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Social Justice
https://www.catholicculture.org/culture/library/dictionary/index.cfm?id=36529
The virtue that inclines one to co-operate with others in order to help make the institutions of society better serve the common good. While the obligation of social justice falls upon the individual, that person cannot fulfill the obligation alone, but must work in concert with others, through organized bodies, as a member of a group whose purpose is to identify the needs of society, and, by the use of appropriate means, to meet these needs locally, regionally, nationally, and even globally. Implicit in the virtue of social justice is an awareness that the world has entered on a new phase of social existence, with potential for great good or great harm vested in those who control the media and the structures of modern society. Christians, therefore, are expected to respond to the new obligations created by the extraordinary means of promoting the common good not only of small groups but literally of all humanity.

What Is Social Justice? Part 2
https://www.catholicworldreport.com/2013/05/14/what-is-social-justice-part-two/
By J. J. Ziegler, May 14, 2013

“Social justice,” a term coined by the Italian Jesuit Father Luigi Taparelli D’Azeglio (1793-1862), appeared in an 1894 curial document and a 1904 encyclical. Later, Pope Pius XI (1922-39) made it part and parcel of Catholic social doctrine.
In perhaps the most succinct description of the virtue, Pope Pius wrote in 1937 that “it is [the essence] of social justice to demand from individuals everything that is necessary for the common good.” Venerable Pius XII (1939-58) and Blessed John XXIII (1958-63) made Pope Pius XI’s teaching their own as they urged Catholics to cultivate the virtue of social justice. The former wrote in 1952 that society “ought to be renewed according to principles of charity and social justice,” while the latter prayed in 1960 that Christians might “offer to fellow citizens examples of all virtues, in the first place social justice and charity.”

The three decades following John XXIII’s death witnessed further developments in Catholic teaching on social justice. In 1992, Catholic doctrine on social justice was set forth with particular authority when Blessed John Paul II promulgated the Catechism of the Catholic Church.
Vatican II
The term “social justice” appeared three times in the documents of the Second Vatican Ecumenical Council (1962-65). In Nostra Aetate (1965), the Declaration on the Relation of the Church with Non-Christian Religions, the Council Fathers exhorted Christians and Muslims to “preserve as well as to promote together for the benefit of all mankind social justice and moral welfare, as well as peace and freedom” (no. 3).

Six weeks later, in the Pastoral Constitution on the Church in the Modern World (Gaudium et Spes), the Council Fathers observed that “excessive economic and social differences between the members of the one human family or population groups cause scandal and militate against social justice, equity, the dignity of the human person, as well as social and international peace” (no. 29). The Council Fathers called for the creation of an “organism of the universal Church” whose role would be “to stimulate the Catholic community to promote progress in needy regions and international social justice”—in the original Latin, “social justice among nations.” Venerable Paul VI established that organism, the Pontifical Council for Justice and Peace, in 1967.

The three conciliar references to social justice use the term in the context of “all mankind,” the “one human family,” and “among nations.” 
Pope Pius XI wrote about the importance of social justice within the life of a nation, particularly between employers and workers; following the council, the stage was set for extended papal reflection about social justice within the life of the human family, particularly between wealthy and poor nations.

Venerable Paul VI (1963-78)
Imprecise translations of papal documents can make the study of the Magisterium’s teaching on social justice more challenging. At times, the word “social justice” appears in English translations where it does not appear in the Latin – for example, in Paenitemini, Pope Paul VI’s 1966 apostolic constitution on fast and abstinence, where condicionem socialem aequiorem [a fairer social condition] is rendered as “social justice,” or in paragraph 61 of Populorum Progressio, Pope Paul’s 1967 encyclical on the development of peoples, where iustitiae [of justice] is rendered as “social justice.”

The term “social justice” does appear in three places in the Latin text of Populorum Progressio: once in a quotation from Gaudium et Spes, and twice in reference to trade. Among the duties of wealthier nations, wrote Pope Paul, is “the duty of social justice…that trade relations taking place between more fortunate and weaker peoples may be reconstructed for the better” (no. 44). The Pope explained:

The teaching set forth by Our predecessor Leo XIII in Rerum Novarum is still valid today: when two parties are in very unequal positions, their mutual consent alone does not guarantee a fair contract; the rule of free consent remains subservient to the demands of the natural law. In Rerum Novarum this principle was set down with regard to a just wage for the individual worker; but it should be applied with equal force to contracts made between nations: trade relations can no longer be based solely on the principle of free, unchecked competition [in the Latin, "on the sole law of the free and unrestrained rivalry of competitors”], for it very often creates an economic dictatorship [i[in the Latin, "power to command, sovereignty”]Free trade can be called just only when it conforms to the demands of social justice (no. 59).

Pope Paul further explained, in the words of the English translation, that “in order that international trade be human and moral, social justice requires that it restore to the participants a certain equality of opportunity” (no. 61). (A literal translation from the Latin might state, “A consideration of justice, in order that it may be worthy of man and honorable, demands that in commercial acts that are carried out among the various nations of the world, at least some fair and equal condition of buying and selling should be granted to competitors.”)

In 1923, Pope Pius XI wrote that St. Thomas Aquinas established “sound principles” of social justice. In his 1967 apostolic letter Roma Altera, Pope Paul VI wrote that St. Robert Bellarmine (1542-1621), the Jesuit doctor of the Church, set forth “the beginnings of the doctrine on social justice.”

“I would not properly speak of Bellarmine’s doctrine of social justice in the terms in which we would understand it today,” comments Stefania Tutino, author of Empire of Souls: Robert Bellarmine and the Christian Commonwealth (Oxford University Press, 2010). She told CWR that Pope Paul’s apostolic letter “refers to the years in which Bellarmine was archbishop of Capua, and in that capacity Bellarmine did take some steps to protect the poor and the socially disadvantaged, but within a context of what today we would call philanthropy rather than properly social justice. In other words, during his time in Capua Bellarmine helped the poor, but he never theoretically and systematically reflected on social justice as part of his doctrinal views.”

“By explicitly mentioning Bellarmine, one of the greatest theologians of the Church, in this context, in my opinion Paul VI wanted to give a strong signal of the importance of the issue of social justice within the history of Catholic doctrine,” she added.
The term “social justice” appeared again in Pope Paul VI’s famed 1968 encyclical on the regulation of births, Humanae Vitae, in which he urged governments not to adopt population policies that violate the natural law. “No one can, without being grossly unfair, make divine Providence responsible for what clearly seems to be the result of misguided governmental policies, of an insufficient sense of social justice, of a selfish accumulation of material goods, and finally of a culpable failure to undertake those initiatives and responsibilities which would raise the standard of living of peoples and their children,” he wrote (no. 23).

In 1970 and 1971, Pope Paul repeatedly turned his attention to social justice:

What Is Social Justice?
Discussions about social justice often revolve around particular government programs. For the popes who guided the Church during the formative years of the development of Catholic social doctrine, social justice is something far richer, far more demanding.
https://www.catholicworldreport.com/2019/08/01/what-is-social-justice/
By J. J. Ziegler, November 18, 2013/August 1, 2019

Few terms have become as unmoored from their Catholic origins, and have thus lent themselves to misunderstanding in contemporary discourse, as has the term “social justice.” What does the term mean when it appears in papal documents—particularly when it appeared in the formative years of Catholic social teaching?
It is an important question, because all of the Christian faithful, according to the Code of Canon Law, are “obliged to promote social justice and, mindful of the precept of the Lord, to assist the poor from their own resources” (Code of Canon Law 222 §2; Code of Canons of the Eastern Churches 25 §2). 
Pastors of parishes are obliged “to foster works through which the spirit of the Gospel is promoted, even in what pertains to social justice” (Code of Canon Law 528 §1). It is also “desirable that the Catholic faithful undertake any project in which they could cooperate with other Christians, not alone but together, such as works for charity and social justice” (Code of Canons of the Eastern Churches 908).

In his Church, State, and Society: An Introduction to Catholic Social Doctrine (Catholic University of America Press, 2011), J. Brian Benestad of the University of Scranton notes that “a Jesuit philosopher by the name of Luigi Taparelli D’Azeglio was the first to use the concept of social justice in his major work, Saggio teoretico di diritto.” Father Taparelli (1793-1862) served as rector of the Roman College and helped found La Civilta Cattolica, the Italian Jesuit periodical.

“For Taparelli, social justice is not a metaphor, nor the extension of virtue language to anthropomorphized collectives,” Thomas C. Behr of the University of Houston said in a paper delivered in 2003 at the annual conference of the Pontifical Academy of St. Thomas Aquinas. According to Behr, Taparelli held that social justice is distinct from both commutative justice (defined by the late Father John Hardon as “the virtue that regulates those actions which involve the rights between one individual and another individual”) and distributive justice (defined as “the virtue that regulates those actions which involve the rights that an individual may claim from society”).

Behr wrote that the definition of social justice can be stated succinctly thus: a legal order and normative ideal within a society by which individuals and their various associations are given the maximum range of liberty in pursuit of their proper ends, with a minimum of interference from superior authorities, i.e., only to the extent necessary to orient general activity towards the common good, and governed by the principles of conflicting rights, prudence, and, ultimately, of charity. This is not the only way that Taparelli uses the term, but it is arguably the most important of his uses.

Perhaps the earliest appearance of “social justice” in a curial document was in 1894, when the Sacred Congregation of the Council, ruling on a canonical question, stated that “a new practice of social justice was born from that principle ‘the despoiled before all things ought to be restored’” (Acta Sanctae Sedis, 1894-95, p. 131). The term appeared again in the 1904 encyclical Iucunda Sane, when Pope Pius X wrote that Pope St. Gregory the Great acted as a “public defender of social justice” [publicus iustitiae socialis adsertor] during his years as a legate in Byzantium.
Pius XI: The pope of social justice
The term “social justice” came to the fore during the pontificate of Pius XI (1922-39). In Studiorum Ducem, his 1923 encyclical on St. Thomas Aquinas, Pope Pius wrote that “Thomas refutes the theories propounded by Modernists in every sphere…in sociology and law, by laying down sound principles of legal and social, commutative and distributive, justice and explaining the relations between justice and charity.”

Asked what Pope Pius meant when he spoke of St. Thomas’ “sound principles of social justice,” Dr. Anthony Andres, a faculty member at Thomas Aquinas College, said, “I think that the principles which Pius XI is referring to are specifically those which are denied by the most prominent modern political philosophers, from Hobbes and Locke to Hegel and Marx.”

“The first is that the common good of the political community is more desirable for each individual than his own private good,” Andres told CWR. “This splits the difference between two false views, one in which the common good is understood to be merely a means for the individual attaining his private good, or another in which the common good is seen as opposed to the good of the individual. St. Thomas thinks that the common good is not opposed to the good of the individual, but instead is the most fulfilling good that he can participate in.”

“The second is that the temporal common good of the political community should be ordered to a higher common good, the eternal salvation offered by God to men through Christ and his Church,” Andres added. “Modern political philosophers either subordinate religion and the Church to the political authority, or take atheism as a first principle in politics.”

Pope Pius referred repeatedly to social justice in Quadragesimo Anno, his 1931 encyclical on the reconstruction of the social order. Linking the “law of social justice” to the common good, he stated that not every distribution among human beings of property and wealth is of a character to attain either completely or to a satisfactory degree of perfection the end which God intends. Therefore, the riches that economic-social developments constantly increase ought to be so distributed among individual persons and classes that the common advantage of all, which Leo XIII had praised, will be safeguarded; in other words, that the common good of all society will be kept inviolate.

By this law of social justice, one class is forbidden to exclude the other from sharing in the benefits. Hence the class of the wealthy violates this law no less, when, as if free from care on account of its wealth, it thinks it the right order of things for it to get everything and the worker nothing, than does the non-owning working class when, angered deeply at outraged justice and too ready to assert wrongly the one right it is conscious of, it demands for itself everything as if produced by its own hands, and attacks and seeks to abolish, therefore, all property and returns or incomes, of whatever kind they are or whatever the function they perform in human society, that have not been obtained by labor, and for no other reason save that they are of such a nature (no. 57).

“To each, therefore, must be given his own share of goods, and the distribution of created goods, which, as every discerning person knows, is laboring today under the gravest evils due to the huge disparity between the few exceedingly rich and the unnumbered propertyless, must be effectively called back to and brought into conformity with the norms of the common good, that is, social justice,” Pope Pius continued (no. 58).

Later in the encyclical, Pope Pius applied this norm of social justice to the question of wages:

Every effort must therefore be made that fathers of families receive a wage large enough to meet ordinary family needs adequately. But if this cannot always be done under existing circumstances, social justice demands that changes be introduced as soon as possible whereby such a wage will be assured to every adult workingman (no. 71)
It is contrary to social justice when, for the sake of personal gain and without regard for the common good, wages and salaries are excessively lowered or raised; and this same social justice demands that wages and salaries be so managed, through agreement of plans and wills, in so far as can be done, as to offer to the greatest possible number the opportunity of getting work and obtaining suitable means of livelihood (no. 74)

Considering the larger question of the ordering of society, Pope Pius believed that while “free competition” (liberum certamen) and political power over the economy (oeconomicus potentatus) justly hold a limited place, neither is able on its own to direct society towards the common good. Both need social justice as a “directive principle”:

It is most necessary that economic life be again subjected to and governed by a true and effective directing principle. This function is one that the economic dictatorship [potentantus, perhaps better rendered "power”] which has recently displaced free competition can still less perform, since it is a headstrong power and a violent energy that, to benefit people, needs to be strongly curbed and wisely ruled. But it cannot curb and rule itself. Loftier and nobler principles—social justice and social charity—must, therefore, be sought whereby this dictatorship [potentatus] may be governed firmly and fully. Hence, the institutions themselves of peoples and, particularly those of all social life, ought to be penetrated with this justice, and it is most necessary that it be truly effective, that is, establish a juridical and social order which will, as it were, give form and shape to all economic life. Social charity, moreover, ought to be as the soul of this order (no. 88)

A capitalist economic system, Pius explained, “is not of its own nature vicious. But it does violate right order when capital hires workers, that is, the non-owning working class, with a view to and under such terms that it directs business and even the whole economic system according to its own will and advantage, scorning the human dignity of the workers, the social character of economic activity and social justice itself, and the common good” (no. 101).

