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REFLECTIONS ON THE MINISTRY OF

JUSTICE AND PEACE AND INTEGRITY OF CREATION
Foreword: a welcomed decision

A welcomed decision: An office for JPIC (Justice and Peace and Integrity of Creation) in the MCCJ Generalate formally distinct from the one for evangelization. The opening of such an office in Rome and the provinces will definitely contribute to the renewal of the missionary activity of the Comboni Family; renewal which was the overall objective of the XVII General Chapter preceded by a vast consultation in all continents. Not all the confreres are of this opinion; several are rather perplexed. They quote the Rule of Life n. 61.6: “The missionary must be aware that political choices are the prerogative of the people of the country and that it pertains primarily to the Local Church to assume responsibility in this field to denounce any oppression”. A relatively young confrere, highly sensitive to the new challenges of Mission, gave us the following answer to the question: Which kind of JPIC is being done in your zone and in your parish (pastoralists and nomads, boarder clashes, animal rustling, ethnic clashes, female genital mutilation, and so forth)? The answer: In our area we do human promotion and not JPIC: the latter is the task of the local Church.
In this research we try to elaborate on JPIC ministry as constitutive of our missionary and Comboni Charism, with due respect to different opinions.
Part I

Historical background on the rise of JPIC

In the Church

From the point of view of the universal Church, it is not without meaning that there has been a Congregation for Evangelization of Peoples since 1622. On the other hand, the Pontifical Commission for Justice and Peace was founded only after Vatican II by Paul VI, in 1967, to implement an explicit mandate of the Vatican Council worded in Gaudium et Spes, no 90. The objectives were: to give visibility, impact, continuity to the commitment of Church in justice, peace and integrity of creation, and to assure a systematic and contextualized spreading of the Social Teaching of the Church. The Pontifical Commission in 1988 was upgraded by John Paul II into: Pontifical Council for Justice and Peace, presided over by a Cardinal.
Among the Orders and Institutes, the Jesuits were the first to start paying structural attention to the issues of Justice and Peace well before Vatican II. They opened an office for Social Apostolate in 1949, more than 60 years ago, by implementing a Decree of their General Chapter of 1946. It was in the aftermath of the Second World War. Social issues, such as relationship between capital and work, employers and workers, were very hot issues, under the strong influence of Marxist inspired ideologies the world over. In those days masses of workers were drifting towards the communist party. The Church was labelled as: servant of capitalism. The then Superior General, Fr. Jean-Baptiste Janssens, decided to invest energy, personnel, financial resources in the development of structural attention to issues of justice and peace, with the opening of ‘Centra actionis socialis’, centres of social analysis and action, where science and faith would be combined together. The perception of social problems would be analytical and scientific, not just based on hearsay, with almost blind dependence on the newspapers or the broadcastings of the day, always tainted by allegiance to ideologies and to clusters of economic power. Each Centre had a journal on social issues, such as “Aggiornamenti Sociali” in Milan (Italy). That policy still continues nowadays. In Africa over the last 15 years the Jesuits opened in Nairobi (Kenya) “Hakimani” (a Centre for Justice and Peace, Jesuit Refugees Service to follow internal and international migrations), while in Lusaka (Zambia) they opened another Jesuit Centre for Theological Reflection and an African Jesuit Aids Network. It is worth noting that since 1949 formation for justice and peace apostolate was inserted as a new chapter in the Formation Curriculum of all Jesuits.
Religious and Missionary Institutes, as well as many dioceses, started setting up offices for human development and justice and peace in the seventies and eighties of 1900. The more so since many founders had been highly involved in social issues. They started envisaging Social Apostolate and Ministry as constitutive of their foundational charism. It suffices to navigate for a while on the web-sites of several orders, institutes and dioceses. It is an amazing discovery of numberless initiatives.
Hostility of local governments

Some historical background may help us to grasp the difficult beginnings of the Commissions and Offices for Justice and Peace. In 1981 Archbishop Raphael S. Ndingi Mwana’a Nzeki of Nakuru, upon invitation of a group of Comboni formators and vocation animators, shared his experience on the difficulties of running his diocesan commission of Justice and Peace. In those days Mgr. Ndingi was the front runner in the fight for human rights under the regime of Daniel Arap Moi. The Country’s President didn’t have any objections to offices of Caritas and Human Development; on the contrary he was highly supportive; but justice and peace issues were perceived as threatening to his own style of autocratic governance, notorious for human rights violation, assassination of political rivals, disappearance of people, torture and policy of covering up the misdeeds. That office was a clear menace to the policy of the state backed culture of impunity.

The same occurred in Mozambique under Samora Machel and the regime of Frelimo at war with Renamo. He was highly appreciative of the presence and help provided by Caritas of the Catholic Church in all corners of Mozambique. But when Archbishop Manuel Vieira Pinto of Nampula started operating an office of justice and peace, the regime reacted violently. The reason? The regime was afraid of people keeping detailed and documented files about the violence, killings, murders and other crimes committed by both Frelimo and Renamo, as sooner or later things would be taken to books and truth unveiled.

In South Africa, during the Apartheid regime, the offices of justice and peace were assaulted, harassed almost on a regular bases by the police; all the documents either confiscated or burned to ashes. Confreres of ours, such as Fr. Anton Maier, risked their life more than once. The apostolate of Justice and Peace has a methodology which calls for clear research and documentation, without which nothing can be set into motion. Crimes, assassinations, devastation of natural resources, exploitation of the environment are perpetrated under hidden coverage and various disguises. To cast light onto them is a difficult and risky enterprise. Social sins and sinful structures call for adequate means of detections and redressing. Justice and Peace commissions were set up within the objectives of casting the light of truth into evil structures and procedures generally hidden; no social conversion and transformation would be possible without such a scientific research and penetration beyond the official versions of events. The majority of the people are very vulnerable to misinformation, threats and bribes to keep their mouth shut. A culture of impunity for the crimes committed in high places is a worldwide feature.
The violent hostility of regimes and governments against Church ministers of JPIC was manifested by the assassinations of many JPIC pastoral agents involved in it, particularly in Latin America. Archbishop Oscar Romero is the torch-bearer.

JPIC in our Institute
The issue deserves a serious research; what we propose are just hints. Let us begin with Comboni, the Founder, followed by other significant events.
Comboni did a lot in the field of Human Development: education, health, agriculture, introduction of technology from Europe, communication. As far as Justice and Peace is concerned, one area would suffice, namely slavery! He experienced that action for justice was far more problematic than action for development, since regarding the latter nobody would have objected. By touching upon slavery, Comboni intruded negatively into the interest of the Ottoman Empire. Yet he had to count on that empire’s benevolent attitude to get the documents to stay and operate in Egypt and Central Arica. He had to walk on a straight rope so as not to say too much as well as not too little. Among his missionaries there were conflicting opinions on how, for example, to fight against slavery. Comboni once publicly intervened to disown a denunciation of Fr. Paul Stanislaus Carcereri who had bitterly angered the Ottoman Empire. Yes! Justice and Peace is a rather conflicting area, since often it aims at changing social, economic and political structures. Those in power, more often than not, resist to it to the bitter end!
1958: A date not to be forgotten! By an about turn, Fr. Enrico Bartolucci took a clear anti-colonialism stance in the magazine “Nigrizia” on the eve of independence of many African countries. Nigrizia and several other Comboni magazines until then had not always been in the forefront for JPIC campaigns. The policy change was not without a price and at times tensions with confreres and local hierarchies, as well as retaliations and threats by powerful politicians and regimes.
1975: the Chapter Documents of 1975 are the first official document of the Mccj where issues of JPIC feature in a remarkable way. In the section on Evangelization and Human Development is found an explicit reference to the 1971 Synod of Bishops on Justice in the World.

1979: The apostolic exhortation of Paul VI, Evangelii Nuntiandi (no. 30-38 on evangelization, human development, liberation), convincingly affected the Rule of Life n. 61 on challenges dealing with Human Development and JPIC.
1985: In the Chapters Acts of 1985 Justice and Peace feature highly at different continental levels under the headings: values of the kingdom and the sins against the kingdom. During those years the Mccj co-founded (1987) with other missionary and religious Istitutes the Office of AEJPN (Africa and Europe Justice and Peace Network) in Bruxelles for Advocacy at the European parliament in the configuration of the European policy concerning Africa. In the United States a similar initiative had been taken in 1983 through the foundation of AFJN (African Faith and Justice Network)
1993: Fr. Anton Maier (1939-2005), who had already experienced the challenge of JPIC in South Africa during Apartheid (1987-1992), and previously in the Archdiocese of Bamberg at diocesan level in the Department for Development and Peace, opened an Office for JPIC in the North American Province and became a member of the Board of Africa Faith and Justice Network in Washington DC; moreover he represented the organization at the United Nations in New York.
1994: The foundation by the Mccj of the Institute of Social Ministry in Mission (ISMM) in Nairobi at Tangaza College/CUEA for the ministerial formation/training in Social Apostolate of brothers, sisters and laity.

