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	INTRODUCTION
	PROOEMIUM

	1. Charity in truth, to which Jesus Christ bore witness by his earthly life and especially by his death and resurrection, is the principal driving force behind the authentic development of every person and of all humanity. Love — caritas — is an extraordinary force which leads people to opt for courageous and generous engagement in the field of justice and peace. It is a force that has its origin in God, Eternal Love and Absolute Truth. Each person finds his good by adherence to God’s plan for him, in order to realize it fully: in this plan, he finds his truth, and through adherence to this truth he becomes free (cf. Jn 8:22). To defend the truth, to articulate it with humility and conviction, and to bear witness to it in life are therefore exacting and indispensable forms of charity. Charity, in fact, “rejoices in the truth” (1 Cor 13:6). All people feel the interior impulse to love authentically: love and truth never abandon them completely, because these are the vocation planted by God in the heart and mind of every human person. The search for love and truth is purified and liberated by Jesus Christ from the impoverishment that our humanity brings to it, and he reveals to us in all its fullness the initiative of love and the plan for true life that God has prepared for us. In Christ, charity in truth becomes the Face of his Person, a vocation for us to love our brothers and sisters in the truth of his plan. Indeed, he himself is the Truth (cf. Jn 14:6).
	1. Caritas in veritate, quam sua terrestri vita ac potissimum suam per mortem et resurrectionem testificatus est Iesus Christus, praecipua est vis, quae verum in omnibus humanis personis universaque humanitate producit progressum. Amor – « caritas » – magna est vis quae personas impellit ut animose studioseque in iustitiae ac pacis provincia agant. Est quidem vis, quae a Deo principium sumit, Amore sane aeterno absolutaque Veritate. Unusquisque suum bonum reperit, Dei de se accipiens consilium, ut in plenitudine perficiatur: hoc in consilio suam veritatem is invenit atque huic veritati adhaerens fit liber (cfr Io 8, 32). Cum quis veritatem tuetur eandemque humiliter certeque in vita testatur, caritatis rationes impellentes praebet, quae substitui non possunt. Ipsa « congaudet autem veritati » (1 Cor 13, 6). Homines universi ad vere amandum ex animo impelluntur: amor perinde ac veritas eos numquam plane deserunt, quandoquidem vocationem prae se ferunt, quam Deus in cuiusque hominis corde menteque posuit. Mundat Iesus Christus et a nostris paupertatibus humanis amorem et veritatem conquirendam abducit atque in plenitudine amoris voluntatem vitaeque verae propositum ostendit, quod pro nobis comparavit Deus. In Christo caritas in veritate Vultus fit eius Personae, vocatio fit nobis ad nostros fratres in veritate eius propositi diligendos. Etenim Ipse Veritas est (cfr Io 14, 6).

	2. Charity is at the heart of the Church’s social doctrine. Every responsibility and every commitment spelt out by that doctrine is derived from charity which, according to the teaching of Jesus, is the synthesis of the entire Law (cf. Mt 22:36- 40). It gives real substance to the personal relationship with God and with neighbour; it is the principle not only of micro-relationships (with friends, with family members or within small groups) but also of macro-relationships (social, economic and political ones). For the Church, instructed by the Gospel, charity is everything because, as Saint John teaches (cf. 1 Jn 4:8, 16) and as I recalled in my first Encyclical Letter, “God is love” (Deus Caritas Est): everything has its origin in God’s love, everything is shaped by it, everything is directed towards it. Love is God’s greatest gift to humanity, it is his promise and our hope.
	2. Caritas praecipua est Ecclesiae socialis doctrinae semita. Omnis quidem responsalitas officiumque, quae ex hac doctrina oriuntur, ex caritate depromuntur, quae, Iesu Doctore, cunctam Legem complectitur (cfr Mt 22, 36-40). Pondus personali necessitudini cum Deo proximoque eadem praebet: non modo est principium parvarum necessitudinum, videlicet amicorum, familiae, parvorum coetuum, verum etiam grandium necessitudinum, scilicet socialium necessitudinum, oeconomicarum, politicarum. Ecclesiae – Evangelio institutae – caritas totum quiddam est, quia, ut docet sanctus Ioannes (cfr 1 Io 4, 8.16) atque quemadmodum Nostris in primis Litteris encyclicis demonstravimus, « Deus caritas est »: ex Dei caritate omnia oriuntur, per eam omnia informantur, ad eam omnia diriguntur. Caritas summum est donum, quod Deus hominibus destinavit, eius est repromissio nostraque spes.

	I am aware of the ways in which charity has been and continues to be misconstrued and emptied of meaning, with the consequent risk of being misinterpreted, detached from ethical living and, in any event, undervalued. In the social, juridical, cultural, political and economic fields — the contexts, in other words, that are most exposed to this danger — it is easily dismissed as irrelevant for interpreting and giving direction to moral responsibility. Hence the need to link charity with truth not only in the sequence, pointed out by Saint Paul, of veritas in caritate (Eph 4:15), but also in the inverse and complementary sequence of caritas in veritate. Truth needs to be sought, found and expressed within the “economy” of charity, but charity in its turn needs to be understood, confirmed and practised in the light of truth. In this way, not only do we do a service to charity enlightened by truth, but we also help give credibility to truth, demonstrating its persuasive and authenticating power in the practical setting of social living. This is a matter of no small account today, in a social and cultural context which relativizes truth, often paying little heed to it and showing increasing reluctance to acknowledge its existence.
	Plane conscii sumus a proposito declinasse itemque amisisse sensum caritatem, idcirco periculum adiisse ne perperam intellegeretur, de cotidiana ethice agenda vita exterminaretur, atque, utut est, ne recte adhiberetur. In sociali, iuridiciali, culturali, politico, oeconomico ambitu, scilicet in rationibus illis in id periculum magis inclinantibus, facile eiusdem declaratur inanitas ad morales responsalitates intellegendas dirigendasque. Quapropter caritas cum veritate est coniungenda non modo secundum rationem quam sanctus Paulus demonstravit, id est « veritas in caritate » (Eph 4, 15), verum etiam secundum rationem inversam complentemque, id est « caritas in veritate ». Veritas conquirenda, invenienda faciendaque in caritatis « oeconomia » est, at caritas e converso sub veritatis lumine est intellegenda, aestimanda et agenda. Hoc modo non solum caritati occurrimus, quae veritate illuminatur, sed veritati accipiendae subvenimus, eiusdem vim demonstrantes confirmandi atque in cotidiana sociali vita suadendi. Quod hodie haud parvi ponderis est, in ambitu quidem sociali culturalique, ubi veritas relativa fit, qui de ea non curat eandemque fastidit.

	3. Through this close link with truth, charity can be recognized as an authentic expression of humanity and as an element of fundamental importance in human relations, including those of a public nature. Only in truth does charity shine forth, only in truth can charity be authentically lived. Truth is the light that gives meaning and value to charity. That light is both the light of reason and the light of faith, through which the intellect attains to the natural and supernatural truth of charity: it grasps its meaning as gift, acceptance, and communion. Without truth, charity degenerates into sentimentality. Love becomes an empty shell, to be filled in an arbitrary way. In a culture without truth, this is the fatal risk facing love. It falls prey to contingent subjective emotions and opinions, the word “love” is abused and distorted, to the point where it comes to mean the opposite. Truth frees charity from the constraints of an emotionalism that deprives it of relational and social content, and of a fideism that deprives it of human and universal breathing-space. In the truth, charity reflects the personal yet public dimension of faith in the God of the Bible, who is both Agápe and Lógos: Charity and Truth, Love and Word.
	3. Eo quod cum veritate caritas nectitur, veluti germanae humanitatis manifestatio atque inter hominum necessitudines, etiam quod ad publicam vitam attinet, tamquam summi ponderis pars agnoscitur ea. In veritate tantum splendet caritas et de ipsa authentice vivitur. Veritas lux est, quae sensum vimque caritati tribuit. Lux haec est rationis et eadem opera fidei, per quam ad veritatem naturalem supernaturalemque caritatis pervenit intellectus: eiusdem donationis, acceptionis communionisque significationem comprehendit. Sine veritate caritas in animi affectionem labitur. Inane fit involucrum amor, ad arbitrium implendum. In cultura quadam veritatis experti amoris fatale est periculum. Ipse affectionibus fortuitisque subiectorum opinationibus involvitur, quod est verbum ultra modum adhibitum, ut vel contrarium significet. Veritas ab animi commotionis angustiis caritatem vindicat, quae relationalia socialiaque obiecta tollit, atque fideismum, ut aiunt, aufert, qui eidem humanum universalemque sensum detrahit. In veritate caritas personalem perinde ac publicam rationem fidei erga Deum biblicum reddit, qui est una simul et « Agápe » et « Lógos »: Caritas et Veritas, Amor et Verbum.

	4. Because it is filled with truth, charity can be understood in the abundance of its values, it can be shared and communicated. Truth, in fact, is lógos which creates diá-logos, and hence communication and communion. Truth, by enabling men and women to let go of their subjective opinions and impressions, allows them to move beyond cultural and historical limitations and to come together in the assessment of the value and substance of things. Truth opens and unites our minds in the lógos of love: this is the Christian proclamation and testimony of charity. In the present social and cultural context, where there is a widespread tendency to relativize truth, practising charity in truth helps people to understand that adhering to the values of Christianity is not merely useful but essential for building a good society and for true integral human development. A Christianity of charity without truth would be more or less interchangeable with a pool of good sentiments, helpful for social cohesion, but of little relevance. In other words, there would no longer be any real place for God in the world. Without truth, charity is confined to a narrow field devoid of relations. It is excluded from the plans and processes of promoting human development of universal range, in dialogue between knowledge and praxis.
	4. Utpote cum plena sit veritatis caritas, eandem intellegere eius in locupletibus bonis, participare et communicare homo potest. Veritas namque est « lógos » qui efficit « diá-logon » ideoque communicationem et communionem. Veritas ex opinionibus subiectivisque perceptionibus cum detrahat homines, efficit ut ipsi culturales historicasque condiciones praetergrediantur atque de aestimandis ponderibus substantiisque rerum conveniant. Recludit veritas et intellectus in amoris lógo coniungit: hic est caritatis nuntius christianumque testimonium. In hodierno sociali culturalique ambitu, ubi lata ad verum rerum adiunctis accommodandum exstat inclinatio, eo quod caritas in veritate tenetur, id ad intellegendum hoc ducit: doctrinae christianae adhaesio non modo est utile quiddam, verum etiam necessarium, ut bona societas atque verus integerque hominum progressus efficiantur. Christianum nomen caritatis absque veritate facile haberi potest bonarum affectionum supplementum, quae socialem convictum iuvant, sed sunt parvi momenti. Hac quidem ratione Deo non est in mundo locus. Sine veritate in angustum locum expertemque necessitudinum detruditur caritas. Ex propositis atque processibus de universalis latitudinis humano progressu efficiendo seiungitur, in cognitionum operositatumque dialogo.

	5. Charity is love received and given. It is “grace” (cháris). Its source is the wellspring of the Father’s love for the Son, in the Holy Spirit. Love comes down to us from the Son. It is creative love, through which we have our being; it is redemptive love, through which we are recreated. Love is revealed and made present by Christ (cf. Jn 13:1) and “poured into our hearts through the Holy Spirit” (Rom 5:5). As the objects of God’s love, men and women become subjects of charity, they are called to make themselves instruments of grace, so as to pour forth God’s charity and to weave networks of charity.
	5. Caritas amor est acceptus itemque donatus. Ipsa est « gratia » (cháris). Eius scaturigo est vivus Patris erga Filium in Spiritu Sancto amor. Amor est qui ex Filio in nos transit. Amor est creator, per quem sumus; amor est redemptor ad quem creati sumus. Amor revelatus et a Christo factus (cfr Io 13, 1) necnon diffusus « in cordibus nostris per Spiritum Sanctum » (Rom 5, 5). Ad Dei amorem destinati, homines caritatis obiectum sunt facti, qui ipsi vocantur ut instrumenta fiant gratiae, ut Dei caritatem effundant iique caritatis retia texant.

	This dynamic of charity received and given is what gives rise to the Church’s social teaching, which is caritas in veritate in re sociali: the proclamation of the truth of Christ’s love in society. This doctrine is a service to charity, but its locus is truth. Truth preserves and expresses charity’s power to liberate in the ever-changing events of history. It is at the same time the truth of faith and of reason, both in the distinction and also in the convergence of those two cognitive fields. Development, social well-being, the search for a satisfactory solution to the grave socio-economic problems besetting humanity, all need this truth. What they need even more is that this truth should be loved and demonstrated. Without truth, without trust and love for what is true, there is no social conscience and responsibility, and social action ends up serving private interests and the logic of power, resulting in social fragmentation, especially in a globalized society at difficult times like the present.
	Huic caritatis permutationi, quae accipitur et donatur, Ecclesiae socialis respondet doctrina. Ipsa est « caritas in veritate in re sociali »: veritatis amoris Christi in societate nuntius. Doctrina haec caritati inservit, sed in veritate. Servat veritas et liberationis caritatis vim manifestat in vicissitudinibus, quae usque in historia renovantur. Fidei simulque rationis veritas est, cum uterque ambitus cognitivus distinguatur simulque operetur. Progressus, socialis prosperitas, congrua gravium quaestionum socialium oeconomicarumque solutio, quibus humanitas conflictatur, hac indigent veritate. Magis necesse habent ut talis veritas ametur et confirmetur. Sine veritate, sine fiducia et in verum amore, abest conscientia socialisque responsalitas, atque socialis actio in privata commoda recidit necnon in dominandi proposita, consecutionibus exstantibus societatem dissipantibus, eo magis in societate quadam, quae universaliter conglobatur, in difficilibus condicionibus, quae nunc sunt.

	6. “Caritas in veritate” is the principle around which the Church’s social doctrine turns, a principle that takes on practical form in the criteria that govern moral action. I would like to consider two of these in particular, of special relevance to the commitment to development in an increasingly globalized society: justice and the common good.
	6. « Caritas in veritate » principium est in quo tota socialis Ecclesiae doctrina sistit, principium scilicet quod formam induit, quae in normis moralem actionem moderantibus operatur. Harum duas nominatim memorare volumus, quae peculiarem in modum officio suggeruntur societatem amplificandi, quae ad globalizationem vertitur, videlicet iustitiam et bonum commune.

	First of all, justice. Ubi societas, ibi ius: every society draws up its own system of justice. Charity goes beyond justice, because to love is to give, to offer what is “mine” to the other; but it never lacks justice, which prompts us to give the other what is “his”, what is due to him by reason of his being or his acting. I cannot “give” what is mine to the other, without first giving him what pertains to him in justice. If we love others with charity, then first of all we are just towards them. Not only is justice not extraneous to charity, not only is it not an alternative or parallel path to charity: justice is inseparable from charity 1, and intrinsic to it. Justice is the primary way of charity or, in Paul VI’s words, “the minimum measure” of it 2, an integral part of the love “in deed and in truth” (1 Jn 3:18), to which Saint John exhorts us. On the one hand, charity demands justice: recognition and respect for the legitimate rights of individuals and peoples. It strives to build the earthly city according to law and justice. On the other hand, charity transcends justice and completes it in the logic of giving and forgiving 3. The earthly city is promoted not merely by relationships of rights and duties, but to an even greater and more fundamental extent by relationships of gratuitousness, mercy and communion. Charity always manifests God’s love in human relationships as well, it gives theological and salvific value to all commitment for justice in the world.
	Primum iustitiam dicimus. Ubi societas, ibi ius: quaeque societas suum ipsius iustitiae ordinem constituit. Caritas iustitiam praetergreditur, quia amare est donare, « meum » alii ministrare; sed istud non sine iustitia fit, quae alii tribuendum curat quod « ad eum » spectat, quod, ratione habita ipsius essendi et operandi, ad eum pertinet. Alii meum « tribuere » non possum, quin primum quod ad eum secundum iustitiam spectat non dederim. Qui ceteros caritate amat, ante omnia erga eos aequus est. Non modo iustitia caritati non est aversa, non modo via non est quaedam succedanea vel caritati confinis: iustitia « a caritate seiungi non potest » [1], intra eam est. Iustitia prima est via caritatis vel, ad Decessoris Nostri Pauli VI effatum, « minima ipsius mensura » [2], pars quidem necessaria illius amoris « in opere et veritate » (1 Io 3, 18), de qua re monet apostolus Ioannes. Ex una parte caritas iustitiam secum fert: agnitionem scilicet et legitimorum iurium singulorum populorumque tuitionem. Dat ipsa operam ut « hominis civitas » ad ius iustitiamque constituatur. Ex altera, caritas iustitiam praetergreditur eamque donationis veniaeque ratione complet [3]. « Hominis civitas » non solum iurium officiorumque vinculis provehitur, sed magis atque prae omnibus rebus gratuitatis, misericordiae communionisque vinculis. Usque etiam in humanis necessitudinibus Dei amorem ostendit caritas, vim theologicam salutaremque cunctis iustitiae officiis in terrarum orbe ipsa praebet.

	7. Another important consideration is the common good. To love someone is to desire that person’s good and to take effective steps to secure it. Besides the good of the individual, there is a good that is linked to living in society: the common good. It is the good of “all of us”, made up of individuals, families and intermediate groups who together constitute society 4. It is a good that is sought not for its own sake, but for the people who belong to the social community and who can only really and effectively pursue their good within it. To desire the common good and strive towards it is a requirement of justice and charity. To take a stand for the common good is on the one hand to be solicitous for, and on the other hand to avail oneself of, that complex of institutions that give structure to the life of society, juridically, civilly, politically and culturally, making it the pólis, or “city”. The more we strive to secure a common good corresponding to the real needs of our neighbours, the more effectively we love them. Every Christian is called to practise this charity, in a manner corresponding to his vocation and according to the degree of influence he wields in the pólis. This is the institutional path — we might also call it the political path — of charity, no less excellent and effective than the kind of charity which encounters the neighbour directly, outside the institutional mediation of the pólis. When animated by charity, commitment to the common good has greater worth than a merely secular and political stand would have. Like all commitment to justice, it has a place within the testimony of divine charity that paves the way for eternity through temporal action. Man’s earthly activity, when inspired and sustained by charity, contributes to the building of the universal city of God, which is the goal of the history of the human family. In an increasingly globalized society, the common good and the effort to obtain it cannot fail to assume the dimensions of the whole human family, that is to say, the community of peoples and nations 5, in such a way as to shape the earthly city in unity and peace, rendering it to some degree an anticipation and a prefiguration of the undivided city of God.
	7. Magni proinde bonum commune est ducendum. Quemquam diligere idem est ac eius bonum velle atque efficaciter eius causa agere. Iuxta singulorum bona, adest bonum, quod cum sociali personarum convictu nectitur: bonum commune. Bonum est « omnium nostrorum », quod singuli, familiae atque coetus medii constituunt, qui in communitatem socialem confluunt [4]. Non est sane bonum per se ipsum conquisitum, sed personarum gratia, quae communitatem socialem participant atque in ea tantum reapse et efficaciter bonum suum consequi possunt. Iustitiae est et caritatis bonum commune velle et pro eo operari. Bono communi studere idem est atque hinc curare illinc adhibere instituta illa universa quae ad iuridicam, civilem, politicam, culturalem rationem socialem convictum efficiunt, qui hoc modo póleos, urbis, speciem obtinet. Eo efficacius proximus amatur, quo magis bonum commune colitur, quod veris necessitatibus occurrat. Quisque christianus ad hanc caritatem vocatur pro sua vocatione ac pro suis facultatibus pólin attingentibus. Ratio est haec institutionalis – dici potest etiam politica – caritatis, quae non minus est praestabilis efficaxque quam caritas quae ipsum proximum convenit, haud intervenientibus póleos institutionibus. Cum id movet caritas, communis boni munus plus valet quam saeculare politicumque officium. Quidquid pro iustitia agitur, id in illa divinae caritatis testificatione inscribitur, quae temporaliter operando, aeternitatem parat. Agens in terra homo, cum caritas eum inspirat atque sustinet, operam dat ut universalis illa civitas Dei aedificetur, ad quam humanae familiae historia procedit. In societate illa quae ad globalizationem vertitur, bonum commune eiusque cura non possunt universam hominum familiam non complecti, videlicet populorum Nationumque communitatem [5], ita ut unitatis pacisque imago hominis civitati praebeatur, atque in antecessum quodammodo Dei civitas sine saepimentis effingatur.

	8. In 1967, when he issued the Encyclical Populorum Progressio, my venerable predecessor Pope Paul VI illuminated the great theme of the development of peoples with the splendour of truth and the gentle light of Christ’s charity. He taught that life in Christ is the first and principal factor of development 6 and he entrusted us with the task of travelling the path of development with all our heart and all our intelligence 7, that is to say with the ardour of charity and the wisdom of truth. It is the primordial truth of God’s love, grace bestowed upon us, that opens our lives to gift and makes it possible to hope for a “development of the whole man and of all men” 8, to hope for progress “from less human conditions to those which are more human” 9, obtained by overcoming the difficulties that are inevitably encountered along the way.
	8. Anno MCMLXVII Litteras encyclicas Populorum progressio evulgans veneratus Decessor Noster Paulus VI, magnum populorum progressionis argumentum sub veritatis splendore atque suavi lumine Christi caritatis collustravit. Affirmavit ille Christi nuntium primum esse et praecipuum progressionis elementum [6] atque ipse monita nobis reliquit in progressionis semita toto corde intellectuque procedendi [7], id est cum caritatis ardore ac sapientia veritatis. Primigeniae est Dei amoris veritas, gratia quae nobis donatur, quae nostram vitam dono recludit atque efficit ut spe « profectui totius hominis et cunctorum hominum consulere » [8] possimus, per transitum « a minus humanis vitae condicionibus in humaniores » [9], qui per superatas difficultates obtinetur, quae in itinere necessario reperiuntur.

	At a distance of over forty years from the Encyclical’s publication, I intend to pay tribute and to honour the memory of the great Pope Paul VI, revisiting his teachings on integral human development and taking my place within the path that they marked out, so as to apply them to the present moment. This continual application to contemporary circumstances began with the Encyclical Sollicitudo Rei Socialis, with which the Servant of God Pope John Paul II chose to mark the twentieth anniversary of the publication of Populorum Progressio. Until that time, only Rerum Novarum had been commemorated in this way. Now that a further twenty years have passed, I express my conviction that Populorum Progressio deserves to be considered “the Rerum Novarum of the present age”, shedding light upon humanity’s journey towards unity.
	Plus quam XL exactis annis a Litteris encyclicis editis, laudes honoremque praeclaro quidem Pontifici Paulo VI tribuere volumus, eiusdem de integra humanaque progressione doctrinam repetentes atque eodem in cursu Nos ponentes, quem ipsa demonstravit, ut hodiernis temporibus accommodetur. Processus hic accommodationis a Litteris encyclicis Sollicitudo rei socialis sumpsit initium, quibus Dei Servus Ioannes Paulus II publicatas Litteras encyclicas Populorum progressio commemorare voluit, quattuor transactis lustris. Ad id tempus, talis commemoratio solummodo Litteris encyclicis Rerum novarum destinata est. Viginti post alios annos, persuasum Nobis habemus Litteras encyclicas Populorum progressio habendas esse ut « Litteras encyclicas Rerum novarum nostrae aetatis », humanitatis iter collustrantes, unitatem adepturae.

	9. Love in truth — caritas in veritate — is a great challenge for the Church in a world that is becoming progressively and pervasively globalized. The risk for our time is that the de facto interdependence of people and nations is not matched by ethical interaction of consciences and minds that would give rise to truly human development. Only in charity, illumined by the light of reason and faith, is it possible to pursue development goals that possess a more humane and humanizing value. The sharing of goods and resources, from which authentic development proceeds, is not guaranteed by merely technical progress and relationships of utility, but by the potential of love that overcomes evil with good (cf. Rom 12:21), opening up the path towards reciprocity of consciences and liberties.
	9. Amor in veritate – caritas in veritate – magna est Ecclesiae provocatio in ipso terrarum orbe qui ad globalizationem progreditur eaque perfunditur. Nostra quidem aetate periculum est ne ad mutuam hominum re complexionem non respondeat reciproca conscientiarum intellectuumque ethica actio, ex qua oriri possit ut effectus vere humanus progressus. Solummodo per caritatem, rationis fideique luce illuminatam, obtineri possunt proposita profectus humaniorem habentia vim atque humanius operantia. Eo quod bona copiaeque partiuntur, ex quibus germana progressio oritur, id non secum ferunt technicus provectus tantum atque opportunitatis necessitudines, verum etiam amoris vires, quae malum bono vincunt (cfr Rom 12, 21) atque conscientiarum libertatumque patefaciunt permutationes.

	The Church does not have technical solutions to offer 10 and does not claim “to interfere in any way in the politics of States.” 11 She does, however, have a mission of truth to accomplish, in every time and circumstance, for a society that is attuned to man, to his dignity, to his vocation. Without truth, it is easy to fall into an empiricist and sceptical view of life, incapable of rising to the level of praxis because of a lack of interest in grasping the values — sometimes even the meanings — with which to judge and direct it. Fidelity to man requires fidelity to the truth, which alone is the guarantee of freedom (cf. Jn 8:32) and of the possibility of integral human development. For this reason the Church searches for truth, proclaims it tirelessly and recognizes it wherever it is manifested. This mission of truth is something that the Church can never renounce. Her social doctrine is a particular dimension of this proclamation: it is a service to the truth which sets us free. Open to the truth, from whichever branch of knowledge it comes, the Church’s social doctrine receives it, assembles into a unity the fragments in which it is often found, and mediates it within the constantly changing life-patterns of the society of peoples and nations 12.
	Ecclesia technica consilia haud praebet [10], cum sit « ab omni Civitatum administrandarum parte longissime aliena » [11]. Complendam missionem tamen habet ipsa veritatis, omni tempore et in omnibus rerum adiunctis, ut societas ad hominis eiusque dignitatis et vocationis mensuram obtineatur. Absque veritate in vitae empiristicas scepticasque opinationes deciditur, quae ex praxi exsistere non valet, cuius non interest bona percipere – interdum nec significationes – quibus ea est iudicanda dirigendaque. Hominis fidelitas secum fert fidelitatem veritati, quae una est sponsio libertatis (cfr Io 8, 32) atque humanum omnibus ex partibus progressum praestare potest.
Idcirco Ecclesia eandem requirit, indefesse nuntiat ipsamque ubicumque manifestatur agnoscit. Ab hac veritatis missione Ecclesia cessare non potest. Eius socialis doctrina peculiaris est huius nuntii pars: liberantiveritati ipsa inservit. Ad veritatem expedita, undecumque manantem, socialis Ecclesiae doctrina eam suscipit, in unitatem fragmenta redigit, in quibus eam ipsa saepe reperit, eandemque in vitae experientia usque nova societatis hominum populorumque temperat [12].
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	LITTERARUM ENCYCLICARUM
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	10. A fresh reading of Populorum Progressio, more than forty years after its publication, invites us to remain faithful to its message of charity and truth, viewed within the overall context of Paul VI’s specific magisterium and, more generally, within the tradition of the Church’s social doctrine. Moreover, an evaluation is needed of the different terms in which the problem of development is presented today, as compared with forty years ago. The correct viewpoint, then, is that of the Tradition of the apostolic faith 13, a patrimony both ancient and new, outside of which Populorum Progressio would be a document without roots — and issues concerning development would be reduced to merely sociological data.
	10. Litterarum encyclicarum Populorum progressio iterata lectio, post plus ab earundem editione quam quadraginta anni transierunt, postulat ut ipsius caritatis veritatisque nuntio fideles maneamus, dum peculiaris ambitus Pauli VI magisterii consideratur atque, latiore ratione, intra Ecclesiae socialis doctrinae traditionem. Diversae quoque rationes sunt ponderandae, quibus hodie secus atque illo tempore progressionis quaestio agitatur. Recta quidem animadversio est fidei apostolicae Traditionis [13], patrimonii antiqui novique, extra quod Litterae encyclicae Populorum progressio si versarentur, documentum essent sine radicibus progressionisque quaestiones in sociologica tantum elementa reciderent.

	11. The publication of Populorum Progressio occurred immediately after the conclusion of the Second Vatican Ecumenical Council, and in its opening paragraphs it clearly indicates its close connection with the Council 14. Twenty years later, in Sollicitudo Rei Socialis, John Paul II, in his turn, emphasized the earlier Encyclical’s fruitful relationship with the Council, and especially with the Pastoral Constitution Gaudium et Spes 15. I too wish to recall here the importance of the Second Vatican Council for Paul VI’s Encyclical and for the whole of the subsequent social Magisterium of the Popes. The Council probed more deeply what had always belonged to the truth of the faith, namely that the Church, being at God’s service, is at the service of the world in terms of love and truth. Paul VI set out from this vision in order to convey two important truths. The first is that the whole Church, in all her being and acting — when she proclaims, when she celebrates, when she performs works of charity — is engaged in promoting integral human development. She has a public role over and above her charitable and educational activities: all the energy she brings to the advancement of humanity and of universal fraternity is manifested when she is able to operate in a climate of freedom. In not a few cases, that freedom is impeded by prohibitions and persecutions, or it is limited when the Church’s public presence is reduced to her charitable activities alone. The second truth is that authentic human development concerns the whole of the person in every single dimension 16. Without the perspective of eternal life, human progress in this world is denied breathing-space. Enclosed within history, it runs the risk of being reduced to the mere accumulation of wealth; humanity thus loses the courage to be at the service of higher goods, at the service of the great and disinterested initiatives called forth by universal charity. Man does not develop through his own powers, nor can development simply be handed to him. In the course of history, it was often maintained that the creation of institutions was sufficient to guarantee the fulfilment of humanity’s right to development. Unfortunately, too much confidence was placed in those institutions, as if they were able to deliver the desired objective automatically. In reality, institutions by themselves are not enough, because integral human development is primarily a vocation, and therefore it involves a free assumption of responsibility in solidarity on the part of everyone. Moreover, such development requires a transcendent vision of the person, it needs God: without him, development is either denied, or entrusted exclusively to man, who falls into the trap of thinking he can bring about his own salvation, and ends up promoting a dehumanized form of development. Only through an encounter with God are we able to see in the other something more than just another creature 17, to recognize the divine image in the other, thus truly coming to discover him or her and to mature in a love that “becomes concern and care for the other.” 18
	11. Continuo post Concilium Oecumenicum Vaticanum II finitum evulgatae sunt Litterae encyclicae Populorum progressio. Ipsae Litterae primis paragraphis intimam cum Concilio necessitudinem demonstrant [14]. Ioannes Paulus II, viginti post annis, Litteris encyclicis Sollicitudo rei socialis sua ex parte fructuosam illarum Litterarum cum Concilio necessitudinem, potissimumque cum Constitutione pastorali Gaudium et spes confirmavit [15]. Nos quoque Concilii Vaticani II pondus super Pauli VI Litteris encyclicis necnon universo subsequenti Summorum Pontificum sociali magisterio memorare volumus. Quidquid ad fidei veritatem semper spectat altius vestigavit Concilium, scilicet Ecclesiam, Deo inservientem, mundo, quod ad amorem veritatemque attinet, inservire. Ex hoc ipso rerum prospectu initium sumpsit Paulus VI, ut duas praestabiles veritates exhiberet. Alteram quod tota Ecclesia, tota sua natura actioneque, cum nuntiat, celebrat et in caritate operatur, integrum hominis progressum promovere contendit. Ad eam publicum officium pertinet, quod non in ope ferenda vel institutione circumscribitur, sed omnes suas vires adhibet serviens homini promovendo universalique fraternitati, cum libertatis regimine frui potest. Haud paucis in casibus libertas haec interdictis persecutionibusque impeditur aut imminuitur, cum publica Ecclesiae praesentia eiusdem solummodo caritatis operibus circumscribitur. Altera adest veritas verum hominis progressum ad totam personam eius in omnibus rationibus pertinere [16]. Dempta vitae aeternae exspectatione, hoc in mundo spiritu privatur humanus progressus. Intra historiam conclusus, periculum adire potest ne ad opes augendas tantummodo se tradat; humanitas sic despondet animum praestantiora bona atque magna liberaliaque incepta appetendi, ad quae universalis caritas impellit. Suis tantum viribus non progreditur homo, neque ei mere extrinsecus datur progressus. Annorum decursu saepenumero hoc putatum est conditas institutiones humanitati progressus ius suppeditare affatim posse. Proh dolor in his institutionibus immodica fiducia est collocata, quasi optatum propositum per se ipsae consequi possent. Institutiones revera solae non sufficiunt, quandoquidem humanus omnibus ex partibus integer progressus imprimis est vocatio quaedam ideoque liberam solidalemque responsalitatem secum fert, quam omnes suscipere debent. Talis progressio praeterea personae transcendentem prospectum requirit, Deo indiget: sine Eo progressus aut negatur aut hominis manibus solummodo demandatur, qui in iactantiam se ipsum salvandi incidit, inhumanum denique progressum provecturus. Ceterum cum Deo tantum occursus non sinit « in altero semper alterum solummodo » [17] cernere, sed in eo divinam imaginem agnoscere, dum sic alter reapse detegitur atque amor maturescit qui « alterius hominis curatio » [18] fit.

	12. The link between Populorum Progressio and the Second Vatican Council does not mean that Paul VI’s social magisterium marked a break with that of previous Popes, because the Council constitutes a deeper exploration of this magisterium within the continuity of the Church’s life 19. In this sense, clarity is not served by certain abstract subdivisions of the Church’s social doctrine, which apply categories to Papal social teaching that are extraneous to it. It is not a case of two typologies of social doctrine, one pre-conciliar and one post-conciliar, differing from one another: on the contrary, there is a single teaching, consistent and at the same time ever new 20. It is one thing to draw attention to the particular characteristics of one Encyclical or another, of the teaching of one Pope or another, but quite another to lose sight of the coherence of the overall doctrinal corpus 21. Coherence does not mean a closed system: on the contrary, it means dynamic faithfulness to a light received. The Church’s social doctrine illuminates with an unchanging light the new problems that are constantly emerging 22. This safeguards the permanent and historical character of the doctrinal “patrimony” 23 which, with its specific characteristics, is part and parcel of the Church’s ever-living Tradition 24. Social doctrine is built on the foundation handed on by the Apostles to the Fathers of the Church, and then received and further explored by the great Christian doctors. This doctrine points definitively to the New Man, to the “last Adam [who] became a life-giving spirit” (1 Cor 15:45), the principle of the charity that “never ends” (1 Cor 13:8). It is attested by the saints and by those who gave their lives for Christ our Saviour in the field of justice and peace. It is an expression of the prophetic task of the Supreme Pontiffs to give apostolic guidance to the Church of Christ and to discern the new demands of evangelization. For these reasons, Populorum Progressio, situated within the great current of Tradition, can still speak to us today.
	12. Litterarum encyclicarum Populorum progressio cum Concilio Vaticano II vinculum non discidium quoddam importat inter Pauli VI sociale magisterium et doctrinam eiusdem Decessorum Pontificum, cum Concilium in constanti Ecclesiae vita hoc magisterium altius pervestigavit [19]. Hac ratione quaedam Ecclesiae recentis doctrinae socialis abstractae partitiones haud planum faciunt, quippe quae Pontificum doctrinae sociali alienas notiones adhibeant. Non doctrinae socialis dantur duae series, scilicet una ante Concilium, altera post Concilium expedita, quae inter se dissideant, sed una doctrina, sibi constans atque item usque nova [20]. Aequum est peculiaritates animadvertere quae unae alteraeve Litterae encyclicae, doctrinam quam unus alterve Pontifex, secum ferunt, at semper ob oculos totius doctrinalis corporis congruentia est habenda [21]. Congruentia minime in ordine quodam conclusionem, at potius dynamicam recepto lumini fidelitatem designat. Ecclesiae socialis doctrina immutabili luce novas quaestiones usque collustrat, quae emergunt [22]. Id huius doctrinae « patrimonii » tum constantem tum historicam servat naturam [23], quod suis peculiaritatibus vitalem usque Ecclesiae Traditionem participat [24]. In fundamento ipso, quod sive Apostoli sive Ecclesiae Patres tradiderunt, nititur doctrina socialis, quod deinceps susceperunt pervestigaruntque eximii christiani Doctores. Doctrina haec tandem ad Hominem novum revertitur, ad novissimum « Adam in Spiritum vivificantem » (1 Cor 15, 45) qui est principium caritatis quae « numquam excidit » (1 Cor 13, 8). Eandem testati sunt Sancti et quotquot propter Christum Salvatorem vitam in iustitiae pacisque provincia tradiderunt. In ea propheticum Summorum Pontificum officium Christi Ecclesiam apostolica ratione moderandi itemque novas evangelizationis necessitates percipiendi manifestatur. Has propter causas, Litterae encyclicae Populorum progressio, spectabilem Traditionis tenentes cursum, etiam nos hodie alloqui valent.

	13. In addition to its important link with the entirety of the Church’s social doctrine, Populorum Progressio is closely connected to the overall magisterium of Paul VI, especially his social magisterium. His was certainly a social teaching of great importance: he underlined the indispensable importance of the Gospel for building a society according to freedom and justice, in the ideal and historical perspective of a civilization animated by love. Paul VI clearly understood that the social question had become worldwide  25 and he grasped the interconnection between the impetus towards the unification of humanity and the Christian ideal of a single family of peoples in solidarity and fraternity. In the notion of development, understood in human and Christian terms, he identified the heart of the Christian social message, and he proposed Christian charity as the principal force at the service of development. Motivated by the wish to make Christ’s love fully visible to contemporary men and women, Paul VI addressed important ethical questions robustly, without yielding to the cultural weaknesses of his time.
	13. Praeter quam quod cum universa Ecclesiae sociali doctrina nectuntur, eaedem Litterae encyclicae « Populorum progressio » arte cum toto Pauli VI magisterio coniunguntur, nominatimque cum sociali eiusdem magisterio. Sociali quidem doctrina plurimum ipse praestitit: pondus enim Evangelii confirmavit, quod societatis aedificandae gratia secundum libertatem iustitiamque, in quodam prospectu perfecto historicoque alicuius humani cultus qui amore imbuitur, praetermitti non potest. Paulus VI plane intellexit quo pacto socialis quaestio universalis facta esset [25] ipseque comprehendit quemadmodum coniunctionis impulsus atque christiana perfectio unius familiae populorum, in communi fraternitate solidalis, reciprocarentur. Progressionem secundum humanam christianamque rationem cardinem indicavit praeceptorum socialium christianorum atque christianam caritatem sicut praecipuam vim designavit ad progressum efficiendum. Cum cuperet ut Christi amor liquido huius temporis homini manifestaretur, firmiter magni momenti ethicis quaestionibus occurrit, minime culturalibus suae aetatis obsequens infirmitatibus.