“So as to avoid the reefs of individualism and collectivism, the twofold character, that is individual and social, both of capital or ownership and of work or labor must be given due and rightful weight,” Pope Pius said as he continued his reflections on social justice. “The public institutions themselves, of peoples, moreover, ought to make all human society conform to the needs of the common good, that is, to the norm of social justice. If this is done, that most important division of social life, namely, economic activity, cannot fail likewise to return to right and sound order” (no. 110).

In his final mention of “social justice” in the encyclical, Pope Pius speaks of the “ranks of those who, zealously following the admonitions which Leo XIII promulgated in his 1893 encyclical Rerum Novarum. We have solemnly repeated, are striving to restore society according to the mind of the Church on the firmly established basis of social justice and social charity” (no. 126).

Pope Pius XI returned to the theme of social justice in two later encyclicals: Divini Redemptoris, his 1937 encyclical on atheistic Communism, and Firmissimam Constantiam, issued nine days later, on the religious situation in Mexico.

In Divini Redemptoris, Pope Pius recalled the teaching of Quadragesimo Anno: “We have shown that the means of saving the world of today from the lamentable ruin into which a moral liberalism has plunged us, are neither the class-struggle nor terror, nor yet the autocratic abuse of state power, but rather the infusion of social justice and the sentiment of Christian love into the social-economic order” (no. 32), to quote the loose but generally accurate English translation of the paragraph on the Vatican website. (Readers of Latin can find the official version of the encyclical in volume 29 of Acta Apostolicae Sedis.)

In a subsequent paragraph (no. 51), however, the English translation errs in conveying Pope Pius’ description of the essence of social justice, as Thomas Storck pointed out in a recent article in Homiletic and Pastoral Review. The Latin text literally says, “But in fact, besides the justice that they call commutative, social justice, which indeed demands its own duties, ought to be cultivated, from which duties neither artificers nor owners are able to remove themselves. And indeed it is the essence of social justice to demand from individuals everything that is necessary for the common good.”

“If social justice be satisfied, the result will be an intense activity in economic life as a whole, pursued in tranquility and order,” the Vatican website’s English translation continues. “But social justice cannot be said to have been satisfied as long as workingmen are denied a salary that will enable them to secure proper sustenance for themselves and for their families; as long as they are denied the opportunity of acquiring a modest fortune and forestalling the plague of universal pauperism; as long as they cannot make suitable provision through public or private insurance for old age, for periods of illness and unemployment” (no. 52).

In Firmissimam Constantiam, Pope Pius discussed the relation of social justice and the right to private property. “While saving the essence of the primary and fundamental rights, such as the right of ownership, remember that at times the common good imposes restrictions on such rights as a recourse more frequent than in the past to the applications of social justice,” he wrote to the bishops of Mexico. “You must assist the laborer materially and religiously. Materially, bringing about in his favor the practice not only of commutative justice but also of social justice, that is, all those provisions which aim at relieving the condition of the proletarian; and then, religiously, giving him again the religious comforts without which he will struggle in a materialism that brutalizes him and degrades him” (no. 16).

Pope Pius XI’s multifaceted reflections on social justice have led different writers and scholars of undoubted fidelity to the Church’s teaching to define the term “social justice” with slightly different nuances. Thomas Storck writes that social justice, although “concerned with the duties of the individual to the common good, concerns not individual actions, such as paying taxes, but the fostering and establishment of organizations and institutions of society which contribute toward the common good.” In Church, State, and Society, J. Brian Benestad writes that “social justice is a virtue inclining persons and groups to work for the common good of the family, the professions, voluntary associations, schools, neighborhoods, and the political community on the local, national, or international level.” 
In a paper presented at the 2008 assembly of the Pontifical Academy of Social Sciences, Russell Hittinger of the University of Tulsa said that “for Pius XI, social justice is that kind of order than ensues when each person is capacitated to ‘contribute to the common good according to his proper office and role (function) … Social justice is the virtue whereby all persons (not just the state) refer the ensemble of their relations to the common good.”
Popes Pius XII and John XXIII
Venerable Pius XII (1939-58) employed the term “social justice” with less frequency than did his predecessor. In his November 1939 encyclical, Sertum Laetitiae, he used the term in quoting his predecessor’s teaching on the family wage. Addressing Croatian pilgrims four days after the encyclical’s publication, Pius XII referred to the Roman Church as the “infallible interpreter of eternal truth, the powerful patron of social justice, the indefatigable support of concord among nations.”

In a 1944 allocution to Roman parish priests, Pius XII quoted again from his predecessor’s teaching on social justice and said that the Church seeks to “achieve an economic order that through its very structure creates for the working class a secure and stable condition, all according to the maxims of social justice expressed and exhibited by our predecessor.” Five years later, in his letter to the German hierarchy Testes obsequii, Pius XII wrote that social justice, “in ordering well the division and use of resources, ought to watch over and bring about a most beautiful alliance of wisdom and benevolence and uprightness.”

In a 1952 letter, Pius XII exhorted members of Marian sodalities to excel “in universal apostolic zeal directed especially to society, which ought to be renewed according to principles of charity and social justice.”

“We strive to hasten the arrival of a time when…liberty might be joined with social justice in a beautiful alliance,” Pope Pius added in Hadriatici Maris urbs, his 1956 letter on the fifth centenary of the death of St. Lawrence Giustiniani.

The term “social justice” appeared again in the writings of Blessed John XXIII (1958-63), though inexact English translations of his encyclicals have the potential to obscure his teaching. In popular English translations of two of his encyclicals, the term “social justice” appears in English where it does not appear in the Latin, and in one place the term does not appear in the English where it does appear in the Latin (Mater et Magistra, no. 73).

In his 1959 encyclical Mater et Magistra, Blessed John wrote (in a literal, if stilted, translation from the Latin) that Pope Pius XI enjoins that, whether in public institutions or in freely established institutions, in individual states as among nations, under the auspice of social justice, that order of law ought to be established in which those who work in economic matters might be able to join fittingly their own advantages to themselves with common benefits to all (no. 40)

Blessed John added that it is “a most grave precept of social justice” that “increases of economic condition always should be not only joined to, but at the same time applied to, increases of social condition; so indeed, from an increased abundance of riches in a republic, all orders of citizens certainly should obtain fair gains” (no. 73).

Later, in a 1960 radio address at the conclusion of a Eucharistic Congress in Bavaria, Blessed John prayed that Christians might “offer to fellow citizens examples of all virtues, in the first place social justice and charity.”

In contemporary political discourse, discussions about social justice often revolve around particular government programs. For the popes who guided the Church during the formative years of the development of Catholic social doctrine, social justice is something far richer, far more demanding: it is a virtue that, while not defined with crystalline precision, challenges all participants in society to seek the common good.

What Is Social Justice?
https://www.thecatholicthing.org/2016/02/20/what-is-social-justice/
By George J. Marlin, February 20, 2016
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The term “social justice,” a potentially useful term, has – as we well know – been taken hostage by progressives in both the secular world and the Church. They have made it a catchall term to aid them in imposing ideological formulas and newly conceived rights on our common institutions, or to promote their favored causes de jure.
These “Social Justice Warriors” (SJWs in digital parlance), who support state-enforced redistribution, same-sex marriage, transgenderism, Black Lives Matter, and Occupy Wall Street agendas, also portray their opponents as evil people opposed to all that is good, and often employ tactics designed to silence or repress those who dare to disagree.

Writing about these “dangerous pseudo-progressive authoritarians” in a New York Observer article titled “The Totalitarian Doctrine of ‘Social Justice Warriors’” journalist Cathy Young concluded, “Because SocJus is so focused on changing bad attitudes and ferreting out subtle biases and insensitivities, its hostility to free speech and thought is not an unfortunate by-product of the movement but its very essence.”

In an effort to rescue “social justice” from this fate and to clarify its true meaning, Templeton Prize winner Michael Novak, and Paul Adams, Professor Emeritus of social work at the University of Hawaii, have co-authored an impressive book, Social Justice Isn’t What You Think It Is.
The authors contend that “social justice,” rightly understood, is not a state of public affairs but personal virtue. To explain that premise and “to seek out a fresh statement of the definition of social justice – one that is true to the original understanding, ideologically neutral among political and economic partisans, and applicable to the circumstances of today,” the book is divided into two parts.

The first, “The Theory” of social justice is written by Novak and the second part, by Adams, is devoted to “The Practice.”

Social Justice was introduced as a new virtue by Pope Pius XI in his 1931 encyclical, Quadragesimo Anno. He called this form of justice “social” because its aim was to improve the common good of a “free and responsible people” by employing social activities closely related to the basic unit of society: the family. Activities could include the creation of local religious and educational facilities and the administering of essential services.

This virtue is also expected to reach ends that cannot be actualized by the individual alone. People are expected to learn three skills: “the art of forming associations, willingness to take leadership of small groups, and the habit and instinct of cooperation with others.”

Social justice wasn’t meant to be dependent on large, impersonal, domineering, and cumbersome federal and state bureaucracies that tend to smother individual and local initiatives. Rather it is a habit of the heart that brings people together to form associations that provide “social protection against atomistic individualism, while at the other pole it protects considerable civic space from the direct custodianship of the state.”
Novak concludes his portion of the work by stressing:

Both Catholic social teaching and the social-work empowerment tradition reject the individualist hypertrophy of the autonomous unencumbered self no less than the hypertrophy of the state. The space – of civil society or mediating structures – between individual and state is the one in which conscience is shaped and the virtues on which it depends are developed through practice and habituation. The virtue of social justice also requires and develops that space in which citizens join together in pursuit of the common good.

As for Catholic social justice in action, Professor Adams describes it as the pre-eminent virtue of free societies. Social workers are virtue-driven and are called to act with people “to improve the common good of families, a local neighborhood, a city, a whole nation, the whole world.”

Social work, Adams argues, is neither individualist nor collectivist, but is devoted to strengthening the caring and self-regulatory capacity of the family and to reduce dependency on the “bureaucratic-professional state.”

Adams greatest fear is that social workers who adhere to Judeo-Christian teaching on life, death, family, and marriage will be driven from their professions. Conscience exemptions are being eliminated in most medical and counseling fields. Conscience has been redefined as merely “personal values that must be left at the office door when duty calls.”

Today clients or patients are sovereign. Any legal practice they demand, the social profession must provide or participate in providing. The professional’s right and duty, Adams observes, “to use her judgment about what is required or indicated or morally permissible is nullified.” The balance of rights between professional and client no longer exists, however, and client empowerment “radically disempowers, even dehumanizes, the professional.”

All too often social service professionals and healthcare workers must either execute policies or perform procedures they find morally degrading – or find a different line of work.

The war on conscience aims at destroying subsidiary associational life, particularly in Church and family. And if Social Justice Warriors succeed, religious freedom will be reduced to freedom of worship and the Church will have to abandon a prime corporate responsibility of caring for the poor, sick, homeless, and orphans.

Because battles over conscience in the public square are so daunting, Novak and Adams conclude that the most important words of Catholic social justice must become: “Do not be afraid.” They call on us to aspire upward and to “draw strength from the example of so many heroines and heroes who have gone before us, winning small victory after small victory, even in the darkest of times.”

True social justice demands nothing less.

When Is Social Justice Catholic – and When Is It Not?
https://onepeterfive.com/social-justice-catholic-not/
By Aelredus Rievallensis, April 19, 2016
I’ve been trying for a long time to fathom what makes me uneasy about the concept and rhetoric of “social justice.” 
Michael Novak pointed out recently that part of the problem is taking social “justice” not, as the use of traditional vocabulary would suggest, as a true virtue present in individuals, but rather as a mere matter of policy, a sort of top-down imposition of social forms deemed abstractly to be superior to other forms. Promoted thus, social justice often becomes merely “whatever progressive policy I find desirable,” without connection to an individual’s stable disposition toward the common good. To disengage the discourse about social justice from a moral framework of virtue ethics makes the project dubious, and prone to exploitation by any special interest group strident enough to demand representation or benefits from the public coffers.
Even so, for a Catholic trying to think today in the tradition of Catholic social teaching, the root of the problem runs deeper.

What do I mean? A friend recently sent me the following quotation, in which a prominent Jesuit of last century laments what he perceives to be the Church’s unfortunate hesitation, even years after Vatican II, to engage directly with the world. The views he expresses go to the heart of the reductionism of much Catholic thinking about the social justice movement:

Summarizing the theological developments that emerged during the 20 years following the council, Jacques Dupuis concluded that the Church still needed to overcome explicitly “a long-standing habit of reducing evangelization to explicit proclamation and sacramentalization in the Church community, a task to which the promotion of justice and work for human liberation remains somehow peripheral and interreligious dialogue apparently foreign.”[1]
My friend then wrote: “I’m confused by his logic. Isn’t ‘explicit proclamation [of the Gospel] and sacramentalization in the Church community’ the very purpose of the Church’s existence? To bring others into it? If it did not, wouldn’t it be failing in its primary task?”

Now, one can infer readily enough the principles Dupuis is assuming, which are frequently met with in the Church today. Around the time of the Council, there was, as we know, a popular rhetoric of “letting a breath of fresh air into the Church,” of opening to the world, of beginning a more sympathetic relationship to modernity, all of which may be interpreted in a robustly Catholic way.

Unfortunately, Catholics could not escape the effects of the immense upheavals and waves of social revolution and antinomianism that hit during the ’60s. Partly because of this revolutionary atmosphere, it was typical of people in that generation, taking a line from liberal activism, to set up a false dichotomy between the Church’s sacramental action – always the center of her activity – and her secular/non-sacramental activity, which was arguably not as great as it could have been. But their primary fault, in fact, seems to be in imagining that the Church can, without prejudice to her supernatural nature, engage in any activity that is not sacramental and salvific, which is merely mundane, secular, institutional, “social.”

This prejudice is evident in the vocabulary they choose to use, a vocabulary that is “peripheral and foreign” (to borrow from Dupuis’s quotation) to traditional Catholic language. What, for example, is the meaning of “human liberation”? They seem to mean freedom from forms of political/economic oppression. That’s all well and good, but if not followed up immediately by the qualification that true liberation comes only in the freedom of Christian life in God, this formulation is deficient – little more than Marxist utopianism. After all, Christ lived under the brutal regime of Rome, and yet He did not make its slavery or violations of dignity the focal point of his doctrine. Rather, Christ focused on righteousness, seeking first God’s kingdom of holiness.