1997: Manual for Promoters of Justice and Peace and Integrity of Creation was published by the association of the male and female Generalates in Rome, which the Comboni belongs to.
2000: Letter of the three Comboni Institutes on: Justice and Peace and Integrity of Creation (January 01, 2000, on the occasion of the Jubilee, for the cancellation of the Debts of the young nations).
2002: Fr. Anton Maier was appointed coordinator of JPIC in collaboration with SEDOS (cfr: MCCJ Bulletin In Memoriam, no. 228, October 2005).
2009: in the Chapter Acts a full section on JPIC was included (n. 66) together with several other articles spread all over the document. Among the listed priorities, JPIC ranks no. 5.

Part II

One Social Mission and Many Social Ministries

The mission of the Church and Social Ministries 
According to Lumen Gentium, the Church is both a sign and an instrument of a very closely knit union with God, and of the unity of the whole human race. The Church is seen as a mystical reality of communion within the world, and thus there is an aspect of communion of the Church herself with God, but also a correlated aspect of communion of the Church with the whole of humanity. This relationship is further explored in Gaudium et Spes, which does not pitch the Church in a sort of opposition to the world, rather it shows that there is relationship of mutuality between the two, a sort of “give and take” in which the Church both communicates and listens from the world about the presence and salvific action of God in history. It is about the coming of the Kingdom of God, which is meant for all humankind and aims at transforming relationships and socio-cultural structures, promoting human dignity and social justice, a solidarity humanism. So all people are called to work for the liberating and humanising values of the Kingdom of God, whether they belong to the Church or not. As for Christians, their mandate to such a mission in life is rooted in their baptism and confirmation.
They practically fulfil their Christian calling through their witness of life, and also through their service to the community and the society at large. Such services are classified as ministry when – flowing from personal and the Spirit’s charism – they are done as a public activity, on behalf of a Christian community for God’s kingdom as an overt motivation. As a result, all services that fall within this kind of boundary are equally ministry, regardless of whether they are given full time or part time, or whether they are rendered by ordained, consecrated or lay persons; also the requirement of formal training is not necessarily a condition for a service to qualify as ministry (though it is for some specialised ministries), and not even the context of service – within or beyond the Christian community – would make a difference provided that those conditions are fulfilled. Another consequence of this definition of ministry is that there can be no self-appointed ministers; rather the mandate always comes from the Christian community. Therefore, the basic difference between social services and social ministry is that while the first are manifestly a response to human needs, the latter add to this a theological meaning and a strong, dynamic relationship with Christ that remarkably influences the service given and the change that takes place within the community and individual believers.

Social Ministries for Functional Change

Social ministries are varied and intertwined, taking care of different sides of social issues. In more elaborated terms, the spectrum of the responses to social issues can be articulated into four main categories. All of them are needed and are employed according to the situation and problems to be tackled. Taking for example the case of responses to poverty, Hope and Timmel (1995, 76-77) make a synthesis identifying two types of change: functional change (non-conflictual, since it brings about social change without challenging the powers and structures in the society) and structural change (conflictual because it advocates for a different social order ending up threatening the existing powers).

Functional change is the aim of direct service. This may be in the form of welfare services or development oriented (these are the first two types of ministries or responses to social issues).

Welfare services are needed especially in case of emergency, lack of support structures and new challenges for which there is no preparedness, as in the case of a crisis like a famine, a refugees’ situation, drought, neglect of disadvantaged groups, disease outbreak, etc. Because of the urgency of the crisis, this form of help to the poor or “charity” may become a priority in order to relieve immediate suffering. A development response to poverty, instead, aims at helping people to help themselves. This will entail a stress on education, capacity building, self-reliance, equal opportunities, and affirmative action.

· Ministry of Charity

Charity all in all aims at survival. Charity as such does not change social structures, does not address the causes of the problem but it simply helps because of solidarity. Charity has always been a central concern and commitment of the Church, as an expression of love and faith, and as a significant part of its spiritual tradition and orthopraxis. However, when this ministry is not complemented with other social ministries, chances are that dependency and injustice might be unwillingly enhanced. In an issue of Times magazine in 1984, a journalist charged the missionaries in Ethiopia with indirect complicity with the dictator Mengistu Haile Mariam. It contended that their charity approach to social issues kept people alive but put up with the injustices of the system. The magazine argued that the approach of the missionaries was keeping Mengistu in power. Without this kind of help, people would not have put up or borne with the inhumane conditions of life, staging therefore a kind of uprising to overthrow the regime. According to them the missionaries, though in good faith, were not agents of social transformation and social justice.

This does not mean that the ministry of charity ends up going against justice, but that it may happen when it is not complemented with other social ministries. When Mother Teresa was criticized with similar arguments, she simply responded that she was doing her part, according to her vocation: she challenged those criticising her to do the rest.

· Ministry of Integral Human Development

Development came on top of the international agenda in the 1960s, namely, the years of independence for most African countries; hence the concern for liberation from both foreign domination and living conditions depriving people of their dignity. This meant an all out struggle to meet basic human needs such as food and water, then education, health, shelter, and physical infrastructure to support social services and economic growth. The emphasis was highly on material development even though education definitely goes further beyond material development. But the approach was highly materialistic so much so that Paul VI intervened with his famous encyclical Populorum Progressio (1967) presenting the Christian vision of development, which goes beyond what had been stated by the secular vision of humanity dominant in the international community.

The two decades 1960-1970 and 1970-1980 were declared decades of human development and most certainly the Church played a major role in them through her network of schools, dispensaries and hospitals, maybe with a bit less overall attention to the promotion of food security, nutrition and water. Even though in the tradition of the Institute of the Comboni Missionaries – for example – and of various others, attention to food production is demonstrated by their setting up of farms. Unfortunately, it was later on abandoned with great detriment to the development of African countries. As development scientists today explain, the deprivation trap that ensnares the poor of the world is based both on their condition of vulnerability and of powerlessness. Vulnerability is characterised by insecurity, worry, fear stress, risks and defencelessness. The poor are at the mercy of natural and human provoked disasters, which cause physical weakness and disease, making it ever more difficult for the them to escape their state of deprivation. Without proper nutrition and food security, physical weakness becomes endemic. The other pillar of the deprivation trap is powerlessness, characterised by helplessness, frustration, anger and political impotence. This is compounded by isolation, or the loss of safety nets and social capital.
As Francis Wambua Mulwa (2008) put it, the concept of deprivation trap “advances the assumption that gains made from the efforts of the poor people to disentangle themselves form the shackles of poverty are quickly lost as a result of their vulnerable living conditions. (…) [And] the more the poor people try to create wealth for themselves, the more they lose as a result of social and economic structures of exploitation. They also lose through natural calamities characteristic of their vulnerable living conditions that often render them perpetually impoverished and powerless”. Therefore, unless the ministry of integral human development is combined with other ministries focusing on power relations, social justice and social transformation, the poor are doomed to become ever poorer.
Social Ministries for Structural Change

Structural change - instead - is the result of two types of response that focus on social justice. We have what Hope and Timmel (1995, 77) call liberation. The famous saying of Confucius about how to feed a hungry person can be taken as an example of the difference and complementarity of these approaches. Confucius said that if you give a fish to hungry persons, they will eat that day (and not starve – relief approach); but if you give them a hook, if you teach them how to fish, they will eat every day (development approach). The liberation approach argues that, unless the fishing rights of the fishermen are taken care of, they might have no access to fishing. It is a is “prophetic” inspiration, that is, it denounces what is structurally evil and announces what is structurally good. In other words, if in the case of relief we may think of giving a fish to the hungry; and when it comes to development we may suggest the idea of teaching the hungry to fish, in a liberation perspective we would focus on the rights of the hungry to fishing. The issue at stake then are the structures of “exploitation, domination, oppression and alienation” (Hope – Timmel 1995, 77) that need to be challenged and overcome to attain social justice.

Yet, there is still another dimension to social justice, what goes under the concept of transformation. This entails building “alternative economic, political, legal and education structures” and overcome “inadequate structures and values” (Hope – Timmel 1995, 77). Sometimes, however, competitive and exploitative patterns of fishing may endanger the life of the community and of future generations, hence the need to change the fishing system and social relations. Beyond advocating for the fishing rights of the poor this type of response would seek to transform relationships, the mentality that generates oppression, and governance in society (again, in reference to our example, a radically new social contract that builds on people’s common good and sustainable fishing).

· Ministry of Justice and Peace, Integrity of Creation (JPIC)

Attention to JPIC gained momentum in the 1970s, prompted by the theology of liberation, which insisted on announcing the analysis of the problems – social analysis of the problems. In 1980, the Centre of Concern of Washington (one of the centres for social analysis started by the Jesuits) published the seminal book by Joe Holland and Peter Henriot entitled Social Analysis: Linking Faith and Justice. Social analysis entails giving attention to the root causes of social problems, supported by the use of social sciences, from statistics to sociology, from economics to political science, and so forth. It means that, if we are to transform social situations, we ought to analyse their causes in a scientific way.