	14. In his Apostolic Letter Octogesima Adveniens of 1971, Paul VI reflected on the meaning of politics, and the danger constituted by utopian and ideological visions that place its ethical and human dimensions in jeopardy. These are matters closely connected with development. Unfortunately the negative ideologies continue to flourish. Paul VI had already warned against the technocratic ideology so prevalent today 26, fully aware of the great danger of entrusting the entire process of development to technology alone, because in that way it would lack direction. Technology, viewed in itself, is ambivalent. If on the one hand, some today would be inclined to entrust the entire process of development to technology, on the other hand we are witnessing an upsurge of ideologies that deny in toto the very value of development, viewing it as radically anti-human and merely a source of degradation. This leads to a rejection, not only of the distorted and unjust way in which progress is sometimes directed, but also of scientific discoveries themselves, which, if well used, could serve as an opportunity of growth for all. The idea of a world without development indicates a lack of trust in man and in God. It is therefore a serious mistake to undervalue human capacity to exercise control over the deviations of development or to overlook the fact that man is constitutionally oriented towards “being more”. Idealizing technical progress, or contemplating the utopia of a return to humanity’s original natural state, are two contrasting ways of detaching progress from its moral evaluation and hence from our responsibility.
	14. Per Litteras apostolicas Octogesima adveniens, anno MCMLXXI evulgatas, Paulus VI quaestionem tractavit rei politicae significationis et periculi, quod utopisticas ideologicasque opinationes secum importabat, quae ipsius ethicam humanamque qualitatem in discrimen ducerent. Argumenta haec sunt, quae cum progressione arte copulantur. Proh dolor malae ideologiae continenter augescunt. A technocratica ideologia, quae hodie maxime viget, ut caveretur Paulus VI iam monuit [26], cum sibi periculi conscius esset cunctum progressionis processum uni technicae arti committendi, cum hac ratione directio adimeretur. Technica ars per se ipsa ambigua est. Si hodie hinc ad eidem totum progressionis processum committendum inclinatur, illinc oriuntur inspiciunturque ideologiae quae ipsam progressionis utilitatem in universum detrectant, quae, detrimentum tantum allatura, funditus hominem aversari putatur. Sic non modo depravata ratio iniquaque, qua interdum progressum dirigunt homines, verum etiam ipsa scientifica inventa damnantur, quae, recte usurpata, omnibus incrementum capiendi dant facultates. Cuiusdam mundi sine progressione opinatio diffidentiam erga hominem Deumque demonstrat. Quapropter magnus est error humanas facultates progressionis pravitates moderandi spernere aut immo ignorare hominem sua natura ad « maius sui incrementum » esse proclivem. Cum absolute ad ideologicam rationem putatur technicus progressus aut utopia fingitur alicuius humanitatis, quae ad primigeniam naturae condicionem redeat, oppositae duae habentur opinationes, quae progressum a morali iudicio ideoque a nostra responsalitate disiungant.

	15. Two further documents by Paul VI without any direct link to social doctrine — the Encyclical Humanae Vitae (25 July 1968) and the Apostolic Exhortation Evangelii Nuntiandi (8 December 1975) — are highly important for delineating the fully human meaning of the development that the Church proposes. It is therefore helpful to consider these texts too in relation to Populorum Progressio.
	15. Duo alia Pauli VI documenta cum sociali doctrina coniunguntur, videlicet Litterae encyclicae Humanae vitae, die XXV mensis Iulii anno MCMLXVIII datae, atque Adhortatio apostolica Evangelii nuntiandi, die VIII mensis Decembris anno MCMLXXV evulgata, quae magni momenti sunt, ut progressionis prorsus humana significatio describatur, quam Ecclesia proponit. Quocirca aequum est scripta haec quoque legere cum Litteris encyclicis Populorum progressio conferenda.

	The Encyclical Humanae Vitae emphasizes both the unitive and the procreative meaning of sexuality, thereby locating at the foundation of society the married couple, man and woman, who accept one another mutually, in distinction and in complementarity: a couple, therefore, that is open to life 27. This is not a question of purely individual morality: Humanae Vitae indicates the strong links between life ethics and social ethics, ushering in a new area of magisterial teaching that has gradually been articulated in a series of documents, most recently John Paul II’s Encyclical Evangelium Vitae 28. The Church forcefully maintains this link between life ethics and social ethics, fully aware that “a society lacks solid foundations when, on the one hand, it asserts values such as the dignity of the person, justice and peace, but then, on the other hand, radically acts to the contrary by allowing or tolerating a variety of ways in which human life is devalued and violated, especially where it is weak or marginalized.” 29
	Litterae encyclicae Humanae vitae coniunctivam genetivamque sexualitatis naturam extollunt, quae sicut societatis fundamentum locant coniuges, virum et feminam, dum se mutuo distinguentes itemque complentes suscipiunt. De coniugibus ideo agitur vitae studentibus [27]. Haud de re morali solummodo singulorum sermo fit: Litterae encyclicae « Humanae vitae » solida vincula designant, quae inter vitae ethicam et ethicam socialem intercedunt, magistrale quoddam insinuantes argumentum, quod gradatim variis in documentis auctum est, novissime in Ioannis Pauli II Litteris encyclicis Evangelium vitae [28]. Firmiter hanc vitae ethicae cum ethica sociali coniunctionem exhibet Ecclesia, sibi prorsus conscia: « Nec firma habere potest fundamenta illa societas quae – dum bona asserit qualia sunt personarum dignitas, iustitia et pax – sibi obloquitur radicitus, cum diversissimas quidem recipiat perferatque rationes humanam neglegendi ac violandi vitam, praesertim infirmam et segregem » [29].

	The Apostolic Exhortation Evangelii Nuntiandi, for its part, is very closely linked with development, given that, in Paul VI’s words, “evangelization would not be complete if it did not take account of the unceasing interplay of the Gospel and of man’s concrete life, both personal and social.” 30 “Between evangelization and human advancement — development and liberation — there are in fact profound links” 31: on the basis of this insight, Paul VI clearly presented the relationship between the proclamation of Christ and the advancement of the individual in society. Testimony to Christ’s charity, through works of justice, peace and development, is part and parcel of evangelization, because Jesus Christ, who loves us, is concerned with the whole person. These important teachings form the basis for the missionary aspect 32 of the Church’s social doctrine, which is an essential element of evangelization 33. The Church’s social doctrine proclaims and bears witness to faith. It is an instrument and an indispensable setting for formation in faith.
	Adhortatio apostolica Evangelii nuntiandi, sua fungens vice, artissime cum progressione coniungitur. Eo quod « evangelizatio – scripsit Paulus VI – plena non est, nisi ratio habetur mutuae appellationis, quae continenter intercedit inter Evangelium et vitam concretam, personalem ac socialem hominis » [30]. « Revera inter evangelizationem et promotionem humanam, seu progressionem et liberationem, interveniunt intima vincula coniunctionis » [31]: hac ductus conscientia, Paulus VI vinculum Christi nuntii cum personae in societate provectione aperte ostendit. Christi caritatis testificatio per iustitiae, pacis progressionisque opera pars quidem est evangelizationis, quandoquidem Iesu Christo, qui nos diligit, cordi est totus homo. Praestanti hac in doctrina disciplinae socialis Ecclesiae facies missionaria [32] tamquam essentialis pars evangelizationis nititur [33]. Ecclesiae doctrina socialis nuntiatio est et fidei testificatio. Ad eandem consequendam institutionis instrumentum locusque est necessarius.

	16. In Populorum Progressio, Paul VI taught that progress, in its origin and essence, is first and foremost a vocation: “in the design of God, every man is called upon to develop and fulfil himself, for every life is a vocation.” 34 This is what gives legitimacy to the Church’s involvement in the whole question of development. If development were concerned with merely technical aspects of human life, and not with the meaning of man’s pilgrimage through history in company with his fellow human beings, nor with identifying the goal of that journey, then the Church would not be entitled to speak on it. Paul VI, like Leo XIII before him in Rerum Novarum 35, knew that he was carrying out a duty proper to his office by shedding the light of the Gospel on the social questions of his time 36.
	16. In Litteris encyclicis Populorum progressio Paulus VI imprimis nobis demonstrare voluit progressionem sua scaturigine essentiaque quandam esse vocationem: « Ex divino consilio, quilibet homo ad sui ipsius profectum promovendum natus est, cum cuiusvis hominis vita ad munus aliquod a Deo destinetur » [34]. Hoc quidem ipsum id comprobat quod in progressionis quaestionibus agit Ecclesia. Si technicae rationes in hominis vita considerarentur ac minime sane commune cum ceteris fratribus eiusdem in historia iter neque designata eiusdem itineris meta conspicerentur, non haberet Ecclesia ius hac loquendi de re. Paulus VI, perinde ac olim Leo XIII in Litteris encyclicis Rerum novarum [35], sibi erat conscius se suas partes tueri, cum Evangelii in quaestiones suae aetatis sociales lumen effunderet [36].

	To regard development as a vocation is to recognize, on the one hand, that it derives from a transcendent call, and on the other hand that it is incapable, on its own, of supplying its ultimate meaning. Not without reason the word “vocation” is also found in another passage of the Encyclical, where we read: “There is no true humanism but that which is open to the Absolute, and is conscious of a vocation which gives human life its true meaning.” 37 This vision of development is at the heart of Populorum Progressio, and it lies behind all Paul VI’s reflections on freedom, on truth and on charity in development. It is also the principal reason why that Encyclical is still timely in our day.
	Cum quis progressionem vocationem appellat, ille agnoscere vult hinc eandem ex transcendenti quadam postulatione oriri atque illinc non habere ipsam facultatem sui ipsius ultimam significationem praebendi. Non sine causa « vocationis » verbum in altero etiam loco est adhibitum, ubi dicitur: « Vera igitur humanitatis species non est nisi ea quae ad summum Deum intendit, dum munus agnoscitur ad quod sumus vocati et quo vera vitae humanae forma praebetur » [37]. Argumentum hoc progressionis est Litterarum encyclicarum Populorum progressio cardo et universas Pauli VI cogitationes de libertate, de veritate et in progressu de caritate comprobat. Praecipua etiam est ratio, qua Litterae encyclicae illae nostrae aetati accommodantur.

	17. A vocation is a call that requires a free and responsible answer. Integral human development presupposes the responsible freedom of the individual and of peoples: no structure can guarantee this development over and above human responsibility. The “types of messianism which give promises but create illusions” 38 always build their case on a denial of the transcendent dimension of development, in the conviction that it lies entirely at their disposal. This false security becomes a weakness, because it involves reducing man to subservience, to a mere means for development, while the humility of those who accept a vocation is transformed into true autonomy, because it sets them free. Paul VI was in no doubt that obstacles and forms of conditioning hold up development, but he was also certain that “each one remains, whatever be these influences affecting him, the principal agent of his own success or failure.” 39 This freedom concerns the type of development we are considering, but it also affects situations of underdevelopment which are not due to chance or historical necessity, but are attributable to human responsibility. This is why “the peoples in hunger are making a dramatic appeal to the peoples blessed with abundance” 40. This too is a vocation, a call addressed by free subjects to other free subjects in favour of an assumption of shared responsibility. Paul VI had a keen sense of the importance of economic structures and institutions, but he had an equally clear sense of their nature as instruments of human freedom. Only when it is free can development be integrally human; only in a climate of responsible freedom can it grow in a satisfactory manner.
	17. Vocatio postulatio est quaedam, quae liberam consciamque responsionem requirit. Humana integraque progressio libertatem personae populorumque responsalem complectitur: nulla quidem structura hanc progressionem praestare potest, extra supraque humanam responsalitatem. « Quidam magnificis sed dolosis eorum pollicitationibus vehementer inescantur, qui se veluti alteros Messias iactant » [38]. Eorum consilia in denegata significatione progressionis transcendenti nituntur, cum prorsus ii confidant omnia sibi commodari. Fallax haec confidentia fit infirmitas, quandoquidem hominis servitutem efficit, qui progressionis fit instrumentum, dum suscipiendae cuiusdam vocationis humilitas vera fit autonomia, quoniam personam liberam reddit. Nulla fuit Paulo VI dubitatio quin progressioni impedimenta condicionesque obessent, sed hoc etiam pro explorato habebat: « Unusquisque, quantumcumque apud eum valent externae sollicitationes, sortis suae prosperae vel infelicis praecipuus artifex exstat » [39]. Libertas haec ob oculos positum provectum respicit ac simul ad tardi progressus condiciones attinet, quae non casu atque quandam propter historiae necessitatem oriuntur, sed ex humana responsalitate pendent. Quapropter « fame laborantes populi hodie divitiis praepollentes populos miserabili quadam voce compellant » [40]. Haec per verba homines liberi appellant, scilicet invocant, homines liberos ad responsalitatem communiter sumendam. Paulus VI plane intellexit structurarum oeconomicarum institutionumque pondus, sed ipse pariter earum naturam instrumentorum humanae libertatis liquido comprehendit. Solummodo si liber est, progressus integre humanus adest; solummodo regimine vigente responsalis libertatis, progressus aequabiliter augescere potest.

	18. Besides requiring freedom, integral human development as a vocation also demands respect for its truth. The vocation to progress drives us to “do more, know more and have more in order to be more” 41. But herein lies the problem: what does it mean “to be more”? Paul VI answers the question by indicating the essential quality of “authentic” development: it must be “integral, that is, it has to promote the good of every man and of the whole man” 42. Amid the various competing anthropological visions put forward in today’s society, even more so than in Paul VI’s time, the Christian vision has the particular characteristic of asserting and justifying the unconditional value of the human person and the meaning of his growth. The Christian vocation to development helps to promote the advancement of all men and of the whole man. As Paul VI wrote: “What we hold important is man, each man and each group of men, and we even include the whole of humanity” 43. In promoting development, the Christian faith does not rely on privilege or positions of power, nor even on the merits of Christians (even though these existed and continue to exist alongside their natural limitations) 44, but only on Christ, to whom every authentic vocation to integral human development must be directed. The Gospel is fundamental for development, because in the Gospel, Christ, “in the very revelation of the mystery of the Father and of his love, fully reveals humanity to itself” 45. Taught by her Lord, the Church examines the signs of the times and interprets them, offering the world “what she possesses as her characteristic attribute: a global vision of man and of the human race” 46. Precisely because God gives a resounding “yes” to man 47, man cannot fail to open himself to the divine vocation to pursue his own development. The truth of development consists in its completeness: if it does not involve the whole man and every man, it is not true development. This is the central message of Populorum Progressio, valid for today and for all time. Integral human development on the natural plane, as a response to a vocation from God the Creator 48, demands self-fulfilment in a “transcendent humanism which gives [to man] his greatest possible perfection: this is the highest goal of personal development” 49. The Christian vocation to this development therefore applies to both the natural plane and the supernatural plane; which is why, “when God is eclipsed, our ability to recognize the natural order, purpose and the ‘good’ begins to wane” 50.
	18. Praeter quam quod libertatem postulat, humana integraque progressio, ut vocatio, prae se fert ut veritas servetur. Ad progressum homines compellit vocatio « ut magis operentur, discant, possideant, ut ideo pluris valeant » [41]. Sed hinc quaestio oritur: quid sibi vult « pluris valere »? Ad rogationem Paulus VI respondet, praecipuam notam ostendens « verae progressionis »: ipsa « integra sit oportet: scilicet cuiuslibet hominis ac totius hominis profectui consulere debet » [42]. Concertatione exstante hominis variarum opinationum, quae in hodierna magis quam Pauli VI societate proponuntur, christianum iudicium peculiariter absolutum humanae personae bonum eiusque progressionis significationem confirmat probatque. Christiana ad profectum vocatio provectionem, in omnium hominum totiusque hominis beneficium vertendam, adiuvat. Scripsit Paulus VI: « Magni aestimandus est homo, quivis homo, quaevis hominum congregatio, atque etiam universa hominum societas » [43]. Christiana fides progressioni consulit, privilegiis facultatibusve dominii neglectis atque etiam christianorum meritis posthabitis, quae tamen adfuerunt et hodie etiam una cum naturalibus finibus adsunt [44], in Christo tantum innitens, Cui omnes verae ad progressionem integram hominis vocationes sunt referendae. Evangelium praecipua est pars progressionis, quoniam in ea Christus « in ipsa revelatione mysterii Patris eiusque amoris, hominem ipsi homini plene manifestat » [45]. A Domino suo instituta, Ecclesia temporis signa scrutatur eademque interpretatur atque mundo ministrat « quod uni sibi est proprium, hoc est, universalem sive hominis sive rerum humanarum conspectum » [46]. Quandoquidem maximum illud « sic » homini enuntiat Deus [47], facere non potest homo quin se divinae vocationi aperiat, suam provectionem procuraturus. Progressionis veritas in eius integritate ponitur: si non totum hominem ac quemque hominem complectitur, progressio non vera est progressio. Hoc est quod Litterae encyclicae Populorum progressio potissimum enuntiant, quod hodie semperque viget. Integra hominis in naturali statu progressio, responsio scilicet Deo creatori vocanti [48], flagitat ut vera fit in « quendam humanismum, uti vocant, qui eius naturam transcendit, eique maximam vitae plenitudinem confert; ad quam, veluti ad supremum suum finem, profectus hominis spectat » [49]. Ad hanc progressionem christiana vocatio sive naturalem sive supernaturalem statum respicit; qua de causa « cum Deus obscuratur, potestas nostra naturalem ordinem agnoscendi, propositum ac “bonum” evanescere incipiunt » [50].

	19. Finally, the vision of development as a vocation brings with it the central place of charity within that development. Paul VI, in his Encyclical Letter Populorum Progressio, pointed out that the causes of underdevelopment are not primarily of the material order. He invited us to search for them in other dimensions of the human person: first of all, in the will, which often neglects the duties of solidarity; secondly in thinking, which does not always give proper direction to the will. Hence, in the pursuit of development, there is a need for “the deep thought and reflection of wise men in search of a new humanism which will enable modern man to find himself anew” 51. But that is not all. Underdevelopment has an even more important cause than lack of deep thought: it is “the lack of brotherhood among individuals and peoples” 52. Will it ever be possible to obtain this brotherhood by human effort alone? As society becomes ever more globalized, it makes us neighbours but does not make us brothers. Reason, by itself, is capable of grasping the equality between men and of giving stability to their civic coexistence, but it cannot establish fraternity. This originates in a transcendent vocation from God the Father, who loved us first, teaching us through the Son what fraternal charity is. Paul VI, presenting the various levels in the process of human development, placed at the summit, after mentioning faith, “unity in the charity of Christ who calls us all to share as sons in the life of the living God, the Father of all” 53.
	19. Progressionis tandem prospectus, tamquam vocatio principatum caritatis secum fert. Paulus VI in Litteris encyclicis Populorum progressio perspexit exigui progressus causas praecipue ad materialem ordinem non attinere. Suadet ipse nos ut in aliis hominis rationibus easdem requiramus: in voluntate primum, quae saepenumero solidarietatis officia neglegit; in cogitationibus post, quae haud semper voluntatem recte dirigere valent. Quocirca in progressu persequendo opus est adsint « viri sapientes, ad cogitandum acuti, qui ad novum humanismum investigandum se conferant, vi cuius nostrae aetatis homines, praestantissima bona amoris, amicitiae, precationis et contemplationis in se recipientes, se ipsos quasi invenire possint » [51]. Sed haud est satis. Exiguus progressus graviorem causam habet quam deficientem cogitationem, « resolutis fraternae necessitudinis vinculis cum inter homines tum inter populos » [52]. Num hanc fraternitatem per se ipsi homines invenire possunt? Societas magis usque universaliter conglobata nos proximos efficit, sed nos non reddit fratres. Ratio una aequalitatem inter homines percipere atque civilem inter eos convictum statuere potest, sed fraternitatem condere nequit. Initium ex transcendenti Dei Patris vocatione haec sumit, qui primus nos dilexit explanavitque suum per Filium quid esset fraterna caritas. A Paulo VI, hominis progressionis varios ordines exhibente, fide memorata, sublime effertur « coniunctio in caritate Christi, qui nos advocat, ut non secus atque filii vitam Dei viventis, omnium hominum Patris, participemus » [53].

	20. These perspectives, which Populorum Progressio opens up, remain fundamental for giving breathing-space and direction to our commitment for the development of peoples. Moreover, Populorum Progressio repeatedly underlines the urgent need for reform 54, and in the face of great problems of injustice in the development of peoples, it calls for courageous action to be taken without delay. This urgency is also a consequence of charity in truth. It is Christ’s charity that drives us on: “caritas Christi urget nos” (2 Cor 5:14). The urgency is inscribed not only in things, it is not derived solely from the rapid succession of events and problems, but also from the very matter that is at stake: the establishment of authentic fraternity.
	20. Hic rerum prospectus, quem Litterae encyclicae Populorum progressio patefecerunt, praecipuus manet, ut munus nostrum progressionis populorum causa amplificetur dirigaturque. Litterae encyclicae praeterea hae in populorum progressione reformationum necessitatem subinde extollunt [54] atque postulant ut pro gravibus quaestionibus iniquitatis in populorum progressione animose prompteque agatur. Hanc quidem festinationem requirit etiam caritas in veritate. Christi est caritas quae nos impellit: « Caritas Christi urget nos » (2 Cor 5, 14). Necessitas non modo in rebus ponitur, non modo ex urgentibus eventibus quaestionibusque oritur, verum etiam ex rei magnitudine et sorte ut vera efficiatur fraternitas: 

	The importance of this goal is such as to demand our openness to understand it in depth and to mobilize ourselves at the level of the “heart”, so as to ensure that current economic and social processes evolve towards fully human outcomes.

	huius propositi pondus est tale, ut nostra requiratur alacritas ad id funditus intellegendum itemque ad nos re « cordeque » expediendos, ut hodierni oeconomici socialesque processus in perhumanos effectus evolvantur.

	

	

	CHAPTER TWO
	CAPUT SECUNDUM

	HUMAN DEVELOPMENT in OUR TIME
	DE HUMANA NOSTRAE AETATIS
PROGRESSIONE

	21. Paul VI had an articulated vision of development. He understood the term to indicate the goal of rescuing peoples, first and foremost, from hunger, deprivation, endemic diseases and illiteracy. From the economic point of view, this meant their active participation, on equal terms, in the international economic process; from the social point of view, it meant their evolution into educated societies marked by solidarity; from the political point of view, it meant the consolidation of democratic regimes capable of ensuring freedom and peace. After so many years, as we observe with concern the developments and perspectives of the succession of crises that afflict the world today, we ask to what extent Paul VI’s expectations have been fulfilled by the model of development adopted in recent decades. We recognize, therefore, that the Church had good reason to be concerned about the capacity of a purely technological society to set realistic goals and to make good use of the instruments at its disposal. Profit is useful if it serves as a means towards an end that provides a sense both of how to produce it and how to make good use of it. Once profit becomes the exclusive goal, if it is produced by improper means and without the common good as its ultimate end, it risks destroying wealth and creating poverty. The economic development that Paul VI hoped to see was meant to produce real growth, of benefit to everyone and genuinely sustainable. It is true that growth has taken place, and it continues to be a positive factor that has lifted billions of people out of misery — recently it has given many countries the possibility of becoming effective players in international politics. Yet it must be acknowledged that this same economic growth has been and continues to be weighed down by malfunctions and dramatic problems, highlighted even further by the current crisis. This presents us with choices that cannot be postponed concerning nothing less than the destiny of man, who, moreover, cannot prescind from his nature. The technical forces in play, the global interrelations, the damaging effects on the real economy of badly managed and largely speculative financial dealing, large-scale migration of peoples, often provoked by some particular circumstance and then given insufficient attention, the unregulated exploitation of the earth’s resources: all this leads us today to reflect on the measures that would be necessary to provide a solution to problems that are not only new in comparison to those addressed by Pope Paul VI, but also, and above all, of decisive impact upon the present and future good of humanity. The different aspects of the crisis, its solutions, and any new development that the future may bring, are increasingly interconnected, they imply one another, they require new efforts of holistic understanding and a new humanistic synthesis. The complexity and gravity of the present economic situation rightly cause us concern, but we must adopt a realistic attitude as we take up with confidence and hope the new responsibilities to which we are called by the prospect of a world in need of profound cultural renewal, a world that needs to rediscover fundamental values on which to build a better future. The current crisis obliges us to re-plan our journey, to set ourselves new rules and to discover new forms of commitment, to build on positive experiences and to reject negative ones. The crisis thus becomes an opportunity for discernment, in which to shape a new vision for the future. In this spirit, with confidence rather than resignation, it is appropriate to address the difficulties of the present time.
	21. Paulus VI visionem progressionis recte contextam mente amplectebatur. Per vocem « progressio » significare intendebat propositum populos liberandi praesertim a fame, a miseria, a morbis regionalibus et a litterarum ignorantia. Sub prospectu oeconomico, hoc ostendebat actuosam eorum participationem et quidem in condicionibus aequalitatis processus oeconomici internationalis; sub prospectu sociali, eorum evolutionem erga excultas et solidales societates; sub prospectu politico, consolidationem regiminum democraticorum ita ut libertas et pax confirmari possent. Tot post annos, dum mente sollicita volutamus progressus et prospectus discriminum huius aetatis, percontatio nobis proponitur: quonam in gradu exspectationes Pauli VI expletae sint secundum exemplum progressionis his novissimis decenniis adhibitum. Idcirco agnoscimus Ecclesiae sollicitudines inniti capacitate hominis tantum technologiae dediti sibi proponendi reales fines et congruenter semper adhibendi instrumenta quae in promptu habere poterat. Proventus utilis est dummodo, velut instrumentum, vergat ad finem qui quendam offerat illi sensum quoad modum sive proventum edendi sive eum adhibendi. Cuius finis exclusivus, si non recte editur et fit excluso communi bono uti extremo fine, incidit in periculum divitias destruendi et paupertatem fovendi. Progressio oeconomica, a Paulo VI praeoptata, ita fieri debebat ut verum produceret incrementum, cum omnibus communicandum ac reapse sustinendum. Haud dubie progressio fuit et esse pergit positivum elementum quod a miseria eripuit innumerabilem hominum multitudinem, et novissimo tempore pluribus nationibus facultatem tribuit sese transformandi in efficaces operatores rei politicae internationalis. Attamen agnoscendum est eandem oeconomicam progressionem gravatam esse et gravari pergere distortionibus et drammaticis difficultatibus, quae immo emergunt ob hodiernam discriminis condicionem. Quod quidem absque dilatione nos cogit ad ea seligenda quae magis magisque respiciunt ipsam arcanam sortem hominis, qui ceterum propriam naturam praetermittere nequit. Technicae vires in campo, mundiales intercommunicationes, exitiales effectus in oeconomiam realem actuositatis nummariae haud recte adhibitae et insuper theoreticae, frequentes commeatus migrantium saepe tantummodo incitati ac deinde non aeque administrati, immodicus opum terrenarum usus hodie nos compellunt ad cogitandum de mediis necessariis ad solvendas difficultates non solum novas in relatione ad eas quas Summus Pontifex Paulus VI oppetivit, verum etiam ad eas quae extremum implicant effectum pro hodierna et futura hominum utilitate. Aspectus discriminis eiusque solutionum, necnon novae futurae possibilis progressionis, iugiter sunt in dies interconexi, mutuo intricantur, nova postulant temptamina unitariae comprehensionis atque novam synthesim humanisticam. Complexio et gravitas hodiernae condicionis oeconomicae iure meritoque nos urgent; attamen cum realismo, fiducia et spe assumamus oportet novam officii conscientiam, ad quam nos vocat prospectus gentium quae indigent profunda renovatione culturali et reinventione valorum fundamentalium, super quos felicior posteritas erigi possit. Discrimen constringit nos ad novum excogitandum propositum itineris nostri, ad novas regulas nobis edendas et novas operis formas reperiendas, ad experientias positivas intuendas et negativas respuendas. Discrimen huiusmodi ita vertitur in occasionem discernendi et nova sibi proponendi. Hac quidem clavi, fidenti potius quam tolerata, hodierni temporis difficultates sunt obeundae.

	22. Today the picture of development has many overlapping layers. The actors and the causes in both underdevelopment and development are manifold, the faults and the merits are differentiated. This fact should prompt us to liberate ourselves from ideologies, which often oversimplify reality in artificial ways, and it should lead us to examine objectively the full human dimension of the problems. As John Paul II has already observed, the demarcation line between rich and poor countries is no longer as clear as it was at the time of Populorum Progressio 55. The world’s wealth is growing in absolute terms, but inequalities are on the increase. In rich countries, new sectors of society are succumbing to poverty and new forms of poverty are emerging. In poorer areas some groups enjoy a sort of “superdevelopment” of a wasteful and consumerist kind which forms an unacceptable contrast with the ongoing situations of dehumanizing deprivation. “The scandal of glaring inequalities” 56 continues. Corruption and illegality are unfortunately evident in the conduct of the economic and political class in rich countries, both old and new, as well as in poor ones. Among those who sometimes fail to respect the human rights of workers are large multinational companies as well as local producers. International aid has often been diverted from its proper ends, through irresponsible actions both within the chain of donors and within that of the beneficiaries. Similarly, in the context of immaterial or cultural causes of development and underdevelopment, we find these same patterns of responsibility reproduced. On the part of rich countries there is excessive zeal for protecting knowledge through an unduly rigid assertion of the right to intellectual property, especially in the field of health care. At the same time, in some poor countries, cultural models and social norms of behaviour persist which hinder the process of development.
	22. In praesens prospectus progressionis multicentricus exstat. Operatores et causae sive deminutionis sive progressionis multiplices sunt, culpae et merita inter se differunt. Hoc quidem elementum stimulus esse debet ad liberationem obtinendam ab ideologiis quae saepe quodam artificio simplicem reddunt rerum condicionem; et inducere ad inquirendam obiectivo sensu humanam quaestionum densitatem. Punctum definiens limites inter Nationes divites et pauperes non est aliquid plani uti occurrebat tempore Litterarum encyclicarum Populorum progressio, secundum ea quae iam docuerat Ioannes Paulus II [55]. Divitiae internationales omnimode increscunt, attamen dissimilitudines augescunt. In divitibus Nationibus novi ordines sociales extenuantur et nova paupertatis genera oriuntur. Apud egentiores areas nonnullae classes fruuntur quadam specie sumptuosi et immoderati superprogressus, qui improbanda ratione adversatur permanenti infrahumanae egestatis condicioni. Prosequuntur « indignae atque invidiosae inaequalitates » [56]. Corruptio et illegalitas vigent pro dolor sive in modo quo se gerunt homines oeconomici et politici Nationum divitum, veterum ac recentium, sive in ipsis Nationibus egentibus. Magnae fabriles sunt societates transnationales et coetus quoque productionis localis qui interdum non verentur humana opificum iura. Subsidia internationalia saepe detracta sunt a proprio scopo, quod debetur irresponsalitatibus quae latent sub catena hominum sive donantium sive consumentium. Etiam inter immateriales vel culturales causas progressionis et exiguae progressionis reperire possumus eandem responsalitatis gradationem. Sunt enim nimiae formae tuendi cognitionem ex parte Nationum divitum per nimis severam iuris proprietatis intellectualis applicationem, praesertim in ambitu sanitatis. Eodem tempore, quibusdam in Nationibus egentibus culturalia perstant exempla et regulae sociales de modo se gerendi quae progressionis processum retardant.

	23. Many areas of the globe today have evolved considerably, albeit in problematical and disparate ways, thereby taking their place among the great powers destined to play important roles in the future. Yet it should be stressed that progress of a merely economic and technological kind is insufficient. Development needs above all to be true and integral. The mere fact of emerging from economic backwardness, though positive in itself, does not resolve the complex issues of human advancement, neither for the countries that are spearheading such progress, nor for those that are already economically developed, nor even for those that are still poor, which can suffer not just through old forms of exploitation, but also from the negative consequences of a growth that is marked by irregularities and imbalances.
	23. Plurimae orbis areae hodie, quamvis incerto et haud congruenti modo, ceperunt incrementa, et cooptatae sunt inter potentiores civitates, quarum est munera magni ponderis in futuro exsequi. Nihilominus proferendum est in lucem progressionem tantummodo sub prospectu oeconomico et technologico non sufficere. Progressio praeprimis vera sit oportet et solida. Liberatio ab oeconomico retrogressu, quod elementum in se est positivum, complexam quaestionem de hominis promotione non solvit, nec pro Nationibus primas partes agentibus his in provectionibus, nec pro Nationibus oeconomice iam progressis, nec pro iis adhuc egestate afflictis, quae pati possunt non tantum ob vetustas formas abusus, verum etiam ob negativos effectus, manantes ex incremento quod distortione et aequilibrii turbatione signatur.

	After the collapse of the economic and political systems of the Communist countries of Eastern Europe and the end of the so-called opposing blocs, a complete re-examination of development was needed. Pope John Paul II called for it, when in 1987 he pointed to the existence of these blocs as one of the principal causes of underdevelopment 57, inasmuch as politics withdrew resources from the economy and from the culture, and ideology inhibited freedom. Moreover, in 1991, after the events of 1989, he asked that, in view of the ending of the blocs, there should be a comprehensive new plan for development, not only in those countries, but also in the West and in those parts of the world that were in the process of evolving 58. This has been achieved only in part, and it is still a real duty that needs to be discharged, perhaps by means of the choices that are necessary to overcome current economic problems.
	Post ruinam oeconomicorum et politicorum ordinum apud Nationes communistas Europae Orientalis, et post conclusionem « consociationum inter se oppositarum », necessarium fuisset progressionem summatim retractare. Quod quidem postulaverat Ioannes Paulus II, qui anno MCMLXXXVII docuerat exsistentiam harum « consociationum » esse unam ex praecipuis causis huius exiguae progressionis [57], quatenus res politica opes ex oeconomia et cultura subtrahebat, et ideologia coërcebat libertatem. Anno MCMXCI, post eventus anni MCMLXXXIX, ipse quoque flagitavit ut, superatis « oppositionibus », sequeretur novum globale progressus propositum, non tantum in iis Nationibus, sed etiam in Occidente et in iis mundi regionibus quae paulatim progrediebantur [58]. Quod tamen partim tantum contigit et pergit esse vera obligatio, cui satisfacere necesse est, ceterum illas adhibendo optiones quae hodiernas quaestiones oeconomicas superare valeant.

	24. The world that Paul VI had before him — even though society had already evolved to such an extent that he could speak of social issues in global terms — was still far less integrated than today’s world. Economic activity and the political process were both largely conducted within the same geographical area, and could therefore feed off one another. Production took place predominantly within national boundaries, and financial investments had somewhat limited circulation outside the country, so that the politics of many States could still determine the priorities of the economy and to some degree govern its performance using the instruments at their disposal. Hence Populorum Progressio assigned a central, albeit not exclusive, role to “public authorities” 59.
	24. Mundus, qui ante oculos Pauli VI obversabatur, licet processus socializationis iam provectus esset ita ut ipse agere posset de quaestione sociali ad totum orbem attinente, adhuc minus compactus ostendebatur quam processus mundi hodierni. Actio oeconomica et functio politica explicabantur plerumque in eodem spatii ambitu et ideo sibimet mutuo committere poterant. Opus ad bona gignenda efficiebatur magnam partem intra confines nationales et nummariae collocationes intra angustos limites circumferebantur potius in exteris nationibus, ita ut normae politicae plurium Civitatum possent adhuc determinare prioritates oeconomiae, et, quodam modo, viam dirigere instrumentis, quae tunc temporis praesto erant. Hanc ob causam Litterae encyclicae Populorum progressio centrale munus, quamvis non unicum, « publicis auctoritatibus » tribuebant [59].

	In our own day, the State finds itself having to address the limitations to its sovereignty imposed by the new context of international trade and finance, which is characterized by increasing mobility both of financial capital and means of production, material and immaterial. This new context has altered the political power of States.
	Aetate nostra, Civitas versatur in condicione limitationes oppetendi, quas eius dominatui interponit novus contextus oeconomicus-commercialis et nummarius internationalis, qui distinguitur quoque increbrescente mobilitate capitalium nummariorum atque instrumentorum materialium et immaterialium productionis. Hic novus contextus politicam Civitatum potestatem mutavit.

	Today, as we take to heart the lessons of the current economic crisis, which sees the State’s public authorities directly involved in correcting errors and malfunctions, it seems more realistic to re-evaluate their role and their powers, which need to be prudently reviewed and remodelled so as to enable them, perhaps through new forms of engagement, to address the challenges of today’s world. Once the role of public authorities has been more clearly defined, one could foresee an increase in the new forms of political participation, nationally and internationally, that have come about through the activity of organizations operating in civil society; in this way it is to be hoped that the citizens’ interest and participation in the res publica will become more deeply rooted.
	Adhibita quoque hodie admonitione quae nobis provenit ex hodierna angustia oeconomica, cuius vi publicae potestates Civitatis immediate promptas se praebent ad emendandos errores et disfunctiones, verior videtur esse innovata existimatio muneris et potestatis earum, quae iterum sapienter considerandae sunt et aestimandae, ita ut possint, per novas quoque methodos exercitii, provocationibus occurrere hodiernae aetatis. Per munus publicarum potestatum meliore ratione perpensum, praesentire licet novos illos corroborari modos participandi rem politicam nationalem et internationalem quae peraguntur per actionem Institutionum in civili societate operantium; ad hunc sensum quod attinet, optandum est ut attentio et participatio rei publicae ex parte civium validiore augeantur animo.

