this sense, her work gives way for alluding to other decisive interlocutors 
for the current development of the feminist theory in Latin America, among 
which we bring to the forefront Judith Butler from North America and Ce-
cilia Amorós from Spain. This broad dialogue with current feminist theo-
ries, evidenced by the work of María Luisa Femenías214, is surely an impor-
tant contribution to feminism in Latin American and a detailed analysis re-
garding the genesis of her position merits special attention. In the brief ap-
proach to her work, that is possible within the limits of this present study, 
we prefer to sidestep the debate with current feminist theories, to summa-
rize what in our opinion are the most important topics of her contribution to 
the development of the task of feminist philosophy in Latin America. As 
we have done previously, we advance some brief biographical comments.  

María Luisa Femenías, was born in Buenos Aires, Argentina in 1950, 
and studied at the National University of La Plata (Universidad Nacional 
de La Plata). She begins her academic career at the University of Buenos 
Aires. In the framework of her professorship and the consolidation of gen-
der studies at this University, together with other colleagues she creates in 
1987 the “Argentine Association of Women in Philosophy”  (“Asociación 
Argentina de Mujeres en Filosofía” (AAMEF)) “with the objective of pub-
licizing the accomplishments of feminist philosophy and gender theories 
through the translation, papers, reviews of articles or books with scant dif-

                                                 
214  Among other works we quote her book: Sobre sujeto y género. Lecturas feministas 

desde Beauvoir a Butler, Buenos Aires 2000; and her articles: “Lecturas sobre con-
tractualismo: Pateman y la escena primitiva”, in Alicia E. C. Ruiz (Comp.), Identi-
dad femenina y discurso jurídico, Buenos Aires 2000. Pp. 85-97; (with María de los 
Ángeles Ruíz), “Rosi Braidotti: de la diferencia sexual a la condición nómada”, in 
Revista Digital Escuela de Historia 3 (2004); “Beauvoir revisted: Butler and the 
“gender” question”, in Yvanka B. Raynova/ Susanne Moser (Hrsg.), Simone de 
Beauvoir: 50 Jahre nach dem Anderen Geschlecht, Frankfurt /M 2004. Pp. 113-122; 
and “El feminismo postcolonial y sus límites”, in Celia Amorós/ Ana de Miguel 
(edas.), Teoría feminista: de la ilustración a la globalización, Volume III, Madrid 
2005. Pp. 153-214. 
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fusion or from other languages, and promote the inclusion of this perspec-
tive in the National and International Congresses of Philosophy as well as 
in academic publications.”215  

The decisive point in the intellectual biography of María Luisa Fe-
menías is her encounter with the Spanish feminist Celia Amorós Puente, 
who not only is the director of the dissertation with which she earns in 
1995 her Doctor’s Degree in philosophy from the “Complutense University 
of Madrid” (“Universidad Complutense de Madrid”)216, but also sets the 
theoretical horizon in light of which the Argentine philosopher develops 
her own position and focuses on the thematic fields, which we will see 
later, where she concentrates her feminist analysis.  

Upon her return to Argentina, María Luisa Femenías was granted a pro-
fessorship in Philosophical Anthropology, with the Philosophy Department 
of the National University of La Plata (Universidad Nacional de La Plata).  
And at the Interdisciplinary Institute for Gender Studies at the Universidad 
de Buenos Aires (Instituto Interdisciplinario de Estudios de Género de la 
Universidad de Buenos Aires), where she is also the coordinator of a course 
on critical feminist theory.  

The impact of the theory posed by the Spanish philosopher Celia 
Amorós – whom we have cited earlier – has been decisive in the formation 
of María Luisa Femenías which is clearly evidenced in her approaches.  
This influence is noted for example in the first thematic field (which we 
mentioned earlier) that is characteristic of the contribution of her work to 
the feminist philosophical debate in Latin America.   

We are referring above to her understanding of the oppression of 
women in the history of humanity as the result of the interpretation of the 
political activity of the human being and, in particular, of the organization 

                                                 
215  María Luisa Femenías, “El femenismo académico argentino”, in Labrys, estudos 

feministas/ études féministes, janeiro/julho 2005 - janvier/juillet 2005 – digital ver-
sion –. It should be noted, as María Luisa Femenías points out in this study, that the 
foundation of the “Asociación Argentina de mujeres en Filosofía” – that sadly 
ceased to exist in 1991 – is owed to the influence of María Lugones who in 1986 
had led a course on the topic of “Problemas de Feminismo Filosófico” in Buenos 
Aires. We point this out because María Lugones, is an Argentine who lives in the 
United States, and is another figure whose work and dialogue with the Latin Ameri-
can philosophers should be taken into account in a more detailed and exhaustive 
study than is possible for us.  

216  Cf. María Luisa Femenías, Aristóteles: reconstrucción de una legitimación, Madrid 
(Universidad Complutense, T 19775) 1995.  
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of a political activity that discriminates women because of a supposed hu-
man inferiority. Therefore, following Celia Amorós, María Luisa Femenías 
sees the ontological interpretation that tries to explain women’s inferiority 
as the underlying cause for the discrimination of women (as a political 
event and as a result of the articulation of public life). For the Argentine 
philosopher, this argumentative figure that considers women as incapaci-
tated by nature for politics, and serves for a metaphysical legitimacy of the 
patriarchal paradigm imposed in the Western world up to our time, finds its 
origin in Aristotle’s philosophy which creates a foundation for an ontologi-
cal and epistemic order, exclusively conceived from the point of view of 
the male. 

Since Aristotle, women are considered to be by nature a “minor being“, 
whose “natural space”, is not the public space but rather the private space, 
or the domestic realm.217 The political struggle against the discrimination of 
women requires, therefore, the deconstruction of the ontological and epis-
temological androcentrism inherited by Aristotle. This explains, by the way, 
that a re-reading of Aristotle, occupies a central role in the work of María 
Luisa Femenías.218 She herself summarizes this link between ontology and 
politics as well as her “debt” with the approach by Celia Amorós: 

“Not only does Amorós point out the close relationship that exists be-
tween politics and ontology, but she also shows the particular importance 
this has for the issue of women.  Women – she states – know that they are 
objects of an originating inequality that exceeds beyond the networks of 
rights and is anchored in the ontological realm. Any ulterior inequality en-
sues from that. Because of the fact that individuality is configured as such 
in groups recognized with the character of “subjects of a social contract”  
– in other words, in a space of equals, where individuality is recognized 
and promoted within the public space –, in the private space, by contrast, 

                                                 
217  María Luisa Femenías, Inferioridad y exclusión. Un modelo para desarmar, Buenos 

Aires 1996, in particular pages 19 and following. 
218  Regarding the reading of Aristotle by María Luisa Femenías from the point of view 

of the gender theory see the following publications (in addition to the publication 
quoted earlier): “Aristóteles y el problema de los prós hen”, in Helmática 41 (1990) 
281-296; Cómo leer a Aristóteles, Madrid 1994; “Mujer y jeraquía sexual en Aristó-
teles: un asalto necesario”, in Eulalia Pérez Sedeño (Coord.), Conceptualización de 
lo femenino en la filosofía antigua, Madrid 1994. Pp. 65-77; “Los inicios de la retó-
rica aristotélica: el Grilo”, in Endoxa: Series Filosóficas 7 (1996) 43-57; and “Rele-
yendo a Aristóteles desde la teoría del género”, in Laguna: Revista de Filosofía 10 
(2002) 105-120.  
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the social being is denied, as well as the discernment of the subjects in so 
far as they are equal individuals. We are dealing with the space of the 
“identicals” where, as Amorós states, the accidental is made into the essen-
tial.  The public space is the space of equals, but because of their own col-
lective nature, the “identicals” in the domestic (private) space, cannot ac-
cess the game of the political contract. Therefore, in the opinion of 
Amorós, the political hegemony of males, is sustained by their ontological 
superiority conferred to them by their situation as individuals and, from the 
exercise of true power, the asymmetric transmission of the feminine and 
masculine spheres is reaffirmed.”219 

An essential part of this first thematic field underlined within the work 
of María Luisa Femenías, is in our view, the critique of androcentrism in 
the history of philosophical anthropology. The Argentine philosopher states 
that since Aristotle, the universality of the human being has been exclu-
sively defined from masculine criteria, so that the experience of women (as 
an equally componential element of the “anthropological”) has been ex-
cluded from the process of the definition of the humanity of the human be-
ing. For this reason, a so-called “anthropology” of the dominant culture is 
in fact an “andrology”, and as such, from feminine historicity, it should be 
denounced.220 

We understand the second thematic field that can be identified as an 
important contribution by María Luisa Femenías to feminist philosophy in 
Latin America, as a specification of the task of feminist critique to philoso-
phical anthropology developed on the horizon of the patriarchal paradigm.  
This would be her preoccupation for the reconstruction of the concept of 
the human subject from the historical experience of women. And, we un-
derstand this second thematic field in its relation to the anthropological cri-
tique pointed out in the first one, because in the vision of the Argentine phi-
losopher, the first step is to show how in the dominating anthropological 
theories many of the characteristics (sometimes all of them) of women that 
have been considered or are considered as componential for the formation 
of the human subject, have been denied.   

                                                 
219  María Luisa Femenías, “Lecturas sobre contractualismo: Pateman y la escena primi-

tiva”, ed.cit. Pp. 87-88. 
220  Cf. María Luisa Femenías, “Contribuciones de la teoría de género a la antropología 

filosófica”, in Clepsydra: Revista de estudios de género y teoría feminista 1 (2001) 
31-46. 
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On the base of this anthropological deconstruction, and overcoming any 
residue of patriarchalism and tutelage over feminine subjectivity, the task 
on hand would be to value the capacity of women to establish themselves, 
from their own historical and corporeal experiences, as fully autonomous 
subjects. The preoccupation of María Luisa Femenías in this second the-
matic field ends with the claim for the effective and consequential recogni-
tion, of all personal and political consequences, of what she calls the “sub-
ject-agent” for women.  This is in fact the claim for the total recognition of 
women as historical subjects that decide, on their own, the significance of 
their actions and life project in a symmetrical interaction with society.221  
This, as a matter of fact, follows as a logical consequence, in a feminist re-
vision of the conception of democracy.222 Let us review the last thematic 
topic.  

The third theme developed in María Luisa Femenías’ work that makes 
it an indispensable reference for the development of feminist philosophy in 
Latin America, is her constant and untiring effort to recover the cultural 
and particularly the philosophical memory of Latin American women. In 
this field, her work is specified in a broad project of historiographic inves-
tigation that understands the task of reconstruction of the memory in the 
deep sense of the symbolic universe of women and, this also, as an indis-
pensible condition for women to be “subject-agents” of their own knowl-
edge and history in equal condition as men. This is the importance given 
here to this thematic topic in the work of María Luisa Femenías for the de-
velopment of a feminist philosophy in Latin America. In this project for the 
reconstruction of memory, which up to the moment has three published 
volumes223, feminist philosophy in Latin America revisits its own history 

                                                 
221  In addition to the books cited (Sobre sujeto y género e Inferioridad y exclusión) see:  

“Modelizaciones en torno al problema de la construcción del sujeto”, in Sociología: 
Revista de pensamiento social 4 (2001) 59.84; “Aborto, Derechos, Subjetividad y 
Poder”, in RIMA, August 29, 2006 (digital version); “Releyendo los caminos de ex-
clusión de las mujeres”, in the book edited by her: Feminismos de París a La Plata, 
Buenos Aires 2006, Pp. 39-65; as well as the investigation projects carried out at the 
University of La Plata (Universidad Nacional de La Plata): “El debate modernidad 
– postmodernidad desde la teoría filosófica de género y la construcción del sujeto-
mujer” (H. 125, 1996-1998); and “La constitución del sujeto moderno: Examen crí-
tico desde la teoría filosófica de género” (H. 225, 1998-2001).  

222  Cf. María Luisa Femenías, “Igualdad y diferencia en democracia: una síntesis posi-
ble”, en Anales de la Cátedra Francisco Suárez 33 (1999) 109-132. 

223  Cf. María Luisa Femenías (eda.), Perfiles del feminismo iberoamericano, ed. cit.; 
Perfiles del feminismo iberoamericano II, Buenos Aires 2005; and Perfiles del femi-
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insofar as it is a history that is truly faced with the chapter of the silencing 
of women, that must be denounced, but which at the same time, links it to 
the protagonism of women as a liberating tradition that must continue and 
that guarantees the profile of her identity. 

Our presentation in the framework of this study cannot pretend to be 
more than a brief approach to the work of María Luisa Femenías however 
we consider that what we have outlined is enough to show her contribution 
regarding the relationship between women and philosophy in current Latin 
American thinking.   
 
3.4.2.10  Magali Mendes de Menezes 
 

We close this panorama of feminist philosophers that have contributed 
or are currently contributing in a decisive manner to change the “difficult” 
relationship between women and philosophy in Latin America, by bringing 
the last example that illustrate our thesis, in the work of Magali Mendes de 
Menezes because in addition, obviously, to the significance of her work, as 
we will see with what follows, we wish to represent the new generation of 
feminist philosophers whose voices are beginning to be heard with their 
own accent, in current philosophical debates.   