So justice and peace ministry includes a strong interdisciplinary approach to social problems, animated by a vision of the world and of the future. Social sciences, therefore, are complemented with human sciences and a theological perspective, which is a characteristic of the Social Teaching of the Church. A major impulse to justice and peace ministry came in the 1980s and 1990s, under the Magisterium of John Paul II. One of his great contributions in the first ten years of his pontificate, are three major encyclical letters such as Laborem Exercens (1981), Sollecitudo Rei Socialis (1987) and Centesimus Annus (1991), the latter marking the first centenary of the first encyclical letter Rerum Novarum (1891). Later on, John Paul II insisted on this line, even though the documents he authored were not formally called social encyclicals, with Veritatis Splendor (1993) and Evangelium Vitae (1995), without mentioning all the messages celebrating World Day of Peace, among others. Under the pontificate of John Paul II, justice and peace ministry developed also the relationship between liturgy and social transformation, for example through the Lenten campaigns, and it insisted on the contribution of the laity, as the Synod on the Laity (1987) demonstrates. The post synodal apostolic exhortation Christifideles Laici (1988) presents the role of the laity in such a field, outlining politics as the first duty of the laity. Finally, as far as social justice is concerned, if John Paul II was rather hesitant to use the expression of social sin and structural sin in 1983 (Reconciliatio et Paenitentia), in 1987 in the encyclical Sollicitudo Rei Socialis the terminology was accepted.

One of the components of justice and peace is the inclusion of theological reflection on human problems first and foremost analysed through social and human sciences. Hence the beginning of a theology which does not just give directives (deducing practical applications starting with dogmatic formulations), such as pastoral theology was doing. Another characteristic is the importance of the formation of pastoral agents for social transformation. Centesimus Annus twice (5 and 58) clearly states that the dissemination of the social teaching of the Church is a constitutive element of evangelisation. Consistently, Catholic universities and institutions have been encouraged from the Vatican to start courses on the social teaching of the Church and institutions promoting its dissemination. As far as we are concerned, let us remember the Institute of Social Ministry in Nairobi which was started as a visible contribution of a new era of commitment of the Church to social justice.

Social justice calls for competence in analysing social phenomena and in strategizing solutions. If the Church has to be a credible actor in civil society, then she ought to be in the position of counting on ministers of justice and peace properly trained and united in strong networks among themselves, engaging in advocacy work. Finally, at the beginning of the 3rd millennium another important moment for the appreciation of the justice, peace and the integrity of creation ministry was the jubilee, which helped retrieving the link between faith and social responsibility, linking religion to basic human rights such as freedom of human persons against slavery, debt cancellation, and redistribution of land among other aspects of social justice and love of neighbour.

· Social Ministry and the Building up of a Transformed Society

This approach to social ministry is concerned with the building of alternative economic, political, legal and education structures. The centre of action is the civil society, enhancing people’s participation and empowerment, through animation, dialogue, enabling strategies and shared responsibility. However, authentic social transformation is not just about new social structures and systems; it also requires a new mentality, new assumptions and patterns of attitudes and behaviours (“new wine in new skins”). All this appears as an epochal challenge in Africa in the XXI century, confronted with such issues as transitional justice; truth, justice and reconciliation processes; constitution making, good governance and social reconstruction. A challenge that calls for authentic, honest dialogue, unveiling and giving reasons for the set of assumptions, vantage points, values that shape different positions. Such elements are like lenses that influence the search for the truth, shape responses, let alone the very concerns or social issues that are to be tabled.
For example, social ministry itself shows that the African concern for development is quite different from the priorities or issues that are at the centre of the social ministry debate in Europe or North America. The debate in Africa about development, social transformation and social ministry portrays different sets of assumptions (and various theological trends, when looking at the faith perspective on the issue), but there is baseline cutting across them that brings out African spirituality and world-view, and which remarkably insists on the fact that religion has an important role, indeed, in the process of social transformation. This is the context in which the Church is called to be a social actor, a role that is multifaceted and includes both direct service in solidarity with those suffering and the poor; and advocacy and social justice ministry addressing social evils at structural level. The lay faithful have a special mandate to venture directly into social and political service, whereas the Church as an institution has a formation, educational, prophetic and advocacy task to perform to support the lay faithful in their apostolate and the society in the commitment for reconciliation, social justice, peace and integral human development.

Our contention here is that these different expressions of social apostolate are complementary and need to integrate each other reciprocally. Nevertheless, whereas charity and to a certain extent development are a well established and undisputed tradition in the social ministry, JPIC and social transformation are still far from becoming a consolidated and routine ministry in church communities. It goes without saying that, in this context, mentioning the concept of ministry means underscoring the dimension of spirituality, faith, and transforming encounter with Christ. JPIC and social transformation are not just about methods and techniques, a specialization in social apostolate, a know-how; indeed, they do require competence, but their essence is found in the journey of faith and discipleship of the Christian community engaging in social ministries, which is ultimately fashioned after the pattern of the paschal mystery. This insight ought to enlighten the special relationship between these ministries and the Charism of the Comboni missionaries, which is based on the experience of Daniel Comboni: the Regeneration of Africa by Africa, which passes through the mystery of the cross. The question, at this point, is: how can we keep together all these dimensions in a systematic, integrated way? The methodology of the Pastoral Cycle caters for the need of synergizing faith and social sciences, spirituality and professional competences, in a bid to influence social transformation with the values of the Kingdom of God and with the lived experience of the presence and action of God in history.
Part III

JPIC in the Context of the Social Tradition of the Church

The Social Gospel

The social tradition of the Church derives from the social implications of the Gospel and, more broadly, from the demands of social justice that are central to the relationship between God and the people in the biblical tradition; the prophetic tradition is just one outstanding example of how faith and fidelity to Yahweh requires just and life-giving relationships (shalom) among human beings. Moreover, the message of the Gospel brings out the mystery of Christ and human dignity; the human vocation to communion, and the demands of justice and peace, all of which are summarised in the “law of love” that Jesus leaves to his disciples. Such a law is much more than an ethical norm: it is part of the revelation of God, of the nature and relationship with the Father.

Therefore, the Social Gospel is integral part of the evangelising mission of the Church (JW 6; CSDC 4) and leads to social transformation:

Discovering that they are loved by God, people come to understand their own transcendent dignity, they learn not to be satisfied with only themselves but to encounter their neighbour in a network of relationships that are ever more authentically human. Men and women who are made “new” by the love of God are able to change the rules and the quality of relationships, transforming even social structures. They are people capable of bringing peace where there is conflict, of building and nurturing fraternal relationships where there is hatred, of seeking justice where there prevails the exploitation of man by man [sic]. Only love is capable of radically transforming the relationships that men maintain among themselves. This is the perspective that allows every person of good will to perceive the broad horizons of justice and human development in truth and goodness. (CSDC 4) 

Artisans of the Kingdom through Social Praxis
Throughout Christian history there are uncountable instances of persons and communities who encountered and responded to social questions, dilemmas, situations of injustice and oppression. Confronted with such issues, Christians have looked at them in the light of the Gospel and discerned what position to take and how to respond, putting into action their social responsibility. Outstanding examples feature in the life of the Fathers of the Church (e.g. John Chrysostom, Ambrose, Augustine, Benedict, Cyril and Methodius, among many others), then in the life of very many saints in all ages (e.g. Anthony, Thomas Moore, Bartolomé de las Casas, Vincent de Paul, Daniele Comboni, and so forth; down to the very many social apostles of the XIX c. and then figures such as Dorothy Day, Edith Stein and Maximilian Kolbe, and Oscar Romero among many others closer to our days) and the expression of prophetic lifestyles and lay movements that have witnessed to the Gospel and regenerated social living in their times.
This led to the social praxis of the Church, namely the process in which social issues elicit various responses along with pastoral reflections promoting social transformation as the process unfolds. As new social issues arise, new discernment takes place, still enlightened by the Gospel, but also assisted by the social wisdom accrued earlier on in history; all in all, we are never the first ones to face social questions and it is very helpful to enter into dialogue with ancestors in faith who bear witness “to the fruitfulness of the encounter between the Gospel and the problem that mankind encounters on its journey through history” (CSDC 8). Further discernment and evaluation in the light of faith lead to the recognition of principles for reflection on social questions, criteria for judgement and directives for action by the Church’s Magisterium (social teaching of the Church), and which constitute the “starting point for the promotion of an integral and solidarity humanism” (CSDC 7).