	25. From the social point of view, systems of protection and welfare, already present in many countries in Paul VI’s day, are finding it hard and could find it even harder in the future to pursue their goals of true social justice in today’s profoundly changed environment. The global market has stimulated first and foremost, on the part of rich countries, a search for areas in which to outsource production at low cost with a view to reducing the prices of many goods, increasing purchasing power and thus accelerating the rate of development in terms of greater availability of consumer goods for the domestic market. Consequently, the market has prompted new forms of competition between States as they seek to attract foreign businesses to set up production centres, by means of a variety of instruments, including favourable fiscal regimes and deregulation of the labour market. These processes have led to a downsizing of social security systems as the price to be paid for seeking greater competitive advantage in the global market, with consequent grave danger for the rights of workers, for fundamental human rights and for the solidarity associated with the traditional forms of the social State. Systems of social security can lose the capacity to carry out their task, both in emerging countries and in those that were among the earliest to develop, as well as in poor countries. Here budgetary policies, with cuts in social spending often made under pressure from international financial institutions, can leave citizens powerless in the face of old and new risks; such powerlessness is increased by the lack of effective protection on the part of workers’ associations. Through the combination of social and economic change, trade union organizations experience greater difficulty in carrying out their task of representing the interests of workers, partly because Governments, for reasons of economic utility, often limit the freedom or the negotiating capacity of labour unions. Hence traditional networks of solidarity have more and more obstacles to overcome. The repeated calls issued within the Church’s social doctrine, beginning with Rerum Novarum 60, for the promotion of workers’ associations that can defend their rights must therefore be honoured today even more than in the past, as a prompt and far-sighted response to the urgent need for new forms of cooperation at the international level, as well as the local level.
	25. Sub sociali aspectu, formae protectionis et providentiae, quae tempore Pauli VI pluribus in Nationibus iam vigebant, cum labore nituntur et maiore labore nitentur in futuro ad assequendos suos effectus verae iustitiae socialis intra summam virium penitus mutatam. Mercatus, qui nunc globalis efficitur, in primis promovit, ex parte quarundam Nationum divitum, inquisitionem arearum in quas amoveri possent productiones minoris impendii ut pretia plurium bonorum reduceret, capacitatem augeret acquirendi, et ideo amplificaret gradum progrediendi, destinatum ad maiora insumpta in utilitatem proprii mercatus interni. Quapropter, mercatus novos certandi modos excitavit inter Civitates ut traheret centra productiva societatum exterarum, per varia instrumenta, ex quibus recensentur propitium aerarium et deregulatio provinciae laboris. Hi processus implicaverunt deminutionem retium tutelae socialis potius quam inquisitionem maiorum utilitatum contentionis in mercatu globali, et quidem gravi cum periculo iurium opificum, iurium fundamentalium hominis, necnon peractae solidarietatis in translaticiis modis Status socialis. Rationes securitatis socialis amittere possunt capacitatem proprium munus sustinendi, sive in Nationibus progredientibus, sive in iis vetere progressu signatis, necnon in Nationibus egentibus. Hic enim politicae rationis pecuniariae, cum detractionibus expensae socialis, saepe quoque promotis a Societatibus nummariis internationalibus, cives incapaces reddere possunt prae antiquis et novis periculis; haec incapacitas augetur ob privatam efficacem tutelam ex parte societatum operariorum. Sociales simul et oeconomicae mutationes tales sunt ut consilia syndicalia maiores patiantur angustias ad exsequendum proprium munus procurandi utilitates opificum, quoniam gubernia quoque, oeconomicae commoditatis causa, saepe coartant libertates syndicales vel capacitatem mercatoriam ipsorum syndicatuum. Retia traditae solidarietatis ita maiora in dies impedimenta superanda reperiunt. Adhortatio doctrinae socialis Ecclesiae, inde a Litteris encyclicis Rerum novarum [60], ad vitam ferendam societatibus opificum pro tutela propriorum iurium, hodie vel maiore honore est amplectenda quam heri, ut in primis prompta et longe praevidens responsio detur ad urgentiam instaurandi novatas synergias sive in internationali sive in locali ambitu.

	The mobility of labour, associated with a climate of deregulation, is an important phenomenon with certain positive aspects, because it can stimulate wealth production and cultural exchange. Nevertheless, uncertainty over working conditions caused by mobility and deregulation, when it becomes endemic, tends to create new forms of psychological instability, giving rise to difficulty in forging coherent life-plans, including that of marriage. This leads to situations of human decline, to say nothing of the waste of social resources. In comparison with the casualties of industrial society in the past, unemployment today provokes new forms of economic marginalization, and the current crisis can only make this situation worse. Being out of work or dependent on public or private assistance for a prolonged period undermines the freedom and creativity of the person and his family and social relationships, causing great psychological and spiritual suffering. I would like to remind everyone, especially governments engaged in boosting the world’s economic and social assets, that the primary capital to be safeguarded and valued is man, the human person in his or her integrity: “Man is the source, the focus and the aim of all economic and social life” 61.
	Mobilitas operaria, diffusae deregulationi sociata, eventus exstitit magni ponderis, haud destitutus a positivis aspectibus quatenus capax fit promovendi productionem novarum divitiarum et permutationem inter diversas culturas. Attamen, cum haesitatio de condicionibus operis, quae oritur ex processibus mobilitatis et ex deregulatione, efficitur endemica, generantur formae psychologicae mutabilitatis, difficultatis ad proprias vias exstruendas aptas ad vitam, addita quoque ea quae duxit ad matrimonium. Unde sequitur effectus infrahumanarum condicionum, praeter virium socialium dissipationem. Si respicimus ad ea quae apud veterem societatem industrialem eveniebant, hodie operis paucitas novas affert formas subaestimationis oeconomicae, et praesens discrimen rerum condicionem in peius mutari potest. Remotio ab opere diu protracta aut diutina servitus publicorum privatorumve subsidiorum frangunt libertatem et creativitatem personae necnon eius necessitudines familiares et sociales, et quidem cum acerbis tribulationibus in psychologico et spiritali ambitu. Optamus ut omnes, maxime gubernatores qui dant operam ad novatam tribuendam imaginem dispositionibus oeconomicis et socialibus mundi, memoria teneant primarium valorem capitalem tuendum et existimandum hominem esse integre sumptum: « Homo enim totius vitae oeconomicae-socialis auctor, centrum et finis est » [61].

	26. On the cultural plane, compared with Paul VI’s day, the difference is even more marked. At that time cultures were relatively well defined and had greater opportunity to defend themselves against attempts to merge them into one. Today the possibilities of interaction between cultures have increased significantly, giving rise to new openings for intercultural dialogue: a dialogue that, if it is to be effective, has to set out from a deep-seated knowledge of the specific identity of the various dialogue partners. Let it not be forgotten that the increased commercialization of cultural exchange today leads to a twofold danger. First, one may observe a cultural eclecticism that is often assumed uncritically: cultures are simply placed alongside one another and viewed as substantially equivalent and interchangeable. This easily yields to a relativism that does not serve true intercultural dialogue; on the social plane, cultural relativism has the effect that cultural groups coexist side by side, but remain separate, with no authentic dialogue and therefore with no true integration. Secondly, the opposite danger exists, that of cultural levelling and indiscriminate acceptance of types of conduct and life-styles. In this way one loses sight of the profound significance of the culture of different nations, of the traditions of the various peoples, by which the individual defines himself in relation to life’s fundamental questions 62. What eclecticism and cultural levelling have in common is the separation of culture from human nature. Thus, cultures can no longer define themselves within a nature that transcends them 63, and man ends up being reduced to a mere cultural statistic. When this happens, humanity runs new risks of enslavement and manipulation.
	26. Quod attinet ad rem culturalem, si respicitur aetas Pauli VI, evidentior fit etiam dissimilitudo. Tunc temporis culturae bene circumscribebantur ac facilius sese eripere poterant a conatibus culturam conformandi. Hodie modi reciprocae actionis inter culturas notabiliter increscunt, ansam praebentes ad novas formas colloquii interculturalis, colloquii quod, ut sit efficax, incipiendum est ab intima conscientia specificae identitatis varios apud sermocinantes. Minime tamen neglegendum quod auctum commercium permutationum culturalium duplici hodie favet periculo. Advertitur in primis eclectismus culturalis qui saepe assumitur absque critico iudicio: culturae solummodo sociantur et habentur uti aequales quoad substantiam et inter se permutabiles. Quod quidem ansam praebet ad relativismum qui vero colloquio interculturali non favet; ad rem socialem quod spectat, relativismus culturalis curat ut areae culturales se consocient vel convivant, sed seiunctim, absque colloquio authentico et ideo absque vera integratione. Deinde, adest periculum adversum, quod constat deminutione culturali et confirmatione modi se gerendi et vivendi. Ita amittitur altior culturae sensus apud diversas Nationes et sensus traditionum variorum populorum, in quibus « persona temperatur iuxta essentiales interrogationes de propria exsistentia » [62]. Eclectismus et deminutio culturalis confluunt in culturam seiungendam ab humana natura. Itaque, culturae propriam dimensionem reperire iam nesciunt in natura quae eas praetergreditur [63], ac denique redigunt hominem ad aliquid tantum culturale. Quoties hoc accidit, humanum genus in nova servitutis et machinationis pericula incidit.

	27. Life in many poor countries is still extremely insecure as a consequence of food shortages, and the situation could become worse: hunger still reaps enormous numbers of victims among those who, like Lazarus, are not permitted to take their place at the rich man’s table, contrary to the hopes expressed by Paul VI 64. Feed the hungry (cf. Mt 25: 35, 37, 42) is an ethical imperative for the universal Church, as she responds to the teachings of her Founder, the Lord Jesus, concerning solidarity and the sharing of goods. Moreover, the elimination of world hunger has also, in the global era, become a requirement for safeguarding the peace and stability of the planet. Hunger is not so much dependent on lack of material things as on shortage of social resources, the most important of which are institutional. What is missing, in other words, is a network of economic institutions capable of guaranteeing regular access to sufficient food and water for nutritional needs, and also capable of addressing the primary needs and necessities ensuing from genuine food crises, whether due to natural causes or political irresponsibility, nationally and internationally. The problem of food insecurity needs to be addressed within a long-term perspective, eliminating the structural causes that give rise to it and promoting the agricultural development of poorer countries. This can be done by investing in rural infrastructures, irrigation systems, transport, organization of markets, and in the development and dissemination of agricultural technology that can make the best use of the human, natural and socio-economic resources that are more readily available at the local level, while guaranteeing their sustainability over the long term as well. All this needs to be accomplished with the involvement of local communities in choices and decisions that affect the use of agricultural land. In this perspective, it could be useful to consider the new possibilities that are opening up through proper use of traditional as well as innovative farming techniques, always assuming that these have been judged, after sufficient testing, to be appropriate, respectful of the environment and attentive to the needs of the most deprived peoples. At the same time, the question of equitable agrarian reform in developing countries should not be ignored. The right to food, like the right to water, has an important place within the pursuit of other rights, beginning with the fundamental right to life. It is therefore necessary to cultivate a public conscience that considers food and access to water as universal rights of all human beings, without distinction or discrimination 65. It is important, moreover, to emphasize that solidarity with poor countries in the process of development can point towards a solution of the current global crisis, as politicians and directors of international institutions have begun to sense in recent times. Through support for economically poor countries by means of financial plans inspired by solidarity — so that these countries can take steps to satisfy their own citizens’ demand for consumer goods and for development — not only can true economic growth be generated, but a contribution can be made towards sustaining the productive capacities of rich countries that risk being compromised by the crisis.
	27. Pluribus in egenis Nationibus remanet et periculum est ne augeatur extrema vitae insecuritas, quae provenit ex alimoniae egestate: fames absumit adhuc innumeras victimas apud tot homines Lazaro similes, quibus negatur facultas discumbendi ad mensam divitis epulonis, uti Paulus VI optaverat [64]. Pascere esurientes (cfr Mt 25, 35.37.42) ethicum est mandatum ad Ecclesiam universam, quod congruit cum hortationibus ad coniunctam et communicatam vitam eius Conditoris, Domini Iesu. Praeterea, exstinctio famis in mundo in aetate globalizationis vertitur in postulatum persequendum ad tuendam pacem et totius orbis firmitatem. Fames non subicitur solum inopiae materiali, verum etiam penuriae opum socialium, quas inter potissima est ea quae ad institutionalem naturam pertinet. Deest nempe dispositio quaedam institutionum oeconomicarum quae possit sive ad cibum et aquam reddere tutum accessum, legitimum et congruentem in sensu nutritorio; sive occurrere necessitatibus quae cohaerent cum requisitis primariis et cum periculis ad veram et propriam crisim alimentariam attinentibus, allatis ob naturae causas vel ob nullum conscientiae sensum rei politicae nationalis et internationalis. Quaestio respiciens defectionem alimentariam proponenda est sub diutino prospectu, ita ut excludantur causae structurales a quibus excitatur et promoveatur progressio agraria Nationum egentiorum per collocatas pecunias in infrastructuris ruralibus, in instrumentis irrigationis, in translationibus, in ordinatione mercatuum, in compositione et diffusione idoneae artis technicae agrariae, quo melius adhibeantur facultates humanae, naturales et sociales-oeconomicae magis perviae in ambitu locali, ita ut secure sustineri possint etiam ad longum temporis spatium. Omnia haec sunt peragenda participes reddendo communitates locales in iure eligendi et statuendi ea quae referuntur ad usum agri colendi. Sub hoc prospectu, iuvare potest ut novi confines habeantur uti rectus usus technicae artis agrariae sive traditae sive innovatae, ratione tamen habita ut eae, post aequam inspectionem, dignoscantur tamquam opportunae, observantes naturam et intentae ad populos maiore egestate afflictos. Eodem tempore, minime neglegenda est quaestio quae respicit aequam agrariam reformationem in Nationibus progredientibus. Ius enim ad nutrimentum, sicut ad aquam, amplectitur munus magni ponderis ad assequenda alia iura, initium in primis sumendo a primario vitae iure. Quamobrem necesse est ut maturescat conscientia solidalis, iuxta quam et alimonia et accessus ad aquam habeantur tamquam universalia omnium hominum iura, omni adempta distinctione et discriminatione [65]. Magni insuper interest ut luculenter notetur quomodo via solidalis ad progressum Nationum pauperum constituere valeat inceptum solvendi vigentem crisim globalem, prout politici viri et curatores Institutionum internationalium hoc novissimo tempore perceperunt. Si, per proposita expensarum sub luce solidarietatis, sustentantur Nationes oeconomice egentes, ut ipsimet sibi provideant ad subveniendum exigentiis mercium fruendarum et progressui civium, non tantum dari potest authenticum incrementum oeconomicum, verum etiam concurri ad fovendas fecundas vires Nationum divitum quae in periculo versantur ne crisi implicentur.

	28. One of the most striking aspects of development in the present day is the important question of respect for life, which cannot in any way be detached from questions concerning the development of peoples. It is an aspect which has acquired increasing prominence in recent times, obliging us to broaden our concept of poverty 66 and underdevelopment to include questions connected with the acceptance of life, especially in cases where it is impeded in a variety of ways.
	28. Inter evidentiores prospectus hodiernae progressionis praecipuum locum obtinet argumentum de vita tuenda, quod minime seiungi potest a quaestionibus quae populorum progressionem respiciunt. Agitur de aspectu quodam, qui his novissimis annis maiore in dies pondere ditatur, compellens nos ad ampliandas paupertatis notiones [66] et exiguae progressionis easque adnectendas cum admissione vitae, maxime ubi diversimode ea impeditur.

	Not only does the situation of poverty still provoke high rates of infant mortality in many regions, but some parts of the world still experience practices of demographic control, on the part of governments that often promote contraception and even go so far as to impose abortion. In economically developed countries, legislation contrary to life is very widespread, and it has already shaped moral attitudes and praxis, contributing to the spread of an anti-birth mentality; frequent attempts are made to export this mentality to other States as if it were a form of cultural progress.
	Non tantum condicio paupertatis adhuc affert in multis regionibus altum gradum infantium mortalitatis, sed in variis terrarum partibus ad rem deducuntur usus demographicae moderationis ex parte publicarum auctoritatum, quae saepe pervulgant anticonceptionem atque abortum quoque imponere non dubitant. Apud Nationes oeconomice magis progressas legislationes adversus vitam longe diffunduntur, et huiusmodi mores ac praxim condicioni subiciunt, conferentes ad antinatalem ideologiam diffundendam, quam crebro transmittere curant aliis Civitatibus proinde quasi esset processus culturalis.

	Some non-governmental Organizations work actively to spread abortion, at times promoting the practice of sterilization in poor countries, in some cases not even informing the women concerned. Moreover, there is reason to suspect that development aid is sometimes linked to specific health-care policies which de facto involve the imposition of strong birth control measures. Further grounds for concern are laws permitting euthanasia as well as pressure from lobby groups, nationally and internationally, in favour of its juridical recognition.
	Quaedam insuper Institutiones non gubernativae actuose operantur pro diffusione abortus et aliquando operam dant ut Nationes egenae utantur sterilizatione, in mulieribus quoque huius rei inconsciis. Datur praeterea comprobata suspicio, quod interdum ipsa progressionis subsidia socientur cum formis politicis sanitariis, quae in re vim implicant obligandi severam natalium moderationem. Formidolosae sunt quoque sive leges quae praevident euthanasiam sive instantiae motuum nationalium et internationalium, qui iuridicam vindicant eius approbationem.

	Openness to life is at the centre of true development. When a society moves towards the denial or suppression of life, it ends up no longer finding the necessary motivation and energy to strive for man’s true good. If personal and social sensitivity towards the acceptance of a new life is lost, then other forms of acceptance that are valuable for society also wither away 67. The acceptance of life strengthens moral fibre and makes people capable of mutual help. By cultivating openness to life, wealthy peoples can better understand the needs of poor ones, they can avoid employing huge economic and intellectual resources to satisfy the selfish desires of their own citizens, and instead, they can promote virtuous action within the perspective of production that is morally sound and marked by solidarity, respecting the fundamental right to life of every people and every individual.
	Accessus ad vitam constituit centrum verae progressionis. Cum societas quaedam iter aperit ad negationem et suppressionem vitae, eo pervenit ut ducatur ad non inveniendas rationes nec vigorem necessarium ad operandum in veram hominis utilitatem. Si amittitur personalis et socialis sensus novam vitam admittendi, aliae etiam formae admissionis ad vitam socialem idoneae exarescunt [67]. Admissio vitae morales roborat vires et dat facultatem mutuum adiutorium tradendi. Si populi divites vitam tuendam curant, facilius intellegere valent necessitates populorum egentium, impedire ne adhibeantur ingentes nummariae et intellectuales opes, destinatae ad explenda desideria proprii tantum commodi apud proprios cives, necnon promovere econtra actiones moraliter virtuosas, sano solidalique proventui prospicientes, secundum observantiam fundamentalis iuris omnium populorum et hominum ad vitam.

	29. There is another aspect of modern life that is very closely connected to development: the denial of the right to religious freedom. I am not referring simply to the struggles and conflicts that continue to be fought in the world for religious motives, even if at times the religious motive is merely a cover for other reasons, such as the desire for domination and wealth. Today, in fact, people frequently kill in the holy name of God, as both my predecessor John Paul II and I myself have often publicly acknowledged and lamented 68. Violence puts the brakes on authentic development and impedes the evolution of peoples towards greater socio-economic and spiritual well-being. This applies especially to terrorism motivated by fundamentalism 69, which generates grief, destruction and death, obstructs dialogue between nations and diverts extensive resources from their peaceful and civil uses.
	29. Alius quidem modus attinet ad vitam hodiernam, qui artissime nectitur cum progressu: negatio scilicet iuris ad libertatem religiosam. Loqui volumus non tantum de controversiis ac contentionibus quae adhuc in terrarum orbe geruntur religiosas ob rationes, quamquam interdum ratio religiosa nonnisi est simulatio quaedam rationum alterius indolis, sicut sitis dominatus et divitiarum. Reapse, hodie saepe occisiones patrantur sacro Dei nomine, uti pluries ac propalam a Decessore Nostro Ioanne Paulo II et a Nobismet Ipsis edictum est improbatumque [68]. Actus violentiae coërcent authenticum progressum et impediunt ne populi promoveantur ad maiorem socialem-oeconomicam et spiritalem prosperitatem. Quod quidem refertur praesertim ad terroris regimen, fundamentalismo imbutum [69], quod dolorem, vastationem et mortem gignit, colloquium praecludit inter Nationes necnon ingentes depellit opes ab earum usu pacifico et civili.

	Yet it should be added that, as well as religious fanaticism that in some contexts impedes the exercise of the right to religious freedom, so too the deliberate promotion of religious indifference or practical atheism on the part of many countries obstructs the requirements for the development of peoples, depriving them of spiritual and human resources. God is the guarantor of man’s true development, inasmuch as, having created him in his image, he also establishes the transcendent dignity of men and women and feeds their innate yearning to “be more”. Man is not a lost atom in a random universe 70: he is God’s creature, whom God chose to endow with an immortal soul and whom he has always loved. If man were merely the fruit of either chance or necessity, or if he had to lower his aspirations to the limited horizon of the world in which he lives, if all reality were merely history and culture, and man did not possess a nature destined to transcend itself in a supernatural life, then one could speak of growth, or evolution, but not development. When the State promotes, teaches, or actually imposes forms of practical atheism, it deprives its citizens of the moral and spiritual strength that is indispensable for attaining integral human development and it impedes them from moving forward with renewed dynamism as they strive to offer a more generous human response to divine love 71. In the context of cultural, commercial or political relations, it also sometimes happens that economically developed or emerging countries export this reductive vision of the person and his destiny to poor countries. This is the damage that “superdevelopment” 72 causes to authentic development when it is accompanied by “moral underdevelopment” 73.
	Attamen addendum est quod, ultra fanaticum furorem religiosum, qui in quibusdam adiunctis reprimit exercitium iuris ad libertatem religionis, praestituta quoque promotio indifferentiae religiosae vel atheismi practici ex parte plurium Nationum obsistit exigentiis progressionis populorum, spiritales et humanas opes subtrahens illis. Deus quidem sponsor est veri humani progressus, quatenus, in homine, ad eius imaginem creato, constituit quoque transcendentem dignitatem eiusque nutrit constitutivam voluntatem « amplius progrediendi ». Homo non est atomus in casuali universo deperdita [70], sed est creatura Dei, cui ipse infundere voluit animam immortalem, quamque ab aeterno dilexit. Si homo tantummodo fructus esset casualitatis vel necessitatis, aut si aspirationes reducere deberet ad angustum ambitum ubi vitam gerit, si omnia tantum historia et cultura circumscriberentur, et natura hominis non vergeret ad transcendentiam vitae supernaturalis, tunc tractari posset de incremento vel evolutione, non vero de progressione. Cum Civitas promovet, docet vel immo formas iniungit atheismi practici, suis civibus moralem et spiritalem fortitudinem subtrahit, quae necessaria est ad operandum pro integra hominum progressione, et impedit quominus ipsi novatis viribus procedant in proprio munere ad uberiorem responsionem divino amori reddendam [71]. Accidit quoque ut Nationes oeconomice progressae aut illae progredientes ad Nationes pauperes, in contextu qui respicit necessitudines culturales, commerciales et politicas, transmittant hanc coërcitivam visionem de persona eiusque destinatione. Ecce damnum quod « nimia progressio » [72] affert germanae progressioni, quotiens « manco progressu morali » afficitur [73].

	30. In this context, the theme of integral human development takes on an even broader range of meanings: the correlation between its multiple elements requires a commitment to foster the interaction of the different levels of human knowledge in order to promote the authentic development of peoples. Often it is thought that development, or the socio-economic measures that go with it, merely require to be implemented through joint action. This joint action, however, needs to be given direction, because “all social action involves a doctrine” 74. In view of the complexity of the issues, it is obvious that the various disciplines have to work together through an orderly interdisciplinary exchange. Charity does not exclude knowledge, but rather requires, promotes, and animates it from within. Knowledge is never purely the work of the intellect. It can certainly be reduced to calculation and experiment, but if it aspires to be wisdom capable of directing man in the light of his first beginnings and his final ends, it must be “seasoned” with the “salt” of charity. Deeds without knowledge are blind, and knowledge without love is sterile. Indeed, “the individual who is animated by true charity labours skilfully to discover the causes of misery, to find the means to combat it, to overcome it resolutely” 75. Faced with the phenomena that lie before us, charity in truth requires first of all that we know and understand, acknowledging and respecting the specific competence of every level of knowledge. Charity is not an added extra, like an appendix to work already concluded in each of the various disciplines: it engages them in dialogue from the very beginning. The demands of love do not contradict those of reason. Human knowledge is insufficient and the conclusions of science cannot indicate by themselves the path towards integral human development. There is always a need to push further ahead: this is what is required by charity in truth 76. Going beyond, however, never means prescinding from the conclusions of reason, nor contradicting its results. Intelligence and love are not in separate compartments: love is rich in intelligence and intelligence is full of love.
	30. Hac in re, argumentum circa integram humanam progressionem adhuc implicatiorem sensum accipit: conexus inter innumera elementa postulat ut adhibeatur cura ad operandum inter diversos gradus scientiae humanae quatenus attinet ad promotionem veri progressus populorum. Crebro dicitur progressio vel huiusmodi consilia socialia-oeconomica requirere tantummodo ut ad rem deducantur uti fructus communis actionis. Haec tamen actio communis recte temperetur oportet, quoniam « quaevis actio socialis aliqua doctrina obstringitur » [74]. Perpensa quaestionis amplitudine, perspicuum est ut variae disciplinae teneantur sociatam actionem arripere per compositam congruentiam interdisciplinarem. Caritas scientiam non excludit, secus enim requirit, promovet et stimulat eam ab intus. Scientia numquam est opus solummodo intellegentiae. Redigi sane potest ad ratiocinium et experimentum; sed si agitur de scientia quae ducere possit hominem ad lumen primorum principiorum et extremorum finium, tunc « sale » caritatis « condiatur » oportet. Operatio sine scientia caeca est, et scientia sine amore sterilis est. « Qui enim germano ducitur amore quam qui maxime intendit sui aciem ingenii ad miseriarum causas detegendas inveniendosque modos, quibus eas oppugnet ac fortiter evincat » [75]. Si conferuntur ea quae prae oculis habemus, caritas in veritate requirit praesertim facultatem cognoscendi et intellegendi, sub conscientia et observantia specificae competentiae cuiusque gradus cognitionis. Caritas non est posterius additamentum tamquam si esset appendix post operam iam expletam variarum disciplinarum, sed cum iis inde ab exordiis dialogum instituit. Exigentiae amoris non obsistunt exigentiis rationis. Scientia humana insufficiens est et scientiarum conclusiones per se ipsae viam ostendere non poterunt ad integrum hominis progressum. Necesse est iugiter longius progredi: hoc postulat caritas in veritate [76]. Sed ultra procedere minime vult dicere conclusiones rationis neglegi nec adversari eius effectibus. Non datur intellegentia ac deinde amor: revera amor est dives in intellegentia et intellegentia plena est amoris.

	31. This means that moral evaluation and scientific research must go hand in hand, and that charity must animate them in a harmonious interdisciplinary whole, marked by unity and distinction. The Church’s social doctrine, which has “an important interdisciplinary dimension” 77, can exercise, in this perspective, a function of extraordinary effectiveness. It allows faith, theology, metaphysics and science to come together in a collaborative effort in the service of humanity. It is here above all that the Church’s social doctrine displays its dimension of wisdom. Paul VI had seen clearly that among the causes of underdevelopment there is a lack of wisdom and reflection, a lack of thinking capable of formulating a guiding synthesis 78, for which “a clear vision of all economic, social, cultural and spiritual aspects” 79 is required. The excessive segmentation of knowledge 80, the rejection of metaphysics by the human sciences 81, the difficulties encountered by dialogue between science and theology are damaging not only to the development of knowledge, but also to the development of peoples, because these things make it harder to see the integral good of man in its various dimensions. The “broadening [of] our concept of reason and its application” 82 is indispensable if we are to succeed in adequately weighing all the elements involved in the question of development and in the solution of socio-economic problems.
	31. Quod significat morales aestimationes et scientificam inquisitionem coniunctim crescere debere, et caritatem veluti in concinno et interdisciplinari complexu, unitate et distinctione constituto, eas stimulare. « Magni deinde momenti rationem prae se fert doctrina socialis quae ad omnes simul iunctas disciplinas pertinet » [77], quae sub hoc prospectu munus extraordinariae efficaciae exsequi potest. Ipsa concedit ut fides, theologia, metaphysica et scientiae locum proprium inveniant in cooperatione ad hominis servitium. Hic praesertim doctrina socialis Ecclesiae ad rem deducit suam sapientialem dimensionem. Paulus VI inter causas exiguae progressionis perspicue perceperat deesse sapientiam, meditationem, cogitationem, unde fieri posset quoddam compendium directivum [78], ad quod requiritur ut « universae rerum oeconomicarum, socialium, spiritalium atque doctrinarum facies sint dilucide perspectae » [79]. Nimia divisio scientiarum [80], praeclusio humanarum scientiarum ad metaphysicam [81], difficultates colloquendi inter scientias et theologiam detrimentum afferunt non solum progressioni scientiae, verum etiam progressioni populorum, quod cum evenit, obstruitur visio totius boni hominis sub diversis rationibus quibus insignitur. « Amplitudo conceptus nostri circa rationem et circa eiusdem usum » [82] necessaria habetur ut omnes termini quaestionis, qui attinent ad progressionem et ad solutionem problematum socialium-oeconomicorum, congruenter perpendi possint.

	32. The significant new elements in the picture of the development of peoples today in many cases demand new solutions. These need to be found together, respecting the laws proper to each element and in the light of an integral vision of man, reflecting the different aspects of the human person, contemplated through a lens purified by charity. Remarkable convergences and possible solutions will then come to light, without any fundamental component of human life being obscured.
	32. Ingentes novitates, quas conspectus progressionis populorum hodie proponit, pluribus in adiunctis iniungunt exigentias novarum solutionum. Quae coniunctim inquirendae sunt dummodo propriae observentur leges cuiusque realitatis et quidem sub lumine integrae visionis hominis, quae varios exprimat aspectus humanae personae, perspectae sub mundata visione caritatis. Tunc detegentur singulares convergentiae et verae facultates solutionis, quin ullum praetermittatur essentiale humanae vitae elementum.

	The dignity of the individual and the demands of justice require, particularly today, that economic choices do not cause disparities in wealth to increase in an excessive and morally unacceptable manner 83, and that we continue to prioritize the goal of access to steady employment for everyone. All things considered, this is also required by “economic logic”. Through the systemic increase of social inequality, both within a single country and between the populations of different countries (i.e. the massive increase in relative poverty), not only does social cohesion suffer, thereby placing democracy at risk, but so too does the economy, through the progressive erosion of “social capital”: the network of relationships of trust, dependability, and respect for rules, all of which are indispensable for any form of civil coexistence.
	Personae dignitas et exigentiae iustitiae postulant, hodie potissimum, ut oeconomicae optiones non conferant ad augendas immodice inhonesteque differentias divitiarum [83], et ut pro omnibus promoveatur in primis propositum accedendi ad laborem eumque servandi. Hoc, si recte perspicitur, etiam ob « rationem oeconomicam » requiritur. Incrementum rationis inaequalitatum inter coetus sociales intra fines eiusdem Nationis et inter incolas variarum Nationum, id est incrementum compactum paupertatis in sensu relativo, contendit non tantum cohaesionem socialem corrodere, hoc modo in discrimen adducens democratiam, sed etiam negativum infert incursum in ordinem oeconomicum, per gradualem erosionem « capitalis socialis », hoc est illius summae relationum fiduciae, sensus fidentiae, observantiae legum, quae necessaria habentur ad quamlibet civilem consortionem.

	Economic science tells us that structural insecurity generates anti-productive attitudes wasteful of human resources, inasmuch as workers tend to adapt passively to automatic mechanisms, rather than to release creativity. On this point too, there is a convergence between economic science and moral evaluation. Human costs always include economic costs, and economic dysfunctions always involve human costs.
	Est oeconomicae scientiae affirmare quod structuralis condicio incertitudinis formas generat antiproductionis et dissipationis humanarum opum, eo quod operarius propendet ad sese machinamentis automatariis passive aptandum, non vero ad propria incepta excogitanda. Etiam hanc ad rem quod attinet, quaedam datur convergentia inter scientiam oeconomicam et moralem existimationem. Humani sumptus sunt iugiter sumptus oeconomici, et oeconomicae disfunctiones semper prae se ferunt insumptus quoque humanos.

	It should be remembered that the reduction of cultures to the technological dimension, even if it favours short-term profits, in the long term impedes reciprocal enrichment and the dynamics of cooperation. It is important to distinguish between short- and long-term economic or sociological considerations. Lowering the level of protection accorded to the rights of workers, or abandoning mechanisms of wealth redistribution in order to increase the country’s international competitiveness, hinder the achievement of lasting development. Moreover, the human consequences of current tendencies towards a short-term economy — sometimes very short-term — need to be carefully evaluated. This requires further and deeper reflection on the meaning of the economy and its goals 84, as well as a profound and far-sighted revision of the current model of development, so as to correct its dysfunctions and deviations. This is demanded, in any case, by the earth’s state of ecological health; above all it is required by the cultural and moral crisis of man, the symptoms of which have been evident for some time all over the world.
	Dein meminisse iuvat obscurationem culturarum sub earum technologico intuitu, si brevi tempore favere potest acquisitioni proventuum, diuturna tamen periodo obsistit mutuae divitiationi et collaborationis viribus. Distinguantur oportet prospectus oeconomici vel sociologici tam brevis quam diuturni temporis. Deminutio gradus securitatis erga iura opificum aut renuntiatio processuum qui respiciunt redistributionem reditus quo Natio assequi possit maiorem certationem internationalem, impediunt quominus longinqua consolidetur progressio. Itaque, attento animo existimandi sunt effectus in personas qui hodie inclinantur ad rem oeconomicam brevis, interdum brevissimi termini. Quod quidem requirit novam et altiorem cogitationem circa sensum oeconomiae eiusque propositorum [84], necnon altam et providam recognitionem circa formam progressionis, ad erroneas functiones et corruptiones emendandas. Quod revera requirit condicio sanitatis oecologicae totius orbis; praecipue requirit discrimen culturale et morale hominis, cuius indicia pridem ubique terrarum palam percipiuntur.

	33. More than forty years after Populorum Progressio, its basic theme, namely progress, remains an open question, made all the more acute and urgent by the current economic and financial crisis. If some areas of the globe, with a history of poverty, have experienced remarkable changes in terms of their economic growth and their share in world production, other zones are still living in a situation of deprivation comparable to that which existed at the time of Paul VI, and in some cases one can even speak of a deterioration. It is significant that some of the causes of this situation were identified in Populorum Progressio, such as the high tariffs imposed by economically developed countries, which still make it difficult for the products of poor countries to gain a foothold in the markets of rich countries. Other causes, however, mentioned only in passing in the Encyclical, have since emerged with greater clarity. A case in point would be the evaluation of the process of decolonization, then at its height. Paul VI hoped to see the journey towards autonomy unfold freely and in peace. More than forty years later, we must acknowledge how difficult this journey has been, both because of new forms of colonialism and continued dependence on old and new foreign powers, and because of grave irresponsibility within the very countries that have achieved independence.
	33. Firmissimum Litterarum encyclicarum Populorum progressio argumentum, quod est de progressione, postquam plus quadraginta transierunt anni, uti quaestio aperta remanet, quae ob hodiernam difficultatem oeconomicam- nummariam acutior et urgentior efficitur. Si quaedam areae orbis terrae, iam olim egestate afflictae, conspicuas subierunt mutationes in sensu incrementi oeconomici et participationis productionis universalis, aliae regiones adhuc vitam gerunt sub condicione miseriae, quae conferri potest cum statu rerum tempore Pauli VI, immo quodam in casu loqui possumus de mutatione in peius. Manifestum est quasdam causas huius condicionis iam singulatim designatas esse in Litteris encyclicis Populorum progressio, uti sunt, verbi gratia, nimis aucta vectigalia apud telonia, iniuncta a Nationibus oeconomice progressis, quae adhuc impediunt ne proventus Nationum pauperum perveniant ad mercatus Nationum divitum. Aliae autem causae, quas Litterae encyclicae tantummodo adumbraverant, postea evidentius sunt exortae. Hic casus est quo existimatur processus delendi colonias, tunc pleno vigore. Paulus VI auspicabatur percursum autonomum in libertate et pace exsequendum. Post quadraginta elapsos annos et ultra, agnoscere tenemur quam difficilis hic percursus fuerit, sive propter novas formas constituendi colonias et formas subiectionis antiquis et recentibus Nationibus imperantibus, sive ob graves inconscientiae sensus intra easdem Nationes iam sui iuris factas.

	The principal new feature has been the explosion of worldwide interdependence, commonly known as globalization. Paul VI had partially foreseen it, but the ferocious pace at which it has evolved could not have been anticipated. Originating within economically developed countries, this process by its nature has spread to include all economies. It has been the principal driving force behind the emergence from underdevelopment of whole regions, and in itself it represents a great opportunity. Nevertheless, without the guidance of charity in truth, this global force could cause unprecedented damage and create new divisions within the human family. Hence charity and truth confront us with an altogether new and creative challenge, one that is certainly vast and complex. It is about broadening the scope of reason and making it capable of knowing and directing these powerful new forces, animating them within the perspective of that “civilization of love” whose seed God has planted in every people, in every culture.
	Praecipua novitas fuit effusio interdependentiae in toto orbe, quae hodie ubique appellatur globalizatio. Paulus VI partim eam praeviderat, attamen termini et ardor quibus est progressa admirationi sunt. Processus hic, qui ortum habuit inter Nationes oeconomice progressas, suapte natura implicavit oeconomiam totius universi. Primarius exstitit impulsus ad constituendum discessum ex demissa progressione regionum integrarum et ex se magnam offert opportunitatem. Attamen, absque ductu caritatis in veritate, orbis conatus concurrere potest ad ferenda pericula detrimentorum, quae hactenus ignorantur, et novorum discriminum intra humanam familiam. Quamobrem caritas et veritas ob oculos nobis proponunt munus ineditum et creativum, re vera perquam amplum et multiplex. Agitur enim de munere dilatandi rationem eamque capacem reddendi ita ut cognoscere possit et perducere has ingentes innovatas vires, easque excitare sub prospectu « cultus amoris », cuius semen Deus posuit in omni populo, in omni cultura.