Born in Porto Alegre, Brasil, in 1969, Magali Mendes de Menezes stud-
ied philosophy at the “Faculty of Philosophy of Our Lady of Immaculate 
Conception” (“Facultade de Filosofía Nossa Señora da Imaculada Con-
ceição”) of her city of birth, later attending the “Pontifical Catholic Uni-
versito of Rio Grande do Sul” (“Pontificia Universidade Catolica do Rio 
Grande do Sul”), also in Porto Alegre, where she earned her Master’s De-
gree in philosophy in 1995. There is already evidence in this investigation 
of the central theme which will be the thread that traverses all of her future 
investigations namely, the (feminine) interest in analyzing how “the femi-
nine” is considered in philosophy. Her Master’s Degree work is dedicated 
to this topic with the title: “The different figures of the feminine in the 
work if Levinas” (“As diferentes figuras do Femenino na obra de Levi-

                                                                                                                                               
nismo iberoamericano III, Buenos Aires 2007. Also see her “Dossier”: Feminismos 
en la Argentina, in Labrys 1 (2005) as well as the book edited together with María I. 
Santa Cruz and others: Mujeres y filosofía, 2 Volumes, Buenos Aires 1994; and her 
works “El Feminismo Iberoamericano: cartografía preliminar”, in Pasajes 19 (2005-
2006) 45-53; and “Esbozo de un feminismo latinoamericano”, in Revista de Estu-
dios Feministas 1 (2007) 11-25.  
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nas”) (Porto Alegre, PUCRS, 1995). The dissertation that earned her a 
Doctor’s Degree in Philosophy from the same university in 2005, follows 
the same investigative line. The title is: “O Dizer: um ensaio desde 
Emmanuel Levinas e Jacques Derrida sobre a linguagem estrangiera do 
Outro, da Palabra e do Corpo” (Porto Alegre, PUCRS, 2005). Magali 
Mendes is currently a philosophy professor at the “Instituto de Ciências 
Humanas, Letras e Artes” at the “Centro Universitário Feevale” in Novo 
Hamburgo, Brasil, where she also directs and edits the journal of that Insti-
tute Prâksis. Revista do ICHLA. 

From the topics of these degree dissertations, mentioned above, one can 
see the theoretical background from which Magali Mendes develops her 
philosophical endeavors and with it, how she begins to outline her own 
path in current Latin American philosophy, which is the dialogue with the 
French thinking of the end of the Twentieth century: Levinas, Derrida and 
also with Deleuze and Lyotard. This way she appropriates this critical 
(post-modern) perspective which debunks the subject from its center and 
radically accuses the predominance of the logo-centric line of thinking and 
its reductionist significance for philosophical development. However the 
decisive element in the development of the position of Magali Mendes is 
that it is a critical appropriation because the Brazilian philosopher assumes 
the postmodern critique of the subject and of logocentrism from a feminist 
view, which allows her to understand the deficiencies that are still present 
in the critique conducted by the postmodern (male) philosophers.   

Therefore in her work, the specificity of her preoccupation for clarify-
ing how “the feminine” is developed in philosophy in a first core of inves-
tigation which seeks to show precisely that the postmodern critique of the 
subject and of logocentrism is still maintained within an androcentric hori-
zon. It is not enough therefore, to censure logocentrism in the history of 
philosophy, or the decentralization of the subject either. This task must be 
radical in the sense of a feminist critique that can assist in seeing how log-
centrism is [actually] androcentrism and how in the experience of women 
in the deconstruction of the modern subject, justice is still not being served. 

This is the perspective from which Magali Mendes tries to carry out a 
re-reading of postmodern French philosophy (but also from the history of 
the Western philosophical thinking in general) that can serve as evidence of 
the fact that the woman is construed as an “alterity par excellence” trapped 
in the narrations (in what is “said”) by males regarding her. Seen as such, 
the history of philosophy is the history of the division of humanity in two 
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groups with very distinct capacities:  the group of those who think and have 
appropriated the power to “say”, and the other group of those who merely 
feel their bodies and are imprisoned by what is “said” (the women).224  

The feminist critique of the history of philosophy should therefore lead 
to a reorganization of philosophical knowledge and above all of the places 
where this knowledge is “produced”, because without a re-evaluation of the 
bodies of women, for example, as places of knowledge, philosophy will 
continue to be a hostile field for women, where they cannot enter without 
denying something of themselves.225 In its positive dimension this thematic 
core in the work of Magali Mendes, ends in the proposal of a philosophy 
that is developed from what she calls “the academy of the body”, where the 
woman breaks away from the image created by men, or in other words, that 
makes her able to drop the masks regarding her body, and to learn to see 
herself and the world from the dignity of her being. To return to the “body” 
is, for women, to return to the source of their experience as subjects, and 
with it to return to their own voices.226  

In our view and, consequently with this proposal, or better said, as a 
claim for the recognition of the “academy of the body” as a place of phi-
losophical knowledge, in the work of Magali Mendes, a second thematic 
core ensues, which is to critically revise the existing relationship between 
women and philosophy. For the purpose of our own work, Magali Mendes 
is convinced that when speaking of women and philosophy, the first thing 
to be considered is precisely to justify the possibility of the relationship. In 
other words there is is a problem in the relationship between women and 
philosophy (or as we have said here, “a difficult relationship”); but the Bra-
zilian philosopher shows that it is philosophy itself (the androcentrism that 

                                                 
224  Cf. Magali Mendes de Menezes, “Da academia da razâo à academia do corpo”, in 

Marcia Tiburi/ Magali Mendes/ Edla Eggert (compilers), As mulheres e a Filosofia, 
São Leopoldo 2002. Pp. 13-22; as well as her studies: “A maternidade como ex-
pressão da subjetividade na obra de Emmanuel Levinas”, in Perspectiva Filosófica 1 
(2003) 169-195; “Um texto no Feminismo atravesado pela diferença: uma leitura de 
Nietzsche através de Derrida”, in Neusa Vaz/ João Back (eds.), Temas de filosofía 
intercultural, ed. cit. Pp. 113-122; and “A subjetividade: expressão de um corpo 
habitado pelo estrangeiro”, in Ethica 12 (2005) 199-229. 

225  Cf. Magali Mendes de Menezes, “Da academia da razâo à academia do corpo”, ed. 
cit. P. 21.  

226  Cf. Magali Mendes de Menezes, Ibid. Pp. 14 and following; and her work: “A 
palabra como acontecimento, por uma pronúncia fora da ordem”, in Eliana Perez 
Gonçalves de Moura (compiler), Educação, cultura e trabalho, Novo Hamburgo 
2006. Pp. 33-42.  
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has dominated its history), that has generated the problem. In her argu-
ments, the problem is reversed:  it is not the woman that needs to justify her 
relationship with philosophy, but rather, it is philosophy that needs to jus-
tify women’s marginalization. Consequently, following Magali Mendes’ 
arguments, the true shift in the existing relationship between women and 
philosophy will not happen by integrating women to philosophy (androcen-
tric view), but rather at the moment when philosophy definitely overcomes 
the cult to patriarchal reason, and is able to respond openly to questions 
such as: Why has it discriminated the experience of oppression of women?  
Why are the bodies of women, who produce life, valued less than the bod-
ies of men, who produce war?  Why has it not been critical with the false 
images of women that it has produced?  Why, has it not made a radical cri-
tique of patriarchal reason? 227  

Lastly, we observe a third thematic core that emerges in Magali Men-
des’ work that could have unreserved importance for future development, 
not only of her own work, but also for feminist philosophy in Latin Amer-
ica. We are referring to her humanist conception of feminist philosophy, 
understanding this as a philosophy that despite its affirmation of the femi-
nine, does not see in it an instrument for the “defense of the feminine”228, 
but rather a pathway to claim the total human dignity of women and, 
through this claim, the restoration of humanity to its total grandeur. To re-
cover the true humanity of women is therefore a necessary condition for the 
human being to reach its integral humanity. In this sense, the Brazilian phi-
losopher states that feminism is a humanism.229 With this conception of a 
feminist philosophy, as we have insinuated before, Magali Mendes de 
Menezes, opens a perspective for development which can facilitate a dia-
logue with other liberating currents of Latin American philosophy that 
merit continuation.  We trust that her future work can delve further in this 
field. 
 

                                                 
227  Cf. Magali Mendes de Menezes, “Por que as mulheres e a filosofia”, in Marie Jane 

Soares Carvalho/ Cristianne María Farmer Rocha (compilers), Produziendo gênero, 
Porto Alegre 2003. Pp. 122-128. 

228  Magali Mendes de Menezes, “Da academia da razão à academia do corpo, ed. cit.; p. 22.  
229  Cf. Magali Mendes de Menezes, “Por que as mulheres e a filosofia”, ed. cit.; p. 127. 

Also see her study: “O Diário do Sedutor de Sören Kierkegaard ou algumas consi-
derações a respeito de um D. Juan que virou sapo”, in the book edited by her: Amor 
em “Transeto”, Novo Hamburgo 2002, pp. 69-79.   
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3.4.3 Other protagonists 
 

In our previous section we presented a veritable few of the women that 
have distinguished themselves in the development of philosophical femi-
nism in Latin America and who, with their work, have contributed to what 
we have called “the manifestation of a different relationship between 
women and philosophy” in the history of Ibero-American thinking. How-
ever it is possible that, with the exception of Rosario Castellanos and 
Graciela Hierro the generation of feminist philosophers that we have 
brought to the forefront would not have emerged had it not been for the 
struggle and example of many other women who although never pretended 
to formulate a feminist philosophy or have ever been affiliated to the femi-
nist (philosophical) movement they have, in fact, dedicated their life to phi-
losophy and represent with their work a way of changing, in a positive 
manner, the relationship between women and philosophy in the cultural 
environment of Ibero-America.   

 It would not be fair to silence them, so, although we cannot conduct an 
analysis of their work for the obvious reasons of time and space, we would 
like to complement the presentation of the previous section by mentioning 
at least a few of those important names in this group that we call “the other 
protagonists”.   

First of all we must mention the philosophers who conform the coun-
terpart of what in the masculine world of philosophy –as we have already 
seen – Francisco Miró Quesada named as the generation of the “patri-
archs”, that is the philosophers that we could call the “matriarchs”. We 
point out the following: 

 
– Carla Cordua was born in Quillota, Chile, in 1925, and studied phi-

losophy in Santiago de Chile and later in Spain and Germany. She has been 
a professor of philosophy since 1954 and today, has a broad and renowned 
philosophical corpus that credits her as one of the best known scholars of 
European philosophy in Latin America. Her own collection of works is an 
example of a critical and innovative reception of the great topics of phi-
losophy in which the dialogue with Western tradition becomes a resource 
for the development of original positions regarding the conception and the 
meaning of philosophy, the issue of art, or of liberty, the issue of time or 
moral subject, among other topics. We remember, for example, these 
books:  World-Man-History:  From modern to contemporary philosophy 
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(“Mundo-Hombre-Historia: De la filosofía moderna a la contem-
poránea”), Santiago de Chile 1969; “Idea and Figure; the Hegelian concept 
of Art” ( “Idea y figura; el concepto hegeliano del arte”), Río Piedras 
1979; The Ethical World: Essays on the sphere of man in Hegel’s philoso-
phy” (“El mundo ético: ensayos sobre la esfera del hombre en la filosofía 
de Hegel”), Barcelona 1989; “Time Management:  Essay on Sartre” (“Ger-
encia del tiempo: ensayos sobre Sartre”), Mérida 1994; “Wittgenstein: Re-
orientation of philosophy” (“Wittgenstein: Reorientación de la filosofía”), 
Santiago de Chile 1997; “Inopportune Philosophy” (“Filosofía a des-
tiempo”), Santiago de Chile 1999; “Ideas and Occurances” (“Ideas y 
ocurrencias”), Santiago de Chile 2001; and her book “Incursions” (“Incur-
siones”), Santiago de Chile 2007; which in the context of our work is wor-
thy of special attention because it has an important essay in which Carla 
Cordua, deals with the topic of women explicitly, analyzing in particular 
the importance of women in the transmission of culture.230 

– Lucia Piossek Prebisch was born in San Miguel de Tucumán, Ar-
gentina, in 1925. She studied philosophy at the National University of Tu-
cumán (Universidad Nacional de Tucumán) and later at the University of 
Cologne in Germany. She is professor emeritus at the National University 
of Tucumán (Universidad Nacional de Tucumán) where since 1959, she 
developed an intense teaching and investigative career.  She was director of 
the Argentine Institute for History and Thought (“Instituto de Historia y 
Pensamiento Argentinos”), (Universidad Nacional de Tucumán), an area in 
which she has gained most prominence, with studies such as: “Alberdi” , 
Tucumán 1986; and “Argentine Thought: Beliefs and Ideas” (“Pensa-
miento Argentino. Creencias e ideas”), Tucumán 1988. And in the frame 
of our own work, we underline that she has been occupied with the topic of 
women from a traditional view in which maternity has been emphasized as 
a specific experience of women. In this field, we can cite, for example her 
studies: “Isolation and Communication. Speaking of the experience of the 
body during maternity” (“Aislamiento y comunicación. A propósito de la 
experiencia del cuerpo en la maternidad”), in the collective volume “Isola-