The Social teaching/doctrine of the Church
The Church’s social teaching (known also as Social Doctrine of the Church) plays a guiding role in the struggle for a just society, but it does not offer easy answers to hard questions, and even less does it offer a blueprint for a perfect society. Rather, enlightened by the Gospel and the wisdom gathered from social commitment by the Christian community through history, which make the Church an “expert in humanity”, the social tradition presents principles for reflection, or values and assumptions that inform a fully humanised society and therefore are expected to be part of the world-view, of the bias with which a solution to social questions can be constructed. In other words, the process of discernment reflects what value and meaning we give to life, to humanity and the human place in nature and society: such assumptions inform choices, attitudes and social behaviour and therefore give a specific orientation to the solutions sought for. Whereas principles for reflection constitute a firm and lasting point of reference, guidelines for action can change from situation to situation, in time and place; in fact, these are contingent judgements, based on the available information and human knowledge. At any rate, as John Paul II (2004) put it

Today, the Gospel and the Church’s social teaching are suggesting a new approach. If they do not give direct instructions, as this pertains to freedom and responsibility of the people and the authorities who govern them, they nonetheless identify the indispensable foundations on which to build society, so that individuals and peoples may be increasingly respected and the freedom and dignity of every being promoted.
These words point at the importance of criteria for judgement, at a level that lays in between principles and practical guidelines for action. These are assumptions that offer a perspective on how to establish a dialogue between principles for reflection and the specific situations at hand. Both human, social sciences and theological reflection play a role in this process. There is a need to understand critically and systematically the issues at hand, to find out what is happening, how and for what reasons; on the other hand, we need also to grasp the meaning of it all, and how we are called to respond to it in virtue of our humanity, which we fully understand in our relationship with God.

In other words, as the Compendium of the Social Doctrine of the Church (19) puts it, “social doctrine [proposes] to all men and women a humanism that is up to the standards of God’s plan of love in history, an integral and solidarity humanism capable of creating a new social, economic and political order, founded on the dignity and freedom of every human person, to be brought about in peace, justice and solidarity.”
A large body of documents of various natures makes up such living, on-going legacy, both at the level of local and universal Church. Among other contributions, social Encyclicals stand out for their authoritative weight. These are the end result of a process of action and reflection started at the grassroots level through the action and prayerful reflection of Christian communities. Social encyclicals are not meant to propose any new world order (or system of social organization) but to unmask the underlying patterns of domination (or social sin) that are responsible for the social evils being analysed.

Their function, therefore, is to set people free, unmasking social sin and directing ethical behaviour. Because they are a historical response to social issues, they might be historically limited, in the sense that there are ever new situations and major transformations taking place in society; but when read in historical perspective and within a living social tradition, social encyclicals remain a powerful source of inspiration and wisdom enlightened by faith.

Social encyclicals need no mystification, rather to be understood in ministerial perspective. A key for such understanding is given by the realization that social encyclicals themselves are constructed according to the pattern of the Pastoral Cycle. In fact, they generally start with a focus on social changes, analysis of challenges and complexities, reflection on guiding values and principles, and possible lines of action.

The evolution of the Social Teaching of the Church according to the times
In order to understand the social teaching of the Church, we have to understand the historical time and events (economic, political, social, cultural), and the underlying major challenges on which the documents make a theological reflection. As a sketchy way of illustration, it can be helpful to look at historical times on the basis of their major characterization. The following periods stand out: to start with, the time of the second Industrial Revolution, between the last part of the XIX c. and stretching it out to the great depression of the 1930s; another particularly critical time is that around the 1960s, with its struggles for liberation and development; the following years, up to 1991, mark the climax and then the end of the Cold War and its geo-political implications all over the world; the 1990s up to the 2000s see the transition to a new world order.

a. In the context of the Industrial Revolution

The Encyclical Letter Rerum Novarum (literally: “About New Things”) by Leo XIII (1891) symbolically marks the beginning of a new era in the social tradition of the Church. The paradigm shift in the organization of society brought about by the Industrial Revolution with its dramatic social, economic and political impact, required a new approach to social issues, underscoring the aspect of social justice alongside the traditional charitable attitude. When Rerum Novarum, a letter on the condition of industrial workers, was published, a long struggle for social justice had already taken place, so that the Encyclical came to reflect on that history, prompted by the central conflict between capital and labour. A new pastoral approach and stance had to be adopted vis-à-vis the alienation of the working class from the Church and the industrial workers’ turn to socialism, with its anti-clerical, atheistic ideology. So the Encyclical presents the Christian vision of work and the right to form professional associations; the right to property; the principle of collaboration instead of class struggle as the fundamental means for social change. Furthermore, it elaborates on social relations in that historical context: the dignity and the rights of workers, the obligations of the rich, and the complementarity of charity and justice.

The time that followed Rerum Novarum saw a new phase of the industrial revolution, with more regulations and the emergence of capitals invested in financial speculations and not only in the process of production. Besides, there was the rise of dictatorships and imperialism in the process of consolidation of national states (e.g. fascism and communism), eventually strengthened by the major economic crisis of 1929 – due to the consequences of financial speculations that compounded the negative socio-economic effects of the industrial economy of the time – and the great depression and crisis of the welfare state that ensued. Political and economic reasons led to two World Wars and colonial expansion that marked one of the most difficult times in human history. Against such a backdrop, some major challenges had to be faced: tensions between state and civil society, religious persecution at the hands of political ideologies, the ongoing conflict between capital and labour, and ideological polarization of political life that put democracy on a tight rope. Christian communities stood for pluralism and free participation in society, the rejection of communism, and the reaffirmation of the positions expressed in Rerum Novarum in defence of the common good, but also the development of a Catholic social science, the thrust of a renewed ministry among the workers, the formation of Christian trade unions, and advocacy, recognizing the role of law and court cases in the cause of social justice. The major document of this time was published by Pius XI in the 40th anniversary of Rerum Novarum (hence the name of Quadragesimo Anno, 1931), in which the Pope affirms the primary duty of the state to avoid the class conflict; the Principle of Subsidiarity against the totalitarian attitude of dictatorial regimes, the stewardship of resources and private property for its social function, a criticism of both socialism and liberalism – understood as unlimited competition among economic forces – and it advocates for a just social order.

b. The Development Decade (1960s)

After the large scale devastation of the second World War a new world order is established and some positive signs are seen in the economic recovery and the beginning of decolonization, an effect of the liberation movements in the colonised countries and of the rising superpowers (USA and USSR) aiming at substituting the old European colonial powers with their own influence and domination. The social question becomes more and more international, involving all countries: the concerning tension between Western and Eastern blocks of countries, the issue of agriculture, increasing populations – out of the introduction of vaccines, antibiotics and better nutrition – and food security; the issue of developing regions and the need for global economic cooperation (this was the decade that the United Nations dedicated to development). Inequalities come to be experienced at planetary level, with a growing gap between rich and impoverished countries. Other major changes came with the widespread involvement of women in public life, the welfare type of capitalism that had an interest in workers as social partners – their purchasing power would turn them into consumers and contribute to the prosperity of capitalistic firms and corporations – and the outstanding and fast technological advancement, raising hopes for progress but at the same time showing the threat of the destructive power of atomic weapons. Other major social challenges and transformations of the time were the transition from rural to modern, urban lifestyles, confrontations and instability at all levels (local, national, international), and the need of world governance and government.

During this time the Church shifted from a defensive attitude (understandable because of the negative attitude and persecution it suffered in the previous decades) to an attitude of collaboration with secular institutions; there was also a systematization of her social teaching vis-à-vis the ideologies it was confronting and research for universal principles for a world legal system and governance. It is in these years that a systematic vision of integral human development is elaborated, and local Churches make important contributions in contextualising the social doctrine of the Church; there is the constitution of ecclesial bodies for studying and dealing with social issues (e.g. Pontifical Councils) and a systematic dissemination of the social teaching flourishes through publications, social weeks and university courses; religious congregations rediscover the social aspects of their charisma, whereas ecumenical collaboration is structured among Christian denominations (World Council of Churches).
The leadership and guidance of the hierarchy of the Church during these years is definitely outstanding. John XXIII engages most of the themes of his time through two ground breaking Encyclicals: Mater et Magistra (1961) and Pacem in Terris (1963). In Mater et Magistra (literally: “Mother and Teacher”, a letter on Christianity and social progress) the Pope takes forward the social tradition by inviting full involvement of the whole Christian community, and invites cooperation with all to build an authentic communion, and to promote suitable economic policies, especially for agriculture. Solidarity and social responsibility are urged at all levels, from the personal and communitarian one, to international aid and cooperation (scientific, technical, and financial). The call is for the rebuilding of a social order, and this puts the stress on the major shift that has been taking place during these years, bringing to the fore a rather different global reality and unbalances. In Pacem in Terris (literally: Peace on Earth) the theme of world peace emerges at the time of nuclear proliferation. This letter, the first one to be addressed not just to Catholics, but to all people of good will, discusses the need for an effective public authority of the world community. There is a call for disarmament and to cooperate for the universal common good, by tackling and solving economic, social, and political problems affecting the international community.

c. The Second Vatican Council 

The early 1960s are also the years of the Second Vatican Council, which produced the Pastoral Constitution of the Church in the Modern World (Gaudium et Spes, 1965), which elaborates the overall framework for the social mission of the Church in deep solidarity with the human race and its history, journeying together and being the leaven of renewal in Christ. Gaudium et Spes (literally: Joy and Hope) gives the vision, motivations, and articulation of the social responsibility of the Church.
Gaudium et Spes presents in a systematic manner the themes of culture, of economic and social life, of marriage and the family, of the political community, of peace and the community of peoples, in the light of a Christian anthropological outlook and of the Church’s mission. Everything is considered from the starting point of the person and with a view to the person, “the only creature that God willed for its own sake”. Society, its structures and development must be oriented towards “the progress of the human person”. (CSDC 96)