	

	


	
	 

	CHAPTER THREE
	CAPUT TERTIUM

	
FRATERNITY, ECONOMIC DEVELOPMENT and CIVIL SOCIETY
	DE FRATERNITATE,
PROGRESSU OECONOMICO
ET CIVILI SOCIETATE

	34. Charity in truth places man before the astonishing experience of gift. Gratuitousness is present in our lives in many different forms, which often go unrecognized because of a purely consumerist and utilitarian view of life. The human being is made for gift, which expresses and makes present his transcendent dimension. Sometimes modern man is wrongly convinced that he is the sole author of himself, his life and society. This is a presumption that follows from being selfishly closed in upon himself, and it is a consequence — to express it in faith terms — of original sin. The Church’s wisdom has always pointed to the presence of original sin in social conditions and in the structure of society: “Ignorance of the fact that man has a wounded nature inclined to evil gives rise to serious errors in the areas of education, politics, social action and morals” 85. In the list of areas where the pernicious effects of sin are evident, the economy has been included for some time now. We have a clear proof of this at the present time. The conviction that man is self-sufficient and can successfully eliminate the evil present in history by his own action alone has led him to confuse happiness and salvation with immanent forms of material prosperity and social action. Then, the conviction that the economy must be autonomous, that it must be shielded from “influences” of a moral character, has led man to abuse the economic process in a thoroughly destructive way. In the long term, these convictions have led to economic, social and political systems that trample upon personal and social freedom, and are therefore unable to deliver the justice that they promise. As I said in my Encyclical Letter Spe Salvi, history is thereby deprived of Christian hope 86, deprived of a powerful social resource at the service of integral human development, sought in freedom and in justice. Hope encourages reason and gives it the strength to direct the will 87. It is already present in faith, indeed it is called forth by faith. Charity in truth feeds on hope and, at the same time, manifests it. As the absolutely gratuitous gift of God, hope bursts into our lives as something not due to us, something that transcends every law of justice. Gift by its nature goes beyond merit, its rule is that of superabundance. It takes first place in our souls as a sign of God’s presence in us, a sign of what he expects from us. Truth — which is itself gift, in the same way as charity — is greater than we are, as Saint Augustine teaches 88. Likewise the truth of ourselves, of our personal conscience, is first of all given to us. In every cognitive process, truth is not something that we produce, it is always found, or better, received. Truth, like love, “is neither planned nor willed, but somehow imposes itself upon human beings” 89.
	34. Caritas in veritate homini proponit stupentem doni experientiam. Gratuitas in eius vita diversis adest modis, saepe haud notis propter visionem in sensu tantummodo productionis et utilitatis exsistentiae. Homo factus est propter donum, quod exprimit et exsequitur dimensionem transcendentiae. Interdum homo hodiernus pro comperto fallaciter habet sese unicum sui ipsius, vitae suae et societatis auctorem esse. Haec est praesumptio, procedens ex clausura proprii commodi, quae provenit – ut dicamus sub aspectu fidei – ex peccato originali. Sapientia Ecclesiae semper docet ut ratio habeatur de peccato originali in interpretandis quoque eventibus socialibus et in construenda societate: « Ignorare hominem naturam habere vulneratam, ad malum inclinatam, gravibus erroribus ansam praebet in campo educationis, rei politicae, actionis socialis et morum » [85]. Elencho aspectuum ubi prospiciuntur perniciosi effectus peccati, iam pridem additus est quoque effectus oeconomiae. Huiusmodi probatio luculenter patet nostris in diebus. Propriae persuasio autosufficientiae ac facultatis malum praesens in historia delendi tantum propria actione induxit hominem ad concordandas prosperitatem et salutem cum intrinsecis formis commoditatis materialis et actionis socialis. Persuasio deinde exigentiae autonomiae in re oeconomica, quae admittere non debet « influxus » indolis moralis, hominem compulit ad abusum instrumenti oeconomici ratione immo destructiva. Progrediente tempore, hae persuasiones ad ordines oeconomicos, sociales et politicos induxerunt qui libertatem personae et corporum socialium violaverunt, et hanc propter rationem, non potuerunt iustitiam promissam confirmare. Ut diximus Nostris in Litteris encyclicis Spe salvi, tali modo ex historia spes christiana tollitur [86], quae secus validum est sociale subsidium in bonum integrae humanae progressionis, in libertate et iustitia quaesitae. Spes stimulat rationem, cui fortitudinem largitur moderandi voluntatem [87]. Adest iam in fide, a qua immo promovetur et ex qua caritas in veritate roboratur et insimul eam detegit. Cum donum Dei sit omnino gratuitum, irruit in vitam nostram veluti aliquid non debitum, quod quamlibet iustitiae legem transgreditur. Donum sua ex natura superat meritum; exsuperantia est eius regula. Nos praecedit in nostra ipsa anima uti signum Dei praesentis in nobis et nos exspectantis. Veritas, quae donum est velut caritas, sublimior est nobis, uti docet sanctus Augustinus [88]. Veritas quoque nostrum ipsorum, personalis nostrae conscientiae, in primis « datur » nobis. Etenim in quolibet processu cognitionis, veritas a nobis non gignitur, semper autem reperitur seu, quo melius dicamus, excipitur. Ipsa, veluti amor, « non ex cogitatione nascitur neque ex sola voluntate verum quodam modo homini imponitur » [89].

	Because it is a gift received by everyone, charity in truth is a force that builds community, it brings all people together without imposing barriers or limits. The human community that we build by ourselves can never, purely by its own strength, be a fully fraternal community, nor can it overcome every division and become a truly universal community. The unity of the human race, a fraternal communion transcending every barrier, is called into being by the word of God-who-is-Love. In addressing this key question, we must make it clear, on the one hand, that the logic of gift does not exclude justice, nor does it merely sit alongside it as a second element added from without; on the other hand, economic, social and political development, if it is to be authentically human, needs to make room for the principle of gratuitousness as an expression of fraternity.
	Cum sit donum ab omnibus receptum, caritas in veritate vis quaedam est quae communitatem constituit, homines coniungit iuxta formas in quibus nec fines nec valles inveniuntur. Communitas hominum constitui potest a nobismet ipsis, attamen nullo umquam tempore esse communitas prorsus fraterna, nec ultra confines provehi, hoc est suis tantum viribus effici poterit communitas vere universalis: unitas generis humani, communio fraterna quamlibet repellens divisionem, oritur ex convocatione Verbi Dei-Amoris. In hac decretoria quaestione statuenda, declaretur oportet, una ex parte, logicam doni non excludere iustitiam, nec ad eam admoveri in altero temporis puncto et ex exteris; et altera ex parte, oeconomicam, socialem et politicam progressionem, si optatur ut sit authentice humana, indigere facultate spatium tribuendi principio gratuitatis veluti signo fraternitatis.

	35. In a climate of mutual trust, the market is the economic institution that permits encounter between persons, inasmuch as they are economic subjects who make use of contracts to regulate their relations as they exchange goods and services of equivalent value between them, in order to satisfy their needs and desires. The market is subject to the principles of so-called commutative justice, which regulates the relations of giving and receiving between parties to a transaction. But the social doctrine of the Church has unceasingly highlighted the importance of distributive justice and social justice for the market economy, not only because it belongs within a broader social and political context, but also because of the wider network of relations within which it operates. In fact, if the market is governed solely by the principle of the equivalence in value of exchanged goods, it cannot produce the social cohesion that it requires in order to function well. Without internal forms of solidarity and mutual trust, the market cannot completely fulfil its proper economic function. And today it is this trust which has ceased to exist, and the loss of trust is a grave loss. 
	35. Mercatus, si adsit mutua et pervulgata fiducia, est institutio oeconomica quae conventui favet hominum, quatenus sunt operatores oeconomici qui utuntur contractu uti suarum necessitudinum norma et qui permutant bona et servitia inter se fungibilia ad proprias necessitates et desideria exsequenda. Mercatus obnoxius est principiis sic dictae iustitiae commutativae, quae temperat necessitudines dandi et recipiendi inter homines pari numero constitutos. Sed doctrina socialis Ecclesiae numquam destitit in lucem proferre momentum iustitiae distributivae et iustitiae socialis pro ipsa oeconomia mercatus, non solum quia immittitur in reticula amplioris contextus socialis et politici, sed etiam ob complexionem relationum in quibus peragitur. Etenim mercatus, relictus soli principio peraequationis valoris bonorum permutatorum, haud idoneus est ad creandam illam socialem cohaesionem, quae requiritur ad recte operandum. Absque internis formis solidarietatis et mutuae fiduciae, mercatus proprium munus oeconomicum plene exsequi nequit. Et hodie ipsa haec fiducia deest in ambitu internationali, et amissio fiduciae gravis est amissio.

	It was timely when Paul VI in Populorum Progressio insisted that the economic system itself would benefit from the wide-ranging practice of justice, inasmuch as the first to gain from the development of poor countries would be rich ones 90. According to the Pope, it was not just a matter of correcting dysfunctions through assistance. The poor are not to be considered a “burden” 91, but a resource, even from the purely economic point of view. It is nevertheless erroneous to hold that the market economy has an inbuilt need for a quota of poverty and underdevelopment in order to function at its best. It is in the interests of the market to promote emancipation, but in order to do so effectively, it cannot rely only on itself, because it is not able to produce by itself something that lies outside its competence. It must draw its moral energies from other subjects that are capable of generating them.
	Quapropter Paulus VI in Litteris encyclicis Populorum progressio luculenter affirmabat nempe quod eadem methodus oeconomica commodum caperet ex diffusis iustitiae actionibus, quatenus primi beneficiis gaudentes ex progressu populorum pauperum essent populi locupletes [90]. Iuxta mentem Pontificis, non agebatur tantummodo de emendandis erroneis functionibus per assistentiam. Pauperes enim minime reputandi sunt uti « sarcinae » [91], sed uti subsidium quoque sub aspectu stricte oeconomico. Attamen, erratum iudicandum est iudicium eorum qui censent oeconomiam mercatus quadam indigere portione paupertatis et exiguae progressionis quo melius effici possit. Ad mercatum interest ut emancipationem promoveat, ad cuius finem vere exsequendum soli sibi confidere nequit, quoniam nequit ex se gignere ea quae superant eius capacitatem. Ipse vires morales haurire debet ex aliis subiectis, quae eas generare valeant.

	36. Economic activity cannot solve all social problems through the simple application of commercial logic. This needs to be directed towards the pursuit of the common good, for which the political community in particular must also take responsibility. Therefore, it must be borne in mind that grave imbalances are produced when economic action, conceived merely as an engine for wealth creation, is detached from political action, conceived as a means for pursuing justice through redistribution.
	36. Actio oeconomica omnes quaestiones sociales solvere nequit per meram extensionem logicae mercatoriae. Haec enim destinanda est ad assequendum bonum commune, de quo respondere quoque tenetur ac peculiari modo communitas politica. Qua de re, pro comperto est habendum causam gravis inaequalitatis esse actionem oeconomicam, quod munus habeat divitias tantummodo parere, ab actione politica seiungere, cuius sit quaerere iustitiam per bonorum partitionem.

	The Church has always held that economic action is not to be regarded as something opposed to society. In and of itself, the market is not, and must not become, the place where the strong subdue the weak. Society does not have to protect itself from the market, as if the development of the latter were ipso facto to entail the death of authentically human relations. Admittedly, the market can be a negative force, not because it is so by nature, but because a certain ideology can make it so. It must be remembered that the market does not exist in the pure state. It is shaped by the cultural configurations which define it and give it direction. Economy and finance, as instruments, can be used badly when those at the helm are motivated by purely selfish ends. Instruments that are good in themselves can thereby be transformed into harmful ones. But it is man’s darkened reason that produces these consequences, not the instrument per se. Therefore it is not the instrument that must be called to account, but individuals, their moral conscience and their personal and social responsibility.
	Ecclesia constanter docet actionem oeconomicam minime iudicandam esse antisocialem. Et ita cogitare pergit. Mercatus non est, et ideo constitui non debet, ex se, sedes ubi fortis opprimit inopem. Societas mercatu protegi non debet ac si huius progressio ipso facto suppressionem relationum vere humanarum implicaret. Verum est enim quod mercatus dirigi potest modo negativo, non quia haec sit eius natura, sed quia ideologia quaedam ad hunc sensum potest eum dirigere. Minime enim obliviscendum est meracum mercatum non exsistere. Eius forma provenit ex culturalibus conformationibus quae definiunt et dirigunt eum. Etenim oeconomia et aerarium, quatenus instrumenta, haud recte adhiberi possunt si eorum curator rationibus propriae commoditatis nititur. Ita obtineri potest ut instrumenta ex se bona in funesta mutentur. Non vero instrumentum ex seipso, sed occaecata mens hominis haec consectaria generat. Quapropter instrumentum non est vocandum in iudicium, sed homo, eius conscientia moralis eiusque responsalitas personalis et socialis.

	The Church’s social doctrine holds that authentically human social relationships of friendship, solidarity and reciprocity can also be conducted within economic activity, and not only outside it or “after” it. The economic sphere is neither ethically neutral, nor inherently inhuman and opposed to society. It is part and parcel of human activity and precisely because it is human, it must be structured and governed in an ethical manner.
	Doctrina socialis Ecclesiae asserit relationes vere humanas amicitiae et socialitatis, solidarietatis et reciprocitatis geri quoque posse intra ipsam actionem oeconomicam et non tantum extra eam vel « post » eam. Oeconomicus orbis ethice aequabilis non est, nec ex natura inhumanus nec societati infensus. Ille enim pertinet ad operam hominis et, humanus cum sit, conformari et ad ethicam normam institui debet.

	The great challenge before us, accentuated by the problems of development in this global era and made even more urgent by the economic and financial crisis, is to demonstrate, in thinking and behaviour, not only that traditional principles of social ethics like transparency, honesty and responsibility cannot be ignored or attenuated, but also that in commercial relationships the principle of gratuitousness and the logic of gift as an expression of fraternity can and must find their place within normal economic activity. This is a human demand at the present time, but it is also demanded by economic logic. It is a demand both of charity and of truth.
	Summa provocatio quae nobis ante oculos versatur, emersa e quaestionibus circa progressionem, hoc globalizationis tempore, et urgentior in dies ob crisim oeconomicam-nummariam, in eo est ut demonstret tam cogitationibus quam moribus, quod non solum tradita principia ethicae socialis, qualia sunt integritas, honestas et responsalitas, neque neglegi neque mitigari possunt, verum etiam quod in relationibus mercatoriis principium gratuitatis et logica doni uti manifestatio fraternitatis possunt et debent locum invenire intra consuetam actionem oeconomicam. Agitur de exigentia hominis nostrae aetatis, et etiam de exigentia ipsius oeconomicae rationis. Agitur de simultanea exigentia et caritatis et veritatis.

	37. The Church’s social doctrine has always maintained that justice must be applied to every phase of economic activity, because this is always concerned with man and his needs. Locating resources, financing, production, consumption and all the other phases in the economic cycle inevitably have moral implications. Thus every economic decision has a moral consequence. The social sciences and the direction taken by the contemporary economy point to the same conclusion. Perhaps at one time it was conceivable that first the creation of wealth could be entrusted to the economy, and then the task of distributing it could be assigned to politics. Today that would be more difficult, given that economic activity is no longer circumscribed within territorial limits, while the authority of governments continues to be principally local. Hence the canons of justice must be respected from the outset, as the economic process unfolds, and not just afterwards or incidentally. Space also needs to be created within the market for economic activity carried out by subjects who freely choose to act according to principles other than those of pure profit, without sacrificing the production of economic value in the process. The many economic entities that draw their origin from religious and lay initiatives demonstrate that this is concretely possible.
	37. Doctrina socialis Ecclesiae semper asseruit iustitiam respicere omnes gradus oeconomicae actionis, quoniam haec semper afficit hominem eiusque exigentias. Inventio subsidiorum, sumptuum suppeditatio, productio, consumptio omnesque alii gradus cycli oeconomici implicationibus moralibus necessario subiciuntur. Ita singulae decisiones oeconomicae secum ferunt consectarium indolis moralis. Omnia haec confirmantur scientiis socialibus et propensionibus oeconomiae contemporaneae. Olim fortasse aequum ducebatur ut productio divitiarum committeretur ordini oeconomico, ac deinde concrederetur ordini politico munus eas distribuendi. In praesens omnia difficiliora redduntur, eo quod actiones oeconomicae non circumscribuntur finibus territorialibus, dum econtra auctoritas regiminum potissimum localis esse pergit. Hac de re, normae iustitiae observandae sunt inde ab exordiis, dum evolvitur processus oeconomicus, non vero deinde nec a latere. Quem ad finem, in mercatu aperiantur oportet spatia ad actiones oeconomicas peragendas hominibus qui libere propriam operam informare malunt secundum principia diversa ac merum proventum, quin hac de causa renuntient productioni valoris oeconomici. Multiplices expressiones de re oeconomica, quae originem ducunt ab inceptis religiosis et laicalibus, comprobant hoc reapse peragi posse.

	In the global era, the economy is influenced by competitive models tied to cultures that differ greatly among themselves. The different forms of economic enterprise to which they give rise find their main point of encounter in commutative justice. Economic life undoubtedly requires contracts, in order to regulate relations of exchange between goods of equivalent value. But it also needs just laws and forms of redistribution governed by politics, and what is more, it needs works redolent of the spirit of gift. The economy in the global era seems to privilege the former logic, that of contractual exchange, but directly or indirectly it also demonstrates its need for the other two: political logic, and the logic of the unconditional gift.
	Periodo globalizationis oeconomia habere cupit exempla competitionis quae socientur culturis inter se admodum diversis. Habitus oeconomici-conductoriales inde exorti, maxima ex parte convergunt in observantiam iustitiae commutativae. Vita oeconomica haud dubie indiget contractu, ut temperet relationes permutationis inter valores aequipollentes. At indiget quoque legibus iustis et formis redistributionis ab ordine politico ductis, et insuper operibus quae spiritum doni relinquant infixum. Oeconomia in periodo globalizationis videtur primatum tribuere primae rationi, id est ei quae attinet ad permutationem contractualem, directe tamen vel indirecte ostendit ceteras quoque duas necessarias esse, scilicet rationem rei politicae et rationem doni absque compensatione.

	38. My predecessor John Paul II drew attention to this question in Centesimus Annus, when he spoke of the need for a system with three subjects: the market, the State and civil society 92. He saw civil society as the most natural setting for an economy of gratuitousness and fraternity, but did not mean to deny it a place in the other two settings. Today we can say that economic life must be understood as a multi-layered phenomenon: in every one of these layers, to varying degrees and in ways specifically suited to each, the aspect of fraternal reciprocity must be present. In the global era, economic activity cannot prescind from gratuitousness, which fosters and disseminates solidarity and responsibility for justice and the common good among the different economic players. It is clearly a specific and profound form of economic democracy. Solidarity is first and foremost a sense of responsibility on the part of everyone with regard to everyone 93, and it cannot therefore be merely delegated to the State. While in the past it was possible to argue that justice had to come first and gratuitousness could follow afterwards, as a complement, today it is clear that without gratuitousness, there can be no justice in the first place. What is needed, therefore, is a market that permits the free operation, in conditions of equal opportunity, of enterprises in pursuit of different institutional ends. Alongside profit-oriented private enterprise and the various types of public enterprise, there must be room for commercial entities based on mutualist principles and pursuing social ends to take root and express themselves. It is from their reciprocal encounter in the marketplace that one may expect hybrid forms of commercial behaviour to emerge, and hence an attentiveness to ways of civilizing the economy. Charity in truth, in this case, requires that shape and structure be given to those types of economic initiative which, without rejecting profit, aim at a higher goal than the mere logic of the exchange of equivalents, of profit as an end in itself.
	38. Veneratus Decessor Noster Ioannes Paulus II hanc indicavit quaestionem, cum in Litteris encyclicis Centesimus annus necessitatem extolleret ordinis in tria subiecta dispertiti: mercatum, Statum et societatem civilem [92]. Ipse in societate civili definivit propriorem ambitum oeconomiae gratuitatis fraternitatisque, sed ceteris duobus ambitibus noluit ipsam negare. Hodie asserere possumus vitam oeconomicam esse intellegendam tamquam realitatem plurium rationum: in omnibus, diversum peculiaremque in modum, inesse debet fraternae vicissitudinis facies. Aetate globalizationis, navitas oeconomica separari non potest a gratuitate, quae disseminat alitque solidarietatem ac responsalitatem pro iustitia et bono communi suis variis in subiectis et actoribus. Agitur demum de definita altaque oeconomicae democratiae forma. Solidarietas ante omnia sibi vult ut omnes in omnes se recipiant [93], idcirco non potest solummodo Statui delegari. Cum antea censebatur primum quidem iustitiam esse persequendam atque gratuitatem exinde consecuturam veluti complementum, hodiernis temporibus asserere oportet sine gratuitate ne iustitiam quidem obtineri posse. Opus est igitur mercatu in quo libere possint operari, aequis opportunitatis condicionibus, societates nummariae diversis institutionalibus finibus intentae. Praeter privatam societatem ad lucrum directam, variaque genera publicae societatis necesse est ut confirmentur et exprimi possint illae productivae institutiones quae mutuos et sociales fines persequuntur. Ex
earum mercatus mutua comparatione, exspectare possumus quandam inceptorum tenendorum hybridationem, ideoque sedulam curam de humaniore oeconomia excolenda. Caritas in veritate, hac de re, significat formam et ordinem iis oeconomicis inceptis esse suppeditandum quae, licet lucrum non detrectetur, rationem aequorum permutationis bonorum et lucri rationem, quod per se tantum acquiritur, excedere volunt.

	39. Paul VI in Populorum Progressio called for the creation of a model of market economy capable of including within its range all peoples and not just the better off. He called for efforts to build a more human world for all, a world in which “all will be able to give and receive, without one group making progress at the expense of the other” 94. In this way he was applying on a global scale the insights and aspirations contained in Rerum Novarum, written when, as a result of the Industrial Revolution, the idea was first proposed — somewhat ahead of its time — that the civil order, for its self-regulation, also needed intervention from the State for purposes of redistribution. Not only is this vision threatened today by the way in which markets and societies are opening up, but it is evidently insufficient to satisfy the demands of a fully humane economy. What the Church’s social doctrine has always sustained, on the basis of its vision of man and society, is corroborated today by the dynamics of globalization.
	39. Decessor Noster Paulus VI in Litteris encyclicis Populorum progressio poposcit ut mercatus oeconomiae exemplar fingeretur, quod, saltem ex consilio, omnes homines et non modo congruenter instructos complecti valeret. Postulabat ut pro omnibus consortio humanior promoveretur, « in qua cuncti dare debeant et accipere, neque aliorum processus progressionem praepediat aliorum » [94]. Hoc modo ipse in propositum universale easdem petitiones optataque, quae in Litteris encyclicis Rerum novarum continentur, proferebat, quae editae sunt, cum primum industrialis eversionis tempore illa invaluit opinatio – tunc temporis procul dubio nova – civilem ordinem ut consistere posset etiam interventu Status redistributivo indigere. Hodie haec opinio, praeter quam quod propter processus apertionis mercatuum societatumque in discrimine versatur, imperfecta deprehenditur ut oeconomiae prorsus humanae postulatis satisfaciat. Quod Ecclesiae doctrina socialis semper asserere solebat ex hominis societatisque ratione sumens initium, hodie etiam a viribus propriis globalizationis postulatur.

	When both the logic of the market and the logic of the State come to an agreement that each will continue to exercise a monopoly over its respective area of influence, in the long term much is lost: solidarity in relations between citizens, participation and adherence, actions of gratuitousness, all of which stand in contrast with giving in order to acquire (the logic of exchange) and giving through duty (the logic of public obligation, imposed by State law). In order to defeat underdevelopment, action is required not only on improving exchange-based transactions and implanting public welfare structures, but above all on gradually increasing openness, in a world context, to forms of economic activity marked by quotas of gratuitousness and communion. The exclusively binary model of market-plus-State is corrosive of society, while economic forms based on solidarity, which find their natural home in civil society without being restricted to it, build up society. The market of gratuitousness does not exist, and attitudes of gratuitousness cannot be established by law. Yet both the market and politics need individuals who are open to reciprocal gift.
	Cum mercatus ratio simul cum Status ratione convenit, in locis illis in quibus potestatem habent, ad monopolium continuandum, progrediente tempore deficiunt solidarietas in relationibus inter cives, participatio et adhaesio, actio gratuita, quae aliud sunt quam illud « dare ad habendum », quod proprium est rationis permutationis, et illud « dare ex officio » quod proprium est rationis publicarum actionum, lege Status impositarum. Ad exiguam progressionem debellandam necesse est non solum ut meliores fiant transactiones in permutatione positae, non solum ut transferantur assistentiales structurae indolis publicae, sed ante omnia ut gradatim in mundano ambitu oeconomica operositatis genera suscipiantur, quae gratuitatis communionisque partibus designantur. Binomium praecipuum mercatus-Status socialitatem erodit, dum formae oeconomicae solidales quae in civili societate suum aptiorem inveniunt locum, minime ad eam confluentes, socialitatem constituunt. Mercatus gratuitatis non datur nec constitui possunt lege gratuiti usus. Attamen sive mercatus sive res politica personis mutuae donationi apertis indigent. 

	40. Today’s international economic scene, marked by grave deviations and failures, requires a profoundly new way of understanding business enterprise. Old models are disappearing, but promising new ones are taking shape on the horizon. Without doubt, one of the greatest risks for businesses is that they are almost exclusively answerable to their investors, thereby limiting their social value. Owing to their growth in scale and the need for more and more capital, it is becoming increasingly rare for business enterprises to be in the hands of a stable director who feels responsible in the long term, not just the short term, for the life and the results of his company, and it is becoming increasingly rare for businesses to depend on a single territory. Moreover, the so-called outsourcing of production can weaken the company’s sense of responsibility towards the stakeholders — namely the workers, the suppliers, the consumers, the natural environment and broader society — in favour of the shareholders, who are not tied to a specific geographical area and who therefore enjoy extraordinary mobility. Today’s international capital market offers great freedom of action. Yet there is also increasing awareness of the need for greater social responsibility on the part of business. Even if the ethical considerations that currently inform debate on the social responsibility of the corporate world are not all acceptable from the perspective of the Church’s social doctrine, there is nevertheless a growing conviction that business management cannot concern itself only with the interests of the proprietors, but must also assume responsibility for all the other stakeholders who contribute to the life of the business: the workers, the clients, the suppliers of various elements of production, the community of reference. In recent years a new cosmopolitan class of managers has emerged, who are often answerable only to the shareholders generally consisting of anonymous funds which de facto determine their remuneration. By contrast, though, many far-sighted managers today are becoming increasingly aware of the profound links between their enterprise and the territory or territories in which it operates. Paul VI invited people to give serious attention to the damage that can be caused to one’s home country by the transfer abroad of capital purely for personal advantage 95. John Paul II taught that investment always has moral, as well as economic significance 96. All this — it should be stressed — is still valid today, despite the fact that the capital market has been significantly liberalized, and modern technological thinking can suggest that investment is merely a technical act, not a human and ethical one. There is no reason to deny that a certain amount of capital can do good, if invested abroad rather than at home. Yet the requirements of justice must be safeguarded, with due consideration for the way in which the capital was generated and the harm to individuals that will result if it is not used where it was produced 97. What should be avoided is a speculative use of financial resources that yields to the temptation of seeking only short-term profit, without regard for the long-term sustainability of the enterprise, its benefit to the real economy and attention to the advancement, in suitable and appropriate ways, of further economic initiatives in countries in need of development. It is true that the export of investments and skills can benefit the populations of the receiving country. Labour and technical knowledge are a universal good. Yet it is not right to export these things merely for the sake of obtaining advantageous conditions, or worse, for purposes of exploitation, without making a real contribution to local society by helping to bring about a robust productive and social system, an essential factor for stable development.
	40. Praesentes oeconomicae vires internationales, quae magnis pravitatibus vitiisque gravantur, profundis indigent mutationibus, etiam quoad modum societatem intellegendi. Vetustae ergolabicae actionis rationes deficiunt, sed aliae profuturae prospectantur. Inter maiora discrimina sine dubio hoc habetur quod societas respondeat fere solummodo iis qui in eo pecuniam collocant, et hoc modo socialis vis extenuetur. Societates quae usque decrescunt, propter auctum modum ac necessitatem maiorum usque opum capitalium, rediguntur ad susceptorem stabilem, qui perdiu et non brevi tantum tempore responsalem se praebet exsistentiae societatisque profectuum, et ab uno territorio in dies minus pendent. Insuper sic appellata delocalizatio navitatis productivae potest susceptoris extenuare responsalitatis sensum erga eos quorum interest, qui sunt operarii, praebitores, consumentes, rerum natura atque latior quae circa est societas, ad utilitatem detentorum actionum, qui certo quodam spatio non detinentur ideoque extraordinaria fruuntur mobilitate. Mercatus enim internationalis opum capitalium praebet hodie magnam agendi libertatem. Sed verum quoque est conscientiam paulatim produci de latioris « responsalitatis socialis » necessitate in societate. Etiamsi ethicae opinationes, quae hodie de sociali responsalitate societatis disputationem dirigunt, non omnes accipi possunt secundum Ecclesiae doctrinae socialis mentem, magis magisque diffunditur persuasio, cuius ope societatis moderatio non potest respicere utilitates solummodo earum possessorum, sed onus etiam suscipere omnium aliorum ordinum hominum qui societati provehendae operam dant, uti sunt operarii, clientes, praebitores variae industriae rerum, communitas pecuniaria praestantior. Novissimis annis incrementum conspicitur novae classis cosmopolitae procuratorum, qui saepe respondent solum iudiciis praestantiorum detentorum pecuniariarum actionum qui plerumque depositis constituuntur anonymis quae reapse statuunt ipsorum retributiones. Hodie tamen plures sunt susceptores qui provido examine magis magisque intellegunt cum loco vel illis locis ubi operantur suam artius usque copulari societatem. Decessor Noster Paulus VI hortabatur ad serio aestimandum damnum quod opes capitales, in exteras Nationes translatae ad solam personalem utilitatem, in propriam Nationem inferre possunt [95]. Et Ioannes Paulus II docuit pecuniam collocatam, praeter oeconomicam, semper etiam significationem moralem implicare [96]. Haec omnia – quod confirmetur oportet – vim sortiuntur etiam hodie, licet mercatus opum capitalium perquam liberalis factus sit et recens technologica mens illud inferre possit, pecuniam collocatam solum esse actum technicum, non etiam humanum vel ethicum. Nulla est ratio negandi quasdam opes capitales bonum facere posse, in exteris Nationibus collocatas potius quam in patria. Servanda sunt tamen vincula iustitiae, ratione habita quomodo hae opes capitales constituantur atque quaenam damna afferantur personis, quae secum feret privatio collocationis in locis unde exoritur [97]. Vitandum est ne causa collocationis opum nummariarum sit speculativa et ansam det solum lucrum ad breve tempus requirendi, et non vero societatem diu sustinendi, oeconomiae reali tempestivum subsidium et sollicitudinem de oeconomicis inceptis aeque et opportune promovendis quoque apud Nationes quae progressione indigent. Neque ratio quidem exstat negandi delocalizationem, cum secum fert pecuniarum collocationes institutionemque, bonum afferre posse gentibus illis ubi haec excipitur. Opera et cognitio technica necessitatem constituunt universalem. Attamen non licet delocalizare solummodo ad fruendum peculiaribus condicionibus favoris, vel, quod peius est, lucri causa, cum illius loci societati verum emolumentum non afferat, unde firmum institutum rerum gignendarum ac sociale oriatur, quod ad stabilem progressionem est necessarium.

	41. In the context of this discussion, it is helpful to observe that business enterprise involves a wide range of values, becoming wider all the time. The continuing hegemony of the binary model of market-plus-State has accustomed us to think only in terms of the private business leader of a capitalistic bent on the one hand, and the State director on the other. In reality, business has to be understood in an articulated way. There are a number of reasons, of a meta-economic kind, for saying this. Business activity has a human significance, prior to its professional one 98. It is present in all work, understood as a personal action, an “actus personae” 99, which is why every worker should have the chance to make his contribution knowing that in some way “he is working ‘for himself’” 100. With good reason, Paul VI taught that “everyone who works is a creator” 101. It is in response to the needs and the dignity of the worker, as well as the needs of society, that there exist various types of business enterprise, over and above the simple distinction between “private” and “public”. Each of them requires and expresses a specific business capacity. In order to construct an economy that will soon be in a position to serve the national and global common good, it is appropriate to take account of this broader significance of business activity. It favours cross-fertilization between different types of business activity, with shifting of competences from the “non-profit” world to the “profit” world and vice versa, from the public world to that of civil society, from advanced economies to developing countries.
	41. Ad hunc sermonem quod attinet, interest ut advertatur operis susceptionem multivalentem significationem habere eamque magis magisque sumendam. Continuata binomii mercatus-Status praestantia assuefecit nos ad cogitandum tantummodo hinc de operis susceptore privato capitalistici generis, illinc de procuratore publico. Reapse susceptio composite est intellegenda. Hoc apparet ex serie rationum metaoeconomicarum. Susceptio, antequam momentum habeat professionale, illud habet humanum [98]. Ipsa inscripta est in omni opere quod « actus personae » [99] consideratur, quapropter bonum est ut omni operario copia praebeatur conferendi partem, ita ut sit « sibi conscius ... “in re propria” se laborare » [100]. Non sine causa Paulus VI docuit « omnem operarium esse creatorem » [101]. Ad subveniendum profecto necessitatibus dignitatique operantium simulque necessitatibus societatis, exstant varia genera societatum, quae solam distinctionem inter « privatum » et « publicum » genus transgrediuntur. Quaeque autem societas poscit et exprimit peculiarem facultatem susceptoriam. Ut oeconomia constituatur, quae proximos in annos bono communi nationali mundialique inserviat, lata susceptionis significatio consideretur oportet. Quae amplior conceptio fovet commutationem et mutuam formationem inter varias susceptionis formas, efficitque ut experientiae transferantur ex non lucri genere in lucri genus et vicissim, ex publico ambitu in societatis civilis ambitum, ex locis praestantium oeconomiarum in loca Nationum oeconomice progredientium.

	Political authority also involves a wide range of values, which must not be overlooked in the process of constructing a new order of economic productivity, socially responsible and human in scale. As well as cultivating differentiated forms of business activity on the global plane, we must also promote a dispersed political authority, effective on different levels. The integrated economy of the present day does not make the role of States redundant, but rather it commits governments to greater collaboration with one another. Both wisdom and prudence suggest not being too precipitous in declaring the demise of the State. In terms of the resolution of the current crisis, the State’s role seems destined to grow, as it regains many of its competences. In some nations, moreover, the construction or reconstruction of the State remains a key factor in their development. The focus of international aid, within a solidarity-based plan to resolve today’s economic problems, should rather be on consolidating constitutional, juridical and administrative systems in countries that do not yet fully enjoy these goods. Alongside economic aid, there needs to be aid directed towards reinforcing the guarantees proper to the State of law: a system of public order and effective imprisonment that respects human rights, truly democratic institutions. The State does not need to have identical characteristics everywhere: the support aimed at strengthening weak constitutional systems can easily be accompanied by the development of other political players, of a cultural, social, territorial or religious nature, alongside the State. The articulation of political authority at the local, national and international levels is one of the best ways of giving direction to the process of economic globalization. It is also the way to ensure that it does not actually undermine the foundations of democracy.
	Etiam « auctoritas politica » praecipuam habet significationem, quam oblivisci non possumus, dum ad perficiendum proceditur novum ordinem oeconomicum et productivum, qui socialem responsalitatem et humanam indolem secum fert. Sicut sub ambitu universali proponitur colenda susceptio discreta, ita promovenda est auctoritas politica distributa et amplectens complures ambitus. Oeconomia complexa dierum nostrorum munus Nationum haud amovet, sed potius earum devincit moderatores ad maiorem mutuam cooperationem. Sapientiae prudentiaeque rationes suadent ne finis Nationis nimis festinanter proclametur. Quod ad hodiernum discrimen solvendum attinet, eius partes augescere videntur, cum complura sua munera recuperet. Sunt demum Nationes ubi aedificatio vel reaedificatio Status adhuc pergit esse elementum magni momenti earum progressionis. Internationale subsidium intra solidarietatis propositum, quod ad praesentes quaestiones oeconomicas solvendas destinatur, debet potius ordinibus sustinendis dare operam constitutionum, iuris, administrationis in Nationibus quae his bonis nondum plene fruuntur. Praeter auxilia oeconomica adesse debent subsidia, quae proprias cautiones Status iuris roborent, systema nempe ordinis publici et efficientis carcerationis, hominum iuribus servatis, quae ad instituta vere democratica spectant. Non est necesse ut Status ubique easdem habeat indoles: ordinum munimen constitutionalium debilium, quo firmiores fiant optime coniungi potest cum aliorum subiectorum politicorum progressione, indolis culturalis, socialis, territorialis vel religiosae, iuxta Statum. Politicae potestatis structura, sub aspectu locali, nationali internationalique est ceteroqui una ex principalibus viis qua ad globalizationem oeconomicam ordinandam pervenitur. Modus etiam est ut vitetur ne ipsa reapse democratiae fundamenta in periculum deducat.

	42. Sometimes globalization is viewed in fatalistic terms, as if the dynamics involved were the product of anonymous impersonal forces or structures independent of the human will 102. In this regard it is useful to remember that while globalization should certainly be understood as a socio-economic process, this is not its only dimension. Underneath the more visible process, humanity itself is becoming increasingly interconnected; it is made up of individuals and peoples to whom this process should offer benefits and development 103, as they assume their respective responsibilities, singly and collectively. The breaking-down of borders is not simply a material fact: it is also a cultural event both in its causes and its effects. If globalization is viewed from a deterministic standpoint, the criteria with which to evaluate and direct it are lost. As a human reality, it is the product of diverse cultural tendencies, which need to be subjected to a process of discernment. The truth of globalization as a process and its fundamental ethical criterion are given by the unity of the human family and its development towards what is good. Hence a sustained commitment is needed so as to promote a person-based and community-oriented cultural process of world-wide integration that is open to transcendence.
	42. Nonnumquam de globalizatione fataliter agitur et cogitatur, tamquam si agentes vires anonymis potestatibus impersonalibus structurisque efficiantur quae non pendent ab humana voluntate [102]. Iuvat de hac re recordari globalizationem esse profecto intellegendam veluti processum socialem et oeconomicum, sed hanc non esse unicam eius rationem. Processui quidem visibiliori humanitatis realitas subest quae magis usque fit interconexa; haec constituitur a personis et populis quibus hic processus utilitati emolumentoque esse debet [103], cum sive singuli sive communitas suas assumant responsalitates. Quod fines superantur non est solum materialis res, sed etiam culturalis quoad causas effectusque. Si modo deterministico globalizatio putatur, de illa aestimanda et dirigenda amittuntur criteria. Etenim ipsa res est humana et radicitus varias directiones culturales continere potest, quae iudicio sunt considerandae. Globalizationis veritas tamquam processus eiusque criterium ethicum fundamentale ex unitate humanae familiae eiusque ad bonum progressu oriuntur. Oportet igitur assidue incumbere in fovendam personarum et communitatum culturalem directionem, quae aperta sit transcendentiae, processus mundanae integrationis.