                                                 
230  Cf. Carla Cordua, “La mujer trasmite la cultura”, in Incursiones, ed. cit.; Pp. 291-

312. Regarding the work of Carla Cordua see: Zdenek Kourim, “Le hégélianisme 
critique de Carla Cordua”, in Alain Guy (ed.), Femmes-philosophes en Espagne et 
en Amérique Latine, Paris, 1989, Pp. 105-132; and Carlos Rojas Osorio, “Carla 
Cordua: un estudio de la estética hegeliana”, in her book Latinoamérica. Cien años 
de filosofía, San Juan 2002, Pp. 198-214.  
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tion and Communication” (“Aislamiento y comunicación”), Buenos Aires 
1966, pages 299-304; and “Women and Philosophy” (“La mujer y la filo-
sofía”) in Sur 326/327/328 (1971) 95-101.231  

– María do Carmo Tavares de Miranda was born in 1926 in Per-
nambuco, Brazil, and earned her Doctorate in Philosophy of Education at 
the university of that same city. She also earned a Doctorate in Philosophy 
from the Sorbonne en Paris, with the dissertation: Théorie de la verité chez 
Edouard Le Roy (Paris 1957). Until her retirement she held a professorship 
of Philosophy of Education and History of Philosophy from the Federal 
University of Pernambuco. The broad scope of her work has granted her a 
worthy international recognition, both as a systematic thinker of fundamen-
tal issues of philosophical anthropology and education, as well as in her 
capacity as historian of Christian philosophical thought in Brazil. Among 
her many studies, we point out: “Pedagogy of Time and History” (“Peda-
gogía do tempo e da história”), Recife 1965; “Education in Brazil. Outline 
of a Historical Study”, (“Educação no Brasil. Esboço de estúdio 
histórico”), Recife 1966; “The Franciscans and the Formation in Brazil” 
(“Os franciscanos e a formação do Brasil”), Recife 1969; “Dialogue and 
Meditation of a Wayfarer” (“Diálogo e meditação do viandante”), Recife 
1975; “Men in Time” (“O homen e o tempo”), Recife 1983; “In Memory of 
Gilberto Freire” (“Á memória de Gilberto Freire”), Recife 1988; “Paths 
for Philosofizing” (“Caminhos do filosofar”), Recife 1991; “Human Ad-
venture” (“Aventura humana”), Recife 1996; and her essay “The Search 
for Wisdom” (“A la recherche de la sagesse”) that we also bring not only 
because it is a study in which María do Carmo Tavares de Miranda presents 
her own conception of philosophy, but also because it is a work by the only 
Ibero-American philosopher who has been included in the series “Philoso-
phes critiques d’eux-mêmes/ Philosophers on Their Own Work/ Philoso-
phische Selbstbetrachtungen” published with the sponsorship of  “Fédera-
tion Internationale des Societés de Philosophie.” 232 
                                                 
231 Regarding her work, see her interview (“El ingreso de la mujer al campo filosófico 

es claro desde mediados del siglo XX”), with Marta Graciela Terrera in El Liberal 
(Santiago del Estero, Argentina) from August 31, 2006.  

232 Cf. María do Carmo Tavares de Miranda, “A la recherche de la sagesse”, in André 
Mercier/ Maja Svilar (eds.), Philosophes critiques d’eux-mêmes/ Philosophers on 
Their Own Work/ Philosophische Selbstbetrachtungen, Volume 3, Bern 1977. Pp. 
99-123. Regarding her works see: José Mauricio de Carvalho, Contribuição contem-
poranea à historia da filosofia brasileira, Londrina 1999. Pp. 258-266; Marie Laf-
franque, “Présentation”, in Alain Guy (ed.), Le temps et la mort dans la philosophie 
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– Elsa Cecilia Frost was born in Mexico City in 1928, where she died 
in 2005. She studied philosophy at the National Autonomous University of 
Mexico (Universidad Autónoma Nacional de México), and was a disciple 
of the famous Spanish philosopher exiled in Mexico, José Gaos, who 
forged her interest in what would become one of the most important themes 
of her philosophical investigation and one of the fields where her work has 
gained most recognition: the philosophy of Mexican history and culture.  
However she has been equally prominent for her contributions to the his-
tory of philosophical and theological thought in colonial Mexico as well as 
for her teaching experiences at the two most academically prestigious insti-
tutions of Mexico, the National Autonomous University of Mexico (Uni-
versidad Autónoma Nacional de México) and the College of Mexico (El 
Colegio de México). We cite here the following works: “The Categories of 
Mexican Culture” (“Las categorías de la cultura mexicana”), Mexico 
1973; “Education and Enlightment in Europe” (“La educación y la ilus-
tración en Europa”), Mexico 1986; “Testimonies from Exile” (“Testimo-
nios del exilio”), Mexico 1990; “Professional Jesuit Theater of the Seven-
teenth Century” (“Teatro profesional jesuita del siglo XVII”), Mexico 
1992; “The Franciscans and the religious world in Mexico” (“Franciscanos 
y mundo religioso en México”), (together with Francisco Morales), Mexico 
1993; and her “History of God in the Indies: Franciscan view of the New 
World” (“Historia de Dios en las Indias: visión franciscana del Nuevo 
Mundo”), Mexico 2002. She is also co-author of a pioneering work in her 
field in Latin America, which is the “Dictionary of Religions” (“Diccion-
ario de religiones”), Mexico 1960.233 

– María Luisa Rivara de Tuesta, born in Lima, Peru in 1930, is rec-
ognized as “the great lady” (the leading lady) of philosophy in her country.  
She is a historian, a pedagogue, and philosopher, with Doctor’s Degrees in 
philosophy and education from the “National Major University of San 
Marcos” (“Universidad Nacional Mayor de San Marcos”) in Lima. She is 
emeritus professor of the same University, where she has developed her 
                                                                                                                                               

contemporaine d’Amérique Latine, Toulouse 1992. Pp. 11-13. In this volume one 
can read in its French translation, an extract of the Doctoral dissertation in Philoso-
phy of Education (“Pédagogie du temps et de l’histoire”) by María do Carno Ta-
vares de Miranda. Cf. Ibid. Pp. 14-23.  

233  Her personality and work is depicted in: Patricia Escandón, “Elsa Cecilia Frost 
(1928-2005)”, in Cuadernos Americanos 115 (2006) 213-220; and José Ruben 
Sanabria/ Mauricio Beuchot (Eds.), Historia de la filosofía cristiana en México, Me-
xico 1994. Pp. 203-204. 
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activity as professor and investigator since 1961. She has been President of 
the Peruvian Society of Philosophy (“Sociedad Peruana de Filosofía”), and 
is a founding member of the Society for Andean Thought (“Sociedad del 
Pensamiento Andino”). Her work gains prominence through her renowned 
contributions specially in the fields of history of ideas in Perú and the dia-
logue with the thought of the ancient Andean tradition, as evidenced by the 
following studies: “José de Acosta, a humanist reformer” (“José de Acosta, 
un humanista reformista”), Lima 1970; “Ideologues of the Peruvian Em-
mancipation” (“Ideólogos de la emancipación peruana”), Lima 1972; 
“Inca Thought: Wiracocha” (“Pensamiento incaico: Wiracocha”), in 
Letras 86-87 (1977-1978) 129-144; “Transculturation and Valuation of the 
Aboriginal Man” (“Transculturación y valoración del hombre aborigen”), 
Lima 1981; “God, World and Man in the Pre-Hispanic Culture” (“Dios, 
mundo y hombre en la cultura prehispánica”), in Latinoamérica 16 (1983) 
183-207; “The ideas in Perú, Enlightment and Romanticism” (“Las ideas 
en el Perú, ilustración y romanticismo”), in Siglo XIX, revista de historia 2 
(1986) 199-174; “Incan Thought” (“El pensamiento incaico”), in Laureano 
Robles (Ed.), “IberoAmerican Philosophy in the Age of Encounter”, 
(“Filosofía iberoamericana en la época del Encuentro” ), Madrid 1992, 
pages. 127-153; “Colonial Philosophy in Perú and Bolivia” ( “La filosofía 
colonial en el Perú y Bolivia”) (1551-1816), Lima 1995; and “Philosophy 
in Colonial Perú” (“La filosofía en el Perú Colonial”), in Germán Marquí-
nez Argote/ Mauricio Beuchot (Eds.), “Philosophy in Colonial America” 
(“La Filosofía en la América Colonial”), Bogotá 1996, pages. 219-274.234 

– Isabel Monal Rodríguez, born in Sagua la Grande, Cuba, in 1931, 
studied philosophy and science of education at the Universities of Havana, 
San Francisco, Harvard and Berlin. She has been professor since 1961 at 
the University of Havana and since 1991 she is also a member of the “Phi-
losophy Institute of the Academy of Sciences of Cuba” (“Instituto de 
Filosofía de la Academia de Ciencias de Cuba”). She has gained promi-
nence for her contributions to a new reading of the history of philosophical 

                                                 
234  Regarding María Luisa Rivara de Tuesta’s work, consult: Alaín Guy, “Pensée péru-

vienne et progressisme chez María Luisa Rivara de Tuesta”, in Alain Guy (ed.), 
Femmes-philosophes en Espagne et en Amérique Latine, ed. cit.; Pp. 69-86 ; Mario 
Magallón, “Prólogo”, in Mariá Luisa Rivara de Tuesta, Ideólogos de la emanci-
pación peruana, (second edition), Toluca 1988, Pp. 5-51; and Marisa A. Muñoz, 
“María Luisa Rivara de Tuesta”, in Clara Alicia Jalif (comp.), Semillas en el tiempo. 
El latinoamericanismo filosófico contemporáneo, Mendoza 2001, Pp. 155-164. 
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ideas in Cuba and Latin America, but also for her investigations in the field 
of Marxist theory. We select the following works: “Three Philosophers from 
the Centennial” (“Tres filósofos del centenario”), La Habana 1968; “José 
Martí: From Liberalism to the Anti-imperialist democratism”, (“José 
Martí: del liberalismo al democratismo antiimperialista” ), La Habana 
1973; “The Ideas in America” (“Las ideas en América”), Two volumes, La 
Habana 1985; “Felix Varela and the Radicalization of Philosophy in Cuba” 
(“Félix Varela y la radicalización de la filosofía en Cuba”), La Habana 
1996; and with Olivia Miranda, “Philosophy and ideology in Cuba” 
(“Filosofía e ideología en Cuba”), México 1994; and “The Ideas in Cuba” 
(“Las ideas en Cuba”), La Habana 2002. She is also director of the journal: 
“Marx Today” (“Marx Ahora” ).  

– Thalía Fung Riverón, was born in Havana, Cuba in 1934 and stud-
ied law, science and philosophy at the Universities of Santiago de Cuba, 
Havana, and Moscow.  Since 1983 she has developed her activities as pro-
fessor and investigator at the University of Havana, where she coordinates 
the Master’s Degree studies in Political Science. She is founder of the 
Auban Society for Philosophical Investigations, a framework within which 
she has begun studies on Bioethics in Cuba. Her most recent works include 
the following: “Political Science; Inquiries from Cuba” (“La Ciencia 
Política: Indagaciones desde Cuba”), La Habana 1997; “Political Reflec-
tions and Meta-reflections”, (“Reflexiones y Metareflexiones Políticas”), 
La Habana 1999; “Political Science in the transition towards the Twenty-
first Century”, (“La Ciencia Política en tránsito al siglo XXI”), La Ha-
bana-Cali 2000; and “Political Science from the South” (“La Ciencia 
Política desde el Sur”), La Habana 2004.  