Or what is the importance of “social justice,” social work, the alleviation of poverty? Those are all wonderful things. But again, they can be at the service of a socialist utopianism, an aggressive centralizing government, or of the true Kingdom of God, which cannot be reduced to the mere lack of political oppression or the complete possession of economic autonomy, since properly understood, the Kingdom of God is something of an entirely different order: the sacramental union of all mankind with the Father in Christ effected by the Holy Spirit.

The greatest oppression is the law of sin reigning in our hearts, and the social reformer ought first to search his own breast and the souls of the oppressed if he would find the true source of oppression. If we truly assent to these basic theological data, then we must admit that social justice can be truly transformational only if it is sacramental. Alleviation from external oppression, if not supported by inner transformation of mind, leads only to a new kind of slavery. Merely to lift a man out of poverty, so that he can engage in the “good life” of selfish material acquisition, is to make him more of a slave than he was before. A secularized theory of social justice thus leaves no room for the transformative element, for the spiritual regeneration that the works of mercy can effect in both the worker and the object of the work. Catholic social work leads both the benefiter and the benefited on the path of transformation in Christ, calling both of them to the higher social order of the Church, which is spiritually redeemed humanity.

Needless to say, people who think along reductionist lines often have little patience for the Church’s primary mission, which is to worship God in the liturgical-sacramental life, because somehow they think it is an obstacle to achieving the Kingdom of God on Earth. They are impatient with beautiful liturgy; private devotions; monastic life; and, as we see in Pope Francis, with the careful disciplines of canon law and the wisdom of traditional practices. To their way of thinking, all these things hamper swift action and divert energy away from the sorts of activity that are urgently needed: social activism and “liberation,” whatever that means.

We must hasten to say that the promotion of justice is an essential function in Christian society – not only as a meritorious work of mercy, but even as a prerequisite for full participation in the liturgical-sacramental life. The spiritual presupposes the bodily, and so humans need not to be starving, dying, or worked to the bone by unjust economic-political regimes if they are to take part in spiritual services. (Here it bears repeating that poverty itself need not be evil: more often than not, it is a better aid to sanctity than wealth.) 
Further, how can we pretend to love God if we don’t commiserate with our suffering brethren? Christ calls us to establish the reign of justice and peace on Earth, which almost always means struggles with the unjust powers ruling the earth. Indeed, traditional Catholic social teaching is quite a bit more feisty in its demands on earthly rulers and on the necessity of reforming political-economic structures. Just read Leo XIII or Pius XI.

Nothing of what I’ve said here should be construed to mean that Catholics ought not to take part in non-Catholic (or non-explicitly sacramental) works of mercy and social justice initiatives. Far from it. It is often our duty to do so. But if we are to take on the full mind of the Church, we must not lose sight of the unum necessarium, or let ourselves be carried away by the sort of ideologies with which these things are often associated. Most of all, we must resist attempts to de-sacralize the Church’s works in the name of the dubious imperatives of efficiency or professionalization. The “source and summit” of our Christian life is not human society or any particular work we do, but the sacred liturgy of the Church, the work of Christ in and for us, which saves us and saves the world.

Justice is a natural virtue, and the establishment of more just economic and political systems is the Catholic citizen’s duty. Perhaps even the sincere work of non-believers will be redeemed for the Kingdom. As the hedonism and crass materialism of modern society further erode the image of human dignity in the public imagination, the Church may very soon be the only one who can show people a true vision of just society.

So, then, go forth! But remember that the Church has something far more to offer as well, a mystery of faith that makes our work in the world meaningful and great. The ends may not be inverted without disastrous consequences. The Church becomes superfluous if it is just another NGO, a sort of U.N. service and diplomatic organization. If her priests, as many did after the Council, renounce their sacramental role as sanctifiers to spend all their time as “liberators” in “social work,” then we might as well give up the whole affair. When they leave off praying the Office, when their negligence reduces liturgy to its bare minimum of sacramental validity, we see a grave loss of perspective.

The Church in the modern age (and always) has worked tremendously for justice: its greatest saints engaged in social work, critiqued capitalism, fought communism, built hospitals, etc., so it is hard to see what Dupuis concretely has in mind. Do we need more money spent on African aid programs? Or should we sell our churches to fund liberation campaigns in South America? That’s not Catholic logic. On the contrary, it is the post-Conciliar liturgical quagmire, her wholesale abandonment of the primary sacramental purpose, that stifles the Church’s efforts to transform society far more deeply than anything else.

The Church’s firm doctrine, proclaimed through all of tradition, is that only the reign of Christ the King over hearts and governments can lead to the establishment of true justice. Because sin causes injustice, only by conforming the world sacramentally to Christ may evil be overcome. The Church’s liturgical-sacramental function is absolutely crucial; it is the only chance for the world’s salvation, because it is the prime locus of Christ’s action on Earth. If there is no Mass, there is no hope for the world. If we don’t take the Mass seriously, or think it is just something we get out of the way before rolling up our sleeves to do the “real work,” we forget Christ’s loving caution that “without Me you can do nothing.” Nisi Dominus aedificaverit domum: “If the Lord does not build the house, in vain do the builders labor.”

The mixed-up mentality I’ve been criticizing demonstrates a protestantizing mentality as well. It valorizes, or rather absolutizes, the secular realm as the most legitimate arena of human action, and regards sacred ceremonies as superfluous sideshows. It imagines religious life as a set of dogmas and moral precepts divorced from their sacramental performance, like dry bones from the living flesh they serve. True Catholic social work weds the two. Whenever circumstances required her sisters to work longer hours, Mother Teresa also demanded that her sisters pray longer hours. St. Francis forbade his followers all worldly possessions, but he always made sure they celebrated Mass with the most sumptuous sacred vessels.

To summarize: a truer social justice has to be Eucharistic at its core. Within the Catholic Church, “social justice” cannot be understood in its plenitude except Eucharistically and liturgically, as the concerted effort to dispose the human community ideally in relation to liturgical worship, providing all the material goods (and only those) that are sufficient to support their easy acquisition of spiritual goods. That is to say, justice demands that people have enough to eat of natural food so that they may eat of the bread of angels.

To that end, all Catholic social work must always have a sacramental dimension – or better yet, be entirely encompassed by a sacramental atmosphere. There is much liberty allowed here. In the past, the staffing of hospitals and schools by religious, whose very existence is a sacramental sign, was enough to guarantee a sacramental social justice, to say nothing of the actual sacraments they daily dispensed to those they served.

Indeed, we must see that there is a fundamental difference between a hospital run according to Nietzschean principles, designed entirely for profit and efficiency, and one informed by a Catholic sacramental sense. We can offer as a symbol of a true Catholic hospital the famous hospital in the Middle Ages that featured Grünewald’s Isenheim altarpiece as its focal point. This hospital was built around and for the sake of a sacramental aesthetic and politic of redemptive suffering. A non-Catholic one is built around some other, invisible idol, offering the sacrifices of industrial sterility and efficiency to Mammon and caring not whether souls rise to heaven or burn in hell. Even if the Catholic Church is a field hospital, we should find at least a makeshift chapel at its heart.
The images of Mother Teresa and Dorothy Day, to pass over dozens of others, shine gloriously from the pages of recent history in proof that the combination of sacramentality with the most unfastidious engagement with all the sordid realities of poverty and oppression not only is achievable, but is the only proper way. Mother Teresa saved countless lives in India; without direct preaching, she also saved the souls of thousands more, who were converted to Christ by her self-emptying service. The source of her indomitable energy? The Eucharistic Lord.

In the end, it is a question of faith. Is the Church just a social service organization with some quaintly pleasing exterior forms (or worse, a barely tolerated mythological baggage and an obfuscatory symbolic manner of speaking), or is she what she says she is – the very soul of the world, the hammer of demons, the school of true perfection, the teacher of nations, the one place where man can fulfill his destiny to dwell with the divine?

Our yearning for the liturgical consummation of society is well expressed by the Psalmist: “”How lovely are thy tabernacles, O Lord of host! My soul longeth and fainteth for the courts of the Lord. My heart and my flesh have rejoiced in the living God. For the sparrow hath found herself a house, and the turtle a nest for herself where she may lay her young ones: Thy altars, O Lord of hosts, my king and my God.”

 

Notes
[1] Jacques Dupuis, S.J., “Interreligious Dialogue in the Church’s Evangelizing Mission: Twenty Years of Evolution of a Theological Concept,” in Vatican II: Assessment and Perspectives 3:256.
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'Social Justice' is a political term used since Vatican II to subvert the true mission of the Church. Accordingly, it should be stricken from Catholic vocabulary. The correct vocabulary is Charity as in Faith, Hope, and Charity. The Catholic Church has always been about Charity as expressed in the corporal and spiritual works of Mercy. There is nothing new here. What's new was to co-opt Charity by calling it 'Social Justice' for political purposes (Liberation Theology/Communism) and in the process destroying the very Faith upon which it is based.
Anthony Esolen wrote a book on the question of "Social Justice." He quoted a whole lot of Leo XIII and, like you, was clear: social justice will result when ALL people recognize Christ as King, recognize their ultimate destiny, and found all their actions on the Beatitudes. But Esolen also mentions--a lot--another critical element: the intact family. While the above priorities are indeed 'prior' to the family, the intact family is 'prior' to acting on the Beatitudes (or if you prefer, the Commandments). The family builds the community, which eventually builds the State.

Jesus Christ’s teachings are: be content with your pay, disciples are to love one another, do not worry about material things. [Luke 3:14, Matthew 6:25 to 34] That’s all the Catholic social teaching we need.
Professional Catholics writers often make the same mistake; that when a Pope writes something it automatically becomes Sacred Tradition. That is impossible of course, because Tradition means that which is handed down from the beginning.

Reading Rerum Novarum one can see Pope Leo’s sensible writing about the bond of charity that should occur between the Christian businessman and the Christian worker. They are bound not only economically for mutual benefit, but also by a covenant bond of mutual Christian brotherhood. There is no need for a Church or a State to step in to dictate some ephemeral wage level, as such issues work themselves out between Christian brothers. St Paul addressed much the same issue of Christian brotherhood in Philemon. So, there is no need, and a total waste of time and effort for the bishops and Popes to publish “position papers” on economics, a science in which they have no expertise, and sound like blathering idiots. Instead, they should be emphasizing the Christian brotherhood part. What we have seen in the "Social Justice" crowd is an unwarranted extrapolation of the duties between Christians extended to cover the relations among pagans.

When my bishop or priest tells me that to be a good Catholic I must support state mandated minimum wage, open borders, labor unions, universal socialist health care, confiscation of private property to fund welfare, etc., etc., my traditional Catholic spidey sense tingles and I’m tempted to tell him “its a load of crap”. Those edicts seem to me like unsupported and unwarranted extrapolations from Scripture and Sacred Tradition.

The Catholic Church has recently claimed it has the right to define moral law in economic and social justice matters for ALL mankind.

Quadragesimo Anno (On Reconstruction of the Social Order) Pope Pius XI Encyclical 15 May 1931 says:

“41. Yet before proceeding to explain these matters, that principle which Leo XIII so clearly established must be laid down at the outset here, namely, that there resides in Us the right and duty to pronounce with supreme authority upon social and economic matters. [27] Certainly the Church was not given the commission to guide men to an only fleeting and perishable happiness but to that which is eternal. Indeed" the Church holds that it is unlawful for her to mix without cause in these temporal concerns"[28]; however, she can in no wise renounce the duty God entrusted to her to interpose her authority, not of course in matters of technique for which she is neither suitably equipped nor endowed by office, but in all things that are connected with the moral law. For as to these, the deposit of truth that God committed to Us and the grave duty of disseminating and interpreting the whole moral law, and of urging it in season and out of season, bring under and subject to Our supreme jurisdiction not only social order but economic activities themselves.”

So now Pope Pius XI, and Pope Leo XIII previously, had arrogated the authority to tell pagan atheistic states how they must treat their non-Catholic pagan atheistic subjects; to tell non-Catholics they must behave like Catholics, all for the “common good”.

This was done at a time when their rightful sympathy for the poor and downtrodden in Italy prompted them to make this claim, after all, mostly all were actually Catholics. But if you examine the statement above, you can see they assumed to themselves an authority over non-Catholics that is at least questionable. And further, they have extrapolated Catholic moral behavior onto a largely non-Catholic society. When they do this, just about any power can be claimed to belong to Church and State to justify the “common good.”
The Popes had now claimed the authority to force pagans to behave like Christians without converting them to the faith first. Pius XI wrote that he knew plainly they were attempting to extend their authority over all mankind, instead of only the Catholic Church:

Yet the Encyclical Rerum Novarum (of Leo XIII) On the Condition of Workers compared with the rest had this special distinction that at a time when it was most opportune and actually necessary to do so, it laid down for all mankind the surest rules to solve aright that difficult problem of human relations called "the social question." … he decided, in virtue of the Divine Teaching Office entrusted to him, to address not only the whole Church of Christ but all mankind.

The following example illustrates the roadmap the Church is following with its “social teaching”:

Eating Cheerios is good for an individual’s health. Catholics must maintain sound bodily health. All Catholics must eat Cheerios to promote the common good. The Church supports the common good, even among non-Christians. The Church therefore supports the pagan State’s authority to enforce a law forcing all citizens buy and to eat Cheerios.

Do you see how ridiculous this is? Now simply substitute “universal government subsidized health insurance” for Cheerios and you have the kind of crap the USCCB whores itself to the pagan state over.

And now according to the Catholic Church, as Pius XI taught, it is morally permissible for the State to act like Robin Hood, steal from the rich to give to the poor, because giving to the poor is what rich Catholics are supposed to do.

"50. Furthermore, a person's superfluous income, that is, income which he does not need to sustain life fittingly and with dignity, is not left wholly to his own free determination. Rather the Sacred Scriptures and the Fathers of the Church constantly declare in the most explicit language that the rich are bound by a very grave precept to practice almsgiving, beneficence, and munificence."

Again we see the application of Catholic moral law being forcibly extended over the entire world, whilst ignoring the mission to convert them to the faith first. Social justice warriors hang their helmets on the above statement to justify the confiscation of private income.

Exaggerated papal authority is a real problem for Catholics of all stripes, particularly for converts, apologists and social justice warriors, and traditionalists alike. Little in Pope Leo’s encyclical Rerum Novarum of 1891 or Pope Pius XI Quadragesimo Anno of 1931 is “de fide”, it is simply advice and opinion, meant to relieve suffering in a largely Catholic nation, and, while commendable, is not an oracle from God.