The elaboration on the economic and social life found in Gaudium et Spes is further developed in the Encyclical Populorum Progressio (1967, literally: the Progress of Peoples) by Paul VI, explaining the concept of integral human development and development in solidarity with all. Authentic development means the transition from less to more humane conditions, including all aspects of humanity (also the spiritual, transcendent dimension). As the Compendium of the Social Doctrine of the Church puts it:
This transition is not limited to merely economic or technological dimensions, but implies for each person the acquisition of culture, the respect of the dignity of others, the acknowledgement of “the highest good, the recognition of God Himself, the author and end of these blessings”. Development that benefits everyone responds to the demands of justice on a global scale that guarantees worldwide peace and makes it possible to achieve a “complete humanism” guided by spiritual values (CSDC, 98).
The time of great changes and tensions spills over to the early 1970s, with strong ideological conflicts. Paul VI in the eightieth anniversary of Rerum Novarum publishes an Apostolic letter (Octogesima Adveniens, 1971), a call to action addressing the challenges posed by the growing post-industrial society, such as urbanization, unemployment, the condition of women and young people, discrimination, population growth and emigration, the influence of mass media and the ecological issue. In that very year, the Catholic bishops of the world met in a Synod in Rome and eventually published the document Justice in the World that stressed the link between love of neighbour and justice which require the recognition of the dignity and rights of one’s neighbour. Moreover, the Synod stated emphatically that “action on behalf of justice and commitment to the transformation of the world clearly appear to us as a constitutive dimension of the evangelising mission of the Church” (JW 6), reaffirming once again the centrality of justice in the social tradition of the Church in front of the growing inequalities and forms of oppression world-wide.

d. The Cold War: Climax and End (1970s - 1980s)

This time was characterised by the polarization between the two blocks (Eastern and Western), which never broke out as an open war between them, though many wars and conflicts around the world were the result of that type of conflict. Then there was the transformation of international economy and finance after the oil crisis of 1973, which led – among other effects – to the debt trap ensnaring developing countries. The rise of new-liberalism ideology progressively ended up undoing the social welfare system in many countries, even in impoverished countries in the South of the World through Structural Adjustment Programmes, compounded by the scourge of unemployment. Then in 1989 the Berlin Wall, a symbol of the division and conflict of the Cold War, fell and soon also the former USSR and the block it had constituted around itself disintegrated (1991). That gave free hand to neo-liberal capitalism and its deregulatory economic policies which sponsored a rapid invasion of global markets.

Three major social Encyclicals marked the Church’s response to the events of these two decades. The first is Laborem Exercens (1981) by John Paul II, in the ninetieth anniversary of Rerum Novarum, stating the Church’s position on human labour. In a time of dwindling occupation and social security, and between ideologies (capitalism and socialism) reducing human work to its functional and material aspects, the Pope reasserts the spirituality and ethics of work, its meaning for the development and fulfilment of the person and for the common good, since work is the key to economic activities and to the whole social question. Sollicitudo Rei Socialis (1987) is published on the occasion of the twentieth anniversary of Populorum Progressio and looks at development in a two pronged perspective: the structural reasons for the failed development of the so called Third World, which lead John Paul II to denounce “structures of sin” within the society and its institutions; and the authentic meaning of human development, its conditions and requirements. Development is not about having more, the multiplication of goods and services (which are also important); the ultimate goal, in fact, is the fullness of being human, fulfilling the human vocation.

On the hundredth anniversary of Rerum Novarum, John Paul II publishes the Encyclical Centesimus Annus (1991) in which he points out the limitations and shortcomings of both socialist economy and capitalism; he also tackles the issue of international debt cancellation and the need for changing lifestyles in rich countries, in the context of a revision of power relations on the role of politics in world governance.

e. The Emergence of a New World Order (1990s – 2000s)

With the end of the opposition between Eastern and Western blocks, there is an acceleration in the process of globalization, also fuelled by the revolution in the field of information technology and the unconstrained pressure of trans-national corporations and international business, which can influence social structures and systems across boundaries, whereas political powers are ever less in a position of controlling or directing processes that reach far beyond their territorial jurisdiction. However, new centres of power come up, based on fast growing economies (China, India, Korea, Brazil, among others), shifting the power balance, but without challenging liberal capitalism as such. A deregulatory fashion aiming at business efficiency in terms of competition (cutting production costs) has crude repercussions on the lives of billions of people. Moreover, the consumption of natural resources and pollution bring the whole planet on the brim of the point of no return in terms of ecological balance and environmental sustainability. The gap between rich and poor grows ever more, causing social exclusion and marginalisation, and it goes hand in hand with grand corruption and crime. If the unemployed used to be useful as a reserve of labour and as consumers, once reintegrated in the production system, only forty years before, now they are simply resulting useless to the dominant economic system. Together with growing poverty and injustice, the world experiences a rise in insecurity. On a cultural level, the process of globalization spreads the values and world-view of the civilization of high-technology and consumerism, which among other things asserts the relativity of all values and truths, thus eroding ethical principles and norms.

f. Towards the third millennium

Sorge Bartolomeo, SJ, (2009) explains that the social question, arisen in the XIX c. as the question of the condition of industrial workers, in the first decades of the XX c. became an ideological clash between two models of State, namely liberal democracy and socialism. In the second half of the XX c. it changed again, this time taking the global dimension of the contradiction between the rich North and the impoverished South. In the XXI c., after all ideologies have been proved wrong in history, the fall of the Berlin Wall and after the technological and information revolution, the social question has turned itself into the anthropological question. The challenge is posed by the new way of understanding human life, which allows for manipulation in very many ways thanks to technological advancement. So the political ideologies of the XIX and XX centuries have been replaced by the new technocratic ideology. In the life of the Church, such a time of transition is lived with a particular commitment through the Continental Synods, which emphasise communion with the universal Church and the appreciation for the specificity of local situations. On top of this the special preparation of the Jubilee Year, inaugurating the new millennium, actualised the social justice themes of the biblical tradition on the institution of the Jubilee.
Two of the social Encyclicals of the 1990s deal with the fundamental issues of truth and ethics, denouncing the pervasive assumptions of the post-industrial society that end up endangering the meaning and sanctity of life from its very foundations. Veritatis Splendor (John Paul II, 1993 – literally: the Splendour of Truth) is an answer to moral relativism, that does not believe in any permanent, universal truth and in the human capacity to know it. It is erroneous to believe that such a truth is a denial of human freedom, because the real meaning of freedom is to grow into mature persons able to become what they were created for by God. The other Encyclical, written by John Paul II in 1995, Evangelium Vitae (literally: the Gospel of Life), is a passionate commitment to the protection of human life from conception to natural death, opposing widely spreading practices such as abortion, artificial insemination, manipulation of embryos, and euthanasia. Among other non negotiable values, in fact, it is the sacredness of life and its transcendent meaning that those practices deny.

g. In the third millennium

Caritas in Veritate (literally: Charity in Truth) by Benedict XVI was first written on the occasion of the fortieth anniversary of Populorum Progressio, in 2007; but in fact it underwent a large adaptation and integration in the light of the global financial crisis and was finally published only in 2009. Modernity was constructed on the ideas of progress and freedom; however, late modernity has transformed the meaning of these two core values and turned to a perspective that denies the transcendent dimension of an authentic humanism, reducing it to a sceptic and empiric view of life, unable to go beyond its material dimension and praxis. If people see only the productive and utilitarian side of life, they become blind to the truth of human life. This world-view is the root cause of the enormous crisis blown up fully in the first decade of the XXI c., which range from the issue of ethics in finance to new economic institutions; from that of environmental preservation to the responsible use of energy resources; from the issue of workers organizations and unions to the phenomenon of migrations.
Also the political level is deeply affected, calling for a reformation of the United Nations and the need for a real political authority at global level. As far as development is concerned, a reflection is due on the role of international cooperation and international tourism as a factor of economic growth. The role of the Church in all this is not to offer technical solutions to these problems, nor to interfere in state politics; rather, it is about promoting a transcendent vision of humanism, the key to an integral human development that is consistent with human dignity and the human vocation. All persons find their good by embracing God’s project for them, so as to fulfil it: it is in God’s call that they find the truth of themselves and, by owning that truth, they become authentically free. In fact, truth is not socially constructed, but it is found, or better received because it transcends the contingency of human life.