– Dina V. Picotti, born in Villa Regina, Argentina, in 1936, she studied 
philosophy, history and German philology at the Universities of Buenos 
Aires, Genoa and Munich. Her Doctor’s Degree in philosophy was granted 
in 1969 by the University of Munich, with a dissertation directed by Max 
Müller (1906-1994) on the topic of surpassing metaphysics in the thinking 
of Martin Heidegger.235 

Upon her return to Argentina in 1970, she has been professor of phi-
losophy at various Universities of Buenos Aires, combining her professor-
ship with investigations in European philosophy with the historical devel-

                                                 
235  Cf. Dina Picotti, Die Überwindung der Metaphysik als geschichtliche Aufgabe in 

Martin Heidegger, München (Doctoral Dissertation) 1969. 
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opment of Latin American thought. For this reason Dina V. Picotti, who 
currently is director of the Master’s degree program in Political Philosophy 
of the General Sarmiento National University of Buenos Aires, gains 
prominence as a great interpreter of European Philosophy, particularly in 
the hermeneutical and phenomenological traditions of Heidegger, as well as 
for her knowledge in Latin American thought. She has also been recog-
nized for her meritorious protagonism from the onset, of liberation philoso-
phy and intercultural philosophy in Latin America.236 From her work, we 
point out the following books and studies: “The Transcendental Method” 
(“El método trascendental”), Buenos Aires 1978; “The Argentinean Posi-
tivist Movement” (“El movimiento positivista argentino”), Buenos Aires 
1985; “The 500 Anniversary of the Clash of Two Worlds, 1492-1992” (“A 
los 500 años del choque de dos mundos 1492-1992”), Buenos Aires 1989; 
“The Discovery of America and the “Otherhood” of the Cultures” (“El des-
cubrimiento de América y la otredad de las culturas” ), Buenos Aires 1990; 
“The African Presence in the Cultural Identity of Argentina”, (“La presen-
cia africana en la identidad cultural argentina”), Buenos Aires 1990;  
“Towards an intercultural thinking” (“Hacia un pensar intercultural”), in 
“Revista de Filosofía Latinoamericana y Ciencia Sociales 21” (1996) 89-
99. “Cultures and Interculturality in the Context of Globalization” (“Cultu-
ras e interculturalidad en el contexto de la globalización”) in Ricardo Sa-
las/ David Álvarez (Eds.); “Intercultural Studies. Hermeneutics and Histo-
rical Subjects”, (“Estudios interculturales. Hermeneútica y sujetos histó-
ricos” ), Santiago de Chile 2006, pages. 51-56; and her work – which in the 
context of our investigation merits special attention – “Latin American 
Philosophy and the Gender Issue” (“La filosofía latinoamericana y la 
cuestión de género”), in Raúl Fornet-Betancourt (Ed.), “Interculturality, 

                                                 
236  Bear in mind that Dina V. Picotti belongs to the founding group of liberation phi-

losophy in Argentina (1971), and also a founding member of the Asociación Sud-
americana de Filosofía y Teología Interculturales (ASAFTI, 2003). Cf. Dorando J. 
Michelini (Comp.), Filosofía de la Liberación. Balance y perspectivas 30 años 
después, Monograph colection of the journal: Erasmus 1/2 (2003); and Raúl Fornet-
Betancourt, Crítica intercultural de la filosofía latinoamericana actual, Madrid 
2004, in particular pages 76-83, where we relate the contribution of Dina V. Picotti 
to the development of intercultural philosophy in Latin America. 
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turality, Gender and Education”, (“Interculturalidad, Género y Educa-
ción” ), Frankfurt/M 2004, pages 155-180.237 

Within this group due mention must be give to a “second batch” of phi-
losophers born between 1940 and 1960, who with their work, constitute an 
essential part of Latin American philosophy and therefore contribute to 
change the “masculine” face of philosophy in Latin America. Of the many 
that merit mention, we mention but a few:  

– Elena Lugo, born in Guayama, Puerto Rico, in 1940, she holds a 
Doctorate in Philosophy from the University of Georgetown in the United 
States, and was professor of philosophy since 1970 at the University of 
Puerto Rico in Mayagüez, where she was director for many years of the 
Center for Philosophy and History of Science and Technology (she has 
since retired). Her work is renowned for being pioneer in the field of phi-
losophy of applied technology and ethics in Latin America, but also be-
cause it is representative of Christian philosophy. From her broad bibliog-
raphy we cite here: “Philosophy of Psychology”, (“Filosofía de la psi-
cología”), Mayagüez 1981; “Medical Ethics” (“Ética médica”), Mayagüez 
1984; “Professional Ethics for Engineering” (“Ética profesional para la 
ingeniería”), Mayagüez 1985; and, with Carl Mitcham, “The New World 
of Philosophy and Technology” (“El nuevo mundo de la filosofía y la tec-
nología”), Pennsylvania 1990.238 

– Zaira Rodríguez Ugidos, was born in Havana, Cuba in 1941 and 
died in 1985 in a tragic accident which cut her life and her brilliant aca-
demic career short. In 1965 she obtained her Doctor’s Degree in Philoso-
phy at the “University of Havana” (“Universidad de La Habana”) and in 
1970 defended her candidacy to “Doctor in Science of Philosophy” at the 
Lomonosov University of Moscow with the dissertation: “The Problem of 
Man in Hegel and the Formation of Marxist Philosophy”. Upon her return 
she was named professor of History of Philosophy and Marxism at the 
University of Havana, and was also Vice-Director of the Philosophy Insti-
tute of the Academy of Sciences of Cuba. In spite of her untimely death, 

                                                 
237  Special mention should be made to her comments and translations of the work of 

Martin Heidegger such as for example, the bilingual edition of Hegel, Buenos Aires 
2000; or Aportes a la filosofía. Acerca del evento, Buenos Aires 2003.  

238  Regarding the work of Elena Lugo, see: Alain Guy, “Elena Lugo, philosophe de la 
psychologie, de la médicine et de la technique”, in Alain Guy (ed.), Femmes-
philosophes en Espagne et en Amérique Latine, ed. cit. Pp. 133-147; and Carlos Ro-
jas Osorio, Pensamiento filosófico puertorriqueño, San Juan 2002. Pp. 297-310. 
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she left a corpus recognized as one of the most solid contributions to the 
development of Marxist philosophical thought in Latin America, a recogni-
tion that she received before her death. Among her most outstanding publi-
cations we cite the following: “Conferences on Dialectic Logic”, (“Confer-
encias de lógica dialéctica”), La Habana 1983; “The Problem of the Spe-
cific Nature of Philosophical Knowledge”, (“El problema de la naturaleza 
específica del conocimiento filosófico”), La Habana 1984; “Philosophy, 
Science and Values” (“Filosofía, ciencia y valor”), La Habana 1985; and 
posthumously, “Problems of Dialectic Logic”, (“Problemas de la lógica 
dialéctica”), La Habana 1986; and Obras, La Habana 1988. 

– Marilena de Sousa Chauí, born in São Paulo, Brazil, in 1941, she 
studied philosophy at the University of São Paulo obtaining her Bachelor’s 
Degree in 1965 and in 1967 her Master’s in Philosophy with a precursory 
work in Brazil on Merleau Ponty’s (1908-1962) critique to Humanism. (Cf. 
Merleau-Ponty e a critica do humanismo, São Paulo (USP, Master’s 
Degree Thesis) 1967). In 1971 she obtained her Doctor’s Degree in Phi-
losophy also from the University of São Paulo, with a dissertation on 
Spinoza (1632-1677) as a political thinker (Cf. Introdução à leitura de 
Espinosa, São Paulo; USP, Doctoral Dissertation 1971). She studied post-
graduate courses in France and since 1986 holds a Modern History profes-
sorship at the Faculty of Philosophy, University of São Paulo. For her work 
as well as for her political militancy in the “Partido dos Trabalhadores” 
(PT), – she took on the Ministry of Culture of São Paulo (Secretaría de Cul-
tura de São Paulo) during the period of 1988-1992 –, Marilena Chauí is 
probably the most well known philosopher in Brazil, as evidenced, for ex-
ample, by a Doctorate Honoris Causa that was granted in 2003 by the Uni-
versity of Paris. Of her plentiful work, we point out the following books 
and articles:  “O que é ideología”, São Paulo 2001; “Cultura e democra-
cia: o discurso competente e outras falas”, São Paulo 1981; Filosofía, São 
Paulo; Introdução a Historia da Filosofia, São Paulo 2002; Experiência do 
pensamento – ensaios sobre a obra de Merleau-Ponty, São Paulo 2002; 
“Religious Fundamentalism: The Issue of Theological-Political Power” 
(“Fundamentalismo religioso: la cuestión del poder teológico-político”), 
in Atilio A. Boran (Ed.), “Contemporary Political Philosophy”, (“Filosofía 
Política Contemporánea”), Buenos Aires 2002, pages. 117-134; Política 
em Espinoza, São Paulo 2003; “O retorno do teológico-político”, en Sérgio 
Cardoso (ed.), Retorno ao Republicanismo, Belo Horizonte 2004, págs. 93-
133; “Intelectual engajado: uma figura em extinção?”, en Adato Novals 
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(ed.), O Silêncio dos Intelectuais, São Paulo 2006, págs. 19-43; and her 
Repressão sexual essa nossa (des)conhecida, São Paulo 1984; this book in 
the context of our study merits a special mention.   

– Fernanda Navarro was born in Mexico City in 1941 and studied 
Philosophy at the Faculty of Philosophy of the National Autonomous Uni-
versity of Mexico (UNAM) and post-graduate courses at the International 
College of Philosophy in Paris. From her stay in Paris, it is important to 
point out her close relationship with Louis Althusser (1906-1989) between 
the years 1983 and 1986 from which a book was produced regarding the 
last phase of this renowned French philosopher (Cf. Louis Althusser, 
Filosofía y Marxismo. Entrevista por Fernanda Navarro, Mexico 1988). In 
the year 2000 she obtained a Doctor’s Degree in Philosophy with a disser-
tation on Post-modern philosophy in France (Cf. Hacia otras formas del 
filosofar desde Foucault y Deleuze, Mexico; UNAM, Doctoral Dissertation 
2000). She is currently professor of Philosophy at the School of Philosophy 
of the University of Morelia, Mexico, where she began her professorship in 
1977 and gains prominence for her contributions to political philosophy; 
but also for her feminist praxis, as evidenced by the foundation of the first 
feminist collective in the state of Michoacán (“Colectivo VenSeremos”) in 
1982. From her work we point out, in addition to her book with Althusser, 
her “Anthology of the work of Bertrand Russel” (“Antología de la obra de 
Bertrand Russel”), México 1972; “Existence, Encounter and Chance. Su-
rrounding Intersubjectivity” (“Existencia, Encuentro y Azar. En torno a la 
intersubjetividad”), Morelia 1995; and her study, “Patriarchal Ideology” 
(“Ideología patriarcal”) in Graciela Hierro (Ed.), La naturaleza femenina, 
ed. cit., pages 91-115, which explicitly links her with the feminist theory of 
Latin America.  
– Ana María Tomeo, born in 1942 in Montevideo, Uruguay, she studied 
her career in Philosophy at the University of Lovaine in Belgium, where 
she obtained her Bachelor’s Degree. Since 1988, she has been professor of 
philosophy at various institutes for secondary studies in her country. Cur-
rently she teaches philosophy at the University Center “Multiversidad 
Franciscana de Montevideo”. Together with Mabel Quintela y Mauricio 
Langón, among others, she co-founded “Latin American Philosophy” 
(“Filosofar Latinoamericano”), in 1990, which is, maybe, the most impor-
tant initiative carried out in Uruguay to promote the study of philosophy in 
Latin America. She is known for her contributions to the philosophy of sci-
ence and the area of methods; she is also known for her contribution to the 
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analysis of the (philosophical) meaning of genealogy. From her bibliogra-
phy we mention here: Paul K. Feyerabend: his Controversial Philosophy, 
Lovaine 1984; “Ideology in Science”, (“Ideología en ciencia”), in Rela-
ciones 23 (1986) 9-27; “Notes on the comments of the Commission for 
Philosophy of Science” (“Notas sobre los comentarios de la Comisión de 
Filosofía de la Ciencia”), in Filosofar Latinoamericano (Ed.), “Philoso-
phical Problematics in Today’s Uruguay” (“Problemática filosófica del 
Uruguay de hoy”, Montevideo 1990; pages. 193-197; “Feierabend and the 
Slogan ‹‹Everything goes››”, (“Feierabend y el lema »todo vale«”), in 
Filosofar Latinoamericano (Ed.), op. cit.; pages 233-238; “Us and the Sci-
ences” (“Nosotros y las ciencias”), Montevideo 1993; and “Switzerland in 
Paysandú: Searching for our Helvetic Grandparents” (“Suiza en Paysandú: 
En busca de nuestros abuelos helvéticos”), Montevideo 2004. However, 
for the context of this book, we wish to point out her articles: “Witches and 
the Reason of Man” (“Las brujas y la Razón del hombre”), in Relaciones 
47 (1988) 11-20; and “Women and Philosophy” (“Mujer y filosofía” ), in 
Revista Graffiti. 