Pope Leo and Pope Pius XI realized themselves they were entering new territory; they simply claimed the authority to do so, as this type of social teaching was an innovation, a creation, and had no mission given by Jesus. The criticized any who questioned their claim -

"...the slow of heart disdained to study this new social philosophy and the timid feared to scale so lofty a height. There were some also who stood, indeed, in awe at its splendor, but regarded it as a kind of imaginary ideal of perfection more desirable then attainable …"

Bravo -- a marvelous essay. I am reminded of words Ratzinger said many years ago, in The Ratzinger Report:
Activism, the will to be “productive,” “relevant,” come what may, is the constant temptation of the man, even of the male religious. And this is precisely the basis trend in the ecclesiologies (we spoke about it) that present the Church as a “People of God” committed to action, busily engaged in translating the Gospel into an action program with social, political, and cultural objectives. But it is no accident if the word “Church” is of feminine gender. In her, in fact, lives the mystery of motherhood, of gratitude, of contemplation, of beauty, of values in short that appear useless in the eyes of the profane world.

What “Social Justice Catholics get wrong about Social Justice
https://aleteia.org/2014/05/30/what-social-justice-catholics-get-wrong-about-social-justice/
By Brantly Millegan, May 30, 2014

Three ways they reject the very Catholic Social Teaching they claim to champion.
“How can you support gay marriage and abortion? I thought you were Catholic.”

“Well I’m a social justice Catholic.”

Right.

Whether it’s used to describe commentator E.J. Dionne, House Minority Leader Nancy Pelosi, or Vice President Joe Biden, it’s well-known that the term “social justice Catholic” is almost always a code word for a certain brand of cafeteria Catholicism that intentionally rejects a wide range of Church teaching. What’s not as well-known, though, is that what they reject often includes central tenets of the very Catholic Social Teaching (CST) they claim to champion. Here are three significant examples.

The Compendium of the Social Doctrine of the Church offers several key principles to CST: subsidiarity, solidarity, the common good, universal destination of goods, and participation, but the first and most important principle is the dignity of the human person.

Grounded in the biblical doctrine that we are all made in the image of God (Genesis 1.27), this principle means that all human beings have certain rights, the first of which the Compendium lists as this: “the right to life, an integral part of which is the right of the child to develop in the mother’s womb from the moment of conception…” (CSDC 155)

That’s right: opposition to abortion is one of the most important tenets of CST.
In fact, to reject the Church’s teaching on abortion is to reject the basis for the Church’s teachings about helping the poor. If that seems a bit much, I’ll point out that Pope Francis, who has made care for the poor a centerpiece of his papacy, made precisely this point in his apostolic exhortation Evangelii Gaudium:

[T]his defence of unborn life is closely linked to the defence of each and every other human right. It involves the conviction that a human being is always sacred and inviolable, in any situation and at every stage of development. […]

Once this conviction disappears, so do solid and lasting foundations for the defence of human rights, which would always be subject to the passing whims of the powers that be… Precisely because this involves the internal consistency of our message about the value of the human person, the Church cannot be expected to change her position on this question. (213-214)

To support abortion, as many self-identified social justice Catholics do, is to the reject the first principle of CST.

After the initial principles are established, the Compendium starts applying them to specific parts of society. The very first subject, before talking about economics, the role of government, or the environment, is “The Family, the Vital Cell of Society.” (CSDC 209ff) In fact, the second human right listed in the Compendium is “the right to live in a united family and in a moral environment conducive to the growth of the child’s personality." (CSDC 155) Regarding the proper form of the family unit, the Compendium is clear: “indissoluble monogamous marriage [is] the only authentic form of the family.” The Compendium adds that government legislation “must never weaken recognition” of this fact and specifically warns against redefining marriage legally to include same-sex marriage. (CSDC 228, 229) 

In other words, divorce and same-sex marriage are both, according to CST, contrary to the very foundation of society. So are a whole host of other things the Compendium rejects: fornication, contraception, illicit fertility methods (e.g. IVF), polygamy, etc. The list of sins against the family could go on, but the point is clear: there’s no way a person can embrace the sexual revolution, as many social justice Catholics do, and yet also claim to embrace CST.

My final example of an aspect of CST often rejected by those claiming to be its champions is actually the most important: the Gospel.
Given CST’s popular reputation as a worldly, politically liberal part of Catholicism, it would probably surprise most people who pick up a copy of the Compendium that the first 50 pages summarize the Church’s teachings on God, sin, salvation history, and, most importantly, Jesus’ work on the cross.

Why does the world have injustice in the first place? While unfair social structures, ignorance, and oppression by the powerful may be part of the equation, the Compendium insists that there’s a deeper, spiritual problem:

At the root of personal and social divisions… there is a wound which is present in man’s inmost self. In the light of faith we call it sin: beginning with original sin… (CDSC 116)

And Christ, the Church teaches, is our only hope: “Christian realism sees the abysses of sin, but in the light of the hope, greater than any evil, given by Jesus Christ’s act of redemption, in which sin and death are destroyed.” (CDSC 121)

Indeed, “the inner transformation of the human person, in his being progressively conformed to Christ, is the necessary prerequisite for a real transformation of his relationships with others.” (CDSC 42) Thus, the Church’s call for social justice cannot be separated from the Church’s more fundamental mission of evangelization.

It’s true that a lot of otherwise faithful Catholics are largely ignorant of Catholic Social Teaching, and insofar as social justice Catholics may highlight lesser known or ignored teachings, that’s a good thing. But unfortunately, many who identify with that term also intentionally distance themselves from other important Catholic teachings, perhaps not realizing that they are actually core tenets of Catholic Social Teaching.

Whether you identify as a “pro-life Catholic”, “evangelical Catholic”, or “social justice Catholic”, all of these terms should be roughly synonymous. Of course, it’d be better if we didn’t have these qualifiers at all and simply respected with greater integrity the meaning of the term “Catholic.” But in the meantime, I’d encourage everyone, regardless of their beliefs, to at least have better accuracy in identifying who does and doesn’t actually accept Catholic Social Teaching.
Social Justice isn’t left or right
https://www.catholic.com/magazine/print-edition/social-justice-isnt-left-or-right
By Leon J. Suprenant, May 1, 2011

I was different from many of my law-school classmates in the early 1980s. I had no desire to become rich, nor was I interested in the power and prestige that accompanies a successful law practice. Rather, in my own naïve way, I wanted to help people. Issues such as poverty, capital punishment, racism, and nuclear arms were what motivated me. I even volunteered one summer with the Los Angeles County Public Defender’s office.
In retrospect, I believe that the Lord blessed my sincere desire to defend the “underdog” and used this as the means to draw me back to himself and his Church.

After graduating from law school and still searching for a way to channel my desire to help people, I was becoming increasingly disillusioned with secular approaches to societal ills. But I was still ambivalent, at best, about the Church.

Then one Sunday I wandered into Mass and listened to a homily on the Church’s social teaching by a deacon who also happened to be a lawyer. I was fascinated to discover that the Church had something to say about the real-life issues that mattered most to me. It dawned on me that the Church not only took my questions seriously, but also offered satisfying answers. Thus began my journey back to full communion with the Church.
Ever since that time, I’ve found that the Catholic faith necessarily involves synthesis and integration—what is commonly called the “Catholic both/and.” We uphold faith and reason, prayer and work, personal holiness and social justice.

Yet I’ve also found social justice to be a lightning-rod issue that divides Catholics. Because it touches upon things that matter to everybody—politics, economic concerns, world peace—there’s bound to be some disagreement. But the problem goes deeper, pointing to the need for us more fully to understand and integrate this rich body of teaching. So, the first question must be, “What is social justice?”
Rooted in Scripture
Social justice is an integral part of Church teaching. It is based on the rights that flow from and safeguard human dignity, and it inclines us to work with others to help make social institutions better serve the common good. In the section on Christian morality entitled “The Human Community,” the Catechism of the Catholic Church devotes an entire section (1928-48) specifically to the topic of social justice.  Similarly, the 2004 Compendium of the Social Doctrine of the Church, which gives a magnificent overview of the wider topic of the Church’s social doctrine, further elaborates upon the concept of social justice:

The Church’s social magisterium constantly calls for the most classical forms of justice to be respected: commutative, distributive, and legal justice. Ever greater importance has been given to social    justice, which represents a real development in general justice, the justice that regulates social relationships according to the criterion of observance of the law. Social justice, a requirement related to the  social question which today is worldwide in scope, concerns the social, political, and economic aspects and, above all, the structural dimension of problems and their respective solutions. (201)

The Church’s social doctrine is rooted in Scripture, and it especially draws upon the Church’s social encyclicals of the past hundred or so years, beginning with Pope Leo XIII’s Rerum Novarum in 1891.
The Collectivist Code?
Yet, Catholics who are steeped in Catholic social doctrine are not the only ones who use the term “social justice.” It has become a code word used by some to advance a libertine social agenda coupled with a collectivist economic agenda that walks and talks like socialism. In other words, to appeal to Catholics, especially those who might tilt to the left religiously and politically anyway, some political   operatives use Catholic jargon like social justice or common good or preferential option for the poor to influence public opinion. But what they mean and what the Church means are not always the same.

This is unlike the homosexual activists’ commandeering of the word gay a couple decades ago. For the most part, gay is hardly ever used as an adjective meaning “happy” or “lively” or “merry” any more, and even when it is, it’s not confused with the new usage of gay. So gay has become more like bark, which can be either the sound a dog makes or part of a tree. From the context, one can readily figure out what the speaker means.

When it comes to “social justice,” though, ambiguity is the rule, not the exception. Sometimes social justice can mean the entire body of Catholic social teaching, perhaps summarized as “a personal commitment to serve the poor and address the causes of poverty.” Yet it can also just as easily mean “a personal commitment to . . . address the causes of poverty by advocating the specific policies that liberals prefer” (Timothy Dalrymple, “Is the Tea Party a Social Justice Movement?” www.patheos.com, June 16, 2010). No wonder the term has become politicized, leaving some Catholics to believe that only political progressives care about “social justice.” 
Don’t Reject—Reclaim
The political left understands that compassionate-sounding Catholic language can be used to generate support among Catholics. To be sure, the use of Catholic terminology in the public square can be a very good thing, as it allows us to frame the debate. Yet the political activists are not using the terms in the same way, and most Catholics are too ignorant of the Church’s social doctrine to know the difference.

Sadly, this ambiguity is also found among some Church leaders in the field of social concerns, who can seem at least as committed to partisan politics—left or right—as they are to the Church’s actual social doctrine. That’s why many conservative Catholic leaders, not to mention libertarian-sounding commentators, would like to do away with “social justice” altogether.

I think most people have simply conceded the word gay to the homosexual community. Yet we can’t give away social justice to extremists in the Church and government. The term has been stolen from us, and we need to take it back (See Keith Fournier, “Social Justice: Take Back the Term from the Thieves and Build a New Catholic Action,” www.catholic.org, October 4, 2010).

Even more, it’s not ours to give away in the first place. As noted, it’s part of our rich Catholic heritage. It’s also rooted in the natural law, and thus it is part of our human heritage. We fully believe that the Church, as the champion of   the natural law, possesses much-needed wisdom on the major social issues of the day. We can’t give an inch to anyone, especially one posing as a Catholic, who would distort the Church’s social teaching.

Yet, the concern about “social justice” as a term that has been largely co-opted by the left is legitimate. As restorative measures are considered, it may be instructive to reflect briefly how we even arrived at this point.
A Matter of Both/And
We are living during a crisis of faith. Vatican II’s Gaudium et Spes, which reflects the thought and input of the man who would eventually become Pope John Paul II, notes the unprecedented acceptance of systematic atheism and secularism in today’s world. 
Indeed, Pope John Paul II commented that our society’s loss of the sense of God and of man “inevitably leads to a practical materialism, which breeds individualism, utilitarianism, and hedonism” (Evangelium Vitae 23). Many people are looking for solutions “right here, right now,” without reference to God or to our supernatural end.

Such secularist and materialistic models have in some places corrupted the Church’s social outreach. When that happens, social justice degenerates into shortsighted political activism. The authentic   quest for human development then becomes co-opted by agendas that are completely opposed to Church teaching and the good of the human person, most notably the pro-abortion forces and the gay-rights movement.

Accordingly, we frequently encounter “peace and justice” Catholics who outright dissent from Church teaching on abortion and other supposedly conservative issues or who relativize such teachings to an intolerable degree. Our rejection of such distortions of Church teaching can, unfortunately, lead us to swing the pendulum in the other direction—to our not paying sufficient attention to the social demands of the gospel. But it’s another matter of Catholic both/and, not either/or.

I can’t say I have all the answers to this problem. I do think that any attempt to sweep social justice under the rug would be akin to Martin Luther’s trying to remove the Letter of James from the New Testament. It wouldn’t work. We can’t pick and choose what teachings we will ignore any more than Luther could decide what books to toss out of the Bible. Even more, social justice is a thoroughly Catholic principle that we shouldn’t be ashamed of and certainly can’t abolish from the Catholic lexicon. Faithful Catholics are on native soil when speaking of social justice, and we should proactively promote what the Church teaches on the subject.
Principles, Not Politics
What’s the best place for a Catholic to begin to learn, teach, and eventually apply the authentic social teaching of the Church? A great place to start is the Compendium of the Social Doctrine of the   Church. The Compendium has many sections (See “What Does the Compendium Say About . . .,” above), including ones on human dignity, family, work, peace, economics, and politics, all examined in light of official Church teaching, through the lens of God’s love for mankind and the Church’s mission to the world.

Of course, the application of principles in the complex arena of Catholic social teaching can be difficult and even contentious, regardless of one’s political allegiances:

(How do just war principles apply to the conflicts in Afghanistan and Iraq?

(Have modern terrorist tactics changed how we assess preemptive strikes?

(How does the principle of subsidiarity relate to federal health-care legislation?

(How does the Church’s teaching on the fundamental dignity of the human person inform the debate on immigration reform?

The list is endless. We might not ever end up agreeing on all these issues, but if we approach them using the same rock-solid Catholics principles, then—and only then—the Church as such can have a meaningful, united voice in the public square.