Part IV

A Methodology for JPIC: the Pastoral Cycle

The social tradition of the Church has developed over the years a pastoral methodology to address social issues that brings together in dialogue social, human sciences and faith tradition. The origin of such a systematic approach dates back to the 1920s, initiated within the movement of the Young Christian Workers of the Belgian priest Joseph Leo Cardijn. The traditional approach to social issues – that is charity –was not suited to respond to the working and living conditions of industrial workers of the time. The class struggle that characterised the industrial revolution sharply out-ruled the paternalistic attitude calling the ruler to be benevolent and generous towards the poor, who in their turn were expected to be patient and bear their condition. The level of strife and conflict was much heightened, and the working class was getting alienated from the Church, conquered by the atheist socialist ideology, which would make use of Marxian social theory to interpret changes in society and direct social action. Modernity brought about such fast changes and complexity that understanding social situations and searching for relevant solutions requires an organised, systematic analysis of effects, causes, and options for a response. Joseph Leo Cardijn developed a method that would organise young Christian workers in gathering facts and data about the social issues they engaged in, so that their critical analysis would not be based on unfounded assumptions; nonetheless, their discernment of what action to take as a response would include a prayerful dialogue with the biblical message, laying a bridge between faith and social sciences. The method became well known as “See – Judge – Act”, and it was formally endorsed by Pope John XXIII in his Encyclical Letter Mater et Magistra (1961). Soon after, this methodology became a characteristic of the movement of Theology of Liberation in Latin America, and widely spread and popularised. In the 1980s it got further developed in what has come to be known as the Pastoral Cycle – or cycle of action-reflection – keeping basically the same structure, but articulating the first element “See” into two components, namely insertion and socio-cultural analysis, and then calling the second element “Judge” as theological reflection, whereas the “Act” part is conceived as an action process.

The Pastoral Cycle (PC) aims at turning the local community into a pastoral agent vis-à-vis the challenges of the time and of the place, involving itself in the movement of transformation from a given situation to a better one. Social ministers facilitating the PC in their community have to bear in mind that people have different longings, needs, and desires; and that, at the very beginning, they are far from having a common vision to be turned into a common plan for action. Both vision and plan are the result of the process of the PC. The experience of the Exodus of the people of Israel is a typical icon used by Liberation theology to exemplify and model the process of social transformation for social justice, human dignity and the common good which the PC seeks to facilitate. The transformation is inspired by the Christian message, motivated by the spirituality of Jesus Christ, by the history of the people of God and prompted by the needs and aspirations of the people. As already mentioned, the pastoral cycle has four components:

1. Insertion

This first moment of the PC is that of insertion. NGOs and governmental organizations often operate from outside the community, they send in a researcher or social analyst, and then they prepare a project proposal for donors to fund the project. Even though in recent years the catchword for funding projects has been “participatory methods” – the idea of involving the local community and facilitating local ownership of the project – the logic of the PC is different and goes beyond the easy rhetoric of participation: it requires, in fact, journeying with the people, playing a majestic role and facilitating transformative learning processes. Insertion is essential for establishing a meaningful rapport with the community, building trust, and for identifying generative themes – generative because they evoke strong emotions and feelings in the community, and therefore give motivation and energy for breaking the apathy and plunging into action to change the situation – that are the right entry point for the process of transformation of the community and the reality it is struggling with. Above all, social ministers have to focus on identifying the gaps preventing the community from transforming their condition for the better, so as to be able to design a process for bridging such gaps.

2. Social and Cultural Analysis 

Once the generative theme and related gaps have been identified, the next step is that of raising critical consciousness in the community. If people are to act effectively on their situation, they need to become aware of what is the loss they suffer because of it (motivational factor) and the causes of the problem in order to eventually work out strategies that truly go to the core of the issue, rather than dealing just with the symptoms of their problems. The exercise of analysis, however, is not limited to problems, but it has to give ample room also to the search of possible solutions, opportunities and available resources.
Social analysis aims at defining the boundaries of the phenomenon (be it a problem or an opportunity) within the community or the society. It might include the history of the phenomenon, the level of the issue, (whether only at local or regional, national, continental level), statistics that describe the situation and trends, and an understanding of power relations at play: political, traditional, religious, financial, legal and illegal power; gender relations, how the state deals with the issue, the causes of the phenomenon, assets and liabilities on the spot for the solutions, and so forth.

People live in and according to a culture, though often the majority may not be able to articulate it systematically or consciously. Culture conditions their behaviour, their actions and interpretations of reality, convictions and motivations. Social ministers help the group or community they are working with to grasp their own social and cultural reality (and options for action or possible intervention strategies) in a reflective, critical way. Ministry is concerned with people, but persons live in a society and are inspired by their culture hence the inescapable necessity of social and cultural analysis. Social ministers are expected to use these tools with remarkable familiarity.

3. Theological Reflection

Having understood how the situation has come about and why, social ministers accompany the group or community through the exercise of theological reflection. This step aims at bringing to the surface the existential meaning of what has been analysed; it is a process searching for the truth, critical of basic assumptions and actual values (or counter values) that underpin the status of the social issue at hand. Likewise, the community seeks insight and inspiration for a transformed reality in a process of discernment that is value based and rooted in the wisdom of their faith tradition, through a dialogue that can involve various sources (e.g. Biblical or Gospel narratives, the social teaching of the Church, points of reference in the history of the saints and Christian communities). The result often includes a healing process and the regeneration of the faith group, coming to a deeper understanding of their vocation in that situation or, in other words, a renewed self-understanding giving them a sense of direction, purpose and a task that contributes to social transformation.

People may be Christians, Muslims, African traditional religion followers, or affiliated to any other faith. The aim of theological reflection is to gauge the influence of faith in relation to the issue at stake. How much do people link faith with their own plight? How does faith enlighten the understanding of what is happening? Do they see any relationship between faith and their plight? Does faith motivate them to react or to remain passive? Do the difficulties of life plunge them into despair and doubt about God’s presence and action?
An outstanding example of theological reflection was the ‘Kairos’ document in South Africa in 1991, the strongest blow against apartheid: it rooted and linked the struggle against apartheid in the Christian faith and in the Bible. The document accompanied the Christian communities during the period of transition from apartheid to a new South Africa in a relatively peaceful process.
4. Action Process

Now the community is ready for action. They own the problem and understand the causes and range of options for responding to the situation through social and cultural analysis; they have reflected and shared about the relationship between faith and issue, coming up with a sense of responsibility for addressing the issue and a line of action. All this needs now to be turned into a community plan (project) to act accordingly and in collaboration; such a plan will include strategies and specific tasks, monitoring and evaluation systems, and initiatives to build the capacity to carry out the strategy and tasks planned. Last but not least, Celebration must also be part of this process. Celebration brings together all actors of social transformation in an atmosphere of confident joy and hope and mutual acceptance. It affirms the presence of God in their human history, in times of growing secularization and emphasis on technology, which might render more and more problematic the perceptions and the acceptance of God’s active presence in history. Celebrations are linked with the memorial of the great initiatives of God in history particularly with the supreme one, the resurrection of Jesus, which is the model and the driver, as it were, of all transformations.
The pastoral cycle’s outlook on social transformation is based on an articulated set of assumptions: first of all the entry point will often be a crisis situation, which offers the opportunity for the regeneration of people and society; then faith in people and commitment to their empowerment. The methodology itself involves different aspects of people’s life, including a healing dimension along the process, helping the community to reconcile itself with past wrongs, with internalised oppression, and negative relationships. All this requires a role of facilitation and accompaniment by social ministers, who construct holistic, community based processes inclusive of the contribution of faith traditions and spirituality.

JPIC and the Inculturation of Faith

As Christian communities strive to bring out the social significance of the Gospel, a deepening of their faith and a renewed experience of the presence of God in history takes place. The living encounter with mystery of Christ in social and cultural realities, besides building up the human community, embeds Christian faith into the socio-cultural experience and consciousness of Christians, who live and integrate ever more their faith into the very core of their own being. Such a journey of faith at the same time translates into the integral human development of the people and into “efforts aimed at creating the conditions that will allow every person to satisfy [their] integral vocation” (CSDC 522). This includes discovering the truth about reality and themselves, and making consequent responsible choices.

As a result, there is a need to accompany and facilitate such a process and thus a pastoral task to support all this. The centre and turning point of such a process is the reflection and enlightenment about appropriate and true criteria for judgement, the values underlying the decisions, the way of thinking and the models after which life is patterned (CSDC 523). For this reason the social teaching of the Church is an essential reference point, in its educative function and in its guiding role concerning the “nature, modality, articulation and development of pastoral activity in the social field” (CSDC 524).
The methodology of the Pastoral Cycle is particularly effective in accompanying, animating, and developing this complex process. The phase of insertion is essential to come in touch with the reality in a holistic way, coming to experience the social question of the day and gathering first hand information; besides, in a ministerial approach, there is also an element of facilitation of the direct participation of the community in the process, and the focus on identifying the right entry point for engaging the issue. The step of social and cultural analysis allows for a scientific, systematic reflection on the issue, but facilitated in such a way that leads to the raising of conscientisation of the participants, meaning raising critical consciousness for acting on the reality to transform it. Most of the times this constitutes a turning point because participants come to unveil ambivalent perspectives and attitudes, false justifications and rationalisations that block the process of change. At the level of theological reflection the social tradition of the Church comes in with different resources: the Biblical tradition, the social teaching of the Church, and social praxis as it has been expressed in the lives of testimonies who have established a dialogue between their Christian faith and social challenges in their time. It is often at this point that the community undergoes a key transformation of consciousness, with insights into God’s presence and promptings in history and into the meaning of life in reference to the social questions at stake. Furthermore, the participants and the community as a whole come to realise what role and tasks they are called to carry out, on the basis of their personal and communitarian experience of Christ in the situation. Eventually, the cyclical nature of the methodology reconnects the action process with reflection and further elaboration, continuing the hermeneutic cycle that characterises the social praxis of the Church.