– Celina Ana Lértora Mendoza, was born in Buenos Aires, Argentina 
in 1944. She obtained her Doctor’s Degree in Law and philosophy from the 
Catholic University in Argentina, and was granted another doctorate in Phi-
losophy from the “Complutense University of Madrid” (“Universidad 
Complutense de Madrid”) as well as a doctorate in Theology from the 
“Pontifical University of Comillas” (“Universidad Pontificia de Comil-
las” ) in Madrid. She is the founder and president of the Foundation for the 
Study of Argentine and Ibero-American Thought (“Fundación para el 
Estudio del Pensamiento Argentino e Iberoaméricano”) (FEPAI), located 
in Buenos Aires, from where she coordinates and inspires various investi-
gation projects in the field of the history of ideas and science in Latin 
America. She is the author of countless publications that credit her to be 
one of the most knowledgeable persons in Medieval philosophical and 
theological thinking in Latin America, as well as of Latin American 
thought in the colonial age. As examples we cite the following books: 
“Teaching Philosophy in Colonial Times” (“La enseñanza de la filosofía 
en tiempos de la colonia”), Buenos Aires 1979; “The Infinite in English 
thought of the XIII and XIV Centuries: A Study traversing Grosseteste, 
Bacon and Ockham” (“El infinito en el pensamiento inglés de los siglos 
XIII y XIV: estudio a través de Grosseteste, Bacon y Ockham”), Madrid 
1985; “The Transmission of Philosophical Ideas in Middle Ages”,(“La 
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transmisión de las ideas filosóficas en la Edad Media” ), Buenos Aires 
(CONICET) 1987; ”Sources for the Study of the Exact Sciences in Colom-
bia”, (“Fuentes para el estudio de las ciencias exactas en Colombia”), Bo-
gotá 1993; and, with Luis Farré, “Philosophy in Argentina”, (“La filosofía 
en la Argentina”), Buenos Aires 1981. 

It is interesting to note that unlike other philosophers in this group, Ce-
lina Lértora, has occupied herself intensely with the topic of women, how-
ever not from a feminist perspective, but rather as a topic within her inves-
tigations in the field of History of Science. From the studies carried out in 
this field, we point out the following:  “Women in the Ibero-American Cul-
ture” (“La mujer en la cultura iberoamericana”), in Reflexão 10 (1985) 
115-121; “The Argentine Positivist Movement and the Topic of Women” 
(“El movimiento positivista argentino y el tema de la mujer”), in FEPAI 
(Ed.), “Proceedings of the II Conferences of Argentine Philosophical 
Thought (“Actas de las II Jornadas de Pensamiento filosófico argentino”), 
Buenos Aires 1987, pages. 44-61; “Historiography on the Woman Scien-
tist” (“Historiografía sobre la mujer científica”), en FEPAI (ed.), “Minutes 
of the VII Conferences of the History of Argentine Scientific Thought” 
(“Actas de las VII Jornadas de Historia del Pensamiento científico argen-
tino” ), Buenos Aires 1996, pages 52-66; “Epistemology and Gender The-
ory” (“Epistemología y teoría del género”), in Proyecto 45 (2004) 39-56; 
and “The Incorporation of Women in Argentine Academic Life” ( “La in-
corporación de la mujer a la vida académica argentina” ), in FEPAI (Ed.), 
“Minutes of the XII Conferences of the History of Argentine Scientific 
Thought”, (“Actas de las XII Jornadas de Historia del Pensamiento 
científico argentine”), Buenos Aires 2005, pages 67-82. 

– Silvia Mabel Quintela Di Maggio, was born in Cardona, Uruguay, 
in 1944, and graduated as professor of philosophy in 1969, being a disciple 
of renowned Latin American philosophers such as Mario (1918-1984) and 
Arturo Ardao (1912-2003), among others. Her teaching activity has been 
mainly carried out at the secondary level, although she has also been pro-
fessor at the University of Uruguay and currently teaches at the “Multiver-
sidad Franciscana de América Latina” in Montevideo. She is distinguished 
for her investigations and contributions in the didactics of philosophy, the 
epistemology of complex thinking, in philosophy for children and youth as 
well as the philosophical understanding of the Guaraní culture in her coun-
try. We point out the following from her work: (With Marisa Berttolini and 
Mauricio Langón), “Materials for the Construction of Philosophy Courses.  
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What is Philosophy?” (“Materiales para la construcción de cursos de Filo-
sofía. ¿Qué es Filosofía?”), Buenos Aires 1997; “Philosophical Problems 
in the Social Imagery of our Times” (“Problemas filosóficos en el imagina-
rio social de nuestra época”), Buenos Aires 1997; “Complex Thinking and 
Education” (“Pensamiento Complejo y Educación”), Montevideo 2000; 
“The Alternative of Complexity in Uncertain Times”, (“La alternativa de 
la complejidad en tiempos de incertidumbre”), Montevideo 2003; and her 
study “The Myb´a in Uruguay: Reflections on Survival”, ( “Los Myb´a en 
el Uruguay: reflexiones sobre la sobrevivencia”), in Filosofar Latinoame-
ricano (Ed.), “Philosophical Problems in Uruguay Today” (“Problemas 
filosóficos del Uruguay hoy”), Montevideo 1990, pages 89-94.  

– Alcira Beatriz Bonilla , was born in Buenos Aires, Argentina, in 
1944, and obtained a Doctor’s Degree in Philosophy from the Complutense 
University of Madrid in 1985. Since then she is known for her contribu-
tions to phenomenology, applied ethics, and philosophical anthropology. 
Currently she is professor of Philosophical Anthropology at the Department 
of Philosophy of the University of Buenos Aires, where she presides over 
the Doctor’s degree Commission. From her broad bibliography we point 
out her books: “World of Life: World of History”, (“Mundo de la vida: 
Mundo de la historia”), Buenos Aires 1987, which is one of the most im-
portant contributions made in Latin America regarding investigations on 
Husserl; “Wanderings in Subjectivity” (“Errancias de la subjetividad”), 
Buenos Aires 2006; “Ethics, Aesthetics and Truth in the Work of Maria 
Zambrano”, (“Ética, estética y verdad en la obra de María Zambrano”), 
Buenos Aries 2007; and with Alicia Losoviz and Daniel Vidal, “Bioethics 
and Mental Health.  Intersections and Dilemma”, (“Bioética y Salud Men-
tal. Intersecciones y Dilema”), Buenos Aires 2006; as well as the following 
studies: “Corporality and Intentionality from a Contemporary Reading of 
Husserl’s Work”, (“Corporalidad e intencionalidad desde una lectura con-
temporánea de la obra de Husserl”), in María Lucrecia Rovaletti (Ed.), 
“Corporality. The Problem of the Body in Current Thinking”, (“Corporali-
dad. La problemática del cuerpo en el pensamiento actual” ), Buenos Aires 
1998, pages 233- 241; “Applied Ethics”, (“La ética aplicada”), in Enoikos 
13 (1998) 42-48; “Bioethics and Environment” (“Bioética e meio ambi-
ente”), in Joaquim Clotet (Ed.), Bioética, Porto Alegre 2001, pages 17-32; 
“Philosophy and Utopia in Latin America”, (“Filosofía y utopía en 
América Latina”), in Roberto Lobosco (Ed.),”The Re-signification of Eth-
ics, Citizenship and Human Rights in the Twentyfirst Century”, (“La re-
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significación de la ética, la ciudadanía y los derechos humanos en el siglo 
XXI” ), Buenos Aires 2003, pages 177-190 and “Ethics, the World of Life, 
and Migration” (“Ética, mundo de la vida y migración”), in Ricardo Salas 
(Ed.), “Society and the World of Life” (“Sociedad y mundo de la vida (Le-
benswelt)”), Santiago de Chile 2007, pages 27-57. 

– Clara Jalif de Bertranou, born in Mendoza, Argentina, in 1945.  
She studied Philosophy, at the “National University of Cuyo” (“Universi-
dad Nacional de Cuyo”), in Mendoza, and studied at the University of 
California, in the United States. In 2002 she obtained her Doctor’s Degree 
in Philosophy from the Universidad Nacional de Cuyo with a dissertation 
regarding the Conception of an American Philosophy in the Chilean 
Thinker Francisco Bilbao (1823-1865) which merited the recognition as 
one of the most knowledgeable in Latin America on the political-
philosophical thinking of this renowned Chilean [statesman]. Clara Jalif was 
already known as an investigator in the field of the History of Ideas in Latin 
America and as coordinator of international projects in this field of work.  
She has been professor of History of Argentine Philosophy at the “Univer-
sidad Nacional de Cuyo” since 1991, and since that same year she has been 
the director of the prestigious Journal, “Cuyo. Anuario de Filosofía Argen-
tina y Americana”.  Also, we must not forget the coordination of important 
investigation projects for the development of Latin American Philosophical 
Thinking that she carries out, such as, for example: “Theory, Critique and 
Utopia in Latin American Thinkers from the XIX to the XX Century”,  
(“Teoría, crítica y utopía en pensadores latinoamericanos del siglo XIX al 
siglo XX”) “Universidad Nacional de Cuyo”, 1992-1993; “Contemporary 
Latin-Americanism: Philosophical Compendium”, (“El latinoamericanis-
mo contemporáneo: Breviario filosófico”), “Ministerio de Cultura y Edu-
cación”, 1996-1998; “The Issue of Social Identity in Contemporary Latin-
Americanism” (“La cuestión de la identidad social y cultural en el lati-
noamericanismo contemporáneo”) “Ministerio de Cultura y Educación”, 
1999-2002. Of her publications we point out the following: “Francisco Bil-
bao and the Libertarian Experience of America: A Proposal for an Ameri-
can Philosophy” (“Francisco Bilbao y la experiencia libertaria de 
América. La propuesta de una filosofía americana”), Mendoza 2003; “Luis 
José de la Peña: Philosophy Lessons for the use of the students of the Uni-
versisty of Buenos Aires” (“Luis José de la Peña. Lecciones de filosofía 
para el uso de los alumnos de la Universidad de Buenos Aires”), Mendoza 
2006; and, as Editor, “Latin American Thought” (“Pensamiento Latino-
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americano”), Mendoza 1991; “Obverse and Reverse of Latin America.  
Essays for the End of the Millenium” (“Anverso y reverso de América 
Latina. Ensayos desde el fin del milenio”), Mendoza 1995; “Seeds in Time. 
Contemporary Philosophical Latin-Americanism”, (“Semillas en el tiempo. 
El latinoamericanismo filosófico contemporáneo”), Mendoza 2001; as well 
as her articles: “Outline of a Philosophy of History in Francisco Bilbao”,  
(“Esbozo de una filosofía de la historia en Francisco Bilbao”), in Cuader-
nos Americanos 27 (1991) 34-51; “The Phenomenological Movement in 
Argentina”, (“El movimiento fenomenológico argentino”), in Cuadernos 
Americanos 34 (1992) 149-156; “Political Life, University and the Emer-
gence of Phenomenology in Perú”, (“Vida política, universidad y surgi-
miento de la fenomenología en el Perú”), in Universum 14 (1999) 91-112; 
and “Discontinuities in Argentine Culture of 900: a ‘Sabbath Gathering’ of 
ideas” (“Discontinuidades en la cultura argentina del 900:  un aquelarre 
de ideas”),  in Cuadernos Americanos 112 (2005) 45-54. 

– Neusa Vaz e Silva was born in Piratini, Brasil, in 1946 and began her 
studies in Philosophy at the “Pontifícia Universidade Católica de Rio 
Grande do Sul en Porto Alegre”, and later at the “Universidad Federal de 
Pelotas” where she majored in Philosophy of Education. In 1979 she ob-
tained her Bachellor’s degree in Philosophy at the “Universidad Católica de 
Pelotas” with a thesis on the philosophical foundations of a liberating edu-
cation. (Cf. Para Uma Educação Libertadora, Pelotas, UCP, 1979). And, 
in 1999 she obtained a Master’s Degree in Philosophy from the “Pontificia 
Universidad Católica de Rio Grande do Sul” with a thesis regarding the 
person and ethics in Max Scheler. (Cf. A noção de mundo pessoal na Ética 
dos Valores de Max Scheler, Porto Alegre, PUC, 1999). Since then she 
teaches philosophy at the “Universidad La Salle en Canoas”, and is distin-
guished as one of the promoters of the intercultural shift of philosophy in 
Brazil, evidenced, for example by the International Seminars for Intercul-
tural Philosophy (“Seminarios Internacionales de Filosofía intercultural” ) 
that she has organized since the year 2003. (Cf. Neusa Vaz e Silva/João 
Miguel Back (eds.), Temas de filosofia intercultural, Porto Alegre 2004; 
and ASAFTI (eda.), Estudios interculturales. Hermenéutica y Sujetos His-
tóricos, Santiago de Chile 2006). Her work at the “Associação Sul Ameri-
cana de Filosofía e Teologia Interculturais”, where she is presisdent since 
its foundation in 2003 is also evidence of her renown. Of her publications, 
in addition to the ones already mentioned, we cite the following: “Antro-
pológia Filosofica e Educação” en Filofazer 21 (2002) 70-86; “Amor e 
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Conhecimento”, in Magali Mendes (eds.), Amor em “Transeto”, Novo 
Hamburgo 2002, pages 139-150; and Teoría da Cultura de Darcy Ribeiro e 
a Filosofía Intercultural – in the press –.  