Lastly, the “big picture,” which Popes John Paul II and Benedict XVI have seen and brilliantly proclaimed on behalf of the Church, transcends the artificial separation of the “pro-life” and “peace and justice” camps that we often find in the Church in America. The contemporary loss of the sense of God has led to a culture of death that is fundamentally violent and unjust. The remedy is found when we turn our gaze upon Christ, who is both the Lord of Life and Prince of Peace.
Beyond the Buzzwords
While “social justice” can be two things (Church teaching
and politically charged buzzword), the two things
are blended just enough to cause considerable—and at
times calculated—confusion. Here are just a few examples
of “social justice” terms and how they are misused:

(Human rights and human dignity belong to each and every person by virtue of his being created in the image and likeness of God, and upon the natural law. Some now assert that such rights and   dignity are determined by the state or the “will of the people.”

(Freedom reaches its perfection in seeking what is true and good, which ultimately leads one to God. Some now define “freedom” as the   license to do whatever one feels like doing (as long as it isn’t illegal), without regard to truth, goodness, or God.

(Truth involves correspondence to objective reality. Some now claim that “truth” is merely a relative term that can vary from person to person. In the process, they deny objective truth, particularly in the moral realm.

(Common good refers to the good of the entire community, as the   proper object of a just law, which nonetheless presupposes respect for the individual person (cf. CCC 1907). Some now equate the promotion of the common good to the redistribution of wealth, entitlement programs, and an exaggerated deference to the federal government.

(Culture of life derives from Pope John Paul II’s 1995 encyclical Evangelium Vitae. While it provides a coherent presentation of the range of life issues, the document hones in on abortion and euthanasia as the key issues of our time. Some use “life” or “culture of life” (without meaning anything in particular) to give credence to their position, even as they persist in their permissive position on abortion and other nonnegotiable issues. 

(Development involves access to the basic necessities of life, especially for the poor. Some use “development,” consciously or otherwise, as code for exporting—or even imposing when necessary—American secular values, most notably an anti-natal agenda.  
What Does the Compendium Say About . . .
(Human rights: Pope John Paul II has drawn up a list of [human rights] in the encyclical Centesimus Annus: the right to life, an integral part of which is the right of the child to develop in the mother’s womb from the  moment of conception; the right to live in a united family and in a moral environment conducive to the growth of the child’s personality . . . The first right presented in this list is the right to life, from  conception to its natural end, which is the condition for the exercise of all other rights and, in particular, implies the illicitness of every form of procured abortion and of euthanasia (155).

(Contraception: Also to be rejected is recourse to contraceptive methods in their different forms: this rejection is based on a correct and integral understanding of the person and human sexuality and represents a moral call to defend the true development of peoples. . . All programs of economic assistance aimed at financing campaigns of sterilization and contraception, as well as the subordination of economic  assistance to such campaigns, are to be morally condemned . . . (233-34)

(Abortion and Direct Sterilization: Concerning the “methods” for practicing responsible procreation, the first to be rejected as morally illicit are sterilization and abortion. The latter in particular is a horrendous crime and constitutes a particularly serious moral disorder; far from being a right, it is a sad phenomenon that contributes seriously to spreading a mentality against life, representing a dangerous threat to a just and democratic social coexistence (233).

(Same-Sex Marriage:  The family, in fact, is born of the intimate communion of life and love founded on the marriage between one man and one woman . . . No power can abolish the natural right to    marriage or modify its traits and purpose. Marriage in fact is endowed with its own proper, innate, and permanent characteristics. . . . (211, 216).

(Subsidiarity and “Big Government”: Subsidiarity is among the most constant and characteristic directives of the Church’s social doctrine and has been present since the first great social encyclical. . . . The principle of subsidiarity protects people from abuses by higher-level social authority and calls on these same authorities to help individuals and intermediate groups to fulfill their duties. . . . Experience shows that the denial of subsidiarity, or its limitation in the name of an alleged democratization or equality of all members of society, limits and sometimes even destroys the spirit of freedom and initiative (185, 187).

(Social Engineering and the Concept of Justice: Justice is particularly important in the present-day context, where the individual value of the person, his dignity, and his rights—despite proclaimed intentions—are seriously threatened by the widespread tendency to make exclusive use of criteria of utility and ownership. . . . Justice, in fact, is not merely a simple human convention, because what is “just” is not first   determined by the law but by the profound identity of the human being (202).

The Compendium of the Social Doctrine of the Church is available online at the Vatican’s Web site (www.vatican.va).
The misguided compassion of Social Justice Catholics
https://www.crisismagazine.com/2016/the-misguided-compassion-of-social-justice-catholics
By Dana R. Casey, April 6, 2016

There are many reasons for the downfall of our urban public schools, but beyond the undeniable corruption of those sucking the system dry for financial gain, the greatest destruction to our schools, and more importantly to the individual children in those schools, is the misguided and dishonest compassion of Social Justice.
Before going further, a distinction must be made between those who honestly believe in the Social Justice movement and those who use the movement for their own agenda, usually an agenda that leads to more power and profit in their hands and less in the hands of those they pretend to champion.

There is no point in addressing the latter group; they know who they are and they know full well what they are doing. No amount of argument will convince them to change their actions short of spiritual conversion. Neither is this essay aimed at those with scowling faces, voices raised in “righteous indignation,” and fists pumped ready to foment “civil unrest” based on false narratives manipulated by a dishonest media as exemplified in Beyoncé’s 50th Super Bowl half-time show.

No, this essay is aimed at those who believe themselves authentic Catholic Social Justice warriors: the priest lecturing the congregation in his homily, the teacher inculcating in her marginalized students Social Justice values, the voter who believes that one more entitlement program, one more educational paradigm shift, or one last moment of empathy while ignoring the destructive behavior of others, will justly end poverty and crime ushering in a new Eden. Nor can we should not forget those who just wish to assuage their own “guilt” no matter the unintended consequences for those less able to recover from the Social Justice warriors’ so-called benevolent compassion.

As the daughter of an urban public school teacher and as a veteran urban public school teacher myself, I have seen first-hand the destruction caused by the Social Justice ideology in our schools over the past six decades. The following anecdote illustrates but one of many moments in which teachers or administrators, either on their own or forced by the system, do more harm than good to students.
In 2007, I had an exciting opportunity to work for a start-up Catholic high school whose mission was to help college-bound urban students. I had already spent a decade working at my district’s top college prep school, which achieved a 94 percent acceptance rate to 4-year colleges. I had first-rate experience teaching students who often lacked basic skills as freshman, but wanting to learn.
I looked forward to doing the same at a Catholic school where I would also be allowed to relate literature to God and a school where discipline and academics would be held to a higher standard. As good as my previous public school was, it never unlocked the students’ full potential because they were not held accountable to the academic or behavior standards that would allow them to fully blossom. However, just as the first quarter of the first year ended, it was clear that my new Catholic school would perpetuate the same destructive program mislabeled “Social Justice.”
Making Excuses for Bad Behavior
Here is the scenario. The first novel I assigned was Ernest Gaines’s A Lesson before Dying. Each student was given one character to follow. When it was time to write their first high school character analysis essay, I provided graphic organizers and models. Most of these students had never written an essay and they would need lots of assistance.

Only after each step of the writing process was taught, each student had received individual help with their assignment, and most students had completed graphic organizers, I brought 30 brand new laptops into the room for a week. Since this was a college prep high school, all essays had to be typed.

Additionally, the brand new computer lab was open before school, during lunch, and after school. Tutors were available after school if students needed more time or more help. Furthermore, the computer technology teacher allowed students to work on the essay during computer class time that week to help them with formatting and other computer issues. I had written the introductory and concluding paragraphs for them, so the students had almost 10 class hours and plenty of support to type three body paragraphs.

However, Tom and Tony, two cousins who entered ninth grade together, did none of the reading, none of the noting, and none of the planning. While others wrote on their laptops, I frequently found the cousins shopping for tennis shoes or playing solitaire, anything but typing an essay. Throughout the quarter, I repeatedly informed administrators, tutors, and parents these two, along with a few others, were far behind, but there was no change.

The academic dean came to me when the essay was more than three weeks past due, after the last late submission date, and with the quarter about to close. She wanted me to let the cousins submit hand-written essays. I said “No! Absolutely not! I made my expectations clear and I gave them plenty of time and support.” Her reply was, “But this is a matter of Social Justice! They don’t have a computer or the internet at home!”

I reminded her that I had provided the cousins multiple opportunities and that they had access to plenty of generous resources, resources that they had squandered, but she would not be swayed. In her mind, I lacked compassion because I would not allow them to turn in an essay more than three weeks past due and hand-written to boot. I still refused to give in knowing it would set a terrible example for other students.
Students Deliver When More is expected
The students I teach are like people everywhere. If the door is opened to more excuses and work is easy to avoid, most people will take the easiest path. This is especially true when we no longer instill character, morals, or honor in our children. Push students to achieve and they generally rise to the challenge … shockingly, even urban black students … because it is human nature!
Urban students recognize those determined to fight for Social Justice from a mile away, and they know how to manipulate them. Urban students, like most students, grow to respect a teacher who holds them to higher standards, although at first they will struggle and fight and accuse that teacher of being a racist if she is white or evil if she is black. Eventually most realize that the Social Justice teacher is not really concerned about their education, while the latter is.

These two cousins learned that excuses worked at this school and especially with this dean. They did not grow at all. They spent the rest of the year doing nothing or disrupting class. They failed out of the school that first year. No one knows where they ended up, but it was not in a school that provided as many opportunities as ours.

Other students witnessed such moments and learned that they could run to the dean and others who claimed to have compassion for their lives full of “Social Injustice.” The school enabled them to fail. Many did succeed, but fewer succeeded than might have if standards had been respected. It is not compassionate to tell struggling students that they will not be held accountable on one hand while promising them a pathway to college on the other. Neither is it compassionate to spend time making excuses for failing students while utterly ignoring the needs of students with the potential to excel, as this school often did.

A major fault of the Social Justice movement, especially for Catholics, is that it does not seek justice for individuals, but collectives. The cousins, seen as individuals, might have been held accountable. Then they might have been given the tools to succeed in school. As teachers and parents, we know that children must often be pushed to do what they do not want to do in order to grow and that they must be held accountable. Had that happened in this case, the boys might have grown, or not, but the school should have tried.

However, they were seen as victims of Social Injustice, not as Tom and Tony, two individual young men with hopes and dreams and possibilities. That is how it is possible for Social Justice warriors to neglect individuals while at the same time claiming they are uplifting people. Social Justice cares not about lifting individuals, but about lifting groups of “helpless victims.” The expedient sacrifice of a few individuals along the way is acceptable as long as the agenda is preserved.
False Compassion is everywhere
This false compassion is not limited to urban systems. 
It is affecting the suburban world too: the trophy-for-everyone, the best team kicked out of competition to give other teams a chance, the end of honors classes, remedial classes, and vocational classes. The top students in suburbia learn that hard work does not pay. Struggling students do not receive the help they desperately need lest they feel left out of “regular” classes. This is not compassion, but self-serving indifference disguised as compassion.

Catholics are not called to be Social Justice warriors. Jesus says, “Get up and walk,” not “You’re a cripple, so we will give you a ‘best bed sitter’ award to increase your self-esteem,” or, “You’re black. I can’t expect you to behave any better.” This is not to say that we should not feel compassion for the crippled man or the poor single mother or the struggling urban student; but we should expect and help the cripple to be independent, to walk if possible, even if it hurts. We should expect and help the poor mother or the struggling student to push themselves to their highest level of achievement, even if they fail sometimes. And we should be willing to tell them when they are failing, not lie to them to make ourselves feel better.

A better example than “Social Justice” for the truly compassionate Catholic is found in a beautiful short film The Butterfly Circus directed by Joshua Weigel. Set in the dark times of the Depression, this “short” is about Will, a man born with no arms and no legs, found in a sideshow by Mr. Mendez. In the sideshow, Will is taunted by the audience and the sideshow barker who introduces Will as, “…a perversion of nature, a man, if you can even call him that, a man who God himself has turned His back on!” Mr. Mendez tells Will he is “magnificent,” but Will, believing Mendez to be mocking him, spits in his face.

Will later finds out that Mr. Mendez is the ringleader of the famous and respected Butterfly Circus. He finds a way to stow away in the circus’s truck. The somewhat odd troupe of performers welcomes Will, but he is left struggling to find a satisfactory role in a circus that has no sideshow. Mr. Mendez encourages him saying, “The greater the struggle, the more glorious the triumph!”

One day the troupe finds a refreshing river pool and stops for a swim, but Will gets stranded on the rocks on the other side. He calls for help. No one seems to hear. Mr. Mendez walks right past him, saying, “I think you’ll manage” when Will demands his help. In his struggle to get to the others, Will falls into the water, a potentially deadly baptism. Instead of dying, he discovers he can swim. With this discovery, he finds his role in the circus. He becomes a high diver into the classic small pool of water.

Unlike the Social Justice crowd, no one makes excuses for Will, no one rewards him just for being crippled. Rather, they celebrate his triumph, a triumph he would never have experienced if the troupe made excuses for him instead of challenging him. Mr. Mendez, the Christ-like figure, sees Will as “magnificent” just as he is, but also sees the potential for his butterfly-like metamorphosis into something more triumphant, much as our Lord sees us.

The Social Justice movement has been working steadily and stealthily causing destruction in our society for decades, crippling further those already crippled physically or psychologically and those already struggling to find their own triumphs. As Catholics, if we keep our brothers and sisters helpless cripples or turn them into faceless Social Justice projects, we are perpetuating something evil. As Catholics, our job is not to force Social Justice policies into our schools, our churches, or our laws, but to seek justice in our own hearts and beauty in our fellow man, and when possible, to help our fellow man achieve magnificence and triumph on his own, one person at a time.
Catholic Social Justice is not what the SJWs are pitching
https://www.catholicstand.com/catholic-social-justice-not-sjws-pitching/
By Gene Van Son, June 20, 2016

Social Justice is a big deal these days. In recent years, it’s become such a big deal amongst Secular Progressives that it’s even given rise to the term Social Justice Warriors (SJWs) – folks who are determined to bring about social justice throughout the world.  But it’s not Catholic Social Justice.
To hear the SJWs talk one would think that they invented the concept of social justice and that only the specific brand of social justice they are selling – a big, all-powerful secular government that takes from the rich and gives to the poor and controls just about everything – will solve all the problems in society and make the world one big Utopia.