Part V

Challenges and Initiatives for the Ministry of JPIC

Evangelization/Proclamation/Transformation/Personal conversion
The proclamation of the Word of God aims at Christian conversion, a complete and sincere adherence to Christ and his Gospel through faith. It is the Spirit who opens people’s hearts so that they can believe in Christ and “confess him’’ (cf. 1 Cor 12:3). This conversion is manifested and realized through the Christian journey of the catechumenate, sacramental life and active belonging to a local Church. In this personal journey, marked by sacramental life and liturgical celebrations, the roles of the ordained ministers, liturgy and catechesis centred ministries are paramount.
Besides at the individual conversion, evangelization aims as well at creating a new heaven and a new earth, where the Kingdom of God inhabits, that is a kind of social conversion from social sins and sinful structures whereby God’s presence and action in history is made socially visible. That is what Paul VI hints at in Evangelii Nuntiandi: “Between evangelization and human advancement-development and liberation there are profound links. They include links of anthropological order, because the man who is to be evangelized is not an abstract being but is subject to social and economic questions. They also include links in the theological order, since one cannot disassociate the plan of creation from the plan of redemption. The later touches the very concrete situations of injustice to be combated and of justice to be restored. Also includes links of evangelical order which is that of charity that cannot be proclaimed without promoting in justice and in peace the true, authentic advancement of man” (EN, 31)

This passage implies what John Paul II repeatedly states in Centesimus Annus (5 and 55) that the Social Doctrine is an important and specific part of the proclamation of the Gospel, because “Nothing that concerns the community of men and women – situations and problems regarding justice, freedom, development relations between peoples and peace – is foreign to evangelization, and evangelization would be incomplete if it did not take into account the mutual demands continually made by the Gospel and by the concrete, personal and social life of man.” (CSDC 66)
This is why evangelization should be continually contextualized and inculturated, that is, “adapted to the different situations constantly being realized, about the rights and duties of every human being, about family life, about life in society, about international life, peace, justice and development – a message especially energetic today about liberation, making the Gospel resound in the complex world of production, labour, business, finance, politics, laws culture, social communication where man and women live.” (CSDC 70)
In this socially oriented evangelization the apostolate of the laity has to play a unique function: in particular emphasizing the specific contribution in the missionary activity which they are called to make as a right and duty based on their baptismal dignity whereby “the faithful participate, for their part, in the threefold mission of Christ as Priest, Prophet and King. The laity, therefore, has the right to strive so that the message of salvation may be known and accepted by the entire world (ChFL 14): “their own field is the vast and complicated world of politics, society and economics (EN, 70) at the local, national and international levels. From this point of view we may assert that the ministry of Justice and Peace is a ministry which hinges first and foremost on the laity and religious brothers and sisters rather than on ordained ministers.

Education on Social Ethic and training for Common Good

The principle of Common Good, according to the Compendium of the Social Doctrine of the Church, is the number one pillar of the Christian Social Doctrine and Ethic. It reads: The principle of common good, to which every aspect of social life must be related, if it is to attain its fullest meaning, stems from the dignity, unity and equality of all people. The common good does not consist in the simple sum of the particular goods of each one of a social entity. Belonging to everyone and to each person it is and remains ‘common’, because it is indivisible and because only together it is possible to attained it, increase it and safeguard it effectiveness, with regard also to the future (CSDE 164). Such an education is obviously paramount in order to challenge first, and then to change, transform and convert the western individualistic culture which is gradually poisoning the world, undermining the communitarian values of the traditional cultures of other continents. Without such an education and coherent style of living, JPIC would lack the necessary inward motivations and drive.
Concern for the Environment and Alternative Energy Sources
It is a rather complex item which implies among other things concrete and planned action against: Exploitation of natural resources, unplanned felling and burning of trees, deforestation, pollutions of rivers, genetic manipulations of plants and animals, unlawful disposal of chemicals and atomic wastes. Crucial too is the speedy shifting to alternative energy not depending on fossils, such as petrol and charcoal; what is meant is Solar and Aeolian energy sources combined with a refusal of one person one car culture and living habits.
Relentless struggle against all forms of slavery 

Particularly women and children are the victims of always newly re-emerging forms of slavery linked to sexual exploitation favoured by easy movement of people from one continent to another, high juvenile unemployment, wild and massive urbanization, perverse tourism, separation of family members such as husband and wife due to massive migrations, street children, child abuse, child labour.

Unjust International trade laws

Situations of economic neo colonialism, injustices in the international trade relations and commercial exchange in particular between the Nord and the South, with the former enforcing strict protectionist regulations at home and the latter forced to be open to the invasion of the products form the North, preventing the rise of locally rooted economies and stifling the springing up of indigenous entrepreneurs for jobs’ creation.

Gender issues
Promotion of equal opportunities, abolition of cultural practices such as Female Genital Mutilation which affects no less than 135 million women; forced marriage; access of girls to education; women in public administration and politics.
Internal and external Migrations
Urbanization problem and the massive growth of cities are others areas of concern, especially where demographic pressure is great and where human problems are often aggravated by the feelings of anonymity by masses of people. Efforts should be concentrated in the big cities where new customs and styles of living arises together with new forms of culture and communication. (RM 37.b)

Marginalized groups and minorities 

The ministry of JPIC would foster human rights for minorities, marginalized groups, groups in danger (Natives in Latin-America), religious minorities and displaced persons.

Good governance and the role of law

Respect for democratic systems, such as regular and transparent elections. In several African countries, rejection by the losers of the election results is a common future. The opposite is true as well: those in power never lose the elections because they use the machinery and finance of the state for their electoral gains. Good governance entails, as well, clear independence and separation of the judiciary, legislative and executive bodies. Another dangerous very entrenched opinion is that the one at the helm and his/her entourage are above the law. Civic education would be a crucial initiative for the promotion of both: good governance and the role of law. There are dioceses that have set up schools of politics, which offer something not offered by the faculties of political science in public universities.
Transparency and Accountability against Corruption and Impunity

Accountability, especially in the field of finances, is often very fragile on account of lack of documentation of injustices, corruption, impunity, dishonest use of resources, land grabbing, corruption in the financial system and misuse of donor funding.
Conflict Management and Peace Education
Particularly in areas affected by hostility and insecurity, caused by ethnicity, religious differences and politically motivated clashes. The ministry of reconciliation should go beyond the walls of the confessional box, the more so since all cultures and human groups have a great wealth of rituals, symbols and celebration to boost reconciliation. It is a real pity that the Catholic Church has privatized the process of reconciliation, turning it into the highly private sacrament of penance. We do hope that the ministry of JPIC will help to renew the theology and praxis of the ministry of reconciliation in the Church.

Advocacy

Advocacy is a newly emerging ministry in the area of JPIC. We say Advocacy, which is remarkably different from Lobbying. Advocacy is at the service of inculcating ethical values in public life and laws, whereas Lobbying is at the service, often with devious means of corruption and threats (mafia style), of the interests of private groups and multinationals. What we have mentioned above concerning the offices of Brussels (AEPJN) and of Washington (AFJN) are initiatives in the area of Advocacy.

Conclusion: The Church Social Actor

Professor George Kinoti of Nairobi University wrote during the Jubilee year of 2000 that the Church is a boat with two oars: the religious and the social. When one of them is idle, the boat starts spinning around at the risks of sinking. Yes, every Christian Church, from the universal one, to a diocese, to a parish, to a small Christian community ought to be sacrament of salvation for all: human persons and the cosmos at large. This integral salvation inevitably implies the social and the religious. In the mystery of the person of Jesus the two oars are embodied by the human and the divine.

Forty years ago, in 1971, the already quoted Synod of Bishops on Justice in the World wrote: Action on behalf of justice and participation in the transformation of the world fully appear to us as a constitutive dimension of the preaching of the Gospel, or, in other words, of the Church’s mission for the redemption of human race and its liberation from every oppressive situation. (JW, 6)
The African Synod in 1994 was also very explicit: If the proclamation of justice and peace is an integral part of the task of evangelization, it follows that the promotion of these values should also be a part of the pastoral program of each Christian community (Ecclesia in Africa, 107)

The message is clear: now is time for action.
Part VI
Hints on Spirituality for a ministry of JPIC
Introduction

After the above reflections, we might feel challenged on how to stimulate such a complex and multifaceted ministry of JPIC. It touches upon styles of living, ministerial initiatives, collaboration and networking, running the risk of threats to one’s life and forceful advocacy. Hence a strong spirituality is called for, of which we are going to present a few basic aspects here.
Disciples of the historical Jesus: the Good Shepherd by the Pierced Heart

The first aspect would be to meet and internalise ever more the historical Jesus. He understood his ministry as he presented it in the synagogue of Nazareth where he chose the famous passage from Isaiah 61: “The spirit of the lord is upon me because he has anointed me to bring good tidings to the poor, he has sent me to proclaim liberty to captives and recovery of sight to the blind and to let the oppressed go free and to proclaim a year acceptable to the lord” (Luke 4:17 – 19). Jesus sees himself as the catalyst of the process whereby the jubilee is actualised according to the historical circumstances peoples live in. At the core of this actualisations are the promises of God through the prophets of the Old Testament who deal with liberation from all types of slavery – blindness, death, prison, debt – and to make available a year of full shalom. In the jubilee, the religious and the social dimensions are not separated; they are strictly interconnected according to the biblical anthropology and cosmology. Moreover the passage of the prophet Isaiah quoted by Jesus is nowadays at the centre of a renewed vision of missionary theology and activity; in this way the mission is better framed against the backcloth of the Kingdom of God and less on church building, as in Mt. 28:18-20.