– Cecilia María Pinto Pires, who is also a poet, was born in Porto 
Alegre, Brasil, in 1946. Once having obtained her Bachellor’s (1969) and 
Master’s Degree in Philosophy (1975) she completed her doctorate at the 
Universidad Federal de Rio de Janeiro, in 1988, with a dissertation on the 
issue of Nationalism in the recent History of Brazil. (Cf. O ISEB (Instituto 
Superior de Estudos Brasileiros) e a questão do nacionalismo, Rio de 
Janeiro, UFRJ, 1988). She is currently professor of Ethics and Political Phi-
losophy at the Universidad do Vale do Rio dos Sinos in São Leopoldo. She 
is a renowned specialist of the thinking of Hannah Arendt and Jean-Paul 
Sartre, but has distinguished herself mostly for contributions to the investi-
gation of the relationship between power and subjectivity in the framework 
of a new theory of civil society, as well as for her contribution to an ethics 
of human needs. Among her numerous publications we mention the 
following: “Olhares Poéticos”, Porto Alegre 2003; “Ética da Necesidade e 
outros desafios”, São Leopoldo 2004; and as an editor,  “Vozes Silen-
ciadas. Ensaios de ética e filosofia política”, Ijuí 2003; “Desafios éticos e 
políticos da cidadania”, Ijuí 2006; as well as her articles: “Anotação 
acerca do entendimento da história. Uma visita a Hannah Arendt”, in 
Antonio Santos (Ed.), “História, Pensamento e Ação”, Aracaju 2006, 
pages 61-84; “Sartre: a libertade ética”, in Rita Gonçalves (Ed.), “Educa-
ção e Sociedade. Perspectivas Educacionais no século XXI”, Santa María 
2006, pages 58-70. In the context of our investigation, special mention 
should be given to two articles in which Cecilia María Pinto Pires has dealt 
with the topic of women: “Estética do silencio: a tessitura do manto de 
Penélope”, in Ethica 12 (2005) 177-186; and “Antigona: a hermenêutica 
do público e do privado”, in Marcia Tiburi/ Magali de Menezes/ Edla 
Eggert (edas.), “As Mulheres e a Filosofía”, São Leopoldo 2002, pages 
123-134. 

– Carmen Luisa Bohórquez Morán, born in El Carmelo, Venezuela, 
in 1946, obtained her Bachellor’s Degree from the Universidad del Zulia in 
1969 and in 1973 her Master’s in Philosophy from the University of 
Michigan. She has also post graduate courses in History from the Sor-
bonne, in Paris, where she obtained her Doctor’s Degree in 1996 with a 
dissertation on the political social thinking of the statesman from Vene-
zuela, Francisco de Miranda (1750-1816). (Cf. Francisco de Miranda. Pré-
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curseur des Indépendances de l’Amérique Latine, Paris 1998). From the 
year 1975 to 1997 she was professor of History of Contemporary Philoso-
phy and Latin American Philosophy at the Faculty of Philosophy of the 
Universidad del Zulia in Maracaibo, showing an intense teaching and in-
vestigative activity that merited her with international recognition as histo-
rian of the philosophical ideas of Latin America, as well as a distinguished 
representative of liberation philosophy, which is the thread that traverses 
her work as a commitment to the development of the liberating philosophy 
thought. It is probable that, in Latin America, she is the philosopher who 
has been better able to articulate philosophy with political practice or the 
liberating dynamic of the new social movements. In this sense we bring to 
the forefront her task as director of director of the Office for the Coordina-
tion of the World Network of Intellectuals and Artists in Defense of Hu-
manity from the Ministry of Culture of Venezuela and as an organizer of 
the International Forums for Philosophy (Cf. I Encuentro Mundial de In-
telectuales y Artistas en Defensa de la Humanidad, Caracas 2006; and I 
Foro Internacional de Filosofía, Caracas 2006). Of her books, in addition 
to those mentioned earlier, we select the following: “Berkeley”, Maracaibo 
1983; “To Perceive, to Believe and to Know” (“Percibir, Creer y 
Conocer”), Maracaibo 1993; “The Safeguard in the New Granada. Protec-
tionism or Plunder” (“El Resguardo en la Nueva Granada ¿Proteccionis-
mo o Despojo?”), Bogotá 1997; and “Francisco de Miranda. Precursor of 
the Independences of Latin America” (“Francisco de Miranda. Precursor 
de las independencias de América Latina”), Caracas 2002; and from her 
articles, we mention: “Topia and Utopia. The Function of the Philosophy of 
Liberation Discourse in the Face of the New Latin American Reality”, 
(“Topía y Utopía. La función del discurso filosófico de la liberación ante 
la nueva realidad latinoamericana”), in Concordia 6 (1984) 2-9; “Violen-
ce, Philosophy and History of Latin America”, (“Violencia, Filosofía e 
Historia de América Latina”), in Cuadernos Latinoamericanos 15 (1997) 
41-43; “Apel, Dussel, Wiredu and Eze: Intercultural Approach of the Ideal 
of Justice” (“Apel, Dussel, Wiredu y Eze: abordaje intercultural del ideal 
de justicia”), in Revista de Filosofía 34 (2000) 7-16; “Theorie und Praxis 
der Demokratie in den Kulturen. Erfahrungen aus der gegenwärtigen Si-
tuation Venezuelas”, in Raúl Fornet-Betancourt (Ed.), Theorie und Praxis 
der Demokratie in den Kulturen, Frankfurt/M 2003, pages 47-68; “Latin 
American Integration in the thought of Francisco de Miranda”, (“La inte-
gración latinoamericana a partir de Francisco de Miranda”, en Cuader-
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nos Latinoamericanos 25 (2004) 117-148. And, as is the case with other 
philosophers in this group, it is necessary to mention two texts in particular 
in which Carmen Bohórquez explicitely approaches the issues of Latin 
American women: “Methodological Difficulties of a history of indigenous 
women” (“Las dificultades metodológicas de una historia de la mujer 
indígena”), in Raúl Fornet-Betancourt (Ed.), Für Enrique Dussel, Aachen 
1995, pages 15-21; and “Indigenous women and the colonization of Eroti-
cism in Latin America” (“La mujer indígena y la colonización de la erótica 
en América Latina”), in Estudios. Filosofía Práctica e Historia de las 
Ideas 2 (2001) 66-99. 

– Rosa Elena Pérez de la Cruz, was born in 1949 in Santo Domingo, 
Dominican Republic.  She studied philosophy at the National Autonomous 
University of Mexico (Universidad Nacional Autónoma de México) 
(UNAM) where she obtained her Master’s Degree and Doctor’s Degree in 
Philosophy. She later studied post graduate courses in Paris and Santo Do-
mingo. Since 1994 she has been philosophy professor at the Faculty of Phi-
losophy of UNAM. Her distinguished career as a teacher and investigator, 
earned her in 2005, the “Sor Juana Inés de la Cruz Recognition” (“Recono-
cimiento Sor Juana Inés de la Cruz”) from the UNAM. The main works 
that credit her as the most knowledgeable in the history of philosophical 
ideas in her country are: “History of Philosophical Ideas in Santo Domingo 
during the XVIII Century” (“Historia de las ideas filosóficas en Santo 
Domingo durante el siglo XVIII”), Mexico 2000; “The Concept of Man in 
the Thought of Pedro Henríquez Ureña, (“El concepto de hombre en el 
pensamiento de Pedro Henríquez Ureña”), in Cuadernos Americanos 101 
(2003) 72-88; “The Ethical Thought  of Andrés Avelino, (“El pensamiento 
ético de Andrés Avelino”), in Latinoamérica 37 (2004) 297-334; and, her 
study dedicated to the analysis of the situation of black women: “Black 
Slave Women in La Española” (“La mujer negra esclava en La Española”), 
in Cuadernos Americanos 110 (2005) 101-119. 

– Magdalena Holguín, was born in Bogotá, Colombia, in 1950. Her 
Master’s Degree in Philosophy was granted at the University of George-
town in Washington and her Doctor’s Degree at Columbia University. Be-
tween the years 1984 and 1986, she was director of the prestigious journal, 
Ideas and Values.  She currently teaches Philosophy at the Faculty of Phi-
losophy of the “National Univesity of Colombia” (“Universidad Nacional 
de Colombia”) in Bogotá. She is a renowned specialist in Kant and Witt-
genstein as well as in topics of philosophy of language. Among her works 



 

 

 

168 

we cite: “The Heideggarian interpretation of the Schematism in Kant” (“La 
interpretación heideggeriana del esquematismo en Kant” ), in Ideas y 
Valores 62 (1983) 17-38; “Wittgenstein and Escepticism”, (“Wittgenstein y 
el escepticismo”), Cali 1998; “Institutions” (“Instituciones”) in Rubén Si-
erra/Alfredo Gómez-Müller (Eds.), “Philosophy and the Colombian Crisis” 
(“La filosofía y la crisis colombiana”), Bogotá 2002. Pages 141-155; 
“Definitions”, “Definiciones”, Cali 2003; “Method in Wittgenstein” (“El 
método en Wittgenstein”), in the book co-edited by her: “From the mirror 
to the toolbox” (“Del espejo a las herramientas”), Bogotá 2003. Pages 
125-141 and, Transcendental Schematism” (“El Esquematismo trascenden-
tal” ), Bogotá 2004. 

– Adriana María Arpini , was born in Mendoza, Argentina, in 1952, 
and is, today, one of the representatives, of what is called with all reason 
“The Mendoza School” (“Escuela de Mendoza”), in the field of the History 
of the Philosophical Ideas in Latin America, created around figures such as 
Diego Pró (1915-2000) and Arturo Andrés Roig (1922) and to which fig-
ures such as Clara Jalif de Bertranou also belong. Adriana Arpini com-
pleted her Bachellor’s Degree in Philosophy in 1977 at the Universidad 
Nacional de Cuyo, where she was granted a Doctor’s Degree in Philosophy 
in 1994, with a dissertation directed by Arturo Andrés Roig on the Puerto 
Rican philosopher Eugenio María de Hostos (1839-1903). (Cf. Eugenio 
María de Hostos y su época. Categorías sociales y fundamentación 
filosófica, Mendoza 1994).  She is currently professor of Philosophical An-
thropology and History of Political and Social Ideas at the Faculty of Phi-
losophy of the “Universidad Nacional de Cuyo” in Mendoza. 

For her work, as evidenced by a select bibliography, she is recognized 
as one of the preeminent specialists in Hostos, and of the history of Latin 
American Humanism, as well as a revitalizer of the interpretation of the 
ethical tradition of Latin America in the sense of a tradition that is at the 
foundation of the exercise of a “strong” practice of reason. From her bibli-
ography we list the following: “Eugenio María de Hostos, a Maker of Lib-
erty”, (“Eugenio María de Hostos, un hacedor de libertad”), Mendoza 
2002; and as editor, “Reason and Practice in Latin American Social Dis-
course”, (“Razón práctica y discurso social latinoamericano”), Buenos 
Aires 2000; “Other Discourses. Studies on the History of Latin American 
Ideas” (“Otros Discursos. Estudios de Historias de las Ideas Latinoameri-
canas”), Mendoza 2003; and also her articles: “Cultural Diversity and Glo-
balization” (“Diversidad Cultural y globalización”), in Erasmus 1 (2000) 
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3-17; “Postmodernity and Practical Reason: A Reflection on the Issue of 
Liberty”, (“Postmodernidad y razón práctica: una reflexión sobre la cues-
tión de la libertad”), in Edgardo Albizu and others, Libertad y técnica, 
Mendoza 2000. Pages 25-40; “The Legacy of  Hostos’ Humanism and 
Globalization”, (“El legado del humanismo hostosiano y la globaliza-
ción” ), in Edgar Montiel/Beatriz González de Bosio (Eds.), Pensar la 
mundialización desde el sur, Asunción 2002, pages 159-172; “Identity and 
Universality.  Two Moments in the Latin American History of Ideas”, 
(“Identidad y universalidad. Dos momentos en la historia de las ideas lati-
noamericanas”). Fernando Ortiz y Luis Villoro”, in Adriana Arpini (Ed.), 
Otros Discursos, ed. cit.; pages 227-240; “Humanism and Culture. The 
Marxist Thought of Anibal Ponce and Héctor Agosti”, (“Humanismo y cul-
tura. El pensamiento marxista de Anibal Ponce y Héctor Agosti”), in Hugo 
Biagini/Arturo Andrés Roig (Eds.), Pensamiento alternativo en la Argenti-
na del siglo XX, tomo II, Buenos Aires 2005. Pages 21-50; and “The World 
of Life, History and Emergence of Latin American Thought” (“Mundo de 
la vida, historicidad y emergencia en el pensamiento latinoamericano”), en 
Ricardo Salas (Ed.), Sociedad y mundo de la vida, ed. cit.; pages 87-100. 