	Despite some of its structural elements, which should neither be denied nor exaggerated, “globalization, a priori, is neither good nor bad. It will be what people make of it” 104. We should not be its victims, but rather its protagonists, acting in the light of reason, guided by charity and truth. Blind opposition would be a mistaken and prejudiced attitude, incapable of recognizing the positive aspects of the process, with the consequent risk of missing the chance to take advantage of its many opportunities for development. The processes of globalization, suitably understood and directed, open up the unprecedented possibility of large-scale redistribution of wealth on a world-wide scale; if badly directed, however, they can lead to an increase in poverty and inequality, and could even trigger a global crisis. It is necessary to correct the malfunctions, some of them serious, that cause new divisions between peoples and within peoples, and also to ensure that the redistribution of wealth does not come about through the redistribution or increase of poverty: a real danger if the present situation were to be badly managed. For a long time it was thought that poor peoples should remain at a fixed stage of development, and should be content to receive assistance from the philanthropy of developed peoples. Paul VI strongly opposed this mentality in Populorum Progressio. Today the material resources available for rescuing these peoples from poverty are potentially greater than before, but they have ended up largely in the hands of people from developed countries, who have benefited more from the liberalization that has occurred in the mobility of capital and labour. The world-wide diffusion of forms of prosperity should not therefore be held up by projects that are self-centred, protectionist or at the service of private interests. Indeed the involvement of emerging or developing countries allows us to manage the crisis better today. The transition inherent in the process of globalization presents great difficulties and dangers that can only be overcome if we are able to appropriate the underlying anthropological and ethical spirit that drives globalization towards the humanizing goal of solidarity. Unfortunately this spirit is often overwhelmed or suppressed by ethical and cultural considerations of an individualistic and utilitarian nature. Globalization is a multifaceted and complex phenomenon which must be grasped in the diversity and unity of all its different dimensions, including the theological dimension. In this way it will be possible to experience and to steer the globalization of humanity in relational terms, in terms of communion and the sharing of goods. 
	Non obstantibus quibusdam eius rationibus structuralibus, quas negare non licet nec absolutas reddere, « globalizatio a priori nec bona nec mala est. Hoc erit quod homines de ea facient » [104]. Nos non debemus ipsi esse obnoxii, sed moderatores, procedentes rationabiliter, caritate directi et veritate. Si quis ei caeca mente adversaretur, modum adhiberet erroneum, praesumptum ac denique ignoraret processum etiam aspectibus positivis distinctum, periculo addito amittendi magnam occasionem se inserendi in plurimas opportunitates progressionis ab ea oblatas. Cum globalizationis processus congruenter concipiuntur ac geruntur, magnam dant copiam divitiarum per orbem terrarum dispertiendarum, quod prius numquam contigerat; sin autem perverse temperantur, possunt plus inopiae disparitatisque procurare, necnon mundum universum crisi afficere. Oportet vitia, gravia etiam, emendare, quae novas inducunt divisiones inter populos et intra singulos populos, et ita agere ut partitio opum non fiat per inopiae partitionem vel etiam per eius augmentum, quemadmodum praesens rerum condicio timere sinet. Perdiu dicebant populos pauperes cum quodam praestituto progressionis gradu detineri debere et philanthropiae populorum ditiorum relinqui. Menti huic obstitit Paulus VI Litteris encyclicis Populorum progressio. Hodie vires materiales adhibendae, ut illi populi ab inopia expediantur, vi et natura maiores sunt quam illo tempore, sed eas occupaverunt potissimum iidem populi Nationum excultiorum, qui aptius poterant frui processu plenioris libertatis concessionis motuum opum capitalium et operis. Idcirco dilatatio prosperitatis totum per orbem non est cohibenda consiliis ad propriam utilitatem attinentibus, tutelaribus vel impositis a particularibus commodis. Nam Nationum emergentium aut progredientium implicatio sinit ut hodie discrimen melius dirigatur. Transitus proprius progredientis globalizationis secum fert magnas difficultates et pericula, quae vinci solummodo possunt, si hunc animum anthropologicum ethicumque agnoscere valemus, quae penitus ipsam globalizationem ad limites solidales humanosque compellit. Proh dolor, talis animus saepenumero prospectibus ethicis et culturalibus utilitatis individualitatisque generis superatur et reprimitur. Globalizatio complures rationes viresque implicat, quae postulat ut omnium rationum diversitate unitateque conspici debeat, ratione addita theologica. Id sinet ut globalizatio humanitatis per relationes, communionem participationemque ad rem deducatur et dirigatur.

	

	

	CHAPTER FOUR
THE DEVELOPMENT of PEOPLE:
 RIGHTS and DUTIES; THE ENVIRONMENT
	CAPUT QUARTUM 
POPULORUM PROGRESSIO:
IURA ET OBLIGATIONES,
RERUM NATURA

	43. “The reality of human solidarity, which is a benefit for us, also imposes a duty” 105. Many people today would claim that they owe nothing to anyone, except to themselves. They are concerned only with their rights, and they often have great difficulty in taking responsibility for their own and other people’s integral development. Hence it is important to call for a renewed reflection on how rights presuppose duties, if they are not to become mere licence 106. Nowadays we are witnessing a grave inconsistency. On the one hand, appeals are made to alleged rights, arbitrary and non-essential in nature, accompanied by the demand that they be recognized and promoted by public structures, while, on the other hand, elementary and basic rights remain unacknowledged and are violated in much of the world 107. A link has often been noted between claims to a “right to excess”, and even to transgression and vice, within affluent societies, and the lack of food, drinkable water, basic instruction and elementary health care in areas of the underdeveloped world and on the outskirts of large metropolitan centres. The link consists in this: individual rights, when detached from a framework of duties which grants them their full meaning, can run wild, leading to an escalation of demands which is effectively unlimited and indiscriminate. An overemphasis on rights leads to a disregard for duties. Duties set a limit on rights because they point to the anthropological and ethical framework of which rights are a part, in this way ensuring that they do not become licence. Duties thereby reinforce rights and call for their defence and promotion as a task to be undertaken in the service of the common good. Otherwise, if the only basis of human rights is to be found in the deliberations of an assembly of citizens, those rights can be changed at any time, and so the duty to respect and pursue them fades from the common consciousness. Governments and international bodies can then lose sight of the objectivity and “inviolability” of rights. When this happens, the authentic development of peoples is endangered 108. Such a way of thinking and acting compromises the authority of international bodies, especially in the eyes of those countries most in need of development. Indeed, the latter demand that the international community take up the duty of helping them to be “artisans of their own destiny” 109, that is, to take up duties of their own. The sharing of reciprocal duties is a more powerful incentive to action than the mere assertion of rights.
	43. « Mutua universorum hominum necessitudo, quae res vera est, nobis non modo beneficia confert, sed etiam gignit officia » [105]. Hodie multi homines facultatem sibi vindicant nihil alicui assignandi, nisi sibimet ipsis. Arbitrantur uni habere iura atque gravia impedimenta reperiunt ad augendam responsalitatem pro sui alteriusve integrali progressione. Quapropter magni est momenti novam cogitationem elicere, nempe quo pacto iura obligationum seriem importent, quibus amotis arbitrium emergit [106]. Gravem hodie animadvertimus contradictionem. Dum una ex parte vindicantur praesumpta iura, indolis arbitrariae et voluptariae, una cum vindicatione ut agnoscantur et promoveantur a publicis structuris, altera ex parte primigenia praecipuaque exstant iura, quae apud magnam humani generis partem ignorantur et violantur [107]. Saepe necessitudo animadvertitur inter vindicatum ius ad res supervacaneas, vel etiam ad transgressionem vitiumque in societatibus opulentis, atque penuriam cibi, aquae potabilis, institutionis primariae vel praecipuarum valetudinis curarum in quibusdam orbis regionibus exiguae progressionis, aeque ac in urbium magnarum suburbiis. Necessitudo ex eo pendet quod iura singulorum, officiis absoluta, quae eis completum sensum tribuant, insaniunt et infinitam rogationum seriem et iudicio carentem alunt. Exaggerata iura ad oblivionem obligationum ducunt. Officia iura coërcent quoniam remittunt ad visionem anthropologicam et ethicam in cuius veritatem etiam haec postrema se inserunt et non fiunt arbitria. Quamobrem officia confirmant iura et proponunt eorum tutelam et promotionem uti munus in boni utilitatem assumendum. Econtra, si iura hominis suum fundamentum solum in deliberatione coetus civium reperiunt, ea mutari possunt omni tempore ideoque obligatio ea servandi persequendique in communi conscientia laxatur. Quapropter Magistratus et internationalia Instituta obiectivitatem et « indisponibilitatem » iurium oblivisci possunt. Cum hoc accidit, verus populorum progressus in discrimine versatur [108]. Id genus agendi rationes laedunt auctoritatem Consiliorum internationalium, perspectis potissimum Nationibus quae magis egent progressione. Illae enim petunt ut communitas internationalis uti obligationem assumat munus se adiuvandi, « ut suae cuiusque fortunae auctores ... ipsi fiant » [109], scilicet ut ipsae vicissim assumant suas obligationes. Mutuarum obligationum communicatio magis movet quam sola iurium vindicatio. 

	44. The notion of rights and duties in development must also take account of the problems associated with population growth. This is a very important aspect of authentic development, since it concerns the inalienable values of life and the family 110. To consider population increase as the primary cause of underdevelopment is mistaken, even from an economic point of view. Suffice it to consider, on the one hand, the significant reduction in infant mortality and the rise in average life expectancy found in economically developed countries, and on the other hand, the signs of crisis observable in societies that are registering an alarming decline in their birth rate. Due attention must obviously be given to responsible procreation, which among other things has a positive contribution to make to integral human development. The Church, in her concern for man’s authentic development, urges him to have full respect for human values in the exercise of his sexuality. It cannot be reduced merely to pleasure or entertainment, nor can sex education be reduced to technical instruction aimed solely at protecting the interested parties from possible disease or the “risk” of procreation. This would be to impoverish and disregard the deeper meaning of sexuality, a meaning which needs to be acknowledged and responsibly appropriated not only by individuals but also by the community. It is irresponsible to view sexuality merely as a source of pleasure, and likewise to regulate it through strategies of mandatory birth control. In either case materialistic ideas and policies are at work, and individuals are ultimately subjected to various forms of violence. Against such policies, there is a need to defend the primary competence of the family in the area of sexuality 111, as opposed to the State and its restrictive policies, and to ensure that parents are suitably prepared to undertake their responsibilities.
	44. Iurium officiorumque de progressione opinatio rationem habere debet de quaestionibus cum demographico incremento sociatis. Magni momenti de verae progressionis aspectu agitur, quoniam respicit vitae et familiae bona quae omittere non licet [110]. Erroneum enim est putare incrementum populorum praecipuam esse exiguae progressionis causam sub aspectu quoque oeconomico: cogitare sufficit hinc de deminutione infantium mortalitatis longinquitatisque vitae prolatione, quae in Nationibus oeconomice progressis recensentur; illinc de conspicuis indiciis discriminis apud societates ubi turbans natalitatis deminutio advertitur. Itaque aequum est ut debita sollicitudine mens ad procreationem responsalem dirigatur, quae ceterum integrae hominis progressioni valido est adiumento. Ecclesia, cui cordi est verus hominis progressus, monet eum ad plenam valorum observantiam, in sexualitate quoque exercenda: quae ad meram rem hedonisticam ludicramque redigi non potest, sicut educatio sexualis in technicam institutionem coartari non potest, si tantum cura habeatur eos quorum interest arcendi a quodam contagio vel a generandi « periculo ». Hoc modo pauperior fieret et altus sexualitatis sensus extenuaretur, qui econtra agnosci et accipi debet cum responsalitate tam singularum personarum quam communitatis. Responsalitas enim prohibet ne tum sexualitas voluptatis fons tantum putetur, tum politicis rationibus nativitatum vi moderandarum temperetur. In utroque casu opinationes et politicae materialisticae habentur, in quibus personae varia violationis genera patiuntur. Quibus obsistere debet primaria potestas hoc in campo familiarum [111], quod ad Statum attinet eiusque politicas restrictivas, necnon congrua parentum institutio.

	Morally responsible openness to life represents a rich social and economic resource. Populous nations have been able to emerge from poverty thanks not least to the size of their population and the talents of their people. On the other hand, formerly prosperous nations are presently passing through a phase of uncertainty and in some cases decline, precisely because of their falling birth rates; this has become a crucial problem for highly affluent societies. The decline in births, falling at times beneath the so-called “replacement level”, also puts a strain on social welfare systems, increases their cost, eats into savings and hence the financial resources needed for investment, reduces the availability of qualified labourers, and narrows the “brain pool” upon which nations can draw for their needs. Furthermore, smaller and at times miniscule families run the risk of impoverishing social relations, and failing to ensure effective forms of solidarity. These situations are symptomatic of scant confidence in the future and moral weariness. It is thus becoming a social and even economic necessity once more to hold up to future generations the beauty of marriage and the family, and the fact that these institutions correspond to the deepest needs and dignity of the person. In view of this, States are called to enact policies promoting the centrality and the integrity of the family founded on marriage between a man and a woman, the primary vital cell of society 112, and to assume responsibility for its economic and fiscal needs, while respecting its essentially relational character.
	Accessus ad vitam moraliter responsalem divitias constituit sociales et oeconomicas. Magnae Nationes etiam ob ingentem incolarum numerum facultatesque ex inopia se expedire potuerunt. Econtra, Nationes quondam florentes, noverunt nunc tempus incertitudinis et quodam in casu debilitationis propter ipsam natorum imminutionem, quae maximi est momenti quaestio, quae ad societates ditiores spectat. Natorum imminutio, quae nonnumquam infra est « substitutionis indicem », assistentiae socialis rationes in discrimen adducit; auget earum pretium; repositionem parsimoniae contrahit et ideo nummarios fontes necessarios ad pecuniae collocationes; imminuit peritiorum operariorum abundantiam; « cerebrorum » copiam perstringit, ex qua pro necessitatibus hauriunt Nationes. Parvae insuper familiae, et aliquando minimae, periculo exponuntur pauperiores reddendi sociales necessitudines et incertas efficiendi solidarietatis formas. Sunt condiciones quae manifestant signa tam exiguae futuro de tempore fiduciae quam etiam moralis debilitatis. Itaque necessitas fit socialis, immo oeconomica, novis generationibus adhuc proponendi pulchritudinem familiae et matrimonii, congruentiam huiusmodi institutionum cum altioribus postulatis cordis dignitatisque personae. Hoc in prospectu Status vocantur ad normas politicas edendas, praeeminentiam integritatemque familiae promoventes, quae matrimonio nititur unius viri uniusque mulieris, quaeque exstat prima vitalisque societatis cellula [112], atque in se recipit etiam quaestiones oeconomicas et nummarias, quod ad ipsius necessitudinis indolem attinet. 

	45. Striving to meet the deepest moral needs of the person also has important and beneficial repercussions at the level of economics. The economy needs ethics in order to function correctly — not any ethics whatsoever, but an ethics which is people-centred. Today we hear much talk of ethics in the world of economy, finance and business. Research centres and seminars in business ethics are on the rise; the system of ethical certification is spreading throughout the developed world as part of the movement of ideas associated with the responsibilities of business towards society. Banks are proposing “ethical” accounts and investment funds. “Ethical financing” is being developed, especially through micro-credit and, more generally, micro-finance. These processes are praiseworthy and deserve much support. Their positive effects are also being felt in the less developed areas of the world. It would be advisable, however, to develop a sound criterion of discernment, since the adjective “ethical” can be abused. When the word is used generically, it can lend itself to any number of interpretations, even to the point where it includes decisions and choices contrary to justice and authentic human welfare.
	45. Adimplere altiores morales exigentias personae prae se fert praestantia quoque beneficia oeconomica. Nam oeconomia indiget ethica ad recte agendum; non qualibet ethica, sed ethica personae amica. Hodie persaepe sermo fit de ethica in re oeconomica, nummaria, administrativa. Studiorum sedes institutionisque curricula conduntur de ethicis negotiis; per divitem terrarum orbem comprobationum ethicarum ordo diffunditur, sequens motum opinationum qui ortus est circa sociales responsalitates societatis. Argentariae collocationis rationes et pecuniarum locandarum summas sic dictas « ethicas » proponunt. Augetur quaedam « administratio aeraria ethica », praesertim per microcreditum ac latiore sensu per microaerarium. Hi processus pluris aestimantur copiosumque fulcimentum merentur. Eorum boni effectus percipiuntur etiam in minus divitibus terrae regionibus. Aequum tamen est ut validum discretionis reperiatur quoque iudicium, quoniam animadvertitur quodammodo adiectivum « ethicum » perverse adhiberi: vocabulum hoc generatim usurpatum, diversissimas res designare potest, ita ut sub eius praetextu excipiantur decreta consiliaque iustitiae veroque hominis bono contraria.

	Much in fact depends on the underlying system of morality. On this subject the Church’s social doctrine can make a specific contribution, since it is based on man’s creation “in the image of God” (Gen 1:27), a datum which gives rise to the inviolable dignity of the human person and the transcendent value of natural moral norms. When business ethics prescinds from these two pillars, it inevitably risks losing its distinctive nature and it falls prey to forms of exploitation; more specifically, it risks becoming subservient to existing economic and financial systems rather than correcting their dysfunctional aspects. Among other things, it risks being used to justify the financing of projects that are in reality unethical. The word “ethical”, then, should not be used to make ideological distinctions, as if to suggest that initiatives not formally so designated would not be ethical. Efforts are needed — and it is essential to say this — not only to create “ethical” sectors or segments of the economy or the world of finance, but to ensure that the whole economy — the whole of finance — is ethical, not merely by virtue of an external label, but by its respect for requirements intrinsic to its very nature. The Church’s social teaching is quite clear on the subject, recalling that the economy, in all its branches, constitutes a sector of human activity 113.
	Multum enim ab ordine pendet morali ad quod refertur. De hac re doctrina socialis Ecclesiae peculiare quiddam tradendum habet, quod nititur hominis creatione « ad imaginem Dei » (Gn 1, 27), ex quo oritur inviolabilis dignitas personae humanae, sicut etiam transcendens vis normarum moralium naturalium. Ethica oeconomica, si duobus his cardinibus privaretur, periculum adiret suam significationem necessario amittendi seque instrumentali usui committendi; et subtilius disserendo, difficultatem obiret instrumentum sese efficiendi ordinum oeconomicorum nummariorumque, potius quam eorum errorum remedium. Ceterum, iustificaret etiam collocationem inceptorum quae ethica non sunt. Oportet deinde ne vox « ethica » modo ideologice discriminatorio adhibeatur, cum intellegatur opera non esse ethica quae huiusmodi qualificatione formaliter non notantur. Adlaborare oportet – adnotatio hac in re est essentialis! – non solum ut oriantur ethica instituta vel « ethicae » partes oeconomiae vel rei nummariae, verum etiam ut tota oeconomia totaque res nummaria sint ethicae non ob externam quandam nominationem, sed propter observata postulata quae ad ipsorum attinent naturam. Hac de re perspicue doctrina socialis Ecclesiae est locuta, quae in memoriam revocat quomodo oeconomia, cunctis cum suis elementis, pars sit humanae actuositatis [113]. 

	46. When we consider the issues involved in the relationship between business and ethics, as well as the evolution currently taking place in methods of production, it would appear that the traditionally valid distinction between profit-based companies and non-profit organizations can no longer do full justice to reality, or offer practical direction for the future. In recent decades a broad intermediate area has emerged between the two types of enterprise. It is made up of traditional companies which nonetheless subscribe to social aid agreements in support of underdeveloped countries, charitable foundations associated with individual companies, groups of companies oriented towards social welfare, and the diversified world of the so-called “civil economy” and the “economy of communion”. This is not merely a matter of a “third sector”, but of a broad new composite reality embracing the private and public spheres, one which does not exclude profit, but instead considers it a means for achieving human and social ends. Whether such companies distribute dividends or not, whether their juridical structure corresponds to one or other of the established forms, becomes secondary in relation to their willingness to view profit as a means of achieving the goal of a more humane market and society. It is to be hoped that these new kinds of enterprise will succeed in finding a suitable juridical and fiscal structure in every country. Without prejudice to the importance and the economic and social benefits of the more traditional forms of business, they steer the system towards a clearer and more complete assumption of duties on the part of economic subjects. And not only that. The very plurality of institutional forms of business gives rise to a market which is not only more civilized but also more competitive.
	46. Si quaestiones considerantur de vinculo inter societatem et ethicam, necnon evolutio quam productionis ordo peragit, distinctio, hucusque facta inter societates ad lucrum versas et instituta quae lucrum non persequuntur, videtur realitatem plane explicare iam non posse neque efficaciter futurum aevum moderari. Superioribus his decenniis magis magisque amplum mediumque spatium inter duo societatum genera exstitit. Illud constituitur consuetis societatibus, quae tamen subsignant socialia pacta Nationes iuvandi incultas; operibus fundatis quae singulas societates exprimunt; coetibus inceptorum ad fines utilitatis socialis directis; varia subiectorum multitudine sic appellatae oeconomiae civilis atque communionis. Non agitur solum de tertio « ordine », sed de nova amplaque realitate composita, quae comprehendit partem privatam et publicam quaeque lucrum non excludit, sed illud instrumentum considerat ad fines humanos socialesque consequendos. Impertiantne hae societates utilia necne, aut unam alteramve speciem induant quam iuridicae normae important, haud magni interest pro eorum promptitudine ad concipiendam utilitatem tamquam instrumentum quo mercatus societasque ad humanam rationem redigantur. Exoptandum quidem est ut hae novae formae societatis cunctis in Nationibus congruentem inveniant iuridicam fiscalemque configurationem. Ipsae, nihil de praestantia utilitateque oeconomica et sociali traditionalium formarum societatis detrahentes, efficiunt ut ordo evolvatur in clariorem completioremque assumptionem obligationum ex parte subiectorum oeconomicorum. Et hoc haud solum, sed ipsa inter institutionales formas multiplicitas societatis mercatum civiliorem itemque competentiorem generat.

	47. The strengthening of different types of businesses, especially those capable of viewing profit as a means for achieving the goal of a more humane market and society, must also be pursued in those countries that are excluded or marginalized from the influential circles of the global economy. In these countries it is very important to move ahead with projects based on subsidiarity, suitably planned and managed, aimed at affirming rights yet also providing for the assumption of corresponding responsibilities. In development programmes, the principle of the centrality of the human person, as the subject primarily responsible for development, must be preserved. The principal concern must be to improve the actual living conditions of the people in a given region, thus enabling them to carry out those duties which their poverty does not presently allow them to fulfil. Social concern must never be an abstract attitude. Development programmes, if they are to be adapted to individual situations, need to be flexible; and the people who benefit from them ought to be directly involved in their planning and implementation. The criteria to be applied should aspire towards incremental development in a context of solidarity — with careful monitoring of results — inasmuch as there are no universally valid solutions. Much depends on the way programmes are managed in practice. “The peoples themselves have the prime responsibility to work for their own development. But they will not bring this about in isolation” 114. These words of Paul VI are all the more timely nowadays, as our world becomes progressively more integrated. The dynamics of inclusion are hardly automatic. Solutions need to be carefully designed to correspond to people’s concrete lives, based on a prudential evaluation of each situation. Alongside macro-projects, there is a place for micro-projects, and above all there is need for the active mobilization of all the subjects of civil society, both juridical and physical persons.
	47. Corroboratio inter diversa societatum genera, ac praesertim earum quae aptae sunt ad lucrum putandum tamquam instrumentum, cuius est mercatum societatemque humaniores reddere, persequenda est etiam in Nationibus quae patiuntur exclusionem vel segregationem ex ambitu oeconomiae globalis, ubi magni momenti est procedere per subsidiarietatis proposita, opportune adumbrata et peracta, quae tendant ad solidanda iura, usque sumpta quoque congrua responsalitate. In progressionis opere illud est servandum principium, quod humanam personam in medio ponet loco, quae in primis progressionis officium sustinere debet. Magni interest meliores reddere condiciones vitae definitarum personarum cuiusdam regionis, ut gerere possint ea munera quae inopia in praesens iis agere non sinit. Sollicitudo numquam potest esse habitus abstractus. Progressionis proposita, ut singulis condicionibus aptari possint, mutabilia esse debent; et personae beneficiariae sunt directe implicandae in propositis apparandis actricesque reddendae sui effectus. Notiones quoque progressionis comitatusque normae serventur oportet – inclusa effectuum exploratione – quoniam praescriptiones universaliter validae non habentur. Multum pendet a certa operationum curatione. « Quoniam enim populi fabri sunt suae quisque progressionis, tantum in se onus munusque ipsi recipiunt, quod nullo tamen modo praestare poterunt, si alii ab aliis dissociati vivent » [114]. Hodie, progressivae integrationis orbis firmato processu, haec monitio Pauli VI vel est validior. Inclusionis vires nihil habent mechanici. Solutiones apte adhibendae sunt iuxta vitam populorum et ipsarum personarum, sub fundamento prudentis existimationis cuiusque condicionis. Praeter macroproposita utilia sunt microproposita ac praecipue opus est ut omnes societatis civilis homines, sive personae iuridicae sive personae naturales reapse implicentur.

	International cooperation requires people who can be part of the process of economic and human development through the solidarity of their presence, supervision, training and respect. From this standpoint, international organizations might question the actual effectiveness of their bureaucratic and administrative machinery, which is often excessively costly. At times it happens that those who receive aid become subordinate to the aid-givers, and the poor serve to perpetuate expensive bureaucracies which consume an excessively high percentage of funds intended for development. Hence it is to be hoped that all international agencies and non-governmental organizations will commit themselves to complete transparency, informing donors and the public of the percentage of their income allocated to programmes of cooperation, the actual content of those programmes and, finally, the detailed expenditure of the institution itself.
	Internationalis cooperatio postulat ut personae participent processum oeconomicae humanaeque progressionis per solidarietatem praesentiae, comitatus, formationis observantiaeque. Hac de re ipsae Institutiones internationales se interrogare debent de certa efficacitate suorum grapheocratiae et administrationis apparatuum, qui saepe sunt nimis impendiosi. Nonnumquam evenit ut auxilii receptor aptus fiat auxilianti atque pauperes prosint impendiosis grapheocraticis institutis servandis, quae suae conservationi nimis magnam tribuunt partem illarum opum quae econtra progressioni sunt destinandae. Hoc rerum in prospectu optandum est ut omnia Consilia internationalia et Instituta non gubernativa plena perspicuitate se gerant, certiores facientes datores et populum circa centesimas partes, quae propositis cooperationis destinantur, circa veram eorum materiam ac denique circa compositionem expensarum ipsius institutionis. 

	48. Today the subject of development is also closely related to the duties arising from our relationship to the natural environment. The environment is God’s gift to everyone, and in our use of it we have a responsibility towards the poor, towards future generations and towards humanity as a whole. When nature, including the human being, is viewed as the result of mere chance or evolutionary determinism, our sense of responsibility wanes. In nature, the believer recognizes the wonderful result of God’s creative activity, which we may use responsibly to satisfy our legitimate needs, material or otherwise, while respecting the intrinsic balance of creation. If this vision is lost, we end up either considering nature an untouchable taboo or, on the contrary, abusing it. Neither attitude is consonant with the Christian vision of nature as the fruit of God’s creation.
	48. Progressionis argumentum hodie etiam cum obligationibus arte sociatur quae oriuntur ex vinculo hominis cum rerum natura. Haec a Deo omnibus data est, eiusque usus erga pauperes, futuras generationes universamque humanitatem responsales nos efficit. Si natura, in primis homo, considerantur veluti fructus casus vel evolutivi determinismi, responsalitatis conscientia minuitur nostris in mentibus. In natura credens mirabilem agnoscit exitum divinae creativae interventionis, qua homo scienter uti potest ad legitimas – materiales et immateriales – necessitates explendas, dummodo intrinseca aequilibria ipsius creationis observet. Si visio haec deficit, fit ut homo aut naturam veluti rem vitandam reputet aut econtra eadem abutatur. Uterque agendi modus christianae visioni naturae non congruit, quae fructus est divinae creationis.

	Nature expresses a design of love and truth. It is prior to us, and it has been given to us by God as the setting for our life. Nature speaks to us of the Creator (cf. Rom 1:20) and his love for humanity. It is destined to be “recapitulated” in Christ at the end of time (cf. Eph 1:9-10; Col 1:19-20). Thus it too is a “vocation” 115. Nature is at our disposal not as “a heap of scattered refuse” 116, but as a gift of the Creator who has given it an inbuilt order, enabling man to draw from it the principles needed in order “to till it and keep it” (Gen 2:15). But it should also be stressed that it is contrary to authentic development to view nature as something more important than the human person. This position leads to attitudes of neo-paganism or a new pantheism — human salvation cannot come from nature alone, understood in a purely naturalistic sense. This having been said, it is also necessary to reject the opposite position, which aims at total technical dominion over nature, because the natural environment is more than raw material to be manipulated at our pleasure; it is a wondrous work of the Creator containing a “grammar” which sets forth ends and criteria for its wise use, not its reckless exploitation. Today much harm is done to development precisely as a result of these distorted notions. Reducing nature merely to a collection of contingent data ends up doing violence to the environment and even encouraging activity that fails to respect human nature itself. Our nature, constituted not only by matter but also by spirit, and as such, endowed with transcendent meaning and aspirations, is also normative for culture. Human beings interpret and shape the natural environment through culture, which in turn is given direction by the responsible use of freedom, in accordance with the dictates of the moral law. Consequently, projects for integral human development cannot ignore coming generations, but need to be marked by solidarity and inter-generational justice, while taking into account a variety of contexts: ecological, juridical, economic, political and cultural 117.
	Natura consilium exprimit amoris et veritatis. Ipsa nos praecedit nobisque data est a Deo tamquam ambitus vitae. Loquitur nobis de Creatore (cfr Rom 1, 20) deque eius amore erga humanum genus: cuius destinatio in eo est ut omnia « instaurentur » in Christo in novissimis diebus (cfr Eph 1, 9-10; Col 1, 19-20). Ipsa ergo est etiam quaedam « vocatio » [115]. Natura in promptu est nobis non tamquam « cumulus sordium casu dispersarum » [116], sed potius veluti donum Creatoris qui eius signavit intrinsecas ordinationes ut homo ex iis percipiat debitas normas ad eam « custodiendam colendamque » (cfr Gn 2, 15). Sed oportet quoque in lucem proferatur contrarium esse verae progressioni naturam pluris aestimare quam ipsam personam humanam. Assertio haec ad habitus inducit neopaganos vel neopantheisticos: nam ex sola natura, intellecta sensu mere naturalistico, hominis salus provenire nequit. Ceterum est recusanda etiam contraria opinio, quae tendit ad eius plenam technicam indolem, quoniam naturae ambitus non est materies tantum, qua ad nostram voluntatem disponere possimus, sed mirabilis est opera Creatoris, prae se ferens « grammaticam » quae docet finem et criteria ad usum sapientem, non instrumentalem arbitrariumve. Hodie plurima progressionis damna ex his falsis ideologiis oriuntur. Cum natura ad cumulum rerum concretarum tantum reducitur, hoc accidit ut fons fiat violentiae, quod ad naturam attinet, et immo ut moveantur actus ipsi hominum naturae infensi. Haec autem, cum non solum ex materie verum etiam e spiritu constet, et, qua talis, cum locuples sit significationibus finibusque transcendentibus assequendis, etiam pro cultura characterem habet normativum. Homo ambitum naturalem interpretatur quem per culturam figurat, quae autem vicissim per liberam responsalitatem, respicientem dictata legis moralis, regitur. Idcirco integrae humanae progressionis proposita futuras generationes ignorare non possunt, sed parata sint oportet ad solidarietatem et iustitiam adhibendam inter generationes, pluribus de adspectibus ratione habita: videlicet oecologico, iuridico, oeconomico, politico culturalique [117]. 

	49. Questions linked to the care and preservation of the environment today need to give due consideration to the energy problem. The fact that some States, power groups and companies hoard non-renewable energy resources represents a grave obstacle to development in poor countries. Those countries lack the economic means either to gain access to existing sources of non-renewable energy or to finance research into new alternatives. The stockpiling of natural resources, which in many cases are found in the poor countries themselves, gives rise to exploitation and frequent conflicts between and within nations. These conflicts are often fought on the soil of those same countries, with a heavy toll of death, destruction and further decay. The international community has an urgent duty to find institutional means of regulating the exploitation of non-renewable resources, involving poor countries in the process, in order to plan together for the future.
	49. Quaestiones, quae cum cura ac naturae tutela coniunguntur, hodie argumenta energetica diligenter tractare debent. Nam coëmptio fontium energiae, qui non renovantur, quarundam Nationum, potestatum et societatum, gravi impedimento pauperum Nationum est progressioni. Hae quidem subsidiis oeconomicis carent, itaque ad exsistentes fontes energeticos non renovabiles accedere nequeunt nec expensas ferre ad fontes novos et alterius generis inquirendos. Coëmptio naturalium virium, quae inveniuntur plerumque apud Nationes pauperes, quaestum frequentesque contentiones inter Nationes et intra eas parit. Hae contentiones saepe in terra ipsa harum Nationum exstant, gravissimis cum consectariis quae mortem, destructionem et subsequentem ruinam respiciunt. Ad internationalem communitatem necessario spectat reperire vias institutionales ut quaestus subsidiorum, quae non renovantur, temperetur, Nationibus etiam pauperibus participantibus, ut una simul futurum aevum paretur et disponatur.

	On this front too, there is a pressing moral need for renewed solidarity, especially in relationships between developing countries and those that are highly industrialized 118. The technologically advanced societies can and must lower their domestic energy consumption, either through an evolution in manufacturing methods or through greater ecological sensitivity among their citizens. It should be added that at present it is possible to achieve improved energy efficiency while at the same time encouraging research into alternative forms of energy. What is also needed, though, is a worldwide redistribution of energy resources, so that countries lacking those resources can have access to them. The fate of those countries cannot be left in the hands of whoever is first to claim the spoils, or whoever is able to prevail over the rest. Here we are dealing with major issues; if they are to be faced adequately, then everyone must responsibly recognize the impact they will have on future generations, particularly on the many young people in the poorer nations, who “ask to assume their active part in the construction of a better world” 119.
	Etiam hac de re moralis necessitas urget renovatae solidarietatis, praesertim in relationibus inter Nationes progredientes et Nationes industria praepotentes [118]. Societates technologice provectae possunt, immo minuere debent proprium usum energeticum, sive quoniam evolvuntur actuositates fabricationis sive quia inter ipsorum cives maior diffunditur conscientia oecologica. Addatur insuper oportet quod hodie efficientia energetica amplificari potest, dum eodem tempore magis magisque energiae alterius generis progrediuntur. Necesse est tamen ut vires energeticae orbis terrarum iterum dispertiantur, ita ut Nationes quoque iis carentes ad easdem accedere possint. Earum sors in manibus illius non est deponenda qui primus accedat aut qui fortior exstet. Agitur de quaestionibus magni momenti quae, ut congruenti modo tractentur, ab omnibus responsalem conscientiam requirunt de consectariis quae novas generationes afficient, in primis plurimos iuvenes in pauperibus populis praesentes qui « postulant, ut certas partes ad aptiorem rerum humanarum compositionem sibi agere liceat » [119]. 

	50. This responsibility is a global one, for it is concerned not just with energy but with the whole of creation, which must not be bequeathed to future generations depleted of its resources. Human beings legitimately exercise a responsible stewardship over nature, in order to protect it, to enjoy its fruits and to cultivate it in new ways, with the assistance of advanced technologies, so that it can worthily accommodate and feed the world’s population. On this earth there is room for everyone: here the entire human family must find the resources to live with dignity, through the help of nature itself — God’s gift to his children — and through hard work and creativity. At the same time we must recognize our grave duty to hand the earth on to future generations in such a condition that they too can worthily inhabit it and continue to cultivate it. This means being committed to making joint decisions “after pondering responsibly the road to be taken, decisions aimed at strengthening that covenant between human beings and the environment, which should mirror the creative love of God, from whom we come and towards whom we are journeying” 120. Let us hope that the international community and individual governments will succeed in countering harmful ways of treating the environment. It is likewise incumbent upon the competent authorities to make every effort to ensure that the economic and social costs of using up shared environmental resources are recognized with transparency and fully borne by those who incur them, not by other peoples or future generations: the protection of the environment, of resources and of the climate obliges all international leaders to act jointly and to show a readiness to work in good faith, respecting the law and promoting solidarity with the weakest regions of the planet 121. One of the greatest challenges facing the economy is to achieve the most efficient use — not abuse — of natural resources, based on a realization that the notion of “efficiency” is not value-free.
	50. Haec responsalitas est globalis, quandoquidem non solum energiam, sed universum orbem complectitur, quem proximis generationibus non debemus tradere opibus destitutum. Homini licet exercere responsale dominium super naturam ut eam custodiat, adhibeat ad proventum et novas etiam formas technologiasque perfectiores excolat, ita ut ipsa digne suscipere et alere valeat gentes in ea deversantes. Hac in nostra terra omnibus est locus: super ipsam tota humana familia invenire debet necessarias opes ad digne vivendum, adiuvante ipsa natura, quae donum est Dei, ipsius filiis traditum, industria quoque interveniente proprii laboris et proprii ingenii. Gravissimum debemus putare officium novis generationibus terram tradendi ea tamen condicione ut ipsae quoque eam digne incolere et ultra excolere possint. Hoc implicat munus una simul decernendi, « post responsalem ponderationem percurrendae viae, ita ut confirmetur hoc foedus inter hominem et naturam rerum quae debet speculum esse creatoris amoris Dei, a quo procedimus et ad quem peregrinamur » [120]. Optandum est ut communitas internationalis et singulae publicae auctoritates efficaciter obsistere sciant ne naturae utendae formae noxiae sint. Iustum est etiam ut ex parte competentium auctoritatum omnes necessarii suscipiantur conatus ut impendia oeconomica et socialia, ex communium opum naturae usu exorta, translucida agnoscantur ratione ac plene sustineantur ab omnibus qui iisdem perfruuntur, non autem ab aliis populis vel a venturis generationibus: naturae, virium et climatis tutela exigit ut omnes responsales internationales coniunctim operentur paratosque se praebeant ad bona fide agendum, legem servantes et solidarietatem erga debiliores orbis regiones [121]. Inter maiora oeconomiae munera exstat efficientior virium usus, non abusus, dummodo iugiter prae oculis habeatur efficientiae notionem non esse axiologice neutralem.