But Socialists like Bernie Sanders, his supporters, and all the other SJWs on the Left may be surprised to learn that both the term and the concept of Social Justice were developed by a Catholic Priest and it is most certainly not what the SJWs are selling these days.
The Father of Catholic Social Justice
Back around 1840, a Catholic priest and scholar, Fr. Luigi Taparelli d’Azeglio, was working on a massive five-volume work Saggio teoretico di dritto naturaleappoggiato sul fatto (A Theoretical Treatise on Natural Law Resting on Fact), and it was in this treatise that the term Social Justice first appeared. Taparelli’s treatise was a response to the changes taking place in the world as a result of political changes and the Industrial Revolution, and the resulting socio-economic changes that were taking place. Like many scholars and philosophers before and after him, Taparelli was trying to come up with a way to create a more just society.

According to Thomas Patrick Burke, founder of The Wynnewood Institute, Wynnewood, PA, Taparelli just may be the Father of Catholic Social Justice.  
Burke notes that one of Taparelli’s students was the Jesuit Matteo Liberatore, who wrote the first draft of Pope Leo XIII’s 1891 encyclical, Rerum Novarum.  And One of Liberatore’s students was Oswald von Nell-Breuning, S.J., who wrote Pius XI’s 1931 encyclical, Quadragesimo Anno.  On top of this Leo had been a student of Taparelli’s, and Pius XI apparently “used to recommend the study of Taparelli’s works in conversations with his friends and colleagues.”

Over time, Taparelli’s new term was picked up by more renowned philosophers, economists, and legal scholars who applied it to their own ideas on how best to achieve a just society.  As a result, in addition to Taparelli’s version of social justice, a classical liberal version and a socialist version eventually developed.  Unfortunately for the world, it was the socialist version that caught on.   It is this version that is being pushed today by the SJWs.

Taparelli’s version of social justice, which likely was the foundation of Catholic Social Teaching, says that in order to achieve a just society we must first accept the idea that while all of us are all made in the image and likeness of God and every person has dignity and is owed respect, we must also realize that we are not all equal in terms of the skills, intelligence, physical traits, motivation, character, etc., that we possess. So in any society, both equality, as in equal rights, and inequality, as in abilities, will always exist side by side.

Social Justice, says Taparelli, requires us to accept this inequality: “. . . all individual human beings are naturally unequal among themselves in everything that pertains to their individuality, just as they are naturally equal in all that pertains to the species.  And so the activity of man will be just when it is appropriate to the different rights of those with whom one is dealing.  Everything in individuals is inequality, even though the likeness of their natures be total.”

Protestant vs. Catholic Thought
Taparelli’s ideas on political systems, society and economics were quite different from the new ideas about government and economics that the Reformed Theology (i.e., Protestant) thinkers like Thomas Hobbes, John Locke, and Adam Smith were pitching.

According to Burke, “Taparelli opposed in principle the entire liberal project, both political and economic, which he sometimes summarized under the two names- John Locke and Adam Smith. A collection of his essays bears the appropriate title Tyrannous Liberty. The reason for this opposition was that he saw liberalism as a product of the Protestant Reformation, which exalted private judgment over the divine authority of the Roman Catholic Church and thereby replaced the Catholic sense of community with an emphasis on the self-interest of the isolated individual.”

Taparelli contended that governments were not created as the result of a “social contract,” but rather through the natural superiority of some people over others. Social structures began with the smallest social unit – the family – and mushroomed out from there. Governments were formed as those with leadership ability essentially took charge of things.

Taparelli also did not like Adam Smith’s “invisible hand” – the idea that individuals pursuing their own self-interests benefits society by guiding market participants to trade in the most mutually beneficial manner.  Taparelli contended that virtuous behavior, sound moral principles, and ethics, and a desire to benefit all mankind should guide a free market economy.

While Adam Smith was a professor of moral philosophy, he was first and foremost a Protestant professor of moral philosophy, and more importantly a Calvinist who believed in pre-destination.  According to Smith’s beliefs, God had pre-ordained that some people would be granted salvation while others would not, no matter what they did.  Evidence of an individual’s salvation was the individual’s status in society. Calvinists believed that those destined for salvation were blessed with wealth and/or status.  Since such individuals were blessed it stood to reason that whatever they did in their own self-interest would be good and necessary.

Taparelli disagreed with the Protestant notions of individualism and self-interest.  He argued a more Catholic viewpoint, that virtue and the common good should be the drivers of political and economic systems, not self-interest. He was concerned too, that unbridled competition in business would end up hurting rather than helping society.  (Some 170 years later the same unbridled competition that concerned Taparelli was one of the focal points of Pope Francis’ Apostolic Exhortation EVANGELII GAUDIUM – Joy of the Gospel.)

As Thomas C. Behr, Faculty Director of Liberal Studies, University of Houston wrote in the Journal of Markets & Morality, “Taparelli did not seek to overthrow classical economic thought but rather to supplement its naturalism with a more coherent anthropology. He sought to “baptize” economic science as he found it and return it to its place as a sub-discipline of ethics and politics, without diminishing its value as a positive science of the production, consumption, and distribution of wealth.”
Subsidiarity Emerges
Out of his proposals for more moral political and economic systems, the concept of subsidiarity eventually emerged.  But it would take the Church another 90 or so years to fully embrace the concept and make it part of Catholic Teaching. It was mentioned for the first time in Pope Pius XI’s 1931 encyclical QUADRAGESIMO ANNO.

Leila Miller’s CS article, “To Understand Social Justice, Understand Subsidiarity,” did a good job of explaining this principle. In effect, subsidiarity says that social programs should be undertaken at the lowest possible level of society.  This means social welfare and charity should take place at a community level – where family, neighbors, the parish, businesses, associations, and other local organizations will know best how to help people in their own community – people helping people, not the state (i.e., the federal government) helping people.

The Catholic Church leaves it up to local cultures and societies to formulate the systems that will best serve their own needs.  But the Church does suggest that all economic and political systems should first and foremost serve the common good. The state (the federal government) should only become involved when there is no other recourse.
People Earn Graces, Governments Do Not
SJWs always insist that higher taxes and more government control are needed to fight poverty and cure our social ills, but when people relinquish their responsibilities for practicing charity to faceless government bureaucrats, they lose the opportunity to earn the graces that come with good works and virtuous behavior.

The Catechism of the Catholic Church states:

1928: Society ensures social justice when it provides the conditions that allow associations or individuals to obtain what is their due, according to their nature and their vocation. Social justice is linked to the common good and the exercise of authority. (Emphasis added.)

So society (meaning government in this instance) should “allow” people to practice the virtue of charity by providing the “conditions” for them to do so. When government becomes the provider of charity Christians lose the opportunity to be Christians.

As The Compendium of the Social Doctrine of the Church, also says:

The principle of the common good, to which every aspect of social life must be related if it is to attain its fullest meaning, stems from the dignity, unity and equality of all people. According to its primary and broadly accepted sense, the common good indicates “the sum total of social conditions which allow people, either as groups or as individuals, to reach their fulfillment more fully and more easily”. [346] (Emphasis added.)

Here again, the Church states that social conditions should allow people to reach their fulfillment. And this works two ways: it allows people to earn graces as providers of charity, which helps them grow as individuals, and it also helps people to grow as individuals by acknowledging their shortcomings and accepting the help of others in learning to overcome them.  This approach is preferable to handing off the responsibility to care for the less fortunate to an unwieldy federal bureaucracy, usually far removed from the local community.

Two Different Approaches
Some time ago I wrote a piece for American Thinker comparing essays by Catholic Congressmen Paul Ryan (R), and Joe Kennedy III (D) that appeared in America magazine.  In their essays, they outlined their thoughts on how best to practice Catholic Teaching on Social Justice in our country.  Both congressmen exhibited a sound understanding of Catholic Social Teaching grounded in the concepts of solidarity and subsidiarity, but the different approaches outlined by each man to combatting poverty and helping the poor were astonishing.

Ryan’s proposals relegated the federal government to a support role and focused on giving the states and the communities in them the flexibility to set up local programs.  No-strings-attached Federal aid money should be used in ways that would best meet local needs, he said.

Kennedy, on the other hand, ranted at length about the growing injustices caused by existing laws and economic systems and then proposed that more laws, more and bigger government, and more government involvement in economics was the cure for these problems!

But what was most surprising about Kennedy’s essay was that he began it by recounting an incident from his years in the Peace Corps in the Dominican Republic. His description of the situation clearly showed how solidarity and subsidiarity practiced at a local level helped a community partner with business to lift itself and its residents out of poverty.  The Dominican Republic Federal Government’s only role in the effort was to give control of the area to the community and then get out the way!  Yet his essay went on to state that more government, more laws and more involvement in local programs, not less, is what is needed here in the U.S.!

These two approaches – Ryan’s approach and Kennedy’s approach – illustrate the different philosophies of their respective parties when it comes to addressing the problem of poverty. Clearly the Republican approach is closer to Catholic Social Teaching, employing the concepts of solidarity and subsidiarity, than the Democratic approach, which borders on socialism.

Change the Leaders, Change the Country
George Weigel, Distinguished Senior Fellow of the Ethics and Public Policy Center, Catholic theologian, and one of America’s leading public intellectuals recently commented on the state of politics here in the U.S. in an essay at First Things saying:

“The reconstruction of a morally serious political culture is essential if American democracy is not to descend into incoherence and what an eminent churchman once called the “dictatorship of relativism.” That reconstruction could start with U.S. Catholics leavening our politics—and the culture as a whole—with Catholic social doctrine.”

Catholics throughout the U.S. need to do their homework before they go to the polls in November and now is the time to start. Voting for candidates on a national, state, and local level who espouse values and policies that are closely aligned with Catholic Social Teaching is key to changing our culture back to one that values virtue and morality instead of individualism, secularism and moral relativism.

The Catechism of the Catholic Church on Social Justice
http://www.vatican.va/archive/ccc_css/archive/catechism/p3s1c2a3.htm
Part 3, Section 1, Chapter 2, Article 3
SOCIAL JUSTICE
1928 Society ensures social justice when it provides the conditions that allow associations or individuals to obtain what is their due, according to their nature and their vocation. Social justice is linked to the common good and the exercise of authority.

I. RESPECT FOR THE HUMAN PERSON

1929 Social justice can be obtained only in respecting the transcendent dignity of man. The person represents the ultimate end of society, which is ordered to him:

What is at stake is the dignity of the human person, whose defense and promotion have been entrusted to us by the Creator, and to whom the men and women at every moment of history are strictly and responsibly in debt.35
1930 Respect for the human person entails respect for the rights that flow from his dignity as a creature. These rights are prior to society and must be recognized by it. They are the basis of the moral legitimacy of every authority: by flouting them, or refusing to recognize them in its positive legislation, a society undermines its own moral legitimacy.36 If it does not respect them, authority can rely only on force or violence to obtain obedience from its subjects. It is the Church's role to remind men of good will of these rights and to distinguish them from unwarranted or false claims.

1931 Respect for the human person proceeds by way of respect for the principle that "everyone should look upon his neighbor (without any exception) as 'another self,' above all bearing in mind his life and the means necessary for living it with dignity."37 No legislation could by itself do away with the fears, prejudices, and attitudes of pride and selfishness which obstruct the establishment of truly fraternal societies. Such behavior will cease only through the charity that finds in every man a "neighbor," a brother.

1932 The duty of making oneself a neighbor to others and actively serving them becomes even more urgent when it involves the disadvantaged, in whatever area this may be. "As you did it to one of the least of these my brethren, you did it to me."38
1933 This same duty extends to those who think or act differently from us. The teaching of Christ goes so far as to require the forgiveness of offenses. He extends the commandment of love, which is that of the New Law, to all enemies.39 Liberation in the spirit of the Gospel is incompatible with hatred of one's enemy as a person, but not with hatred of the evil that he does as an enemy.

II. EQUALITY AND DIFFERENCES AMONG MEN

1934 Created in the image of the one God and equally endowed with rational souls, all men have the same nature and the same origin. Redeemed by the sacrifice of Christ, all are called to participate in the same divine beatitude: all therefore enjoy an equal dignity.

1935 The equality of men rests essentially on their dignity as persons and the rights that flow from it:

Every form of social or cultural discrimination in fundamental personal rights on the grounds of sex, race, color, social conditions, language, or religion must be curbed and eradicated as incompatible with God's design.40
1936 On coming into the world, man is not equipped with everything he needs for developing his bodily and spiritual life. He needs others. Differences appear tied to age, physical abilities, intellectual or moral aptitudes, the benefits derived from social commerce, and the distribution of wealth.41 The "talents" are not distributed equally.42
1937 These differences belong to God's plan, who wills that each receive what he needs from others, and that those endowed with particular "talents" share the benefits with those who need them. These differences encourage and often oblige persons to practice generosity, kindness, and sharing of goods; they foster the mutual enrichment of cultures:

I distribute the virtues quite diversely; I do not give all of them to each person, but some to one, some to others. . . . I shall give principally charity to one; justice to another; humility to this one, a living faith to that one. . . . And so I have given many gifts and graces, both spiritual and temporal, with such diversity that I have not given everything to one single person, so that you may be constrained to practice charity towards one another. . . . I have willed that one should need another and that all should be my ministers in distributing the graces and gifts they have received from me.43
1938 There exist also sinful inequalities that affect millions of men and women. These are in open contradiction of the Gospel:

Their equal dignity as persons demands that we strive for fairer and more humane conditions. Excessive economic and social disparity between individuals and peoples of the one human race is a source of scandal and militates against social justice, equity, human dignity, as well as social and international peace.44
III. HUMAN SOLIDARITY

1939 The principle of solidarity, also articulated in terms of "friendship" or "social charity," is a direct demand of human and Christian brotherhood.45
An error, "today abundantly widespread, is disregard for the law of human solidarity and charity, dictated and imposed both by our common origin and by the equality in rational nature of all men, whatever nation they belong to. 
This law is sealed by the sacrifice of redemption offered by Jesus Christ on the altar of the Cross to his heavenly Father, on behalf of sinful humanity."46
1940 Solidarity is manifested in the first place by the distribution of goods and remuneration for work. It also presupposes the effort for a more just social order where tensions are better able to be reduced and conflicts more readily settled by negotiation.

1941 Socio-economic problems can be resolved only with the help of all the forms of solidarity: solidarity of the poor among themselves, between rich and poor, of workers among themselves, between employers and employees in a business, solidarity among nations and peoples. International solidarity is a requirement of the moral order; world peace depends in part upon this.