– María Cecila Sánchez González, born in 1953 in Santiago de Chile, 
she obtained her Bachellor’s Degree in Social Sciences (FLASCO) and a 
Master’s Degree in Philosophy from the University of Chile. She has stud-
ied post-graduate courses in France and is currently political philosophy 
professor at the “University Academy of Christian Humanism” (“Universi-
dad Academia de Humanismo Cristiano”) in Santiago de Chile and holds a 
Master’s in Gender Studies from the University of Chile. Regarding the 
field of philosophical investigation, she is distinguished above all as a 
scholar of the history and institutionalization of philosophy in Chile, and 
also for her contributions to the philosophical analysis of the politics of 
language with regard to the issue of cultural identity and in the context of 
our work, special mention should be made to the history of women in Chil-
ean thought. Of her bibliography we point out the following: “The Search 
for a New Place for Philosophy in Chile”, (“La búsqueda de un nuevo 
lugar de la filosofía en Chile”), in José Luis Gómez-Martínez/ Francisco 
Javier Pinedo (Eds.), Chile: 1968-1988, Georgia 1988. Pages 167-190; “A 
Discipline of Distance. University Institutionalization of Philosophical Stu-
dies in Chile” (“Una disciplina de la distancia. Institucionalización univer-
sitaria de los estudios filosóficos en Chile”), Santiago de Chile 1992; “Phi-
losophy and Gender. The Irreducibility of the Scars” (“Filosofía y género. 
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La irreductibilidad de las cicatrices”), in Sonia Montecino/Alexandra 
Obach (Eds.), Género y Epistemología, Santiago de Chile 1999. Pages 79-
86; “Translation and Politics of Language in Latin America”, (“Traducción 
y políticas de la lengua en Latinoamérica”) in Cuyo 16 (1999) 65-82; 
“Discursive Kinship and Subjectivity in Hispanic-American Castillian 
(Spanish)” (“Parantesco discursivo y subjetividad en el castellano hispa-
noamericano”), in Documentos Lingüísticos y Literarios 26-27 (2003) 33-
36; “The appearance of the others in the scenario of the polis. The Archives 
of the Feminism of Julieta Kirkwood”, (“La aparición de las otras en la 
escena de la polis. Los archivos del feminismo de Julieta Kirkwood”), in 
Universidad Arcis (Ed.), Utopía(s) 1973-2003, Santiago de Chile 2004 
(Digital version). “Scenes of the divided body. Essays in Philosophy, Lit-
erature and Art” (“Escenas del cuerpo escindido. Ensayos de filosofía, lit-
eratura y arte”), Santiago de Chile 2005; and her “Entrance of Chilean 
Women to Philosophy, Problems with Visibility and Styles”, (“Ingreso de 
las mujeres chilenas en la filosofía. Problemas de visibilidad y de estilos”), 
in Comisión Bicentenario (Ed.), Mujeres Chilenas: saberes e influjos, San-
tiago de Chile – in the press –. 

– Dora Elvira García González was born in 1957 in Mexico City.  
She obtained her Bachellor’s Degree in 1980 from the “Universidad 
Iberoamericana”, continuing with her philosophical academic career at the 
National Autonomous University of Mexico (UNAM) where she obtained 
her Master’s Degree (1993) and later her Doctor’s Degree in Philosophy 
(1999). She studied post graduate courses at the Université de Montreal in 
Canada. Currently she is director and philosophy professor at the Depart-
ment of Humanities of the Technology [College] of Monterrey (Mexico 
City Campus). Her articles and books distinguish her as an important repre-
sentative of Philosophy of Culture, as well as of Philosophy of Politics in 
the line of John Rawls y Hannah Arendt. From her broad bibliography we 
point out the following books: “Variations in Liberalism, an Approach to 
the Political Thought of John Rawls”, (“Variaciones en torno al liberal-
ismo. Una aproximación al pensamiento político de John Rawls”), Mexico 
2001; Hermenéutica analógica, política y cultura, Mexico 2001; “Libera-
lism Today” (“El liberalismo hoy”), Mexico 2002; “From Political Power 
to Love of the World”, (“Del poder político al amor del mundo”), Mexico 
2004; and “Education for Liberty and Justice, Horizons for a Citizens Et-
hics”, (“Educación para la libertad y la justicia. Horizontes para una ética 
ciudadana”), Mexico 2005. We also list the following articles: “Reflec-
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flections on the Influence of French Revolution Thought in the Culture and 
Education in Mexico” (“Reflexiones acerca de las influencias del pensa-
miento de la revolución francesa en la cultura y la educación en México”), 
in Revista de Filosofía Intercontinental desde América 2 (1990) 61-77; 
Neither One-voiced Universalism nor Equal-voiced Contextualism” (“Ni 
universalismo univocista ni contextualismo equivocista”) in Intersticios 7 
(1997) 69-81; “The Conception of the Moral Person, a Theoretical Base of 
the Political Liberalism of John Rawls”, (“La concepción de la persona 
moral, base teórica del liberalismo político de John Rawls”), in Avatares 
18 (2002) 9-31; “Violence as a condition or as a disolution of the political: 
Carl Schmitt y Hannah Arendt” (“La violencia como condición o como di-
solución de lo político: Carl Schmitt y Hannah Arendt” ), in Signos Filosó-
ficos 11 (2003) 73-96; “Retoric and Politics. A view into the Thought of 
Hannah Arendt”, (“Retórica y política. Una mirada al pensamiento de 
Hannah Arendt”), in Intersticios 19 (2003) 147-164; and “For Transcultu-
ral Justice in John Rawls:  from the Theory of Justice to the Rights of Peo-
ple”, (“Por una justicia transcultural en John Rawls: de la teoría de la jus-
ticia al derecho de gentes”), in Revista del Departamento de Ciencias Polí-
tica y Derecho 2 (2004) 133-152. 

– Liliana Mabel Giorgis , was born in 1957 in the city of Buenos Aires 
(Argentina) and is an important representative of what we have called the 
“Mendoza School” (“Escuela de Mendoza”) in the field of History of Ideas.  
She studied Philosophy at the Universidad Nacional de Cuyo, Mendoza, 
where in 1987 she obtained her Bachellor’s Degree with a thesis on Leo-
poldo Zea (1912-2004). (Cf. La filosofía de la historia latinoamericana en 
el pensamiento de Leopoldo Zea, Mendoza 1987). With Arturo Andrés Roig 
as director she obtained her Doctor’s degree in Philosophy in 1997, with a 
dissertation on José Martí, (Cf. De Las Canteras de San Lázaro al Manifie-
sto de Montecristi. José Martí y el humanismo como filosofía de la huma-
nidad, Mendoza 1997). 

She is distinguished both as a professor and for her investigations at the 
Faculty of Philosophy of the Universidad Nacional de Cuyo where she cur-
rently teaches Latin American thinking and is known for her contributions 
to the specialization of the humanist philosophy of Marti, working on the 
importance of the category of human dignity in Marti’s humanism. And it 
could be said that the thread that traverses her work is precisely her preoc-
cupation for showing how the concept of dignity is the heart of radical hu-
manism in solidarity with the Latin American critical tradition.  From her 
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work, we select the following: “José Martí: Humanism as a philosophy of 
Dignity”, (“José Martí. El humanismo como filosofía de la dignidad” ), Río 
Cuarto, 2006; “José Martí and the Utopia of Social Humanism”, (“ José 
Martí y la utopía de un humanismo social” ), in Cuadernos Americanos 34 
(1992) 157-163; “The Ethical Political Utopia of José Martí”, (“El utopis-
mo ético-político de José Martí”), in Revista Internacional de Bibliografía 
3 (1994) 469-480; “Our America: A Symbol of the Strife for ‘Human Dig-
nity’”, ( “Nuestra América: un símbolo en la lucha por la ‘dignidad huma-
na’” ), in Adriana Arpini (Ed.), Crisis socio-política y razón práctica. Una 
perspectiva latinoamericana, Mendoza 1997. Pages 67-83; “Dignitity as a 
Universal Ultimate Goal of Human Rights” (“La dignidad como fin univer-
sal de los Derechos Humanos”), in Revista del Foro de Cuyo 1 (2001) 11-
16; “The Problem of the Total Exercise of Citizenship in Situations of 
Marginalization, Unemployment and Poverty”, (“La problemática del ejer-
cicio pleno de la ciudadanía en situaciones de marginalización, desempleo 
y pobreza”), in Revista del Instituto Interamericano de Derechos Humanos 
34-35 (2002) 165-209; and “José Martí and his Struggle for the Dignity of 
Human Life”, (“José Martí y su lucha por la dignificación de la vida hu-
mana”), in Anuario del Centro de Estudios Martianos 29 (2006) 45-62. 

– Estela Fernández Nadal, born in Mendoza, Argentina in 1958, is 
another of the distinguished philosophers of the “Mendoza School”. She 
studied her career in philosophy at the Universidad Nacional de Cuyo 
where she graduated as “Professor of Intermediate and Secondary Teaching 
in Philosophy” (“Profesora de Enseñanza Media y Superior en Filosofía” ) 
in 1982. She was awarded her doctorate at the same university in 1996, for 
a dissertation directed by Arturo Andrés Roig, on Francisco de Miranda. 
(Cf. Luces y sombras de la ilustración hispanoamericana. El discurso in-
dependentista de Francisco de Miranda, Mendoza 1996). From 1984 to 
1995 she held a professorship at the Faculty of Philosophy of the Universidad 
Nacional de Cuyo and since 1996, holds a professorship on “Problems in Phi-
losophy in the Faculty of Political and Social Sciences of the same University.   

In the current philosophical debate in Latin America, she is distin-
guished, not only for her solid contribution to a better understanding of 
Miranda’s thought, from his humanist context, but also, for her contribu-
tions to the development of a political philosophy critique from Latin 
America, that is able to reconstruct the idea of identity and articulate, at the 
same time, a coherent critique of neo-liberal globalization. Among her pub-
lications, we point out the following: “Revolution and Utopia, Francisco de 
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Miranda and Hispanic-American Independence”, (“Revolución y utopía, 
Francisco de Miranda y la independencia hispanoamericana”), Mendoza 
2001; (As editor) “Socialist Itineraries in Latin America” (“Itinerarios so-
cialistas en América Latina”), Córdoba (Argentina) 2001; and (as co-
editor), “Rationality, Modernity and Utopia: The Critical Thought of Franz 
Hinkelammert”, (“Racionalidad, modernidad y utopía: El pensamiento 
crítico de Franz Hinkelammert”), Santiago de Chile 2007; and her studies: 
“José Gaos and the Methodological Enlargement in the History of Ideas” 
(“José Gaos y la ampliación metodológica en Historia de las ideas”), in 
Cuadernos Americanos 2 (1990) 19-33; “Method and theory: Roig’s Con-
tribution to Latin American Philosophy and the History of Ideas” (“Método 
y teoría: el aporte de Roig a la Filosofía y la Historia de las ideas latino-
americanas”), in Páginas de Filosofía 6 (1997) 23-28; Latin American 
Philosophy, or How to Contemplate our Reality from the Categories of To-
talilty, Critique and Utopia”, (“Filosofía latinoamericana o cómo mirar 
nuestra realidad desde las categorías de totalidad, crítica y utopía”), in 
Cuadernos Americanos 93 (2002) 68-78; “Globalization and Uniform 
Thought, Node Points of Latin American Critique to the Hegemonic Dis-
course”, (“Globalización y pensamiento único. Puntos nodales de la crítica 
latinoamericana al discurso hegemónico”), in Cuadernos Latinoamericanos 
22 (2002) 21-40; “The Human Condition as a Philosophical Problem in 
Arturo Andrés Roig: Building Subjectivity on the Frontiers of Contingengy”, 
(“La condición humana como problema filosófico en Arturo Andrés Roig. 
La conformación de la subjetividad en las fronteras de la contigencia”), in 
Latinoamérica 40 (2005) 73-92; and “Continental Unity and Social Demo-
cracy in Latin American Thought in the XIX Century”, (“Unidad continen-
tal y democracia social en el pensamiento latinoamericano del siglo XIX”), 
in Revista de Filosofía 53 (2006) 79-88.  

We could still point out in this group, under the title “Other Protago-
nists” a third generation of women born in the years of 1960 and later, 
whose burgeoning work is beginning to be strongly felt in the Ibero-
American philosophical debate. For example:   

– Irma Becerra Monterrosso, was born in 1963, in Tegucigalpa, Hon-
duras, and studied at the University of Humboldt in Berlin, Germany, 
where she obtained her Master’s Degree in philosophy with a thesis on the 
dialectic of subject-object in Adorno. (Cf. Philosophische Probleme der 
Interpretation der Subjekt-Objekt-Dialektik bei Theodor Adorno, Berlin 
1987.) From 1991 a 1996 she studied post-graduate courses at the  Univer-
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sity of Münster, Germany, and was granted a Doctor’s Degree in Philo-
sophy with a dissertation on the actuality of Karl Mannheim’s (1893-1947) 
sociology of knowledge. (Cf. Relationale Utopie. Über das gegenwärtige 
Dialogpotential der Wissenssoziologie Karl Mannheims in Zeiten der Glo-
balisierung des Antiutopischen, Münster 1996). She held a professorship in 
Political Philosophy and History of Contemporary Philosophy at the “Na-
tional Autonomous University of Honduras” (“Universidad Nacional Autó-
noma de Honduras”) and is currently professor of Epistemology of Sci-
ences at the “National Pedagogial University Francisco Morazán” (“Uni-
versidad Pedagógica Nacional Francisco Morazán”) in Tegucigalpa. 