	51. The way humanity treats the environment influences the way it treats itself, and vice versa. This invites contemporary society to a serious review of its life-style, which, in many parts of the world, is prone to hedonism and consumerism, regardless of their harmful consequences 122. What is needed is an effective shift in mentality which can lead to the adoption of new life-styles “in which the quest for truth, beauty, goodness and communion with others for the sake of common growth are the factors which determine consumer choices, savings and investments” 123. Every violation of solidarity and civic friendship harms the environment, just as environmental deterioration in turn upsets relations in society. Nature, especially in our time, is so integrated into the dynamics of society and culture that by now it hardly constitutes an independent variable. Desertification and the decline in productivity in some agricultural areas are also the result of impoverishment and underdevelopment among their inhabitants. When incentives are offered for their economic and cultural development, nature itself is protected. Moreover, how many natural resources are squandered by wars! Peace in and among peoples would also provide greater protection for nature. The hoarding of resources, especially water, can generate serious conflicts among the peoples involved. Peaceful agreement about the use of resources can protect nature and, at the same time, the well-being of the societies concerned.
	51. Rationes quibus homo naturam tractat in rationes influunt quibus se ipsum tractat ac vicissim. Hoc societatem hodiernam monet ut serio animo suum vivendi genus mutet, quod multis in mundi partibus ad hedonismum et consumismum inclinatur, dum indifferens manet erga damna ex iis derivantia [122]. Necessaria est certa mentis mutatio quae nos inducat ut novas vitae rationes sumamus, « in quibus conquisitio veri pulchri boni et communio cum ceteris hominibus propter communem progressionem electiones efficiant consumptionum, compendiorum, pecuniae collocationum » [123]. Omnis laesio solidarietatis et amicitiae civium damna in naturam inferunt, quemadmodum naturae corruptio vicissim in sociales relationes displicentiam inducit. Natura, praesertim nostra aetate, sic implicatur socialibus et culturalibus inceptis ut fere non constituat quandam variabilitatem independentem. Vastitas procedens et productionis pauperies quarundam regionum agricolarum ab indigentibus procurantur gentibus inibi incolentibus earumque exigua progressione. Si progressio oeconomica culturalisque harum gentium stimulatur, natura etiam protegitur. Insuper, quot subsidia naturalia bellis vastantur! Pax populorum et inter populos sinit quoque ut maior naturae tutela foveatur. Coëmptio opum, praesertim aquae, apud gentes his rebus implicatas graves contentiones gignere potest. Pacifica consensio de subsidiorum usu naturam servare simulque prosperitatem societatibus quarum interest afferre potest.

	The Church has a responsibility towards creation and she must assert this responsibility in the public sphere. In so doing, she must defend not only earth, water and air as gifts of creation that belong to everyone. She must above all protect mankind from self-destruction. There is need for what might be called a human ecology, correctly understood. The deterioration of nature is in fact closely connected to the culture that shapes human coexistence: when “human ecology” 124 is respected within society, environmental ecology also benefits. Just as human virtues are interrelated, such that the weakening of one places others at risk, so the ecological system is based on respect for a plan that affects both the health of society and its good relationship with nature.
	Ecclesia erga creationem conscientae officio tenetur, quod etiam publice ostendere debet. Sic agendo, defendere debet non solum terram, aquam et aërem tamquam dona creationis ad omnes pertinentia; verum etiam ante omnia hominem servare debet contra ipsius exstinctionem. Necessarium est ut quaedam sit species oecologiae hominis, recto modo intellecta. Naturae corruptio cum cultura arte coniungitur quae humanum convictum fingit: cum « oecologia humana »  [124] intra societatem colitur, etiam naturae oecologia beneficiis afficitur. Quemadmodum humanae virtutes sese mutuo communicant, ut alterius debilitas vulnus inferat etiam in alios, ita oecologicus ordo servato consilio regitur quod tum ad sanum convictum, tum ad consentaneam cum natura necessitudinem attinet.

	In order to protect nature, it is not enough to intervene with economic incentives or deterrents; not even an apposite education is sufficient. These are important steps, but the decisive issue is the overall moral tenor of society. If there is a lack of respect for the right to life and to a natural death, if human conception, gestation and birth are made artificial, if human embryos are sacrificed to research, the conscience of society ends up losing the concept of human ecology and, along with it, that of environmental ecology. It is contradictory to insist that future generations respect the natural environment when our educational systems and laws do not help them to respect themselves. The book of nature is one and indivisible: it takes in not only the environment but also life, sexuality, marriage, the family, social relations: in a word, integral human development. Our duties towards the environment are linked to our duties towards the human person, considered in himself and in relation to others. It would be wrong to uphold one set of duties while trampling on the other. Herein lies a grave contradiction in our mentality and practice today: one which demeans the person, disrupts the environment and damages society.
	Ad tuendam naturam non sufficit ut quaedam aut nulla oeconomica subsidia praebeantur, ne congrua quidem instructio sufficit. Instrumenta sunt haec magni ponderis, sed praecipua quaestio inest in universa moralis societatis firmitudine. Si vitae mortisque naturalis ius non observatur, si artificiosa efficitur conceptio, gestatio et nativitas hominis, si humani embryones vestigationi immolantur, accidit ut communis conscientia oecologiae humanae ac simul etiam oecologiae naturae sensum amittat. Contradictorium est a novis generationibus naturae observantiam postulare, cum institutio legesque suum ipsarum cultum non adiuvant. Liber naturae unus est et indivisibilis, tam ex parte naturae quam ex parte vitae, sexualitatis, matrimonii, familiae, relationum socialium, denique humanae integraeque progressionis. Officia nostra erga rerum naturam cum nostris muneribus nectuntur quae personam respiciunt, quae per se ipsa consideratur et cum aliis relata. Non licet alia exigere et alia conculcare. Haec gravis est antinomia mentis hodiernique moris quae personam deprimit, naturam turbat ac damna societati affert.

	52. Truth, and the love which it reveals, cannot be produced: they can only be received as a gift. Their ultimate source is not, and cannot be, mankind, but only God, who is himself Truth and Love. This principle is extremely important for society and for development, since neither can be a purely human product; the vocation to development on the part of individuals and peoples is not based simply on human choice, but is an intrinsic part of a plan that is prior to us and constitutes for all of us a duty to be freely accepted. That which is prior to us and constitutes us — subsistent Love and Truth — shows us what goodness is, and in what our true happiness consists. It shows us the road to true development. 
	52. Veritas et amor quem ipsa recludit effici nequeunt, sed tantum recipi possunt. Fons eorum extremus homo non est, nec esse valet, sed Deus, scilicet ipse qui est Veritas et Amor. Hoc principium apud societatem progressionemque summum habet pondus, quoniam neutrum humanum opus dumtaxat esse potest; ipsa vocatio ad progressionem personarum et populorum non in mera humana deliberatione innititur, sed quodam in consilio subest quod nos praecedit quodque pro nobis omnibus constituit obligationem liberaliter accipiendam. Quod nos praecedit quodque nos constituit – Amor et Veritas subsistentes – nos docet quid sit bonum et in quo consistat nostra felicitas. Ad verum ergo progressum nobis semitam ostendit.

	

	

	CHAPTER FIVE
THE COOPERATION of the HUMAN FAMILY
	CAPUT QUINTUM HUMANAE FAMILIAE
CONSOCIATA OPERA

	53. One of the deepest forms of poverty a person can experience is isolation. If we look closely at other kinds of poverty, including material forms, we see that they are born from isolation, from not being loved or from difficulties in being able to love. Poverty is often produced by a rejection of God’s love, by man’s basic and tragic tendency to close in on himself, thinking himself to be self-sufficient or merely an insignificant and ephemeral fact, a “stranger” in a random universe. Man is alienated when he is alone, when he is detached from reality, when he stops thinking and believing in a foundation 125. All of humanity is alienated when too much trust is placed in merely human projects, ideologies and false utopias 126. Today humanity appears much more interactive than in the past: this shared sense of being close to one another must be transformed into true communion. The development of peoples depends, above all, on a recognition that the human race is a single family working together in true communion, not simply a group of subjects who happen to live side by side 127.
	53. Una ex gravissimis paupertatis formis quas homo experiri potest est solitudo. Si attente consideramus, aliae revera etiam formae adsunt, inter quas materiales illae annumerantur, quae e segregatione nascuntur, cum videlicet non amamur vel difficultates habemus ad amandum. Paupertatis genera saepe a recusatione amoris Dei oriuntur, ex germana quadam tragica inclusione hominis in se ipsum, qui cogitat sibi ipsi sufficere, vel esse solum factum quoddam sine pondere et peregrinum, « extraneum » quiddam in universo fortuitu constituto. Alienatur homo cum solus est vel a rerum discedit veritate, cum cogitare renuit et fidem in quodam Fundamento ponere [125]. Tota societas humana alienatur cum se ipsam propositis solum humanis concredit, sententiis et falsis doctrinis [126]. Hodie plus quam antea homines inter se agunt: haec maior propinquitas oportet in veram mutetur communionem. Populorum progressio ex eo potissimum pendet quod agnoscitur unam esse familiam, quae in vera communione operatur et a personis constituitur quae non vivunt tantum alia iuxta aliam [127].

	Pope Paul VI noted that “the world is in trouble because of the lack of thinking” 128. He was making an observation, but also expressing a wish: a new trajectory of thinking is needed in order to arrive at a better understanding of the implications of our being one family; interaction among the peoples of the world calls us to embark upon this new trajectory, so that integration can signify solidarity 129 rather than marginalization. Thinking of this kind requires a deeper critical evaluation of the category of relation. This is a task that cannot be undertaken by the social sciences alone, insofar as the contribution of disciplines such as metaphysics and theology is needed if man’s transcendent dignity is to be properly understood.
	Paulus VI rettulit: « Homines male se habent, quod satis de his rebus non cogitant » [128]. Adfirmatio probationem quandam amplectitur, sed praesertim auspicium quoddam: novus requiritur cogitationis impetus ad melius intellegendas implicationes nempe quod unam constituimus familiam; reciproca actio inter populos orbis terrarum nos ad hunc urget impetum, ut integratio fiat in solidarietatis [129] potius quam segregationis signo. Similis cogitatio ad acutam et ponderosam perscrutationem generis relationis compellit. Agitur de munere quod adimpleri non potest solis scientiis socialibus, cum auxilium disciplinarum postulet, quales sunt metaphysica et theologia, ad transcendentem hominis dignitatem illuminato modo percipiendam.

	As a spiritual being, the human creature is defined through interpersonal relations. The more authentically he or she lives these relations, the more his or her own personal identity matures. It is not by isolation that man establishes his worth, but by placing himself in relation with others and with God. Hence these relations take on fundamental importance. The same holds true for peoples as well. A metaphysical understanding of the relations between persons is therefore of great benefit for their development. In this regard, reason finds inspiration and direction in Christian revelation, according to which the human community does not absorb the individual, annihilating his autonomy, as happens in the various forms of totalitarianism, but rather values him all the more because the relation between individual and community is a relation between one totality and another 130. Just as a family does not submerge the identities of its individual members, just as the Church rejoices in each “new creation” (Gal 6:15; 2 Cor 5:17) incorporated by Baptism into her living Body, so too the unity of the human family does not submerge the identities of individuals, peoples and cultures, but makes them more transparent to each other and links them more closely in their legitimate diversity.
	Creatura humana, quatenus est spiritalis naturae, in necessitudinibus inter personas adimpletur. Quo magis eas vere gerit, eo maturior fit eius personalis indoles. Homo, se segregans, non aestimat seipsum, nisi cum aliis et cum Deo sociatur. Harum ideo relationum pondus est omnino fundamentale. Idem de populis est dicendum. Valde igitur utilis est ad eorum progressionem visio quaedam metaphysica necessitudinis inter personas. Hac de re, ratio inspirationem invenit et christianam directionem in revelationem, vi cuius hominum communitas in se ipsam non exsorbet personam, eius libertatem delens, ut in variis accidit formis totalitarismi, sed eam ulterius existimat, quoniam necessitudo inter personam et communitatem est cuiusdam totius adversum alterum totum [130]. Sicut familiaris communitas non delet in se personas quibus constituitur et sicut ipsa Ecclesia « novam creaturam » (cfr Gal 6, 15; 2 Cor 5, 17) magni ducit, quae per baptismum in eius vivum Corpus inseritur, ita etiam humanae familiae consortio in se personas, gentes et culturas non delet, sed eas apertiores reddit aliam erga aliam, altius coniunctas in sua cuiusque legitima diversitate.

	54. The theme of development can be identified with the inclusion-in-relation of all individuals and peoples within the one community of the human family, built in solidarity on the basis of the fundamental values of justice and peace. This perspective is illuminated in a striking way by the relationship between the Persons of the Trinity within the one divine Substance. The Trinity is absolute unity insofar as the three divine Persons are pure relationality. The reciprocal transparency among the divine Persons is total and the bond between each of them complete, since they constitute a unique and absolute unity. God desires to incorporate us into this reality of communion as well: “that they may be one even as we are one” (Jn 17:22). The Church is a sign and instrument of this unity 131. Relationships between human beings throughout history cannot but be enriched by reference to this divine model. In particular, in the light of the revealed mystery of the Trinity, we understand that true openness does not mean loss of individual identity but profound interpenetration. This also emerges from the common human experiences of love and truth. Just as the sacramental love of spouses unites them spiritually in “one flesh” (Gen 2:24; Mt 19:5; Eph 5:31) and makes out of the two a real and relational unity, so in an analogous way truth unites spirits and causes them to think in unison, attracting them as a unity to itself.
	54. Progressionis argumentum conectitur cum illo de inclusione relationali omnium hominum omniumque populorum in unam communitatem familiae humanae, quae in solidarietate constituitur sub fundamento bonorum iustitiae et pacis. Hic prospectus quandam invenit illuminationem per necessitudinem inter Personas Trinitatis in una divina Substantia. Trinitas absoluta est unitas, quandoquidem tres divinae Personae puram constituunt relationalitatem. Mutua inter divinas Personas claritas plena est atque nexus alterius cum alia totus, quoniam absolutam constituunt unitatem et unicitatem. Deus ad hanc communionis realitatem vult etiam nos aggregare: « Ut sint unum, sicut nos unum sumus » (Io 17, 22). Huius consortionis Ecclesia signum est et instrumentum [131]. Etiam necessitudines inter homines saeculorum decursu utilitatem tantummodo possunt depromere se ad hoc divinum referentes Exemplar. Peculiari modo, sub lumine mysterii revelati Trinitatis intellegitur veram apertionem non significare dispersionem quandam centrifugam, sed artam implicationem. Hoc quidem ex communibus etiam experientiis humanis amoris et veritatis emergit. Sicut sacramentalis coniugum amor inter eos « in carnem unam » (Gn 2, 24; Mt 19, 5; Eph 5, 31) spiritaliter redigit et ex duobus qui erant relationalem et realem unitatem facit, similiter veritas iungit spiritus inter eos atque efficit ut idem ii cogitent, eosdem trahens atque in se congregans.

	55. The Christian revelation of the unity of the human race presupposes a metaphysical interpretation of the “humanum” in which relationality is an essential element. Other cultures and religions teach brotherhood and peace and are therefore of enormous importance to integral human development. Some religious and cultural attitudes, however, do not fully embrace the principle of love and truth and therefore end up retarding or even obstructing authentic human development. There are certain religious cultures in the world today that do not oblige men and women to live in communion but rather cut them off from one other in a search for individual well-being, limited to the gratification of psychological desires. Furthermore, a certain proliferation of different religious “paths”, attracting small groups or even single individuals, together with religious syncretism, can give rise to separation and disengagement. One possible negative effect of the process of globalization is the tendency to favour this kind of syncretism 132 by encouraging forms of “religion” that, instead of bringing people together, alienate them from one another and distance them from reality. At the same time, some religious and cultural traditions persist which ossify society in rigid social groupings, in magical beliefs that fail to respect the dignity of the person, and in attitudes of subjugation to occult powers. In these contexts, love and truth have difficulty asserting themselves, and authentic development is impeded.
	55. Revelatio christiana de unitate generis humani interpretationem quandam prae se fert metaphysicam humani in quo rationalitas elementum est essentiale. Aliae etiam culturae aliaeque religiones fraternitatem pacemque edocent, ideoque pro integra humana progressione maximi sunt ponderis. Non desunt tamen religiosi culturalesque agendi modi, in quibus non assumitur omnino amoris principium et veritatis et hoc modo fit ut veram humanam progressionem refrenent, immo eam impediant. Nostrae aetatis terrarum orbis quibusdam culturis imbuitur religiosae indolis, quae hominem communione non obstringunt, sed eum conquirentem individuam prosperitatem segregant, dum solummodo eius exspectationibus psychologicis satisfacere student. Multiplices etiam religiosi cursus, qui parvos coetus, immo singulas personas attingunt, necnon syncretismus religiosus, elementa fieri possunt dispersionis et exsolutionis. Effectus negativus, qui dari potest in globalizationis processu, inclinatio est ad hunc syncretismum fovendum [132], « religionis » formas sustentando quae personas invicem dissociant potius quam efficiunt ut inter se conveniant atque eas a rerum veritate amovent. Eodem tempore nonnumquam manent hereditates culturales et religiosae quae societatem in sociales immotos ordines redigunt, in religiones magicas, personae dignitatem laedentes, occultis viribus obnoxias. His in rerum adiunctis, amor et veritas in difficultatibus versantur sese confirmandi, damno in germanam progressionem illato.

	For this reason, while it may be true that development needs the religions and cultures of different peoples, it is equally true that adequate discernment is needed. Religious freedom does not mean religious indifferentism, nor does it imply that all religions are equal 133. Discernment is needed regarding the contribution of cultures and religions, especially on the part of those who wield political power, if the social community is to be built up in a spirit of respect for the common good. Such discernment has to be based on the criterion of charity and truth. Since the development of persons and peoples is at stake, this discernment will have to take account of the need for emancipation and inclusivity, in the context of a truly universal human community. “The whole man and all men” is also the criterion for evaluating cultures and religions. Christianity, the religion of the “God who has a human face” 134, contains this very criterion within itself.
	Hanc ob rem, si verum est, una ex parte, progressionem religionibus et culturis diversorum populorum indigere, verum est etiam, altera ex parte, necessarium esse consentaneum quoddam iudicium. Religiosa libertas non significat religiosum indifferentismum neque secum fert omnes religiones aequales esse [133]. Iudicium de culturarum religionumque opera necessarium fit ad socialem communitatem aedificandam, servato bono communi praesertim ab eo qui politicam gerit potestatem. Hoc iudicium caritatis veritatisque regula est sustinendum. Cum de progressione agatur personarum et populorum, rationem habebit emancipationis inclusionisque in prospectum humanae vereque universalis communitatis. « Homo integer cunctique homines »: ecce criterium ad culturas et religiones iudicandas. Christiana religio, religio « Dei cum humano vultu » [134], in se ipsa similem fert regulam.

	56. The Christian religion and other religions can offer their contribution to development only if God has a place in the public realm, specifically in regard to its cultural, social, economic, and particularly its political dimensions. The Church’s social doctrine came into being in order to claim “citizenship status” for the Christian religion 135. Denying the right to profess one’s religion in public and the right to bring the truths of faith to bear upon public life has negative consequences for true development. The exclusion of religion from the public square — and, at the other extreme, religious fundamentalism — hinders an encounter between persons and their collaboration for the progress of humanity. Public life is sapped of its motivation and politics takes on a domineering and aggressive character. Human rights risk being ignored either because they are robbed of their transcendent foundation or because personal freedom is not acknowledged. Secularism and fundamentalism exclude the possibility of fruitful dialogue and effective cooperation between reason and religious faith. Reason always stands in need of being purified by faith: this also holds true for political reason, which must not consider itself omnipotent. For its part, religion always needs to be purified by reason in order to show its authentically human face. Any breach in this dialogue comes only at an enormous price to human development.
	56. Christiana religio aliaeque religiones ad progressionem conferre possunt solummodo si Deus locum etiam in provincia politica invenit, peculiariter perpensis culturalibus, socialibus, oeconomicis, atque potissimum politicis aspectibus. Socialis doctrina Ecclesiae est edita ad hoc « civitatis statutum » [135] christianae religionis vindicandum. Negatio iuris ad publice propriam profitendam religionem et ad laborandum ut fidei veritates etiam publicam vitam pervadant, negativa amplectitur circa veram progressionem consectaria. Tum exclusio religionis ex ambitu publico, tum quoque fundamentalismus religiosus, consortionem inter personas impediunt earumque consociatam operam ad humanitatem provehendam. Vita publica rationum cumulo extenuatur et res politica pugnacem vultum adhibet. Iura humana in periculo versantur ne observentur, quia suo transcendenti fundamento orbantur vel humana non agnoscitur libertas. In laicismo et fundamentalismo facultas amittitur frugiferi colloquii atque efficacis cooperationis inter rationem et religiosam fidem. Ratio semper fide est purificanda, quod etiam de politica ratione est dicendum, quae non debet putare se omnipotentem esse. Religio quoque semper ratione est purificanda ut suum authenticum humanum vultum demonstret. Huius dialogi abruptio perquam onerosum erga humanitatis progressionem secum fert pretium.

	57. Fruitful dialogue between faith and reason cannot but render the work of charity more effective within society, and it constitutes the most appropriate framework for promoting fraternal collaboration between believers and non-believers in their shared commitment to working for justice and the peace of the human family. In the Pastoral Constitution Gaudium et Spes, the Council fathers asserted that “believers and unbelievers agree almost unanimously that all things on earth should be ordered towards man as to their centre and summit” 136. For believers, the world derives neither from blind chance nor from strict necessity, but from God’s plan. This is what gives rise to the duty of believers to unite their efforts with those of all men and women of good will, with the followers of other religions and with non-believers, so that this world of ours may effectively correspond to the divine plan: living as a family under the Creator’s watchful eye. A particular manifestation of charity and a guiding criterion for fraternal cooperation between believers and non-believers is undoubtedly the principle of subsidiarity 137, an expression of inalienable human freedom. Subsidiarity is first and foremost a form of assistance to the human person via the autonomy of intermediate bodies. Such assistance is offered when individuals or groups are unable to accomplish something on their own, and it is always designed to achieve their emancipation, because it fosters freedom and participation through assumption of responsibility. Subsidiarity respects personal dignity by recognizing in the person a subject who is always capable of giving something to others. By considering reciprocity as the heart of what it is to be a human being, subsidiarity is the most effective antidote against any form of all-encompassing welfare state. It is able to take account both of the manifold articulation of plans — and therefore of the plurality of subjects — as well as the coordination of those plans. Hence the principle of subsidiarity is particularly well-suited to managing globalization and directing it towards authentic human development. In order not to produce a dangerous universal power of a tyrannical nature, the governance of globalization must be marked by subsidiarity, articulated into several layers and involving different levels that can work together. Globalization certainly requires authority, insofar as it poses the problem of a global common good that needs to be pursued. This authority, however, must be organized in a subsidiary and stratified way 138, if it is not to infringe upon freedom and if it is to yield effective results in practice.
	57. Frugifer inter fidem et rationem dialogus institui non potest quin efficaciorem reddat caritatis operam in sociali provincia, qui coronam constituit admodum propriam ad excitandam fraternam cooperationem inter credentes et non credentes in communi prospectu pro iustitia et pace humanitatis adlaborandi. In Constitutione pastorali Gaudium et spes Patres conciliares dixerunt: « Secundum credentium et non credentium fere concordem sententiam, omnia quae in terra sunt ad hominem, tamquam ad centrum suum et culmen, ordinanda sunt » [136]. Pro credentibus, mundus non est fructus casus neque necessitatis, sed cuiusdam consilii Dei. Hinc oritur officium quo credentes astringuntur ad conatus suos simul cum omnibus viris mulieribusque bonae voluntatis nectendos aliarum religionum aut cum non credentibus, ut hic noster mundus reapse divino respondeat proposito: ut nempe vivant sicut familia, in Creatoris conspectu. Peculiaris manifestatio caritatis et criterium ducens ad fraternam credentium et non credentium cooperationem est sine dubio subsidiarietatis principium [137], signum utique inalienabilis humanae libertatis. Subsidiarietas est ante omnia adiumentum erga personam, per intermediarum institutionum autonomiam. Hoc auxilium praebetur cum persona et socialia subiecta per se agere nequeunt et semper emancipationis proposita implicat, quia libertati favet et participationi, quoad responsalitatis assumptionem. Subsidiarietas dignitatem reveretur personae, in qua videt semper personam capacem aliquid ceteris tribuendi. Quippe quae recognoscat in reciproca ratione intimam constitutionem hominis, subsidiarietas antidotum fit contra omne genus dominici benevolique assistentialismi, qui dicitur, efficacissimum. Illa rationem potest reddere tum de multiplicibus implicatisque propositis, ideoque de multiplicitate subiectorum, tum de eorum coordinatione. Agitur ergo de principio admodum ad globalizationem moderandam idoneo eamque in veram humanam progressionem dirigendam. Ne periculosa quaedam constituatur universalis potestas monocratici generis, globalizationis moderamen formam induere debet subsidiarietatis, diversis in gradibus ordinibusque dispositum, qui mutuo cooperentur. Globalizatio procul dubio auctoritate eget, prout quaestionem communis boni globalis persequendi ponit; haec tamen auctoritas subsidiario modo et polyarchico est ordinanda [138], tum ne libertatem laedat tum ut reapse sit efficax.

	58. The principle of subsidiarity must remain closely linked to the principle of solidarity and vice versa, since the former without the latter gives way to social privatism, while the latter without the former gives way to paternalist social assistance that is demeaning to those in need. This general rule must also be taken broadly into consideration when addressing issues concerning international development aid. Such aid, whatever the donors’ intentions, can sometimes lock people into a state of dependence and even foster situations of localized oppression and exploitation in the receiving country. Economic aid, in order to be true to its purpose, must not pursue secondary objectives. It must be distributed with the involvement not only of the governments of receiving countries, but also local economic agents and the bearers of culture within civil society, including local Churches. Aid programmes must increasingly acquire the characteristics of participation and completion from the grass roots. Indeed, the most valuable resources in countries receiving development aid are human resources: herein lies the real capital that needs to accumulate in order to guarantee a truly autonomous future for the poorest countries. It should also be remembered that, in the economic sphere, the principal form of assistance needed by developing countries is that of allowing and encouraging the gradual penetration of their products into international markets, thus making it possible for these countries to participate fully in international economic life. Too often in the past, aid has served to create only fringe markets for the products of these donor countries. This was often due to a lack of genuine demand for the products in question: it is therefore necessary to help such countries improve their products and adapt them more effectively to existing demand. Furthermore, there are those who fear the effects of competition through the importation of products — normally agricultural products — from economically poor countries. Nevertheless, it should be remembered that for such countries, the possibility of marketing their products is very often what guarantees their survival in both the short and long term. Just and equitable international trade in agricultural goods can be beneficial to everyone, both to suppliers and to customers. For this reason, not only is commercial orientation needed for production of this kind, but also the establishment of international trade regulations to support it and stronger financing for development in order to increase the productivity of these economies.
	58. Subsidiarietatis principium arte cum solidarietatis principio est sociandum et vicissim, quia si subsidiarietas sine solidarietate in favorem partium dilabitur, verum est pariter solidarietatem sine subsidiarietate in assistentialismum dilabi, qui indigentem humiliat. Haec generalis regula magni est consideranda, etiam cum argumenta agitantur de subsidiis internationalibus progressionis. Ea, praeter offerentium mentem, aliquando populum servare possunt in statu quodam servitutis atque condicionibus favere dominatus localis atque abusus intra Nationem subsidio auctam. Oeconomica subsidia, ut reapse talia sint, aliena proposita prosequi non debent. Quae danda sunt implicando non solum gubernia Nationum quarum interest, sed etiam actores oeconomicos locales atque personas societatis civilis, culturam gerentes, additis quoque Ecclesiis localibus. Adiumentorum ferendorum rationes maiore usque gradu naturam sumant oportet rationum quae expleri et participari ex inferiore gradu possint. Verum enim est maximam ex opibus in progredientibus Nationibus iuvandis humanam esse opem: hic est enim verus thesaurus augendus ut pauperrimis Nationibus futurus profectus nulli obnoxius praebeatur. Memorandum pariter est, in provincia oeconomica, praecipuum adiumentum, quo progredientes Nationes egent, in eo esse ut consentiant et foveant paulatim earundem fructuum cooptationem in internationales mercatus, ita ut ad rem deducatur eorum plena participatio vitae oeconomicae internationalis. Nimis saepe, praeterito tempore, factum est ut adiumenta prodessent tantummodo ad gignendos mercatus marginales fructuum harum Nationum. Hoc crebro evenit propter nullam harum rerum petitionem: necesse ideo est ut hae Nationes iuventur ut earum fructus meliores reddantur aptioresque petentibus. Praeterea quidam saepe aemulationem reformidabant mercatoriam invectionum proventuum, plerumque rusticorum, qui ex Nationibus oeconomice pauperioribus proveniebant. Memorandum tamen est his Nationibus copiam hos fructus vendibiles reddendi saepissime earum exsistentiam praestare velle ad breve vel ad diuturnum tempus. Commercium internationale iustum et aequum in campo agriculturae beneficia potest omnibus afferre, tum ex parte largitionis, tum ex parte petitionis. Hanc ob rem, non solum necessarium est commerciali modo hos proventus dirigere, sed internationalia commercii principia etiam instituere quae eos sustineant, atque roborare pecuniae suppeditationem ad progressionem ut hae oeconomiae feliciores evadant.

	59. Cooperation for development must not be concerned exclusively with the economic dimension: it offers a wonderful opportunity for encounter between cultures and peoples. If the parties to cooperation on the side of economically developed countries — as occasionally happens — fail to take account of their own or others’ cultural identity, or the human values that shape it, they cannot enter into meaningful dialogue with the citizens of poor countries. If the latter, in their turn, are uncritically and indiscriminately open to every cultural proposal, they will not be in a position to assume responsibility for their own authentic development 139. Technologically advanced societies must not confuse their own technological development with a presumed cultural superiority, but must rather rediscover within themselves the oft-forgotten virtues which made it possible for them to flourish throughout their history. Evolving societies must remain faithful to all that is truly human in their traditions, avoiding the temptation to overlay them automatically with the mechanisms of a globalized technological civilization. In all cultures there are examples of ethical convergence, some isolated, some interrelated, as an expression of the one human nature, willed by the Creator; the tradition of ethical wisdom knows this as the natural law 140. This universal moral law provides a sound basis for all cultural, religious and political dialogue, and it ensures that the multi-faceted pluralism of cultural diversity does not detach itself from the common quest for truth, goodness and God. Thus adherence to the law etched on human hearts is the precondition for all constructive social cooperation. Every culture has burdens from which it must be freed and shadows from which it must emerge. The Christian faith, by becoming incarnate in cultures and at the same time transcending them, can help them grow in universal brotherhood and solidarity, for the advancement of global and community development.
	59. Cooperatio ad progressionem non debet tantummodo ad oeconomicam referri rationem; magna fiat oportet ad culturalem et humanum occursum occasio. Si oeconomicae altioris progressionis Nationes cooperantes, sicut interdum usu venit, non considerant propriam aliorumque culturalem indolem, factam ex humanis valoribus, cum civibus Nationum egentium nullum verum dialogum instituere possunt. Sin autem hae indifferentes se praebent et sine discrimine ad omne culturale propositum, promptae non sunt ad sumendam verae progressionis responsalitatem [139]. Societates technica arte praestantiores commiscere non debent propriam technologicam progressionem cum praesumpta praestantia culturali, sed in se ipsae oportet virtutes retegant nonnumquam neglectas, quae eas in historia florere fecerunt. Societates crescentes fideles maneant humanis elementis earum traditionis, vitando ne iis superponantur machinamenta civitatis technologicae globalizatae. Omnibus in culturis singulae exstant et multiplices concursiones ethicae, quae ipsam naturam humanam manifestant, quam ipse Creator voluit, quamque humanitatis ethica sapientia legem naturalem appellat [140]. Eiusmodi lex moralis universalis firmum constituit fundamentum cuiusque dialogi culturalis, religiosi et politici atque multiplici consentit pluralismo variarum culturarum ne a communi veritatis, boni et Dei inquisitione seiungantur. Adhaesio illi legi in cordibus inscriptae est igitur fundamentum cuiusque fructuosae cooperationis socialis. In omnibus culturis quaedam exstant gravamina a quibus oportet nos liberari, umbrae ex quibus eripi. Christiana fides, quae in culturis incarnatur easque transcendit, iuvare potest ad conviviali more crescendum et in universali solidarietate pro progressionis communitatis totiusque orbis utilitate.

	60. In the search for solutions to the current economic crisis, development aid for poor countries must be considered a valid means of creating wealth for all. What aid programme is there that can hold out such significant growth prospects — even from the point of view of the world economy — as the support of populations that are still in the initial or early phases of economic development? From this perspective, more economically developed nations should do all they can to allocate larger portions of their gross domestic product to development aid, thus respecting the obligations that the international community has undertaken in this regard. One way of doing so is by reviewing their internal social assistance and welfare policies, applying the principle of subsidiarity and creating better integrated welfare systems, with the active participation of private individuals and civil society. In this way, it is actually possible to improve social services and welfare programmes, and at the same time to save resources — by eliminating waste and rejecting fraudulent claims — which could then be allocated to international solidarity. A more devolved and organic system of social solidarity, less bureaucratic but no less coordinated, would make it possible to harness much dormant energy, for the benefit of solidarity between peoples.
	60. In quaerendis solutionibus praesentis crisis oeconomicae, auxilium praestitum pro progressu Nationum pauperum sicut verum instrumentum considerandum est ad divitias omnibus gignendas. Quodnam propositum auxilii ferre potest incrementum beneficii ita significans – etiam oeconomiae mundialis – sicut subsidium populis tribuendum, qui progredi inceperunt vel parum sunt progressi, quod ad processum progressionis oeconomicae spectat? Hoc in prospectu, Status oeconomice prosperiores quae possunt facient, ad maiorem destinandam partem interni rudis proventus ad progressum iuvandum, promissis stantes quae hac de re ad instar communitatum internationalium sunt suscepta. Id facere poterunt intus quoque inspicientes politicas rationes auxilii et solidarietatis socialis, principium tenentes subsidiarietatis atque quaedam implicatiora systemata efficientes providentiae socialis, privatis institutionibus civilique societate re participantibus. Hoc modo socialia et assistentiae ministeria in melius mutari atque eodem tempore copiae servari possunt, superando pecuniarum effusiones et proventus abusivos, quae internationali sunt destinandae solidarietati. Solidarietatis socialis systema melius distributum et compositum, minus grapheocraticum sed non minus ordinatum, sineret ut verum pondus tribueretur pluribus illis viribus, hodie sopitis, in utilitatem quoque solidarietatis inter populos.

	One possible approach to development aid would be to apply effectively what is known as fiscal subsidiarity, allowing citizens to decide how to allocate a portion of the taxes they pay to the State. Provided it does not degenerate into the promotion of special interests, this can help to stimulate forms of welfare solidarity from below, with obvious benefits in the area of solidarity for development as well.
	Fieri potest ut progressionis auxilium oriri possit ex efficaci exsecutione sic dictae subsidiarietatis fiscalis, quae sinat ut cives decernant de partibus eorum tributorum, quae Statui tribuuntur. Si particulares depravationes vitantur, hoc iuvare potest ad formas solidarietatis socialis ab infimo excitandas, unde haberi poterunt manifestae commoditates etiam in provincia solidarietatis utiles ad progressionem.

	61. Greater solidarity at the international level is seen especially in the ongoing promotion — even in the midst of economic crisis — of greater access to education, which is at the same time an essential precondition for effective international cooperation. The term “education” refers not only to classroom teaching and vocational training — both of which are important factors in development — but to the complete formation of the person. In this regard, there is a problem that should be highlighted: in order to educate, it is necessary to know the nature of the human person, to know who he or she is. The increasing prominence of a relativistic understanding of that nature presents serious problems for education, especially moral education, jeopardizing its universal extension. Yielding to this kind of relativism makes everyone poorer and has a negative impact on the effectiveness of aid to the most needy populations, who lack not only economic and technical means, but also educational methods and resources to assist people in realizing their full human potential.
	61. Amplior solidarietas sub internationali ordine potissimum per continuatam promotionem exprimitur, etiam in adiunctis oeconomici discriminis, complectentem maiorem ad educationem aditum, quae alioquin essentialis exstat condicio efficacitatis ipsius cooperationis internationalis. Cum vox usurpatur « educatio », non agitur tantummodo de disciplina quadam aut de institutione ad opus, quae sunt magni momenti causae progressionis, sed de plena personae formatione. Qua de re animadvertendus est aspectus disputabilis: ad educationem tradendam, sciatur oportet quenam sit persona humana eiusque natura. Ex relativisticae huius naturae opinationis affirmatione, graves oriuntur educationis difficultates, potissimum moralis educationis, cum eius extensio totum terrarum orbem attingat. Si in talem inciditur relativismum, omnes pauperiores fiunt, prae se ferentes negativa consectaria etiam circa efficacitatem auxilii populis egentioribus, qui non solum oeconomicis subsidiis technicisve egent, sed etiam rationibus et adiumentis paedagogicis, quae personas in plena earum humana vocatione adiuvent.