1942 The virtue of solidarity goes beyond material goods. In spreading the spiritual goods of the faith, the Church has promoted, and often opened new paths for, the development of temporal goods as well. And so throughout the centuries has the Lord's saying been verified: "Seek first his kingdom and his righteousness, and all these things shall be yours as well":47
For two thousand years this sentiment has lived and endured in the soul of the Church, impelling souls then and now to the heroic charity of monastic farmers, liberators of slaves, healers of the sick, and messengers of faith, civilization, and science to all generations and all peoples for the sake of creating the social conditions capable of offering to everyone possible a life worthy of man and of a Christian.48
IN BRIEF

1943 Society ensures social justice by providing the conditions that allow associations and individuals to obtain their due.

1944 Respect for the human person considers the other "another self." It presupposes respect for the fundamental rights that flow from the dignity intrinsic of the person.

1945 The equality of men concerns their dignity as persons and the rights that flow from it.

1946 The differences among persons belong to God's plan, who wills that we should need one another. These differences should encourage charity.

1947 The equal dignity of human persons requires the effort to reduce excessive social and economic inequalities. It gives urgency to the elimination of sinful inequalities.

1948 Solidarity is an eminently Christian virtue. It practices the sharing of spiritual goods even more than material ones.
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Today’s democratic societies . . . call for new and fuller forms of participation in public life by Christian and non-Christian citizens alike. Indeed, all can contribute, by voting in elections for lawmakers and government officials, and in other ways as well, to the development of political solutions and legislative choices which, in their opinion, will benefit the common good. —Congregation for the Doctrine of the Faith, Doctrinal Note on Some Questions Regarding the Participation of Catholics in Political Life, no. 1
By fulfilling their civic duties, guided by a Christian conscience, in conformity with its values, the lay faithful exercise their proper task of infusing the temporal order with Christian values. . . . The consequence of this fundamental teaching of the Second Vatican Council is that the lay faithful are never to relinquish their participation in ‘public life,’ that is, in the many different economic, social, legislative, administrative and cultural areas, which are intended to promote organically and institutionally the common good. —Congregation for the Doctrine of the Faith, Doctrinal Note on Some Questions Regarding the Participation of Catholics in Political Life, no. 1
It must be noted also that a well-formed Christian conscience does not permit one to vote for a political program or an individual law which contradicts the fundamental contents of faith and morals. The Christian faith is an integral unity, and thus it is incoherent to isolate some particular element to the detriment of the whole of Catholic doctrine. A political commitment to a single isolated aspect of the Church’s social doctrine does not exhaust one’s responsibility towards the common good. —Congregation for the Doctrine of the Faith, Doctrinal Note on Some Questions Regarding the Participation of Catholics in Political Life, no. 4

The Church] does not wish to exercise political power or eliminate the freedom of opinion of Catholics regarding contingent questions. Instead, it intends—as is its proper function— to instruct and illuminate the consciences of the faithful, particularly those involved in political life, so that their actions may always serve the integral promotion of the human person and the common good. —Congregation for the Doctrine of the Faith, Doctrinal Note on Some Questions Regarding the Participation of Catholics in Political Life, no. 6

Pope Benedict XVI on Social Justice
The unbreakable bond between love of God and love of neighbour is emphasized. One is so closely connected to the other that to say that we love God becomes a lie if we are closed to our neighbour or hate him altogether. Saint John’s words should rather be interpreted to mean that love of neighbour is a path that leads to the encounter with God, and that closing our eyes to our neighbour also blinds us to God. Deus Caritas Est (God is Love), #16

In today’s complex situation, not least because of the growth of a globalized economy, the Church’s social doctrine has become a set of fundamental guidelines offering approaches that are valid even beyond the confines of the Church: in the face of ongoing development these guidelines need to be addressed in the context of dialogue with all those seriously concerned for humanity and for the world in which we live. Deus Caritas Est (God is Love), #27

The direct duty to work for a just ordering of society, on the other hand, is proper to the lay faithful. As citizens of the State, they are called to take part in public life in a personal capacity. So they cannot relinquish their participation “in the many different economic, social, legislative, administrative and cultural areas, which are intended to promote organically and institutionally the common good.” The mission of the lay faithful is therefore to configure social life correctly, respecting its legitimate autonomy and cooperating with other citizens according to their respective competences and fulfilling their own responsibility. Even if the specific expressions of ecclesial charity can never be confused with the activity of the State, it still remains true that charity must animate the entire lives of the lay faithful and therefore also their political activity, lived as “social charity.” Deus Caritas Est (God is Love), #29

Holy Mary, Mother of God, you have given the world its true light, Jesus, your Son – the Son of God. You abandoned yourself completely to God’s call and thus became a wellspring of the goodness which flows forth from him. Show us Jesus. Lead us to him. Teach us to know and love him, so that we too can become capable of true love and be fountains of living water in the midst of a thirsting world. Deus Caritas Est (God is Love), Dec. 2005

What is happening? How can Jesus distribute his Body and his Blood? By making the bread into his Body and the wine into his Blood, he anticipates his death, he accepts it in his heart and he transforms it into an action of love. What on the outside is simply brutal violence, from within becomes an act of total self-giving love. This is the substantial transformation which was accomplished at the Last Supper and was destined to set in motion a series of transformations leading ultimately to the transformation of the world when God will be all in all (cf. 1 Corinthians 15:28). In their hearts, people always and everywhere have somehow expected a change, a transformation of the world. Here now is the central act of transformation that alone can truly renew the world: Violence is transformed into love, and death into life. Since this act transmutes death into love, death as such is already conquered from within, the Resurrection is already present in it. Death is, so to speak, mortally wounded, so that it can no longer have the last word. To use an image well known to us today, this is like inducing nuclear fission in the very heart of being — the victory of love over hatred, the victory of love over death. Only this intimate explosion of good conquering evil can then trigger off the series of transformations that little by little will change the world. “Let Us Go Forward With Christ!” Homily of Pope Benedict XVI at closing Mass of World Youth Day, Cologne, Aug. 21, 2005

Today there are many forms of voluntary assistance, models of mutual service, of which our society has urgent need. We must not, for example, abandon the elderly to their solitude, we must not pass by when we meet people who are suffering. If we think and live according to our communion with Christ, then our eyes will be opened. Then we will no longer be content to scrape a living just for ourselves, but we will see where and how we are needed. Living and acting thus, we will soon realize that it is much better to be useful and at the disposal of others than to be concerned only with the comforts that are offered to us. I know that you as young people have great aspirations, that you want to pledge yourselves to build a better world. Let others see this, let the world see it, since this is exactly the witness that the world expects from the disciples of Jesus Christ; in this way, and through your love above all, the world will be able to discover the star that we follow as believers. “Let Us Go Forward With Christ!” Homily at closing Mass of World Youth Day, Cologne, Aug. 21, 2005

As Isaiah proclaimed, “For thus says he who is high and exalted, living eternally, whose name is the Holy One: On high I dwell, and in holiness, and with the crushed and dejected in spirit, to revive the spirits of the dejected, to revive the hearts of the crushed” (Isaiah 57:15). God chooses, therefore, to be with the weak, with victims, with the last: This is made known to all kings, so that they will know what their options should be in the governance of nations. 
Of course, he does not just say it to kings and to all governments, but to all of us, as we also must know which option we must choose: to be on the side of the humble, the last, the poor and the weak. Commentary on Psalm 137(138): God “Cares for the Lowly,” Dec. 7, 2005

To make a concrete response to the appeal of our brothers and sisters in humanity, we must come to grips with the first of these challenges: solidarity among generations, solidarity between countries and entire continents, so that all human beings may share more equitably in the riches of our planet. This is one of the essential services that people of good will must render to humanity. The earth, in fact, can produce enough to nourish all its inhabitants, on the condition that the rich countries do not keep for themselves what belongs to all. Audience to seven new ambassadors to the Holy See, June 16, 2005

True global development, organized and integral, which is desired by all, calls on the contrary to know in an objective manner the human situations, to define the true causes of poverty and to provide concrete answers, with an appropriate formation of persons and communities as a priority. Thus the authentic freedom and responsibility will be activated, which are proper to human action. Technical progress will not be really effective unless it finds its place in a wider perspective, where man occupies the center, concerned with taking into account the totality of his needs and aspirations, because, as Scripture says, “man does not live by bread alone” (Deuteronomy 8:3; Matthew 4:4). This will also allow all peoples to draw from their patrimony of values, to share their own riches, both spiritual and material, for the benefit of all. Message to the director general of the U.N. Food and Agriculture Organization, Oct. 16, 2005

Enlightened by this Paschal truth, the Church knows that if we are to promote development in its fullness, our own “gaze” upon mankind has to be measured against that of Christ. In fact, it is quite impossible to separate the response to people’s material and social needs from the fulfillment of the profound desires of their hearts. This has to be emphasized all the more in today’s rapidly changing world, in which our responsibility towards the poor emerges with ever greater clarity and urgency. My venerable Predecessor, Pope Paul VI, accurately described the scandal of underdevelopment as an outrage against humanity. In this sense, in the Encyclical “Populorum Progressio,” he denounced “the lack of material necessities for those who are without the minimum essential for life, the moral deficiencies of those who are mutilated by selfishness” and “oppressive social structures, whether due to the abuses of ownership or to the abuses of power, to the exploitation of workers or to unjust transactions” Pope Benedict XVI Message for Lent, 2006, Jan. 31, 2006

. . . An important litmus test for the success of their efforts is religious liberty, understood not simply as the freedom to proclaim and celebrate Christ, but also the opportunity to contribute to the building of a world enlivened by charity. Message for Lent, 2006, Jan. 31, 2006

One of the recognizable signs of the times today is undoubtedly migration, a phenomenon which during the century just ended can be said to have taken on structural characteristics, becoming an important factor of the labor market world-wide, a consequence among other things of the enormous drive of globalization. Naturally in this “sign of the times” various factors play a part. They include both national and international migration, forced and voluntary migration, legal and illegal migration, subject also to the scourge of trafficking in human beings.. . With regard to those who emigrate for economic reasons, a recent fact deserving mention is the growing number of women involved (“feminization”). Speaking of the other category of migrants — asylum seekers and refugees — I wish to underline how the tendency is to stop at the question of their arrival while disregarding the reasons for which they left their native land. The Church sees this entire world of suffering and violence through the eyes of Jesus, who was moved with pity at the sight of the crowds wandering as sheep without a shepherd (cf. Matthew 9:36). Hope, courage, love and “creativity in charity” (“Novo Millennio Ineunte,” No. 50) must inspire the necessary human and Christian efforts made to help these brothers and sisters in their suffering. “Migration: a Sign of the Times,” Message for World Day of Migrants and Refugees, Oct. 28, 2005

Especially in Africa, many have drawn comfort from the aid resolutions taken at July’s Gleneagles summit, when the G-8 Group met under the presidency of Great Britain. I pray that this effective solidarity with our suffering brothers and sisters will be maintained and deepened in years to come. In the words of my venerable predecessor, Pope Gregory the Great, “When we attend to the needs of those in want, we give them what is theirs, not ours. More than performing works of mercy, we are paying a debt of justice” (Pastoral Rule, 3:21, quoted in Compendium of the Social Doctrine of the Church, 184). Address to Francis Campbell, the new ambassador of Great Britain to the Holy See, Dec. 23, 2005

Poverty is a plague against which humanity must fight without cease. Pope Benedict XVI, Public Audience, October 16, 2005

It is necessary not only to relieve the gravest needs but to go to their roots, proposing measures that will give social, political and economic structures a more equitable and solidaristic configuration. Message to Mexican Bishops, Sept. 29, 2005

[T]he celebration of World Food Day reminds us that hunger and malnutrition are, unfortunately, among the most serious scandals that still affect the life of the human family, which makes all the more urgent the action undertaken . . . The millions of people whose very lives are threatened, because they are deprived of a minimum of the necessary nourishment, call for the attention of the International Community, because we all have the duty to take care of our brothers. In fact, famine does not depend only on geographic and climatic situations or on unfavorable circumstances linked to harvests. 
It is also caused by man himself and by his egoism which is translated in deficiencies in the social organization, the rigidity of economic structures too often geared only to profit, and also practices against human life and ideological systems that reduce the person, deprived of his fundamental dignity, to be but an instrument. Message to the director general of the U.N. Food and Agriculture Organization, Oct. 16, 2005

Humanity is presently experiencing a worrisome paradox: Side by side with ever new and positive advances in the areas of the economy, science and technology, we are witnessing a continuing increase of poverty. . . There is a need to base international relations on respect for the person and on the cardinal principles of peaceful coexistence, fidelity to commitments undertaken and mutual acceptance by the peoples who make up the one human family. There is likewise a need to recognize that technical progress, necessary as it is, is not everything. True progress is that alone which integrally safeguards the dignity of the human being and which enables each people to share its own spiritual and material resources for the benefit of all. Address to Participants in the U.N. Food Conference, Nov. 24, 2005

It must not be forgotten that the vulnerability of rural areas has significant repercussions on the subsistence of small farmers and their families if they are denied access to the market. A consistent course of action would call for recognizing the essential role of the rural family as a guardian of values and a natural agent of solidarity in relationships between the generations. Consequently, support should also be given to the role of rural women and at the same time to children for whom not only nutrition but also basic education must be assured. Address to Participants in the U.N. Food Conference, Nov. 24, 2005

In the era of globalization, it is important that political policies should not be guided mainly or solely by economic considerations or by the search for higher profits or a heedless use of the planet’s resources to the detriment of the people, especially those who are the least privileged, at the risk of jeopardizing the world’s future in the long term. . . I therefore encourage the Leaders of nations and all people of good will to commit themselves with ever greater determination to building a free, brotherly and supportive world, where attention to people takes precedence over mere economic aspects. It is our duty to accept responsibility for one another and for the functioning of the world as a whole, so that it cannot be said, as Cain did in answer to God’s question in the Book of the Genesis: “Am I my brother’s keeper?” Address to ambassadors from Australia, India, Chad, Cape Verde and Moldova, May 18, 2006

Indeed, it is not enough to opt for peace or collaboration between nations in order to achieve them. Again, each person must be actively committed and concerned not only with the interests of those close to him or her or with one specific class of society to the detriment of the general interest, but must seek first of all the common good of the country’s people and, on a wider scale, of the whole of humanity. Address to ambassadors from Australia, India, Chad, Cape Verde and Moldova, May 18, 2006