Attention to the historical Jesus is moreover the prerequisite for the Comboni Spirituality of the Heart of Jesus, which is impossible without retrieving the historical and humanised Logos. It is to be projected in the great vein of the history of Christianity which retrieves more and more the historicity and the humanity of Jesus, which include the crib of the great Franciscan tradition, the Jesus of the great mystics of the middle age, such as Saint Matilda of Magdeburg and Hildegard of Bingen, the historical Jesus of the Jesuit Movement of the sixteen and seventeen centuries against the Jansenists who were belittling the mystery and the logic of incarnation. Vatican Council II extols the humanity of Jesus with the following famous words from the Gaudium et Spes (22): “For by his incarnation the son of God has united himself in salvation with every human being, he worked with human hand, he thought with human mind, acted by human choice, and loved with human heart. Born of the Virgin Mary he was truly made one of us, like us in all things except sin.” It is the Jesus strongly portrayed in the Social Teaching of the Church and highly identified with the poor.
The Kingdom of God: the Triune God

The historical Jesus is totally Kingdom of God oriented. Let us quote form Mark (1:14, 15): “After John had been arrested Jesus came to Galilee proclaiming the Good News from God. The time has come and the Kingdom of God is at hand. Repent and believe the Good News.” Jesus felt that the Kingdom of God was becoming present in a unique way in him and through him. In other words, the Kingdom of God is highly Trinitarian. Such a Trinitarian dimension underlines the dynamisms of fraternity, solidarity, interpersonal relationship, mutual acceptance, pardon, reconciliation, dialogue and non violence in solving conflicts and all relationships. Let us not forget that the biblical concept of justice is centred in sound, or right, relationships with God, among human beings, in solidarity with creation and with all of us, as son and daughter of God.
The concept of Kingdom of God is amply elaborated in chapter 2 of the missionary encyclical Redemptoris Missio, n. 18, where the Church is presented as “seed, sign and instrument” of the Kingdom and at its service. A Kingdom of God oriented spirituality calls for deep attention to history where God manifests himself through the signs of the times. A history where the mystery of evil is deeply entrenched in personal sin, social sin, and in sinful structures; structures spreading death, exploitation, corruption, pollution and all types of slavery – particularly nowadays sex exploitation of children and women – together with all types of exploitative aggression of natural resources such as forests, water and minerals. Such a spirituality calls for denunciation of all types of sins and calls for personal and social conversion, personal and social reconciliation.
The Kingdom of God brings a deep transformation of historical reality: a different kind of power and human relationships, which also influence social structures. But the Kingdom of God is ushered in through the lived experience of the Paschal mystery: a spirituality of JPIC requires allowing ourselves to go through such experience in history and in one's own life. Comboni is an emblematic example of this, and left us some clear points of reference, a sort of road map to guide our ministerial journey:
= Cross: It is the first pillar of the spirituality of JPIC as Comboni Missionaries. Also from our personal experiences, it is at the “foot of the cross” that the most radical transformations take place.

= Confidence in God: This is another basic attitude that sustains our journey in the face of hopeless situations, when we often are confronted with events, forces, and conditions that in fact go far beyond our capacity to cope with and to change.
= Common cause: In a spirituality of transformation, and of the Paschal mystery, the option for the poor is not an “option”, but a necessary requirement. As Brueggemann vividly demonstrated in his seminal work The Prophetic Imagination, prophecy entails two movements: a radical critique of the domination system and of oppressive social systems, and a radically new proposal of a different possibility, of untested feasibility. Both such realities, Breuggemann explains, need the experience and perspective of the oppressed, those who are suffering dehumanising injustices. It is in them that the Spirit unveils the false claims of unjust systems, justifying and rationalising their own basic assumptions and phoney promises: because the poor live in their own flesh the contradictions and exclusion produced by domination systems; their experience and suffering reveal the lies on which societies may be built. Likewise, the prophetic imagination in the biblical tradition builds on the struggles of the poor for a humanised world to reveal new possibilities and social order in history based on life-giving relationships.
= Cenacle of apostles: A ministry for social transformation cannot happen in isolation. In fact, it requires evangelising communities and collaboration with all people of good will, where the signs and values of the Kingdom are already experienced and anticipated and where serious discernment takes place.
Contemplation and incarnation - beyond all dichotomies

Let us quote the famous sentence of John Paul II in Redemptoris Missio, n. 91:
“The missionary must be «a contemplative in action»; he finds answers to problems in the light of God’s word and in personal and community prayer. My contact with the representative of the non-Christian spiritual traditions, particularly those of Asia has confirmed to me in the view that the future of mission depends to a great extent on contemplation. Unless the missionary is a contemplative, he cannot proclaim Christ in a credible way. He is a witness to the experience of God and must be able to say with the apostles that the One «we have looked upon… the Word who is life… we proclaim also to you» (I John 1:1-3)”.
In the context of integrity of creation, contemplation expands and deepens in the light of the biblical glory of God: creation is God’s glory. The invisible God is present in creation which is his manifestation and revelation. Hence creation is sacred, something which is present in all religions. The theology of sacraments, in other words, reminds us of the same thing: that all creation has a sacramental value which reveals and conveys the mystery of God in us.

Sacredness is lost to a certain extent when, to a scientific mind, creation becomes an object. The industrial revolution and the scientific revolution have increasingly turned creation into an object at which human beings address their attention in a kind of aggressive way, to use it and exploit it. It is now high time to rediscover the sacredness of creation. To be reawakened to the fact that nothing is profane and to the message coming from all religions and cultures that have a deep respect for creation and its sacredness. That is exactly what Psalm 8 (v. 4-6) says:

“When I see your heavens, the works of your fingers, the moon and the stars that you set in place, what are humans that you are mindful of them, mere mortals that you care for them? You have made him little less than a god, you have crowned him with glory and splendour.”
Through contemplation, creation becomes the manifestation of God, with the human beings at the top of it, as Jesus as well asserts (Mt. 25:40): “I tell you solemnly, in so far as you did this to one of the least of these brothers of mine, you did it to me”.

Contemplation allows us to live and to see the world as the temple where God is present. The historical elements become the manifestation of the eternal, the earthly is inhabited and guided by the spiritual reality who reveals it. Thinking in dualistic terms, such as divine and human, eternal and historical, natural and supernatural, profane history and history of salvation… is due to Greek influence; the Bible, instead, has a holistic and complementary approach which is very important for a ministerial spirituality.
From ownership to stewardship - from being consumers to being co-creators

The spirituality we talk about calls for a rediscovery of the biblical concept of stewardship vis-à-vis creation. Over the last 500 years, since the inception of modernity, the scientific and eventually the industrial revolution have sparked an aggressive consumerist, market and profit oriented competition with an attitude of domination towards creation. The sacredness spoken of above was dashed away. The Western world displayed more and more an attitude of absolute power over creation, accountable to nobody. The passage of Genesis: “God blessed them (man and woman), saying to them: be fertile and multiply. Fill the earth and subdue it. Have dominion over the fish of the sea, the birds of the air and all living things on the earth” (Gn 1.28) was quoted as a supportive reference. Now, by a deeper knowledge of the Bible and by reading this passage in the context of the whole Bible, we understand more and more that these words are to be interpreted in the sense of stewardship. Some see that God has entrusted creation to humanity so that we may continue the process of creation in covenant with God, not contrary to God. Humanity is seen as progressing, through a historical journey, towards the fullness of life and the fullness of creation and in solidarity from one generation to another.

In the Christian vision, we are stewards of creation, accountable to God, and accountable to the human community. In all traditional societies and cultures, there is nothing to indicate individual ownership. Traditional values are to be retrieved and reinterpreted with the awareness that an individualistic approach to creation is very negative and, in the long run, self-destructive. In the Social Teaching of the Church the universal destination of goods is one of the basic principles. Hence the spirituality we are proposing has to match with a sober style of living. The religious vows themselves are to be reinterpreted as concrete expressions of this spirituality that is highly counter the culture of consumerism, maximisation of profit, hedonism and violence. In fact, they are for the promotion of a civilisation of love, strongly advocated by Paul VI and all his successors.
Fr. Francesco Pierli, Bro. Alberto Parise, Bro. Gilbert Pettersen
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