	An illustration of the significance of this problem is offered by the phenomenon of international tourism 141, which can be a major factor in economic development and cultural growth, but can also become an occasion for exploitation and moral degradation. The current situation offers unique opportunities for the economic aspects of development — that is to say the flow of money and the emergence of a significant amount of local enterprise — to be combined with the cultural aspects, chief among which is education. In many cases this is what happens, but in other cases international tourism has a negative educational impact both for the tourist and the local populace. The latter are often exposed to immoral or even perverted forms of conduct, as in the case of so-called sex tourism, to which many human beings are sacrificed even at a tender age. It is sad to note that this activity often takes place with the support of local governments, with silence from those in the tourists’ countries of origin, and with the complicity of many of the tour operators. Even in less extreme cases, international tourism often follows a consumerist and hedonistic pattern, as a form of escapism planned in a manner typical of the countries of origin, and therefore not conducive to authentic encounter between persons and cultures. We need, therefore, to develop a different type of tourism that has the ability to promote genuine mutual understanding, without taking away from the element of rest and healthy recreation. Tourism of this type needs to increase, partly through closer coordination with the experience gained from international cooperation and enterprise for development.
	Exemplum ponderis huius quaestionis nobis praebetur ex re periegetica internationali [141], quae magnum potest elementum constituere progressus oeconomici et culturalis, quae etiam in occasionem mutari potest abusus et imminutionis dignitatis. Hodierna condicio singulares praebet opportunitates ut aspectus oeconomici progressus, cursus videlicet pecuniae atque ortus quibusdam in locis probationum ergolabicarum maioris momenti, misceantur cum culturalibus elementis, in primis aspectu educativo considerato. Multis in casibus id accidit, sed tot in aliis periegesis internationalis quidam est eventus, qui seu peregrinatorem seu locorum incolas non educat. Hi saepe habitus immorales, immo vero perversos, respiciunt, ut in casu periegesis sic dictae sexualis, cui tot sacrificantur personae, etiam iuvenis aetatis. Dolendum omnino est quod id usu venit, moderatoribus locorum saepe consentientibus, silentibus potestatibus illorum locorum unde peregrinatores proficiscuntur necnon faventibus tot operatoribus huius provinciae. Etiam cum id non attingitur, periegesis internationalis, nonnumquam, modo consumptionis et hedonistico, veluti evasione cumque modis rerum ordinatarum secundum indolem Nationum originis, usurpatur, ita ut non vero occursui inter personas culturasque faveatur. Oportet igitur diversa consideretur periegesis, ad veram promovendam mutuam cognitionem, quae tamen otii spatium non adimat et sanae relaxationis: eiusmodi periegesis est augenda, etiam per iunctiorem cum experientiis cooperationis internationalis nexum et operum item quae ad progressum suscipiuntur.

	62. Another aspect of integral human development that is worthy of attention is the phenomenon of migration. This is a striking phenomenon because of the sheer numbers of people involved, the social, economic, political, cultural and religious problems it raises, and the dramatic challenges it poses to nations and the international community. We can say that we are facing a social phenomenon of epoch-making proportions that requires bold, forward-looking policies of international cooperation if it is to be handled effectively. Such policies should set out from close collaboration between the migrants’ countries of origin and their countries of destination; it should be accompanied by adequate international norms able to coordinate different legislative systems with a view to safeguarding the needs and rights of individual migrants and their families, and at the same time, those of the host countries. No country can be expected to address today’s problems of migration by itself. We are all witnesses of the burden of suffering, the dislocation and the aspirations that accompany the flow of migrants. The phenomenon, as everyone knows, is difficult to manage; but there is no doubt that foreign workers, despite any difficulties concerning integration, make a significant contribution to the economic development of the host country through their labour, besides that which they make to their country of origin through the money they send home. Obviously, these labourers cannot be considered as a commodity or a mere workforce. They must not, therefore, be treated like any other factor of production. Every migrant is a human person who, as such, possesses fundamental, inalienable rights that must be respected by everyone and in every circumstance 142.
	62. Alius aspectus est considerandus, cum de completo progressu humano agitur, qui ad migrantium argumentum attinet. Est eventus qui animum ob frequentiam movet personarum participantium, ob quaestiones sociales, oeconomicas, politicas, culturales et religiosas quas concitat, ob gravissimas quidem provocationes quas nationalibus internationalibusque communitatibus exhibet. Autumare possumus nos eventum quendam socialem coram intueri maximi momenti, qui strenuum prae se fert et providum cooperationis internationalis consilium ut consentanea tractetur ratione. Eiusmodi consilium promovendum est, initium sumendo a stricta cooperatione inter Nationes ex quibus migrantes proficiscuntur et Nationes in quas perveniunt; comitanda ea idoneis est normis internationalibus ut varii accommodentur legis aspectus, ut necessitates serventur iuraque personarum et familiarum migrantium atque, eodem tempore, societatum ad quas migrantes accedunt. Nulla Natio se solam esse parem migratoriis aggrediendis quaestionibus nostrae aetatis considerare potest. Omnes migrantium turmas, doloris, incommoditatis speique onustas, spectamus. Eventus hic, sicut liquet, difficulter temperatur; certum tamen est operarios externos, praeter difficultates quae cum eorum completione nectuntur, sua navitate multum oeconomico progressui Nationis hospitio recipientis conferre, praeter quam quod Nationi originis pecuniae compendium tradunt. Operarii hi, ut patet, merces vel mera vis laboris considerari non possunt. Quapropter sicut quodlibet productionis elementum tractari non debent. Quisque migrans humana est persona quae, per se ipsam, immutabilia possidet fundamentalia iura quae ab omnibus et quavis in condicione sunt servanda [142].

	63. No consideration of the problems associated with development could fail to highlight the direct link between poverty and unemployment. In many cases, poverty results from a violation of the dignity of human work, either because work opportunities are limited (through unemployment or underemployment), or “because a low value is put on work and the rights that flow from it, especially the right to a just wage and to the personal security of the worker and his or her family” 143. For this reason, on 1 May 2000 on the occasion of the Jubilee of Workers, my venerable predecessor Pope John Paul II issued an appeal for “a global coalition in favour of ‘decent work”‘ 144, supporting the strategy of the International Labour Organization. In this way, he gave a strong moral impetus to this objective, seeing it as an aspiration of families in every country of the world. What is meant by the word “decent” in regard to work? It means work that expresses the essential dignity of every man and woman in the context of their particular society: work that is freely chosen, effectively associating workers, both men and women, with the development of their community; work that enables the worker to be respected and free from any form of discrimination; work that makes it possible for families to meet their needs and provide schooling for their children, without the children themselves being forced into labour; work that permits the workers to organize themselves freely, and to make their voices heard; work that leaves enough room for rediscovering one’s roots at a personal, familial and spiritual level; work that guarantees those who have retired a decent standard of living.
	63. In considerandis progressus quaestionibus, fieri non potest quin nexus efferatur artus inter paupertatem et coactam operis vacationem. Pauperes pluries violata laboris humani dignitate fiunt, tum ob definitam eiusdem copiam (quae est operis vacatio, operis subvacatio), tum quia minoris aestimantur « iura inde manantia, praesertim ius iustam mercedem percipiendi et securitatem ipsi opifici eiusque familiae tribuendi » [143]. Quam ob rem, iam die I mensis Maii anno MM, veneratus Decessor Noster Ioannes Paulus II, occasione data Iubilaei Operariorum, adhortationem protulit ad « foedus quoddam mundiale de digno labore fovendo » [144], propositum promovens Instituti Internationalis Laboris. Hoc modo, gravem tribuit moralem indolem huic consilio, sicut studium familiarum in omnibus Nationibus totius orbis. Quid sibi vult vocabulum « dignum » operi applicatum? Laborem indicat quendam qui, quaque in societate, signum sit essentialis dignitatis cuiusque viri et cuiusque mulieris: laborem libere selectum, qui efficaciter consociet operarios, viros et mulieres, cum progressu eorum communitatis; laborem nempe qui, hoc modo, operariis permittat ut absque omni segregatione aestimentur; laborem qui necessitatibus satisfacere possit familiarum atque filios edocere, ne hi operari cogantur; laborem qui operariis permittat ut libere consocientur atque eorum vocem mittere sinat; laborem qui spatium relinquat congruum ad proprias inveniendas origines sub aspectu personali, familiari et spiritali; laborem denique qui dignam praestet operariis condicionem qui vacationem sunt consecuti.

	64. While reflecting on the theme of work, it is appropriate to recall how important it is that labour unions — which have always been encouraged and supported by the Church — should be open to the new perspectives that are emerging in the world of work. Looking to wider concerns than the specific category of labour for which they were formed, union organizations are called to address some of the new questions arising in our society: I am thinking, for example, of the complex of issues that social scientists describe in terms of a conflict between worker and consumer. Without necessarily endorsing the thesis that the central focus on the worker has given way to a central focus on the consumer, this would still appear to constitute new ground for unions to explore creatively. The global context in which work takes place also demands that national labour unions, which tend to limit themselves to defending the interests of their registered members, should turn their attention to those outside their membership, and in particular to workers in developing countries where social rights are often violated. The protection of these workers, partly achieved through appropriate initiatives aimed at their countries of origin, will enable trade unions to demonstrate the authentic ethical and cultural motivations that made it possible for them, in a different social and labour context, to play a decisive role in development. The Church’s traditional teaching makes a valid distinction between the respective roles and functions of trade unions and politics. This distinction allows unions to identify civil society as the proper setting for their necessary activity of defending and promoting labour, especially on behalf of exploited and unrepresented workers, whose woeful condition is often ignored by the distracted eye of society.
	64. Argumentum considerantes laboris, opportunum etiam videtur instanter consociationes operariorum syndicales compellare, quas Ecclesia usque confirmat et sustinet, ut ad novos aperiantur prospectus qui in provincia emergunt laboris. Fines transgredientes proprios opificum collegiorum quorundam coetuum, consociationes syndicales vocantur ad novas obeundas nostrarum societatum quaestiones: cogitamus, exempli gratia, de universis quaestionibus quas scientiarum socialium periti in contentionibus illis ponunt, quae inter personam operantem et personam consumentem exstant. Dum haud necessario opinatio illa suscipitur, quae transitum secum importat ex operariorum principatu ad consumentium praeeminentiam, tamen istud quoque spatium esse videtur ad novatrices syndicales consequendas experientias. Opus, quod in mundano ambitu geritur, postulat ut syndicalia nationis collegia, quae magnam partem concluduntur ut suorum participum beneficia tueantur, etiam non participantium, animadvertant atque potissimum illarum operarios Nationum augescentium, ubi socialia iura saepenumero posthabentur. Defensio horum operariorum, opportuna etiam per incepta, in nativas Nationes versa, sinet ut syndicalia collegia veras, ethicas culturalesque rationes efferant, quae effecerunt ut, diversis exstantibus socialibus operumque Nationibus, decretoriae progressionis adessent causae. Valida usque manet translaticia Ecclesiae doctrina, quae officia muneraque inter opificum collegium remque politicam discernit. Distinctio haec sinet ut opificum collegia in civili societate congruentiorem ambitum reperiant, qui ad tuendas promovendasque operum partes necessarius est, in primis ubi operarii quaestui habentur neque sustinentur, quorum acerba condicio a neglegenti societate saepenumero ignoratur.

	65. Finance, therefore — through the renewed structures and operating methods that have to be designed after its misuse, which wreaked such havoc on the real economy — now needs to go back to being an instrument directed towards improved wealth creation and development. Insofar as they are instruments, the entire economy and finance, not just certain sectors, must be used in an ethical way so as to create suitable conditions for human development and for the development of peoples. It is certainly useful, and in some circumstances imperative, to launch financial initiatives in which the humanitarian dimension predominates. However, this must not obscure the fact that the entire financial system has to be aimed at sustaining true development. Above all, the intention to do good must not be considered incompatible with the effective capacity to produce goods. Financiers must rediscover the genuinely ethical foundation of their activity, so as not to abuse the sophisticated instruments which can serve to betray the interests of savers. Right intention, transparency, and the search for positive results are mutually compatible and must never be detached from one another. If love is wise, it can find ways of working in accordance with provident and just expediency, as is illustrated in a significant way by much of the experience of credit unions.
	65. Oportet proinde ut res nummaria ipsa, necessario renovatis structuris operandique rationibus, malum post usum qui realem oeconomiam pessumdedit, munus recuperet meliorem copiarum progressionisque proventum obtinendi. Oeconomia cuncta resque nummaria, non modo quaedam earum partes, ut instrumenta, ethice adhibeantur oportet, ut condiciones hominis populorumque profectus congruae exsistant. Commodum quidem est, et nonnumquam necessarium, nummaria incepta suscipere, in quibus humana ratio antistet. Hac nimirum re non est obliviscendum totam nummariam rationem ad veram sustinendam progressionem esse convertendam. Necesse est potissimum ut boni faciendi consilium certae facultati bonorum gignendorum non opponatur. Rerum nummariarum operatores ipsum ethicum fundamentum recipere debent suarum industriarum, ne instrumentis his subtilissimis abutantur, quae parcis hominibus decipiendis inservire possint. Aequum propositum, honestas bonique effectus persequendi admitti possunt atque numquam seiungantur oportet. Si amor prudens est, rationes quoque ad providam iustamque convenientiam operandi reperire valet, quemadmodum insigniter complures cooperationis crediti experientiae ostendunt.

	Both the regulation of the financial sector, so as to safeguard weaker parties and discourage scandalous speculation, and experimentation with new forms of finance, designed to support development projects, are positive experiences that should be further explored and encouraged, highlighting the responsibility of the investor. Furthermore, the experience of micro-finance, which has its roots in the thinking and activity of the civil humanists — I am thinking especially of the birth of pawnbroking — should be strengthened and fine-tuned. This is all the more necessary in these days when financial difficulties can become severe for many of the more vulnerable sectors of the population, who should be protected from the risk of usury and from despair. The weakest members of society should be helped to defend themselves against usury, just as poor peoples should be helped to derive real benefit from micro-credit, in order to discourage the exploitation that is possible in these two areas. Since rich countries are also experiencing new forms of poverty, micro-finance can give practical assistance by launching new initiatives and opening up new sectors for the benefit of the weaker elements in society, even at a time of general economic downturn.
	Cum huius provinciae moderatio, quae debiliores homines servet ipsaque turpia quaestus studia prohibeat, tum rei nummariae nova genera adhibita, quae ad progressus incepta iuvanda destinantur, solidae sunt experientiae, roborandae et confirmandae, ipsa parci hominis responsalitate concitata. Tenuis rei nummariae quoque experientia, quae in cogitationes atque humanistarum civilium opera radices agit – de Montibus Pietatis constitutis cogitamus – est roboranda atque definienda, his potissimum temporibus, quibus rerum nummariarum quaestiones dificillimae fieri possunt, quod ad debiliores plebis partes attinet, ab usurae aut desperationis discrimine eripiendas. Debiliores homines de usura arcenda sunt docendi, ac simul inopes populi sunt instituendi, quomodo tenui credito iuventur, ita ut duabus his in provinciis quarundam abusionum genera infringantur. Quandoquidem divitibus in Nationibus nova exstant paupertatis genera, tenuis res nummaria certa adiumenta suppeditare potest, ut in debiliorum societatis ordinum beneficium incepta novaeque condiciones admittantur, etiam cum ipsa societas in paupertate forte versetur.

	66. Global interconnectedness has led to the emergence of a new political power, that of consumers and their associations. This is a phenomenon that needs to be further explored, as it contains positive elements to be encouraged as well as excesses to be avoided. It is good for people to realize that purchasing is always a moral — and not simply economic — act. Hence the consumer has a specific social responsibility, which goes hand-in- hand with the social responsibility of the enterprise. Consumers should be continually educated 145 regarding their daily role, which can be exercised with respect for moral principles without diminishing the intrinsic economic rationality of the act of purchasing. In the retail industry, particularly at times like the present when purchasing power has diminished and people must live more frugally, it is necessary to explore other paths: for example, forms of cooperative purchasing like the consumer cooperatives that have been in operation since the nineteenth century, partly through the initiative of Catholics. In addition, it can be helpful to promote new ways of marketing products from deprived areas of the world, so as to guarantee their producers a decent return. However, certain conditions need to be met: the market should be genuinely transparent; the producers, as well as increasing their profit margins, should also receive improved formation in professional skills and technology; and finally, trade of this kind must not become hostage to partisan ideologies. A more incisive role for consumers, as long as they themselves are not manipulated by associations that do not truly represent them, is a desirable element for building economic democracy.
	66. Quod terrarum orbis internectitur, nova politica potestas exstitit, videlicet consumentium atque eorum associationum. Quaestio haec est altius vestiganda, quae solida etiam habet positiva elementa augenda sane et prohibendas immoderationes. Aequum est ut homines sibi conscii fiant emptionem, praeter oeconomicam, esse usque moralem actionem. Certa quidem socialis consumentis responsalitas adest, quae cum sociali responsalitate societatis coniungitur. Consumentes continenter de munibus sunt informandi [145], quae cotidie gerunt quaeque, moralibus principiis servatis, sustinere possunt, oeconomica rationalitate haud imminuta, quae ad ipsum acquirendi actum intrinsece pertinet. In provincia quoque emptionis, etiam quae hac aetate agitur, cum viliores fiunt nummi atque maiore parsimonia res sunt adhibendae, aliae semitae teneantur oportet, exempli gratia cooperationis genera rerum emendarum, quae sunt cooperativae societates rerum consumendarum, quae inde a XIX saeculo etiam per catholicorum incepta operantur. Commodum exinde est favere negotiationum novis generibus proventuum, ex regionibus terrarum orbis pauperioribus procedentium, ut congrua rerum effectoribus merces tribuatur, ita ut iustus sit mercatus, rerum effectores plus non modo habeant lucri verum etiam aptiorem institutionem, professionis curam et technologiam, ac tandem cum similibus oeconomiae experientiis progressionis ideologicae opinationes factiosae haud misceantur. Consumentium efficacius munus, cum ipsi consociationibus, non veram gerentibus cuiusdam personam, haud corrumpuntur, optabile est veluti democratiae oeconomicae elementum.

	67. In the face of the unrelenting growth of global interdependence, there is a strongly felt need, even in the midst of a global recession, for a reform of the United Nations Organization, and likewise of economic institutions and international finance, so that the concept of the family of nations can acquire real teeth. One also senses the urgent need to find innovative ways of implementing the principle of the responsibility to protect 146 and of giving poorer nations an effective voice in shared decision-making. This seems necessary in order to arrive at a political, juridical and economic order which can increase and give direction to international cooperation for the development of all peoples in solidarity. To manage the global economy; to revive economies hit by the crisis; to avoid any deterioration of the present crisis and the greater imbalances that would result; to bring about integral and timely disarmament, food security and peace; to guarantee the protection of the environment and to regulate migration: for all this, there is urgent need of a true world political authority, as my predecessor Blessed John XXIII indicated some years ago. Such an authority would need to be regulated by law, to observe consistently the principles of subsidiarity and solidarity, to seek to establish the common good 147, and to make a commitment to securing authentic integral human development inspired by the values of charity in truth. Furthermore, such an authority would need to be universally recognized and to be vested with the effective power to ensure security for all, regard for justice, and respect for rights 148. Obviously it would have to have the authority to ensure compliance with its decisions from all parties, and also with the coordinated measures adopted in various international forums. Without this, despite the great progress accomplished in various sectors, international law would risk being conditioned by the balance of power among the strongest nations. The integral development of peoples and international cooperation require the establishment of a greater degree of international ordering, marked by subsidiarity, for the management of globalization 149. They also require the construction of a social order that at last conforms to the moral order, to the interconnection between moral and social spheres, and to the link between politics and the economic and civil spheres, as envisaged by the Charter of the United Nations. 
	67. Coram continuato mutuae terrarum orbis coniunctionis auctu, penitus animadvertitur, recedente etiam re oeconomica universali, necessitas tum Institutionem Nationum Unitarum, tum oeconomicum nummariumque inter Nationes ordinem reformandi, ut familiae Nationum notio re efficiatur. Necessitas quoque percipitur novas reperiendi formas ut responsalitatis tuendi [146] principium perficiatur atque indigentioribus quoque Nationibus de communibus rebus decernendis efficax vox tribuatur. Id ad quandam politicam, iuridicam oeconomicamque structuram efficiendam prorsus necessarium videtur, ut internationalis cooperatio ad profectum solidalem inter omnes gentes obtinendum augeatur dirigaturque. Ut mundana oeconomia temperetur; ut crisi affectis oeconomiis subveniatur, ad ipsius deteriores condiciones vitandas itemque maiores inaequalitates prohibendas; ut tota armamentorum ademptio, ciborum pacisque securitas efficiantur; ut rerum natura servetur atque migrantium turmae ordinentur, oportet vera Auctoritas politica mundialis adsit, quae a Decessore Nostro beato Ioanne XXIII est iam adumbrata. Talis Auctoritas iure necesse est regatur, subsidiarietatis ac solidarietatis principia congruenter servet, bonum commune perficiendum curet [147], integram solidamque hominum progressionem sub lumine bonorum caritatis in veritate efficiat. Auctoritas sane haec ab omnibus est agnoscenda, quae reali potestate pollere debet, ut unicuique securitas, iustitiae observantia, iurium item tuitio praestentur [148]. Ut liquet, facultate ipsa pollere debet suarum deliberationum observantiam sodalibus itemque simul disposita in internationalibus tribunalibus praecepta imperandi. His deficientibus rebus, inter Nationes ius, licet variis in provinciis magni profectus evenerint, periculum adit ne potestatibus fortissimorum inter se concertantibus temperetur. Populorum integra progressio atque inter Nationes cooperatio secum ferunt ut internationalis quaedam altioris gradus institutio subsidiarii generis ad globalizationem moderandam condatur [149] atque ordini morali necnon coniunctioni inter moralia et socialia, politica et oeconomica et civilia munera consentaneus socialis ordo denique constituatur, quod in Nationum Unitarum Statuto iam continetur.


	

	

	CHAPTER SIX
	CAPUT SEXTUM

	THE DEVELOPMENT of PEOPLES and TECHNOLOGY
	POPULORUM PROGRESSIO
ET TECHNICA ARS

	68. The development of peoples is intimately linked to the development of individuals. The human person by nature is actively involved in his own development. The development in question is not simply the result of natural mechanisms, since as everybody knows, we are all capable of making free and responsible choices. Nor is it merely at the mercy of our caprice, since we all know that we are a gift, not something self-generated. Our freedom is profoundly shaped by our being, and by its limits. No one shapes his own conscience arbitrarily, but we all build our own “I” on the basis of a “self” which is given to us. Not only are other persons outside our control, but each one of us is outside his or her own control. A person’s development is compromised, if he claims to be solely responsible for producing what he becomes. By analogy, the development of peoples goes awry if humanity thinks it can re-create itself through the “wonders” of technology, just as economic development is exposed as a destructive sham if it relies on the “wonders” of finance in order to sustain unnatural and consumerist growth. In the face of such Promethean presumption, we must fortify our love for a freedom that is not merely arbitrary, but is rendered truly human by acknowledgment of the good that underlies it. To this end, man needs to look inside himself in order to recognize the fundamental norms of the natural moral law which God has written on our hearts.
	68. Populorum progressionis argumentum cum profectus cuiusque hominis quaestione arte nectitur. Humana persona sua natura atque vi suum in progressum inclinatur. Quem progressum machinamenta naturalia haud praestant, cum quisque nostrum sibi sit conscius se liberum quiddam officii conscientia eligere posse. Ne de progressu quidem agitur, qui, uti libet, vertitur, quoniam omnes scimus esse nos donum non autem propriae generationis effectum. Libertas in nobis primitus nostra essentia itemque ipsius finibus distinguitur. Nemo suam conscientiam ad lubitum figurat, sed omnes illud proprium « ego » in fundamento illo « se » efficiunt, quod nobis datur. Non modo aliae personae praesto non sunt, sed nos ipsi praesto nobis non adsumus. Personae progressio exinanitur, si eadem una sui ipsius conditrix esse vult. Provectus similiter populorum corrumpitur, si humanitas arbitratur se posse sese re-creare, technologiae adhibitis « prodigiis ». Eodem modo oeconomicus progressus fictus deprehenditur noxiusque, si rei nummariae « prodigia » usurpantur, ut incrementa innaturalia rerumque consumendarum immodica fulciantur. Pro hoc incepto Prometheo, in libertatem non arbitrariam amor est solidandus, quae, antecedenti bono agnito, vere humana fit. Oportet hac de re ut homo animum colligat praecipuarum legis moralis naturalis normarum agnoscendarum gratia, quas Deus in ipsius corde insculpsit.

	69. The challenge of development today is closely linked to technological progress, with its astounding applications in the field of biology. Technology — it is worth emphasizing — is a profoundly human reality, linked to the autonomy and freedom of man. In technology we express and confirm the hegemony of the spirit over matter. “The human spirit, ‘increasingly free of its bondage to creatures, can be more easily drawn to the worship and contemplation of the Creator’“ 150. Technology enables us to exercise dominion over matter, to reduce risks, to save labour, to improve our conditions of life. It touches the heart of the vocation of human labour: in technology, seen as the product of his genius, man recognizes himself and forges his own humanity. Technology is the objective side of human action 151 whose origin and raison d’etre is found in the subjective element: the worker himself. For this reason, technology is never merely technology. It reveals man and his aspirations towards development, it expresses the inner tension that impels him gradually to overcome material limitations. Technology, in this sense, is a response to God’s command to till and to keep the land (cf. Gen 2:15) that he has entrusted to humanity, and it must serve to reinforce the covenant between human beings and the environment, a covenant that should mirror God’s creative love.
	69. Progressionis quaestio his temporibus cum technologica progressione, cum mirabilibus in biologica provincia accommodationibus copulatur. Ars technica – quod est extollendum – res est prorsus humana, quae cum autonomia hominisque libertate nectitur. Technica in arte manifestatur confirmaturque spiritus in materiam dominatus. Spiritus « a rerum servitute magis solutus, expeditius ad ipsum Creatoris cultum et contemplationem evehi potest » [150]. Technica ars materiam gubernari, pericula imminui, laborem servari, vitae condiciones in melius mutari patitur. Humani operis vocationi respondet ipsa: technica in arte, quippe cum proprii ingenii habeatur res, se ipsum agnoscit homo atque propriam humanitatem efficit. Technica ars hominis agentis obiectiva est facies [151], cuius origo essentiaeque ratio in subiectivo elemento reperiuntur: homo scilicet qui operatur. Idcirco technica ars numquam est tantummodo technica ars. Hominem ipsa ostendit eiusque ad progressionem proclivitatem; hominis animum, qui ad quasdam materiales condiciones gradatim superandas tendit, patefacit. Technica ideo ars mandatum illud adimplet « colendi et custodiendi terram » (cfr Gn 2, 15), quam Deus homini commisit eaque ad roborandum illud inter homines rerumque naturam foedus est dirigenda, ubi amoris creantis Dei reperitur speculum.

	70. Technological development can give rise to the idea that technology is self-sufficient when too much attention is given to the “how” questions, and not enough to the many “why” questions underlying human activity. For this reason technology can appear ambivalent. Produced through human creativity as a tool of personal freedom, technology can be understood as a manifestation of absolute freedom, the freedom that seeks to prescind from the limits inherent in things. The process of globalization could replace ideologies with technology 152, allowing the latter to become an ideological power that threatens to confine us within an a priori that holds us back from encountering being and truth. Were that to happen, we would all know, evaluate and make decisions about our life situations from within a technocratic cultural perspective to which we would belong structurally, without ever being able to discover a meaning that is not of our own making. The “technical” worldview that follows from this vision is now so dominant that truth has come to be seen as coinciding with the possible. But when the sole criterion of truth is efficiency and utility, development is automatically denied. True development does not consist primarily in “doing”. The key to development is a mind capable of thinking in technological terms and grasping the fully human meaning of human activities, within the context of the holistic meaning of the individual’s being. Even when we work through satellites or through remote electronic impulses, our actions always remain human, an expression of our responsible freedom. Technology is highly attractive because it draws us out of our physical limitations and broadens our horizon. But human freedom is authentic only when it responds to the fascination of technology with decisions that are the fruit of moral responsibility. Hence the pressing need for formation in an ethically responsible use of technology. Moving beyond the fascination that technology exerts, we must reappropriate the true meaning of freedom, which is not an intoxication with total autonomy, but a response to the call of being, beginning with our own personal being.
	70. Eo quod technica ars augetur, cogitatio oriri potest technicam sibi ipsi sufficere posse, cum homo, se interrogans tantum quomodo, non animadvertit cur pluries ad agendum impellatur. Hac quidem de causa technica ars ambiguam speciem induit. Cum eadem ex humana creativa virtute orta sit veluti instrumentum libertatis personae, ipsa absolutae libertatis speciem induere potest, quae libertas fines illos posthabere vult, quos habent in se res. Globalizationis processus ideologias cum technica arte commutare potest [152], cum potestas ideologica ipsa facta sit, quae humanitatem in discrimen adducere possit concludendi se in a priori illud, ex quo exire non potest ad essentiam et veritatem conveniendam. Si ita fit, cognoscimus nos, ponderamus decernimusque nostrae vitae condiciones intra culturalem technocraticumque prospectum, ad quem pertinemus, nullo umquam reperto sensu, quem nos non effecimus. Rerum hic prospectus his temporibus sic technicisticam mentem roborat, ut verum idem sit quod factibile. Sed cum unum veritatis iudicium est efficientia utilitasque, progressioni ipsi interdicitur. Etenim vera progressio non ex faciendo potissimum oritur. Profectus principium est intellectus, technicam artem cogitandi percipiendique plane humanum sensum humanae actionis capax, in conspectu significationis personae, quae tota in sua essentia suscipitur. Cum quoque per satellitem vel electronicum impulsum procul operatur, eiusdem actio usque humana manet, responsalis libertatis manifestatio. Technica ars vehementer hominem allicit, quandoquidem ipsi physicas limitationes adimit atque rerum prospectum laxat. At humana libertas se ipsa efficit, solum cum ad technicae artis fascinationem deliberationibus illis se confert, quae ex morali responsalitate oriuntur. Ex hac re cuiusdam institutionis de responsalitate ethica technicae artis adhibendae necessitas exstat. Ex fascinatione sumendo initium, quam in homines technica ars vertit, germanae libertatis significatio recuperanda est, quae non in quadam totius autonomiae ebrietate innititur, verum in responsione « entis » appellantis, principio capto ab « ente » quod ipsi sumus.

	71. This deviation from solid humanistic principles that a technical mindset can produce is seen today in certain technological applications in the fields of development and peace. Often the development of peoples is considered a matter of financial engineering, the freeing up of markets, the removal of tariffs, investment in production, and institutional reforms — in other words, a purely technical matter. All these factors are of great importance, but we have to ask why technical choices made thus far have yielded rather mixed results. We need to think hard about the cause. Development will never be fully guaranteed through automatic or impersonal forces, whether they derive from the market or from international politics. Development is impossible without upright men and women, without financiers and politicians whose consciences are finely attuned to the requirements of the common good. Both professional competence and moral consistency are necessary. When technology is allowed to take over, the result is confusion between ends and means, such that the sole criterion for action in business is thought to be the maximization of profit, in politics the consolidation of power, and in science the findings of research. Often, underneath the intricacies of economic, financial and political interconnections, there remain misunderstandings, hardships and injustice. The flow of technological know-how increases, but it is those in possession of it who benefit, while the situation on the ground for the peoples who live in its shadow remains unchanged: for them there is little chance of emancipation.
	71. Eo quod fieri potest ut technica mens de suo primigenio humanitatis curriculo deflectat, hodiernis temporibus ex technicizationis actis patet sive quod ad provectum sive quod ad pacem attinet. Populorum progressus saepe putatur machinalis nummariaeque disciplinae, mercatuum patentium, vectigalium auferendorum, pecuniae collocatae frugiferae, institutionum reformatarum quaestio: quaestio scilicet tantum technica habetur. Partes hae cunctae summi sunt ponderis, sed quaerendum est cur technicae optiones hucusque partim tantummodo efficaces evaserint. Ratio altius est vestiganda. Progressionem numquam plane praestabunt vires quadamtenus automaticae, quae dicuntur, et impersonales, seu quod ad mercatum seu quod inter Nationes ad politicam rem spectant. Progressio non datur, cum probi homines, oeconomici operatores atque politici homines absunt, qui suis in conscientiis boni communis invocationem plane percipiant. Necesse est cum professionalis institutio tum moralis probitas adsint. Cum potissimum technica ars absolute extollitur, inter proposita et instrumenta perturbatio quaedam oritur, ergolabus summum proventum putabit unam agendi rationem; politicus homo potestatis confirmationem; rerum naturae inquisitor sua inventa obtenta. Sic accidit quod in oeconomicis, nummariis politicisve necessitudinibus, inter se implicatis, crebro manent simultates, incommoda et iniquitates; technicarum cognitionum motus multiplicantur, quae in dominos recidunt, dum certa populorum condicio, qui infra atque fere semper citra has immutationes vivunt, re non mutatur, dum illis se liberandi adimitur facultas.

	72. Even peace can run the risk of being considered a technical product, merely the outcome of agreements between governments or of initiatives aimed at ensuring effective economic aid. It is true that peace-building requires the constant interplay of diplomatic contacts, economic, technological and cultural exchanges, agreements on common projects, as well as joint strategies to curb the threat of military conflict and to root out the underlying causes of terrorism. Nevertheless, if such efforts are to have lasting effects, they must be based on values rooted in the truth of human life. That is, the voice of the peoples affected must be heard and their situation must be taken into consideration, if their expectations are to be correctly interpreted. One must align oneself, so to speak, with the unsung efforts of so many individuals deeply committed to bringing peoples together and to facilitating development on the basis of love and mutual understanding. Among them are members of the Christian faithful, involved in the great task of upholding the fully human dimension of development and peace.
	72. Pax quoque periculum adit ne technicus proventus putetur, quae ex pactionibus solummodo regiminum vel inceptis quibusdam oriatur, ut efficacia oeconomica subsidia obtineantur. Verum est pacem faciendam continuatam compositionem secum ferre, quae convenientias diplomaticas, oeconomicas technologicasque permutationes, culturales concursus, foedera communium propositorum, aeque ac officia suscepta participataque respicit, ut bellorum minae arceantur atque radicitus terrorum studia identidem exsurgentia evellantur. Attamen, ut conatus hi stabiles effectus habeant, opus est ut in bonis innitantur, quae in vitae veritate radices agunt. Est videlicet necesse ut audiatur vox inspicianturque populorum quorum interest condiciones, eorum ad congruenter intellegendas exspectationes. Accedatur oportet, ut ita dicamus, continenter ad tot ignotarum personarum conatus, quae alacriter populorum necessitudines provehere student itemque progressum iuvare, initium ex amore mutuaque comprehensione sumentes. Christiani quoque fideles inter has personas reperiuntur, qui gravi huic officio operam dant ut progressio ac pax sensu plane humano imbuantur.

	73. Linked to technological development is the increasingly pervasive presence of the means of social communications. It is almost impossible today to imagine the life of the human family without them. For better or for worse, they are so integral a part of life today that it seems quite absurd to maintain that they are neutral — and hence unaffected by any moral considerations concerning people. Often such views, stressing the strictly technical nature of the media, effectively support their subordination to economic interests intent on dominating the market and, not least, to attempts to impose cultural models that serve ideological and political agendas. Given the media’s fundamental importance in engineering changes in attitude towards reality and the human person, we must reflect carefully on their influence, especially in regard to the ethical-cultural dimension of globalization and the development of peoples in solidarity. Mirroring what is required for an ethical approach to globalization and development, so too the meaning and purpose of the media must be sought within an anthropological perspective. This means that they can have a civilizing effect not only when, thanks to technological development, they increase the possibilities of communicating information, but above all when they are geared towards a vision of the person and the common good that reflects truly universal values. Just because social communications increase the possibilities of interconnection and the dissemination of ideas, it does not follow that they promote freedom or internationalize development and democracy for all. To achieve goals of this kind, they need to focus on promoting the dignity of persons and peoples, they need to be clearly inspired by charity and placed at the service of truth, of the good, and of natural and supernatural fraternity. In fact, human freedom is intrinsically linked with these higher values. The media can make an important contribution towards the growth in communion of the human family and the ethos of society when they are used to promote universal participation in the common search for what is just.
	73. Cum technologica progressione aucta instrumentorum communicationis socialis compenetratio nectitur. Fieri iam paene non potest quin humana familia, iis demptis, concipiatur. Sive in bono sive in malo, sic in mundi vitam inseruntur, ut id absurdum videatur quod putant nonnulli: neutrius partis esse ea instrumenta, dum idcirco a re morali abstrahuntur, quae personas afficit. Similes rerum prospectus, qui mediorum naturam prorsus technicam efferunt, saepe eorum obnoxietati re oeconomicae rationi favent, ut mercatus temperentur et, haud postremo, ut culturales rationes imponantur, ad proposita ideologici politicique dominatus spectantes. Cum maximum habeant pondus in mutationibus definiendis ratione percipiendi cognoscendique realitatem ipsamque humanam personam, diligens quaedam cogitatio de eorum virtute fit necessaria, quod potissimum ad rationem globalizationis solidalisque populorum progressus ethicam-culturalem attinet. Haud secus ac globalizationis progressionisque recta ministratio postulat, significatio finisque mediorum in anthropologico fundamento sunt perquirenda. Id sibi vult: ipsa fieri humanizationis causa possunt, non modo cum technologicum per progressum maiores dant facultates communicandi docendique, sed potissimum cum ordinantur et diriguntur, ob oculos personae bonique communis habita effigie, quae eorum universales amplitudines referat. Libertati non favent communicationis socialis instrumenta neque progressum democraticumque regimen omnibus suppeditant tantum quod facultates internectendi cogitationesque diffundendi multiplicant. Proposita haec ut attingant, oportet in dignitate personarum populorumque provehenda sistant et caritate palam moveantur et veritati, bono, naturali supernaturalique fraternitati inserviant. In humanitate namque libertas intrinsece cum bonis his superioribus copulatur. Media vero ad humanae familiae communionem augendam atque societatis ethon multum conferre possunt, cum promotionis universalis participationis instrumenta fiunt, cum communiter quod iustum est requiritur.