A sample of her bibliography and in particular her contributions to so-
ciology of knowledge, political philosophy and philosophy of education, is 
cited herein, but we should not forget her contributions to the issue of na-
tional identity. We mention the following: “Undercover America” (“La 
América Encubierta”), Tegucigalpa 1992; “Philosophy and History” (“Filosofía 
e Historia”), Tegucigalpa 1994; “Integrative-Reconstructive Education” 
(“Educación Integrativo-Reconstructiva”), Tegucigalpa 1999; “Philosophy and 
Pedagogical Democratization” (“Filosofía y Democratización Pedagógica”), 
Tegucigalpa 2005. 

– Ángela Uribe Botero, was born in 1964 in Bogotá, Colombia, and 
studied at the National University of Colombia, obtaining her Master’s De-
gree in Philosophy 1997. She continued post-graduate studies at the Uni-
versity of Munich and in 2005, was granted a Doctor’s Degree in Philoso-
phy from the University of Antioquia, in Colombia. She is currently profes-
sor of Philosophy at the University of “Nuestra Señora del Rosario” and 
National University of Colombia. Her work stands out in the fields of Con-
temporary Political and Moral Philosophy (in the line of Habbermas) as 
well as in business ethics and cultural identity. We have selected the fol-
lowing books and articles: “What is “Modern Moral” Made Up Of?” (“¿En 
qué consiste una moral moderna?”), in Guillermo Hoyos/Ángela Uribe 
(Eds.), Convergencia entre ética y política, Bogotá 1998, pages 109-129; 
“Modernity, Ethics and Business” (“Modernidad, ética y empresa”), in 
Ideas y Valores 111 (1999) 61-77; “A Case of Business Ethics” (“Un caso 
de ética empresarial”), in Revista Innovar 18 (2000) 77-86; “The Case of 
U’wa:  A Conflict around Radical Wrong” (“El caso U´wa: un conflicto en 
torno al mal radical”), in Reportes Ciencias Humanas 27 (2001) 1-17; 
“Rationality and Self-determination”, (“Racionalidad y autodetermina-
ción” ) in Ideas y Valores 118 (2002) 3-15; “Berito Cobaría:  The Other of 
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Discourse Inclusion” (“Berito Cobaría. El otro de la inclusión discursiva”), 
in Rubén Sierra/Alfredo Gómez-Müller (Eds.), La filosofía y la crisis co-
lombiana, Bogotá 2003, pages 239-269; “Petroleum, Economy and Cultu-
re.  The case of U’wa”, (“Petroleo, economía y cultura: El caso U’wa”), 
Bogotá 2005; (With Christian Schumacher),”Ethics, Social Responsibility 
and Enterprise” (“Ética, responsabilidad social y empresa”), Bogotá 2005; 
and “Recognition and Humility: The Mediation in the Inclusion of the Ot-
her” (“Reconocimiento y humildad: Lo que media en la inclusión del 
otro” ), in Revista Internacional de Filosofía Política 26 (2006) 89-105.  

– María Teresa Muñoz Sánchez was born in 1968 in Puerto de San 
Vicente, Spain, and studied philosophy in Madrid and Mexico, where she 
has lived since 1993. She obtained her Doctor’s Degree in Philosophy in 
1995 from the National Autonomous University of Mexico (UNAM) with 
the dissertation: “The Linguistic Constitution of the Public: A Gramatical 
Investigation on Political Discourse”, (“La constitución lingüística de la 
público. Una investigación gramatical sobre el discurso político”) (Mexi-
co, UNAM, 1995). She is professor of Philosophy at the Intercontinental 
University of Mexico City, where she is also director of the Post-graduate 
Institute.  As can be seen from the title of her dissertation, her contributions 
are directed mainly to the area of Philosophy of Language and its relation-
ship with the political realm.  A selection of her publications follows: “The 
Recuperation of Liberalism in Mexico” (“La recuperación del liberalismo 
en México”), in Quadrivium 9 (1998) 160-166; “From the Limits of My 
World to the Worlds that are Possible” (“Del límite de mi mundo a los 
mundos posibles”), in Intersticios 9 (1998) 69-80; “The Challenge of Mul-
ticulturalism” (“El desafío del multiculturalismo”), in Teoría 8-9 (1999) 
101-109; “Further than the Word: A Reflection on the Constitutive Charac-
ter of Language” (“Más allá de la palabra. Una reflexión sobre el carácter 
constitutivo del lenguaje”), in Avatares 13 (2001) 7-24; “Rethinking the 
Metaphor of Public Space from the Notion of Citizen in Hannah Arendt”, 
(“Repensando la metáfora del espacio público desde la noción de ciuda-
dano en Hannah Arendt”), in Devenires 6 (2002) 209-232; “The Myths of 
Classical Epistemology” (“Los mitos de la epistemología clásica”), in 
Universidad 23 (2005) 93-115; and “The posibility of reason”  (“La posibi-
lidad de dar razón”), in Dianoia 58 (2007) 77-93. 
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As we pointed out at the beginning of this section, the names that we 
have included in this review are but a few of the many that could have been 
included.  We belive however, that these names are sufficient to document 
the work of the “other protagonists” from three generations.   
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Final Observations  

 
 

During this panoramic tour of the history of Ibero-American philoso-
phical thought, we have made the distinction of two moments with their 
corresponding analysis because each presentation had, in fact, its specific 
objective. The first analysis of the documentation, at least with most of the 
representative figures and trends of the historical period considered herein, 
brought to the forefront what in this essay is stated as the “difficult rela-
tionship” between women and philosophy that ensues from the predomi-
nant androcentric orientation at the core of the development of philosophy 
in Latin America.  

The presentation of the second moment had the intention of document-
ing the philosophical protagonism of women who struggled, and continue 
to struggle, to correct once and for all this “difficult relationship“, sur-
mounting with their own philosophical work, the cultural anomaly main-
tained by the “masculine monologue” in philosophy.   

Now, at the end of this trajectory – that we do not consider as two par-
allel histories, but two aspects of the same history –, we believe that what is 
indicated to end this essay, which, as stated in the prologue, has the inten-
tion of a historical reconstruction in the sense of opening way for the task 
of changing the course and character of philosophy in Latin America, is not  
to sum up the results through a retrospective vision of what we have 
brought forth, but rather to take the risk of looking forward in order to pro-
pose some of the concrete tasks that we must take on, in this long road to-
wards a transformation of Latin American philosophy from the experience 
of women. This is the meaning of these brief final observations with which 
we conclude the current study. 

However, and as a way to invite to a transforming dialogue between 
tradition and innovation in this road which, for the most part, still needs to 
be built, we would like to link our observations to the names of three phi-
losophers that have had a special significance in our trajectory through the 
history of philosophical thought in Ibero-America: Hostos, Martí and Ro-
mero. These three men, in spite of the limitations of their vision of women, 
clearly perceived the unjustifiable reductionism that androcentrism signi-
fied for the realization of human reason, and therefore they are a part of the 
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argumentative history that the feminist critique should radicalize and con-
tinue.   

A first observation brings to mind, the figure of Eugenio María de Hos-
tos, and in particular his address of 1872 in Santiago de Chile, on the topic 
of “The scientific education of women”. In this text, which at the beginning 
of this study we said we would revisit, Hostos defends a conception of 
“women” that, we believe, has important consequences for the understand-
ing of the character of philosophy. As we pointed out, against the 
conservative vision of Comte, Hostos states that the woman, the same as 
men, and with equal rights as men, is a “worker of life”; and as such, she 
not only has the right to the education that every human being is entitled to 
for personal realization, she has the right to participate in the task of con-
figuring the meaning of education. In other words, women have the right 
not only to receive education, but to also be the subjects of education, 
which for Hostos carries the meaning of the right to be a protagonist in the 
processes for moral perfection that society desires for human beings. At the 
highest level, the meaning of a “worker of life” is that women are, in fact, 
“artisans” of the humanity of the human being.1 For this reason we believe 
that this conception of women is incompatible with a philosophy whose 
character has the exclusion of the “work” of women, as one of its distinc-
tive notes.  

Linking our first observation with this idea that Hostos contributes, we 
would further state that to do justice to the rights of women to be both 
source and subject of philosophy, or for her to be an “artisan” of the mean-
ing of philosophy, it is not sufficient to open the gallery of “the philoso-
phers” in order to add some women; neither is it sufficient to tolerate the 
development of a feminist philosophy as an additional field of philosophy. 
The challenge of the recognition of that right is ever more radical:  it is to 
accept the capacity of women to restructure the history of philosophy, to re-
signify all of the philosophical problems, to create new possibilities for phi-
losophizing and to draw a new map of the philosophical experience and the 
articulations of its discourse.   

Another task ensues from this observation.  It is true, as seen though 
this study, that women have garnered great and undeniable progress in their 
struggle against the historical normalization of the “difficult relationship” 

                                                 
  1 Cf. Eugenio María de Hostos, “La educación científica de la mujer”, in Antología 

del Ensayo – digital versión from Los Ensayistas.  
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between women and philosophy. However, it is also true that the “normal-
ity” of the philosophical apparatus in terms of functions is still far from the 
full recognition of the philosophical protagonism of women with all its 
consequences.  The transformation of philosophy by women as subjects of 
this process is a task we must work on to take us on the trajectory towards 
this goal.   

We link the second observation to a statement by José Martí in which 
he underlines that women are that part of the human genre where “... the 
development of reason will not suffocate tenderness.”2  

As a direct witness of the anthropological consequences of the triumph 
of analytic and industrious reason of these famous “modern times” of the 
industrial revolution, particularly in great cities of United States such as 
Chicago or New York, Martí understood that the unilateral development of 
human reason, in the trend that today we call the technical-instrumental 
reason, would undoubtedly bear a rationalist reductionism, that endangers 
the faculty of reason itself.  What is truly disturbing in this process, for José 
Martí, is that the reductionist development of reason is accompanied by an 
anthropological damage that is not limited to the damage of a particular 
human faculty, – underlining now the aspect that interests us in this context 
– but rather, it supposes the worship of an idea of the human being that he 
considers paradigmatic for human realization: the “virtues” of males, hard-
ened by the new social logic. This is in prejudice of the human being in its 
concrete possibilities of humanization, because in Marti’s view, this also 
means that the values mostly associated with women, such as tenderness 
that he himself mentions as an example, are no longer necessary for the re-
alization of the human being.  

In synthesis, this is the background of Marti’s statement to which we 
link our second observation because in our opinion, this perspective will 
help to identify another of the tasks that we wish to propose for the trajec-
tory, which is that a transformation of philosophy from women (as sub-
jects!), requires a transformation of the methods for the development of 
reason as well as of the habits in the use of reason. And, in the same idea of 
the perspective opened by Martí, this task can find its focus, precisely in 
the effort of reconstructing, from the experience of women, the integrality 

                                                 
  2 José Martí, “Carta de Martí”, in Obras Completas, volume 9, La Habana 1975. 

Pp. 391. 
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of the human subject as an indispensable condition to ensure a development 
and a use of reason that will not mutilate any human dimension.  

Lastly, a third observation that we link to the assertion of Francisco 
Romero when he says that “... the masculine experience is the only one that 
is taken advantage of in philosophical meditation ...”3 In our opinion this 
affirmation by Romero, precisely because it confirms the sorry state of af-
fairs in philosophy  that still continues to be the guideline for philosophical 
“normality”, inexcusably faces us with an enormous task of historical repa-
ration, as well as for a re-structuring of the teaching of philosophy in all its 
areas.  Without delving deeper, let us simply point out that this is a task, if 
comparisons are allowed, that confronts us with a challenge similar to that 
proposed by the intercultural transformation of philosophy.4 Because, in 
addition to the necessary re-writing of the history of philosophical thought 
in Latin America, this challenge signifies the recognition of other herme-
neutical and epistemological routes through which philosophy can tread 
with the same “ease” of those other routes recognized up to today; and con-
sequently, it signifies a restructuring of teaching and investigation in line 
with those same routes that the philosophical experience of women open 
up.  

In the sense of the tasks pointed out herein, let us close this study ex-
pressing our hope that, even if it is a selective analysis, its reading can con-
tribute to a greater awareness of the consequences of androcentrism in phi-
losophy and with this awareness, a motivation towards solidarity with the 
transformation of philosophy that so many women philosophers promote 
today.  

                                                 
  3 Francisco Romero, “La mujer en la filosofía”, ed. cit. P. 201. 
  4 Cf. Raúl Fornet-Betancourt, Transformación intercultural de la filosofía, Bilbao 

2001; and Crítica intercultural de la filosofía latinoamericana actual, Madrid 2004. 
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