	74. A particularly crucial battleground in today’s cultural struggle between the supremacy of technology and human moral responsibility is the field of bioethics, where the very possibility of integral human development is radically called into question. In this most delicate and critical area, the fundamental question asserts itself force-fully: is man the product of his own labours or does he depend on God? Scientific discoveries in this field and the possibilities of technological intervention seem so advanced as to force a choice between two types of reasoning: reason open to transcendence or reason closed within immanence. We are presented with a clear either/ or. Yet the rationality of a self-centred use of technology proves to be irrational because it implies a decisive rejection of meaning and value. It is no coincidence that closing the door to transcendence brings one up short against a difficulty: how could being emerge from nothing, how could intelligence be born from chance? 153 Faced with these dramatic questions, reason and faith can come to each other’s assistance. Only together will they save man. Entranced by an exclusive reliance on technology, reason without faith is doomed to flounder in an illusion of its own omnipotence. Faith without reason risks being cut off from everyday life 154.
	74. Super primario decretorioque argumento culturalis inter absolutam technicam et hominis moralem responsalitatem certaminis hodiernis temporibus praecipuum occupat locum bioethica, in qua facultas ipsa humanae integraeque progressionis assequendae in discrimine prorsus versatur. De re agitur subtilissima decretoriaque, ex qua dramatica vi praecipua quaestio oritur: utrum homo a se ipse producatur an a Deo pendeat. Scientifica hac in provincia inventa facultatesque technice agendi tam aucta videntur, ut inter duas rationalitates selectio sit facienda: scilicet rationis transcendentiae patentis aut rationis in immanentiam conclusae. Coram sumus illo aut aut decretorio. Technicae actionis rationalitas, quae in se vertitur, irrationalis tamen deprehenditur, quia significationis bonique repudiationem secum fert. Non sine causa transcendentia denegata cum difficultate confligit cogitandi quo pacto ex nihilo « ens » ortum sit atque fortuito exstiterit intellectus [153]. Hisce coram dramaticis quaestionibus ratio fidesque sibi mutuum adiumentum suppeditant. Una simul tantum hominem servabunt. Technica arte agenda pellecta, sine fide ratio in falsam suae omnipotentiae speciem est casura. Fides sine ratione periculum adit ne a certa personarum vita abstrahatur [154].

	75. Paul VI had already recognized and drawn attention to the global dimension of the social question 155. Following his lead, we need to affirm today that the social question has become a radically anthropological question, in the sense that it concerns not just how life is conceived but also how it is manipulated, as bio-technology places it increasingly under man’s control. In vitro fertilization, embryo research, the possibility of manufacturing clones and human hybrids: all this is now emerging and being promoted in today’s highly disillusioned culture, which believes it has mastered every mystery, because the origin of life is now within our grasp. Here we see the clearest expression of technology’s supremacy. In this type of culture, the conscience is simply invited to take note of technological possibilities. Yet we must not underestimate the disturbing scenarios that threaten our future, or the powerful new instruments that the “culture of death” has at its disposal. To the tragic and widespread scourge of abortion we may well have to add in the future — indeed it is already surreptiously present — the systematic eugenic programming of births. At the other end of the spectrum, a pro-euthanasia mindset is making inroads as an equally damaging assertion of control over life that under certain circumstances is deemed no longer worth living. Underlying these scenarios are cultural viewpoints that deny human dignity. These practices in turn foster a materialistic and mechanistic understanding of human life. Who could measure the negative effects of this kind of mentality for development? How can we be surprised by the indifference shown towards situations of human degradation, when such indifference extends even to our attitude towards what is and is not human? What is astonishing is the arbitrary and selective determination of what to put forward today as worthy of respect. Insignificant matters are considered shocking, yet unprecedented injustices seem to be widely tolerated. While the poor of the world continue knocking on the doors of the rich, the world of affluence runs the risk of no longer hearing those knocks, on account of a conscience that can no longer distinguish what is human. God reveals man to himself; reason and faith work hand in hand to demonstrate to us what is good, provided we want to see it; the natural law, in which creative Reason shines forth, reveals our greatness, but also our wretchedness insofar as we fail to recognize the call to moral truth.
	75. Paulus VI mundanum iam socialis quaestionis prospectum indicavit [155]. Dum eandem quam ipse tenemus semitam, autumare hodie oportet socialem quaestionem funditus factam esse anthropologicam quaestionem, eo quod ipsam afficit rationem non modo intellegendi, verum etiam vitam tractandi, quae magis ac magis in hominis manibus per biotechnologica artificia ponitur. Fecundatio in vitro, embryonum vestigatio, clonandi, ut aiunt, facultas atque humana hybridatio in hodierna cultura, omni elatione destituta, oriuntur et promoventur, quae putat se cuncta mysteria detegisse, quandoquidem vitae radix iam attingitur. Technicae artis absolutismus suam hic summam manifestationem reperit. In hoc culturae genere ad solam technicam facultatem obtinendam conscientia vocatur. Imminui tamen non possunt rerum prospectus, qui hominis futurum aevum acriter afficient necnon nova efficacia instrumenta, quae « mortis culturae » praesto sunt. Abortus latae, funestae quidem internecioni addi proximos in annos potest, quod iam furtim in ipso germine adest, praestituta eugenetica natorum temperatio. Ex adverso capit incrementum mens euthanasica, quae est non minus iniusta quam vitae dominandae ostentatio, quae ad certas quasdam condiciones actu digna non consideratur. Propter has opinationes quaedam reperiuntur culturae, quae hominis dignitatem denegant. Hae autem res humanae vitae materialia mechanicisticaque iudicia augent. Quis negativos effectus huiusmodi de progressu mentis metiri poterit? Quomodo de humanarum condicionum abiectarum neglegentia mirari possumus, si indifferens animus vel mores nostros designat, quod ad humanum atque inhumanum attinet? Admirationem movet inconsulta selectio illarum rerum quae hodierna aetate quae observentur dignae proponuntur. Statim minoribus rebus qui offenduntur, iidem incredibiles iniquitates multi tolerare videntur. Dum autem orbis terrarum pauperes ad ianuam adhuc pultant divitum, periculum est ne locuples mundus animadvertat pultatam ianuam, conscientia iam humanum non percipiente. Hominem Deus homini detegit; ratio fidesque sociatam operam conferunt ei bonum demonstrantes, dummodo illud ipse videre velit; naturalis lex, in qua creatrix Ratio splendet, hominis magnitudinem ostendit, verum etiam eius miseriam, cum ipse moralem dignitatem vocantem neglegit.

	76. One aspect of the contemporary technological mindset is the tendency to consider the problems and emotions of the interior life from a purely psychological point of view, even to the point of neurological reductionism. In this way man’s interiority is emptied of its meaning and gradually our awareness of the human soul’s ontological depths, as probed by the saints, is lost. The question of development is closely bound up with our understanding of the human soul, insofar as we often reduce the self to the psyche and confuse the soul’s health with emotional well-being. These over-simplifications stem from a profound failure to understand the spiritual life, and they obscure the fact that the development of individuals and peoples depends partly on the resolution of problems of a spiritual nature. Development must include not just material growth but also spiritual growth, since the human person is a “unity of body and soul” 156, born of God’s creative love and destined for eternal life. The human being develops when he grows in the spirit, when his soul comes to know itself and the truths that God has implanted deep within, when he enters into dialogue with himself and his Creator. When he is far away from God, man is unsettled and ill at ease. Social and psychological alienation and the many neuroses that afflict affluent societies are attributable in part to spiritual factors. A prosperous society, highly developed in material terms but weighing heavily on the soul, is not of itself conducive to authentic development. The new forms of slavery to drugs and the lack of hope into which so many people fall can be explained not only in sociological and psychological terms but also in essentially spiritual terms. The emptiness in which the soul feels abandoned, despite the availability of countless therapies for body and psyche, leads to suffering. There cannot be holistic development and universal common good unless people’s spiritual and moral welfare is taken into account, considered in their totality as body and soul.
	76. In horum temporum technicisticis mentibus inclinatio illa reperitur quaestiones interiorisque vitae motus per psychologicam rationem considerandi, usque ad neurologicam quandam deminutionem. Intima sic hominis pars exinanitur atque ontologicae animae humanae soliditatis conscientia, una cum altitudinibus, quas Sancti animadverterunt, gradatim amittitur. Provectus etiam quaestio cum nostra de hominis anima opinatione arte nectitur, eo quod nostrum « ego » ad psychen crebro reducitur et animae salus cum emotionis bono miscetur. Quae remissiones in haud intellecta spiritali vita penitus consistunt atque efficiunt ne agnoscatur hominis populorumque progressum e contrario solutis ex quaestionibus pendere spiritalis naturae. Profectus, praeter materialem, spiritalem progressionem complecti debet, quia homo est « corpore et anima unus » [156], ex Dei creatoris amore ortus, ad vitam aeternam destinatur. Homo adulescit cum crescit in spiritu, cum eius anima se ipsa novit veritatesque quas Deus in germine in ea posuit, cum dialogum secum ipse et cum Creatore instituit. Procul a Deo inquietus est homo infirmusque. Socialis psychologicaque alienatio et tot nervorum angores quibus locuples societas afficitur, ad causas etiam referunt spiritalis indolis. Abundantia rerum munita societas, materialiter prospera, sed animam gravans, veram progressionem ex se non petit. Nova medicamentorum stupefactivorum servitutis genera animorumque abiectiones in quae tot personae incidunt non modo sociologice psychologiceque, sed potissimum spiritaliter, explicari possunt. Vacuitas in qua anima deseritur, licet complures corporis animique praesto sint curationes, dolorem gignit. Plena progressio ac bonum universale commune, dempto spiritali moralique personarum bono, non dantur, quae in earum integritate animae corporisque considerantur.

	77. The supremacy of technology tends to prevent people from recognizing anything that cannot be explained in terms of matter alone. Yet everyone experiences the many immaterial and spiritual dimensions of life. Knowing is not simply a material act, since the object that is known always conceals something beyond the empirical datum. All our knowledge, even the most simple, is always a minor miracle, since it can never be fully explained by the material instruments that we apply to it. In every truth there is something more than we would have expected, in the love that we receive there is always an element that surprises us. We should never cease to marvel at these things. In all knowledge and in every act of love the human soul experiences something “over and above”, which seems very much like a gift that we receive, or a height to which we are raised. The development of individuals and peoples is likewise located on a height, if we consider the spiritual dimension that must be present if such development is to be authentic. It requires new eyes and a new heart, capable of rising above a materialistic vision of human events, capable of glimpsing in development the “beyond” that technology cannot give. By following this path, it is possible to pursue the integral human development that takes its direction from the driving force of charity in truth. 
	77. Artis technicae absolutismus efficit ut percipiendi adimatur facultas id quod materia una non explicatur. Attamen homines cuncti tot species immateriales spiritalesque suae vitae experiuntur. Cognoscere non est tantum materiale quiddam, quandoquidem id quod cognoscitur semper aliquid abscondit, quod empirica elementa praetergreditur. Cognitio omnis, etiam planissima, parvum usque est prodigium, quoniam materialibus instrumentis, quae adhibemus, penitus numquam explicatur. In omni veritate plus adest quam quod suspicari possumus; recepto in amore semper inest aliquid quod nos obstupefacit. Numquam haec propter prodigia mirari desinere debemus. In omni cognitione amorisque actu hominis anima « plus » experitur, quod recepto dono, cuidam altitudini ad quam elevamur, multum assimilatur. Hominis populorumque etiam progressio in simili altitudine locatur, si spiritalem rationem consideramus, quae necessario hunc profectum designare debet, ut ipse verus sit. Novos oculos corque novum postulat, ut materialistica opinatio superetur humanorum eventuum atque in progressu illud « ultra » conspiciatur, quod technica ars suppeditare non potest. Hac ratione integra progressio illa humana obtineri potest, quae caritatis in veritate vi propulsuque suam dirigentem reperit regulam.

	

	

	CONCLUSION
	CONCLUSIO

	78. Without God man neither knows which way to go, nor even understands who he is. In the face of the enormous problems surrounding the development of peoples, which almost make us yield to discouragement, we find solace in the sayings of our Lord Jesus Christ, who teaches us: “Apart from me you can do nothing” (Jn 15:5) and then encourages us: “I am with you always, to the close of the age” (Mt 28:20). As we contemplate the vast amount of work to be done, we are sustained by our faith that God is present alongside those who come together in his name to work for justice. Paul VI recalled in Populorum Progressio that man cannot bring about his own progress unaided, because by himself he cannot establish an authentic humanism. Only if we are aware of our calling, as individuals and as a community, to be part of God’s family as his sons and daughters, will we be able to generate a new vision and muster new energy in the service of a truly integral humanism. The greatest service to development, then, is a Christian humanism 157 that enkindles charity and takes its lead from truth, accepting both as a lasting gift from God. Openness to God makes us open towards our brothers and sisters and towards an understanding of life as a joyful task to be accomplished in a spirit of solidarity. On the other hand, ideological rejection of God and an atheism of indifference, oblivious to the Creator and at risk of becoming equally oblivious to human values, constitute some of the chief obstacles to development today. A humanism which excludes God is an inhuman humanism. Only a humanism open to the Absolute can guide us in the promotion and building of forms of social and civic life — structures, institutions, culture and ethos — without exposing us to the risk of becoming ensnared by the fashions of the moment. Awareness of God’s undying love sustains us in our laborious and stimulating work for justice and the development of peoples, amid successes and failures, in the ceaseless pursuit of a just ordering of human affairs. God’s love calls us to move beyond the limited and the ephemeral, it gives us the courage to continue seeking and working for the benefit of all, even if this cannot be achieved immediately and if what we are able to achieve, alongside political authorities and those working in the field of economics, is always less than we might wish 158. God gives us the strength to fight and to suffer for love of the common good, because he is our All, our greatest hope.
	78. Sine Deo nescit homo quo se vertat neque intellegere potest quis ipse sit. Gravissimis coram quaestionibus progressionis populorum, quae nos ferme compellunt ut animos despondeamus, Domini Christi Iesu verbum nobis est audiumento, qui nos edocet: « Sine me nihil potestis facere » (Io 15, 5) atque animum addit: « Ego vobiscum sum omnibus diebus usque ad consummationem saeculi » (Mt 28, 20). Latissimum opus gerendum respicientes, fide Dei praesentiae sustinemur una cum iis qui Eius nomine congregantur et in iustitiae beneficium operantur. Paulus VI per Litteras encyclicas Populorum progressio monuit hominem solum suum profectum moderari non posse, quippe qui verum humanismum per se ipse condere non valeat. Si cogitamus tantum nos ut singulos itemque ut communitatem ad Dei familiam veluti filios communicandam vocari, novas cogitationes novasque vires elicere poterimus, ad vero integroque humanismo inserviendum. Ad progressionem iuvandam maxima ideo est vis christianus humanismus [157], qui caritatem erigat atque veritate regatur, dum utraque suscipitur sicut continuatum Dei donum. Erga Deum propensio in fratres propensionem expedit necnon erga vitam quandam, quae solidalis laetaque comprehenditur. Sed contra ideologica Dei detrectatio atque indifferentiae atheismus, quae Creatorem obliviscuntur atque periculum adeunt ne bona quoque humana obliviscantur, hodiernis temporibus inter maxima progressionis impedimenta annumerantur. Humanismus qui Deum aufert inhumanus est humanismus. Humanismus tantummodo Absoluto patens ad promovenda efficiendaque socialis civilisque vitae genera nos perducere potest – in structurae, institutionum, culturae, ethous provinciis – a periculo nos prohibens ne consuetudinum fiamus ipsius aevi obsides. Quod indissolubilis Dei Amoris sumus conscii, ad laboriosum efferensque iustitiae populorumque progressionis munus tuendum sustentamur, inter prosperos improsperosque exitus, rectis rerum humanarum normis continenter ob oculos habitis. Dei amor nos ad deserendum quod terminatum est et non definitum vocat; nobis addit animum operandi ac boni omnium inquisitionem producendi, etsi extemplo non efficitur, tametsi ea quae facimus nos et politicae potestates et oeconomici operatores minora sunt quam ea quae optamus [158]. Nobis pugnandi ac patiendi propter boni communis amorem suppeditat vires Deus, quandoquidem est nobis Totum, summa nostra spes.

	79. Development needs Christians with their arms raised towards God in prayer, Christians moved by the knowledge that truth-filled love, caritas in veritate, from which authentic development proceeds, is not produced by us, but given to us. For this reason, even in the most difficult and complex times, besides recognizing what is happening, we must above all else turn to God’s love. Development requires attention to the spiritual life, a serious consideration of the experiences of trust in God, spiritual fellowship in Christ, reliance upon God’s providence and mercy, love and forgiveness, self-denial, acceptance of others, justice and peace. All this is essential if “hearts of stone” are to be transformed into “hearts of flesh” (Ezek 36:26), rendering life on earth “divine” and thus more worthy of humanity. All this is of man, because man is the subject of his own existence; and at the same time it is of God, because God is at the beginning and end of all that is good, all that leads to salvation: “the world or life or death or the present or the future, all are yours; and you are Christ’s; and Christ is God’s” (1 Cor 3:22-23). Christians long for the entire human family to call upon God as “Our Father!” In union with the only-begotten Son, may all people learn to pray to the Father and to ask him, in the words that Jesus himself taught us, for the grace to glorify him by living according to his will, to receive the daily bread that we need, to be understanding and generous towards our debtors, not to be tempted beyond our limits, and to be delivered from evil (cf. Mt 6:9-13).
	79. Christianis indiget progressio, brachiis precantibus ad Deum sublatis, qui christiani conscientia moventur: amor veritatis plenus, caritas in veritate, ex qua germanus profectus procedit, non a nobis efficitur sed nobis donatur. Quapropter in difficilioribus implicatioribusque temporibus, praeter quam quod conscii agere debemus, ad Eius amorem nos referamus oportet. Progressio spiritalem vitam observandam, certam Dei fiduciae retentae necnon spiritalis in Christo fraternitatis, Providentiae divinaeque Misericordiae sese committendi, amoris veniaeque petendae, sui neglectionis, proximi acceptionis, iustitiae pacisque considerationem secum fert. Haec omnia necessario requiruntur ut « cor lapideum » in « cor carneum » (Ez 36, 26) commutetur, ad « divinam » reddendam ideoque digniorem hominis in terra vitam. Haec omnia ad hominem spectant, quia homo propriae exsistentiae est subiectum. Eadem opera ad Deum attinet, quoniam Deus est in principio et in fine omnium rerum quae valent atque redimunt: « Sive mundus sive vita sive mors sive praesentia sive futura, omnia enim vestra sunt, vos autem Christi, Christus autem Dei » (1 Cor 3,  22-23). Exoptat christianus ut universa humana familia Deum invocare possit « Patrem nostrum! ». Una simul cum unigenito Filio, cuncti homines Patrem precare et ab eo petere discant per verba quae ipse Iesus docuit ut sanctificetur, ad eius voluntatem viventes atque postea panem cotidianum habentes necessarium, compatientes liberaliterque in debitores agentes, haud in nimio discrimine versantes, et a malo liberati (cfr Mt 6, 9-13).

	At the conclusion of the Pauline Year, I gladly express this hope in the Apostle’s own words, taken from the Letter to the Romans: “Let love be genuine; hate what is evil, hold fast to what is good; love one another with brotherly affection; outdo one another in showing honour” (Rom 12:9-10). May the Virgin Mary — proclaimed Mater Ecclesiae by Paul VI and honoured by Christians as Speculum Iustitiae and Regina Pacis — protect us and obtain for us, through her heavenly intercession, the strength, hope and joy necessary to continue to dedicate ourselves with generosity to the task of bringing about the “development of the whole man and of all men” 159.
	Paulinus Annus cum ad finem adducitur, hoc optatum verbis Apostoli ipsis Epistulae ad Romanos patefacere Nobis placet: « Dilectio sine simulatione: odientes malum, adhaerentes bono; caritate fraternitatis invicem diligentes, honore invicem praevenientes » (12, 9-10). Virgo Maria, quae a Paulo VI Mater Ecclesiae est renuntiata quaeque a populo christiano Speculum iustitiae et Regina pacis honoratur, nos tueatur ipsaque sua caelesti intercessione vim, spem laetitiamque necessariam nobis obtineat ut alacriter studioseque « profectui totius hominis et cunctorum hominum consulere » pergamus [159].

	
	


Given in Rome, at Saint Peter’s, on 29 June,
 the Solemnity of the Holy Apostles Peter and Paul, in the year 2009, the fifth of my Pontificate.
BENEDICTUS PP. XVI


 1 Cf. Paul VI, Encyclical Letter Populorum Progressio (26 March 1967), 22: AAS 59 (1967), 268; Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 69.

 2 Address for the Day of Development (23 August 1968): AAS 60 (1968), 626-627.

 3 Cf. John Paul II, Message for the 2002 World Day of Peace: AAS 94 (2002), 132-140.

 4 Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 26.

 5 Cf. John XXIII, Encyclical Letter Pacem in Terris (11 April 1963): AAS 55 (1963), 268-270.

 6 Cf. no. 16: loc. cit., 265.

 7 Cf. ibid., 82: loc. cit., 297.

 8 Ibid., 42: loc. cit., 278.

 9 Ibid., 20: loc. cit., 267.

 10 Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 36; Paul VI, Apostolic Letter Octogesima Adveniens (14 May 1971), 4: AAS 63 (1971), 403-404; John Paul II, Encyclical Letter Centesimus Annus (1 May 1991), 43: AAS 83 (1991), 847.

 11 Paul VI, Encyclical Letter Populorum Progressio, 13: loc. cit., 263-264.

 12 Cf. Pontifical Council for Justice and Peace, Compendium of the Social Doctrine of the Church, 76.

 13 Cf. Benedict XVI, Address at the Inauguration of the Fifth General Conference of the Bishops of Latin America and the Caribbean (Aparecida, 13 May 2007).

 14 Cf. nos. 3-5: loc. cit., 258-260.

 15 Cf. John Paul II, Encyclical Letter Sollicitudo Rei Socialis (30 December 1987), 6-7: AAS 80 (1988), 517-519.

 16 Cf. Paul VI, Encyclical Letter Populorum Progressio, 14: loc. cit., 264.

 17 Cf. Benedict XVI, Encyclical Letter Deus Caritas Est (25 December 2005), 18: AAS 98 (2006), 232.

 18 Ibid., 6: loc cit., 222.

 19 Cf. Benedict XVI, Christmas Address to the Roman Curia, 22 December 2005.

 20 Cf. John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 3: loc. cit., 515.

 21 Cf. ibid., 1: loc. cit., 513-514.

 22 Cf. ibid., 3: loc. cit., 515.

 23 Cf. John Paul II, Encyclical Letter Laborem Exercens (14 September 1981), 3: AAS 73 (1981), 583-584.

 24 Cf. John Paul II, Encyclical Letter Centesimus Annus, 3: loc. cit., 794-796.

 25 Cf. Encyclical Letter Populorum Progressio, 3: loc. cit., 258.

 26 Cf. ibid., 34: loc. cit., 274.

 27 Cf. nos. 8-9: AAS 60 (1968), 485-487; Benedict XVI, Address to the participants at the International Congress promoted by the Pontifical Lateran University on the fortieth anniversary of Paul VI’s Encyclical “Humanae Vitae“, 10 May 2008.

 28 Cf. Encyclical Letter Evangelium Vitae (25 March 1995), 93: AAS 87 (1995), 507-508.

 29 Ibid., 101: loc. cit., 516-518.

 30 No. 29: AAS 68 (1976), 25.

 31 Ibid., 31: loc. cit., 26.

 32 Cf. John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 41: loc. cit., 570-572.

 33 Cf. ibid.; Id., Encyclical Letter Centesimus Annus, 5, 54: loc. cit., 799, 859-860.

 34 No. 15: loc. cit., 265.

 35 Cf. ibid., 2: loc. cit., 258; Leo XIII, Encyclical Letter Rerum Novarum (15 May 1891): Leonis XIII P.M. Acta, XI, Romae 1892, 97-144; John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 8: loc. cit., 519-520; Id., Encyclical Letter Centesimus Annus, 5: loc. cit., 799.

 36 Cf. Encyclical Letter Populorum Progressio, 2, 13: loc. cit., 258, 263-264.

 37 Ibid., 42: loc. cit., 278.

 38 Ibid., 11: loc. cit., 262; cf. John Paul II, Encyclical Letter Centesimus Annus, 25: loc. cit., 822-824.

 39 Encyclical Letter Populorum Progressio, 15: loc. cit., 265.

 40 Ibid., 3: loc. cit., 258.

 41 Ibid., 6: loc. cit., 260.

 42 Ibid., 14: loc. cit., 264.

 43 Ibid.; cf. John Paul II, Encyclical Letter Centesimus Annus, 53-62: loc. cit., 859-867; Id., Encyclical Letter R

 HYPERLINK "http://www.vatican.va/edocs/ENG0218/__PE.HTM" edemptor Hominis (4 March 1979), 13-14: AAS 71 (1979), 282-286.

 44 Cf. Paul VI, Encyclical Letter Populorum Progressio, 12: loc. cit., 262-263.

 45 Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 22.

 46 Paul VI, Encyclical Letter Populorum Progressio, 13: loc. cit., 263-264.

 47 Cf. Benedict XVI, Address to the Participants in the Fourth National Congress of the Church in Italy, Verona, 19 October 2006.

 48 Cf. Paul VI, Encyclical Letter Populorum Progressio, 16: loc. cit., 265.

 49 Ibid.

 50 Benedict XVI, Address to young people at Barangaroo, Sydney, 17 July 2008.

 51 Paul VI, Encyclical Letter Populorum Progressio, 20: loc. cit., 267.

 52 Ibid., 66: loc. cit., 289-290.

 53 Ibid., 21: loc. cit., 267-268.

 54 Cf. nos. 3, 29, 32: loc. cit., 258, 272, 273.

 55 Cf. Encyclical Letter, Sollicitudo Rei Socialis, 28: loc. cit., 548-550.

 56 Paul VI, Encyclical Letter Populorum Progressio, 9: loc. cit., 261-262.

 57 Cf. Encyclical Letter Sollicitudo Rei Socialis, 20: loc. cit., 536-537.

 58 Cf. John Paul II, Encyclical Letter Centesimus Annus, 22-29: loc. cit., 819-830.

 59 Cf. nos. 23, 33: loc. cit., 268-269, 273-274.

 60 Cf. loc. cit., 135.

 61 Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 63.

 62 Cf. John Paul II, Encyclical Letter Cent

 HYPERLINK "http://www.vatican.va/edocs/ENG0214/__P5.HTM" esimus Annus, 24: loc. cit., 821-822.

 63 Cf. John Paul II, Encyclical Letter Veritatis Splendor (6 August 1993), 33, 46, 51: AAS 85 (1993), 1160, 1169-1171, 1174-1175; Id., Address to the Assembly of the United Nations, 5 October 1995, 3.

 64 Cf. Encyclical Letter Populorum Progressio, 47: loc. cit., 280-281; John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 42: loc. cit., 572-574.

 65 Cf. Benedict XVI, Message for the 2007 World Food Day: AAS 99 (2007), 933-935.

 66 Cf. John Paul II, Encyclical Letter Evangelium Vitae, 18, 59, 63-64: loc. cit., 419-421, 467-468, 472-475.

 67 Cf. Benedict XVI, Message for the 2007 World Day of Peace, 5.

 68 Cf. John Paul II, Message for the 2002 World Day of Peace, 4-7, 12-15: AAS 94 (2002), 134-136, 138-140; Id., Message for the 2004 World Day of Peace, 8: AAS 96 (2004), 119; Id., Message for the 2005 World Day of Peace, 4: AAS 97 (2005), 177-178; Benedict XVI, Message for the 2006 World Day of Peace, 9-10: AAS 98 (2006), 60-61; Id., Message for the 2007 World Day of Peace, 5, 14: loc. cit., 778, 782-783.

 69 Cf. John Paul II, Message for the 2002 World Day of Peace, 6: loc. cit., 135; Benedict XVI, Message for the 2006 World Day of Peace, 9-10: loc. cit., 60-61.

 70 Cf. Benedict XVI, Homily at Mass, Islinger Feld, Regensburg, 12 September 2006.

 71 Cf. Benedict XVI, Encyclical Letter Deus Caritas Est, 1: loc. cit., 217-218.

 72 John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 28: loc. cit., 548-550.

 73 Paul VI, Encyclical Letter Populorum Progressio, 19: loc. cit., 266-267.

 74 Ibid., 39: loc. cit., 276-277.

 75 Ibid., 75: loc. cit., 293-294.

 76 Cf. Benedict XVI, Encyclical Letter Deus Caritas Est, 28: loc. cit., 238-240.

 77 John Paul II, Encyclical Letter Centesimus Annus, 59: loc. cit., 864.

 78 Cf. Encyclical Letter Populorum Progressio, 40, 85: loc. cit., 277, 298-299.

 79 Ibid., 13: loc. cit., 263-264.

 80 Cf. John Paul II, Encyclical Letter 

 HYPERLINK "http://www.vatican.va/edocs/ENG0216/__PG.HTM" Fides et Ratio (14 September 1998), 85: AAS 91 (1999), 72-73.

 81 Cf. ibid., 83: loc. cit., 70-71.

 82 Benedict XVI, Address at the University of Regensburg, 12 September 2006.

 83 Cf. Paul VI, Encyclical Letter Populorum Progressio, 33: loc. cit., 273-274.

 84 Cf. John Paul II, Message for the 2000 World Day of Peace, 15: AAS 92 (2000), 366.

 85 Catechism of the Catholic Church, 407; cf. John Paul II, Encyclical Letter Centesimus Annus, 25: loc. cit., 822-824.

 86 Cf. no. 17: AAS 99 (2007), 1000.

 87 Cf. ibid., 23: loc. cit., 1004-1005.

 88 Saint Augustine expounds this teaching in detail in his dialogue on free will (De libero arbitrio, II, 3, 8ff.). He indicates the existence within the human soul of an “internal sense”. This sense consists in an act that is fulfilled outside the normal functions of reason, an act that is not the result of reflection, but is almost instinctive, through which reason, realizing its transient and fallible nature, admits the existence of something eternal, higher than itself, something absolutely true and certain. The name that Saint Augustine gives to this interior truth is at times the name of God (Confessions X, 24, 35; XII, 25, 35; De libero arbitrio II, 3, 8), more often that of Christ (De magistro 11:38; Confessions VII, 18, 24; XI, 2, 4).

 89 Benedict XVI, Encyclical Letter Deus Caritas Est, 3: loc. cit., 219.

 90 Cf. no. 49: loc. cit., 281.

 91 John Paul II, Encyclical Letter Centesimus Annus, 28: loc. cit., 827-828.

 92 Cf. no. 35: loc. cit., 836-838.

 93 Cf. John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 38: loc. cit., 565-566.

 94 No. 44: loc. cit., 279.

 95 Cf. ibid., 24: loc. cit., 269.

 96 Cf. Encyclical Letter Centesimus Annus, 36: loc. cit., 838-840.

 97 Cf. Paul VI, Encyclical Letter Populorum Progressio, 24: loc. cit., 269.

 98 Cf. John Paul II, Encyclical Letter Centesimus Annus, 32: loc. cit., 832-833; Paul VI, Encyclical Letter Populorum Progressio, 25: loc. cit., 269-270.

 99 John Paul II, Encyclical Letter Laborem Exercens, 24: loc. cit., 637-638.

 100 Ibid., 15: loc. cit., 616-618.

 101 Encyclical Letter Populorum Progressio, 27: loc. cit., 271.

 102 Cf. Congregation for the Doctrine of the Faith, Instruction on Christian Freedom and Liberation Libertatis Conscientia (22 March 1987), 74: AAS 79 (1987), 587.

 103 Cf. John Paul II, Interview published in the Catholic daily newspaper La Croix, 20 August 1997.

 104 John Paul II, Address to the Pontifical Academy of Social Sciences, 27 April 2001.

 105 Paul VI, Encyclical Letter Populorum Progressio, 17: loc. cit., 265-266.

 106 Cf. John Paul II, Message for the 2003 World Day of Peace, 5: AAS 95 (2003), 343.

 107 Cf. ibid.

 108 Cf. Benedict XVI, Message for the 2007 World Day of Peace, 13: loc. cit., 781-782.

 109 Paul VI, Encyclical Letter Populorum Progressio, 65: loc. cit., 289.

 110 Cf. ibid., 36-37: loc. cit., 275-276.

 111 Cf. ibid., 37: loc. cit., 275-276.

 112 Cf. Second Vatican Ecumenical Council, Decree on the Apostolate of Lay People Apostolicam Actuositatem, 11.

 113 Cf. Paul VI, Encyclical Letter Populorum Progressio, 14: loc. cit., 264; John Paul II, Encyclical Letter Centesimus Annus, 32: loc. cit., 832-833.

 114 Paul VI, Encyclical Letter Populorum Progressio, 77: loc. cit., 295.

 115 John Paul II, Message for the 1990 World Day of Peace, 6: AAS 82 (1990), 150.

 116 Heraclitus of Ephesus (Ephesus, c. 535 B.C. - c. 475 B.C.), Fragment 22B124, in H. Diels and W. Kranz, Die Fragmente der Vorsokratiker, Weidmann, Berlin, 1952, 6(th) ed.

 117 Pontifical Council for Justice And Peace, Compendium of the Social Doctrine of the Church, 451-487.

 118 Cf. John Paul II, Message for the 1990 World Day of Peace, 10: loc. cit., 152-153.

 119 Paul VI, Encyclical Letter Populorum Progressio, 65: loc. cit., 289.

 120 Benedict XVI, Message for the 2008 World Day of Peace, 7: AAS 100 (2008), 41.

 121 Cf. Benedict XVI, Address to the General Assembly of the United Nations Organization, New York, 18 April 2008.

 122 Cf. John Paul II, Message for the 1990 World Day of Peace, 13: loc. cit., 154-155.

 123 John Paul II, Encyclical Letter Centesimus Annus, 36: loc. cit., 838-840.

 124 Ibid., 38: loc. cit., 840-841; Benedict XVI, Message for the 2007 World Day of Peace, 8: loc. cit., 779.

 125 Cf. John Paul II, Encyclical Letter Centesimus Annus, 41: loc. cit., 843-845.

 126 Cf. ibid.
 127 Cf. John Paul II, Encyclical Letter Evangelium Vitae, 20: loc. cit., 422-424.

 128 Encyclical Letter Populorum Progressio, 85: loc. cit., 298-299.

 129 Cf. John Paul II, Message for the 1998 World Day of Peace, 3: AAS 90 (1998), 150; Address to the Members of the Vatican Foundation “Centesimus Annus – Pro Pontifice”, 9 May 1998, 2; Address to the Civil Authorities and Diplomatic Corps of Austria, 20 June 1998, 8; Message to the Catholic University of the Sacred Heart, 5 May 2000, 6.

 130 According to Saint Thomas “ratio partis contrariatur rationi personae”, In III Sent., d. 5, q. 3, a. 2; also “Homo non ordinatur ad communitatem politicam secundum se totum et secundum omnia sua”, Summa Theologiae I-II, q. 21, a. 4, ad 3.

 131 Cf. Second Vatican Ecumenical Council, Dogmatic Constitution on the Church Lumen Gentium, 1.

 132 Cf. John Paul II, Address to the Sixth Public Session of the Pontifical Academies of Theology and of Saint Thomas Aquinas, 8 November 2001, 3.

 133 Cf. Congregation for the Doctrine of the Faith, Declaration on the Unicity and Salvific Universality of Jesus Christ and the Church Dominus Iesus (6 August 2000), 22: AAS 92 (2000), 763-764; Id., Doctrinal Note on some questions regarding the participation of Catholics in political life (24 November 2002), 8: AAS 96 (2004), 369-370.

 134 Benedict XVI, Encyclical Letter Spe Salvi, 31: loc. cit., 1010; Address to the Participants in the Fourth National Congress of the Church in Italy, Verona, 19 October 2006.

 135 John Paul II, Encyclical Letter Centesimus Annus, 5: loc. cit., 798-800; Benedict XVI, Address to the Participants in the Fourth National Congress of the Church in Italy, Verona, 19 October 2006.

 136 No. 12.

 137 Cf. Pius XI, Encyclical Letter Quadragesimo Anno (15 May 1931): AAS 23 (1931), 203; John Paul II, Encyclical Letter Centesimus Annus, 48: loc. cit., 852-854; Catechism of the Catholic Church, 1883.

 138 Cf. John XXIII, Encyclical Letter Pacem in Terris, loc. cit., 274.

 139 Cf. Paul VI, Encyclical Letter Populorum Progressio, 10, 41: loc. cit., 262, 277-278.

 140 Cf. Benedict XVI, Address to Members of the International Theological Commission, 5 October 2007; Address to the Participants in the International Congress on Natural Moral Law, 12 February 2007.

 141 Cf. Benedict XVI, Address to the Bishops of Thailand on their “Ad Limina” Visit, 16 May 2008.

 142 Cf. Pontifical Council for the Pastoral Care of Migrants and Itinerant People, Instruction Erga Migrantes Caritas Christi (3 May 2004): AAS 96 (2004), 762-822.

 143 John Paul II, Encyclical Letter Laborem Exercens, 8: loc. cit., 594-598.

 144 Jubilee of Workers, Greeting after Mass, 1 May 2000.

 145 Cf. John Paul II, Encyclical Letter Centesimus Annus, 36: loc. cit., 838-840.

 146 Cf. Benedict XVI, Address to the Members of the General Assembly of the United Nations Organization, New York, 18 April 2008.

 147 Cf. John XXIII, Encyclical Letter Pacem in Terris, loc. cit., 293; Pontifical Council for Justice and Peace, Compendium of the Social Doctrine of the Church, 441.

 148 Cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World, Gaudium et Spes, 82.

 149 Cf. John Paul II, Encyclical Letter Sollicitudo Rei Socialis, 43: loc. cit., 574-575.

 150 Paul VI, Encyclical Letter Populorum Progressio, 41: loc. cit., 277-278; cf. Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 57.

 151 Cf. John Paul II, Encyclical Letter Laborem Exercens, 5: loc. cit., 586-589.

 152 Cf. Paul VI, Apostolic Letter Octogesima Adveniens, 29: loc. cit., 420.

 153 Cf. Benedict XVI, Address to the Participants in the Fourth National Congress of the Church in Italy, Verona, 19 October 2006; Id., Homily at Mass, Islinger Feld, Regensburg, 12 September 2006. 

 154 Cf. Congregation for the Doctrine of the Faith, Instruction on certain bioethical questions Dignitas Personae (8 September 2008): AAS 100 (2008), 858-887.

 155 Cf. Encyclical Letter Populorum Progressio, 3: loc. cit., 258.

 156 Second Vatican Ecumenical Council, Pastoral Constitution on the Church in the Modern World Gaudium et Spes, 14.

 157 Cf. Paul VI, Encyclical Letter Populorum Progressio, 42: loc. cit., 278.

 158 Cf. Benedict XVI, Encyclical Letter Spe Salvi, 35: loc. cit., 1013-1014.

 159 Paul VI, Encyclical Letter Populorum Progressio, 42: loc. cit., 278.

 

© Copyright 2009 - Libreria Editrice Vaticana
PAGE  
69