With full awareness, therefore, at the beginning of his ministry in the Church of Rome which Peter bathed in his blood, Peter’s current successor takes on as his primary task the duty to work tirelessly to rebuild the full and visible unity of all Christ’s followers. First message from the Sistine Chapel, April 20, 2005

The wounds resulting from more than four centuries of separation cannot be healed without determined efforts, perseverance, and above all, prayer. I give thanks to God for the progress that has been made in recent years in the various ecumenical dialogues, and I encourage all those involved in this work never to rest content with partial solutions but to keep firmly in view the goal of full visible unity among Christians which accords with the Lord’s will for his Church. Ecumenism is not simply an internal matter of concern to Christian communities; it is an imperative of charity which expresses God’s love for all humanity and his plan to unite all peoples in Christ (cf. “Ut Unum Sint,” 99). It offers a “radiant sign of hope and consolation for all mankind” (“Letter of Pope Paul VI to Ecumenical Patriarch Athenagoras” I, 13 January 1970), and as such has an essential part to play in overcoming divisions between communities and nations. Address to Francis Campbell, the new ambassador of Great Britain to the Holy See, Dec. 23, 2005

We are comforted by the fact that our search for unity is guided by the presence of the Risen Lord and by the inexhaustible power of his Spirit ‘which blows where it wills. As we prepare to mark the 500th anniversary of the events of 1517, we should intensify our efforts to understand more deeply what we have in common and what divides us, as well as the gifts we have to offer each other. Address to the bishop president of the Lutheran World Federation, Nov. 7, 2005

Aware of this, I address everyone, including the followers of other religions, or those who are simply seeking an answer to the fundamental questions of life and have not yet found it. I address all with simplicity and affection, to assure them that the Church wants to continue to weave an open and sincere dialogue with them, in the search for the true good of the human being and of society. First message from the Sistine Chapel, April 20, 2005

The history of relations between our two communities has been complex and often painful, yet I am convinced that the “spiritual patrimony” treasured by Christians and Jews is itself the source of the wisdom and inspiration capable of guiding us toward “a future of hope” in accordance with the divine plan. Address to a delegation of the International Jewish Committee for Inter-religious Consultations, June 9, 2005

The Church hopes to continue an open and sincere dialogue with believers of other religions, in search of the authentic good of man and society. The meeting in truth between believers of different religions is an imperative challenge for the future of peace in the world, and this calls for much perseverance. To surmount the reciprocal ignorance and prejudices,” the Holy Father added, “it is important to create bonds of trust between persons, sharing in particular daily life and work in common, so that the free expression of different confessions is not a reason for mutual exclusion, but rather an occasion to learn to live, each one respecting the other’s identity. Address to the new ambassador from Algeria to the Holy See, Dec. 1, 2005
Tolerance and respect for difference . . . derive from an appreciation of the innate dignity and the inalienable rights of every human person. . . Above all, it directs us toward a proper understanding of human freedom which can never be realized independently of God but only in cooperation with his loving plan for humanity (cf. “Homily for the Feast of the Immaculate Conception,” Dec. 8, 2005). Tolerance and respect for difference, if they are truly to benefit society, need to be built upon the rock of an authentic understanding of the human person, created in the image and likeness of God and called to a share in his divine life. Address to Francis Campbell, the new ambassador of Great Britain to the Holy See, Dec. 23, 2005
* Peace is rooted in respect for religious freedom, which is an essential and primordial aspect of the people’s freedom of conscience and of nations’ freedom. It is important that throughout the world every person adhere to the religion he wishes and practice it without fear, as no one can base his existence solely on the pursuit of material well-being. Address to ambassadors from Australia, India, Chad, Cape Verde and Moldova, May 18, 2006

Even in the “valley of darkness” of which the Psalmist speaks (Psalm 23:4), while the tempter prompts us to despair or to place a vain hope in the work of our own hands, God is there to guard us and sustain us. Yes, even today the Lord hears the cry of the multitudes longing for joy, peace, and love. As in every age, they feel abandoned. Yet, even in the desolation of misery, loneliness, violence and hunger that indiscriminately afflict children, adults, and the elderly, God does not allow darkness to prevail. Even now, the compassionate “gaze” of Christ continues to fall upon individuals and peoples. He watches them, knowing that the divine “plan” includes their call to salvation. Jesus knows the perils that put this plan at risk, and He is moved with pity for the crowds. He chooses to defend them from the wolves even at the cost of His own life. The gaze of Jesus embraces individuals and multitudes, and he brings them all before the Father, offering Himself as a sacrifice of expiation. Message for Lent, 2006, Jan. 31, 2006

[T]he Christian community has as its constant reference point Christ, who left to his disciples, as a rule of life, the new commandment of love. Christian love is, by its nature, prevenient. This is why single believers are called to open their arms and their hearts to every person, from whatever nation they come, allowing the authorities responsible for public life to enforce the relevant laws held to be appropriate for a healthy coexistence. Continually stimulated to witness the love that the Lord Jesus taught, Christians must open their hearts especially to the lowly and the poor, in whom Christ himself is present in a singular way. Acting in this way, they manifest the most qualifying characteristic of their own Christian identity: the love that Christ lived and continually transmits to the Church through the Gospel and the sacraments. Obviously, it is to be hoped that Christians who emigrate to nations with an Islamic majority will also be welcomed and their religious identity respected. Address to Assembly of Council for Migrants, June 7, 2006

News of war is arriving from every part of the world. This morning I would like to make a new appeal to the leaders of nations and to all people of good will to cooperate in order to put an end to the violence that disfigures humanity and jeopardizes the growth of peoples and the hopes of numerous populations. Without the commitment to peace by one and all, creating an atmosphere of pacification and a spirit of reconciliation in all social milieus beginning with the family, it will not be possible to advance on the path of a peaceful society. Message to Eleven New Ambassadors to the Holy See, Dec. 1, 2005

The principal victims of war are always the people whose lives are so badly disrupted by violence and destruction. Many are forced to flee from their homes, or to seek refuge in neighboring states. The Church is close to refugees and displaced persons, “not only with her pastoral presence and material support, but also with her commitment to defend their human dignity” (cf. Compendium of the Social Doctrine of the Church, 505). Address to Eritrea’s new ambassador to the Holy See, Dec. 4, 2005

I spoke of “our common mission.” And what is this, if not the mission of peace? The Church’s task is none other than to spread the message of Christ, who came, as St. Paul writes in the Letter to the Ephesians, to proclaim peace to those who are far away and to those who are near (cf. 2:17). Address to the diplomatic corps, Jan. 10, 2006

Man is capable of knowing the truth! He has this capacity with regard to the great problems of being and acting: individually and as a member of society, whether of a single nation or of humanity as a whole. The peace, to which he can and must be committed, is not merely the silence of arms; it is, much more, a peace which can encourage new energies within international relations which in turn become a means of maintaining peace. But this will be the case only if they correspond to the truth about man and his dignity. Consequently one cannot speak of peace in situations where human beings are lacking even the basic necessities for living with dignity. Here my thoughts turn to the limitless multitudes who are suffering from starvation. They cannot be said to be living in peace, even though they are not in a state of war: Indeed they are defenseless victims of war. Immediately there come to mind distressing images of huge camps throughout the world of displaced persons and refugees, who are living in makeshift conditions in order to escape a worse fate, yet are still in dire need. Are these human beings not our brothers and sisters? Do their children not come into the world with the same legitimate expectations of happiness as other children? One thinks also of all those who are driven by unworthy living conditions to emigrate far from home and family in the hope of a more humane life. Nor can we overlook the scourge of human trafficking, which remains a disgrace in our time. Faced with these “humanitarian emergencies” and other human tragedies, many people of good will, along with different international institutions and non-governmental organizations, have in fact responded. But a greater effort is needed from the entire diplomatic community in order to determine in truth, and to overcome with courage and generosity, the obstacles still standing in the way of effective, humane solutions. And truth demands that none of the prosperous states renounce its own responsibility and duty to provide help through drawing more generously upon its own resources. 
On the basis of available statistical data, it can be said that less than half of the immense sums spent worldwide on armaments would be more than sufficient to liberate the immense masses of the poor from destitution. This challenges humanity’s conscience. To peoples living below the poverty line, more as a result of situations to do with international political, commercial and cultural relations than as a result of circumstances beyond anyone’s control, our common commitment to truth can and must give new hope. Address to the diplomatic corps, Jan. 10, 2006

What can be said, too, about those governments which count on nuclear arms as a means of ensuring the security of their countries? Along with countless persons of good will, one can state that this point of view is not only baneful but also completely fallacious. In a nuclear war there would be no victors, only victims. The truth of peace requires that all - whether those governments which openly or secretly possess nuclear arms, or those planning to acquire them - agree to change their course by clear and firm decisions, and strive for a progressive and concerted nuclear disarmament. The resources which would be saved could then be employed in projects of development capable of benefiting all their people, especially the poor. In this regard, one can only note with dismay the evidence of a continuing growth in military expenditure and the flourishing arms trade, while the political and juridic process established by the international community for promoting disarmament is bogged down in general indifference. How can there ever be a future of peace when investments are still made in the production of arms and in research aimed at developing new ones? It can only be hoped that the international community will find the wisdom and courage to take up once more, jointly and with renewed conviction, the process of disarmament, and thus concretely ensure the right to peace enjoyed by every individual and every people. . . The first to benefit from a decisive choice for disarmament will be the poor countries, which rightly demand, after having heard so many promises, the concrete implementation of their right to development. Message for the World Day of Peace, Dec. 13, 2005

Prior to any positive law emanated by States, such rights are universal, inviolable and inalienable, and must be recognized as such by everyone, especially by the civil authorities who are called to promote them and guarantee that they are respected. Although in modern culture, the concept of ‘human nature’ seems to have been lost, the fact remains that human rights cannot be understood without presupposing that man, in his very being, is the bearer of values and norms that must be rediscovered and reaffirmed, not invented and imposed in a subjective and arbitrary manner. Address to Members of the International Theological Commission, Dec. 1, 2005

Tomorrow, 1 December, is World AIDS Day, a United Nations initiative planned to call attention to the scourge of AIDS and to invite the International Community to a renewed commitment in the work of prevention and supportive assistance to those afflicted. The figures published are alarming! Closely following Christ’s example, the Church has always considered care of the sick as an integral part of her mission. I therefore encourage the many initiatives promoted especially by the Ecclesial Community to rout this disease, and I feel close to persons with AIDS and their families, invoking for them the help and comfort of the Lord. Appeal of the Holy Father, Nov. 30, 2005

Brother Bishops, I share your deep concern over the devastation caused by AIDS and related diseases. I especially pray for the widows, the orphans, the young mothers and those whose lives have been shattered by this cruel epidemic. Address to the Bishops of South Africa, June 10, 2005

The horror of events unfolding in Darfur, to which my beloved predecessor Pope John Paul II referred on many occasions, points to the need for a stronger international resolve to ensure security and basic human rights. Today, I add my voice to the cry of the suffering and assure you that the Holy See, together with the apostolic nuncio in Khartoum, will continue to do everything possible to end the cycle of violence and misery. Address to the Archbishop of Khartoum, Sudan, and Sudanese Pilgrims, Nov. 28, 2005

There seems to me to be an almost paradigmatic illustration of these considerations at that nerve point of the world scene, which is the Holy Land. There, the state of Israel has to be able to exist peacefully in conformity with the norms of international law; there, equally, the Palestinian population has to be able to develop serenely its own democratic institutions for a free and prosperous future. Address to the diplomatic corps, Jan. 9, 2006

If together we can succeed in eliminating from hearts any trace of rancor, in resisting every form of intolerance and in opposing every manifestation of violence, we will turn back the wave of cruel fanaticism that endangers the lives of so many people and hinders progress towards world peace. Appeal to representatives of Muslim communities in Germany, Aug. 21, 2005

To all who nurture sentiments of hatred and to all who carry out such repugnant terrorist acts I say: God loves life, which he created, and not death. Stop in the name of God! Angelus address, July 10, 2005

Terrorism is irrational. There is no clash of civilizations, but small groups of fanatics . . . [T]he dialogue between religions which have Abraham as a Father is important. We must ask God to reinforce this will and hope that it will be much stronger than violence. Statement on July 21, 2005
Let us cry out to God, with all our hearts, at the present hour, when new misfortunes befall us, when all the forces of darkness seem to issue anew from human hearts: whether it is the abuse of God’s name as a means of justifying senseless violence against innocent persons, or the cynicism which refuses to acknowledge God and ridicules faith in him. Prayer at Auschwitz concentration camp, May 28, 2006

[The Church] stimulates believers to love justice and to participate honestly in public or professional life with a sense of respect and solidarity, to promote the common good organically and institutionally. [The Church is] committed to the promotion and defense of human rights, because of her lofty consideration of the dignity of the person in his integrity, in any place or situation in which he finds himself. Address to the new ambassador to the Holy See from Spain, May 21, 2006
Work tirelessly so that the Gospel will penetrate ever more profoundly in the heart and life of believers, inviting the faithful to assume increasingly their responsibility in society, in particular in the field of the economy and politics, with a moral sense nourished by the Gospel and the social doctrine of the Church. Address to the Bishops of Rwanda, May 22, 2005

Genuine democracies require that self-interest and efforts to reinforce positions of dominance be resisted, so that every citizen will enjoy the right to choose leaders through free and transparent multiparty elections. Respect for human dignity demands that “public administration at any level — national, regional, community — is oriented toward the service of its citizens” who, in turn, make a valuable contribution to the nation as true partners in governance (cf. Compendium of the Social Doctrine of the Church, 412). . . [The Catholic Church] has much to offer in her social teaching which seeks to increase moral awareness of the demands of justice and solidarity, demands which are predicated on the incomparable worth and centrality of the human person. Address to Tanzania’s New Ambassador to the Holy See, Dec. 4, 2005

The recent elections in Zimbabwe have laid the basis for what I trust will be a new beginning in the process of national reconciliation and the moral rebuilding of society. . . As you rightly noted in that Statement, responsibility for the common good demands that all members of the body politic work together in laying firm moral and spiritual foundations for the future of the nation. Through the publication of the Statement and your most recent Pastoral Letter The Cry of the Poor, you yourselves have brought the wisdom of the Gospel and the rich heritage of the Church’s social doctrine to bear upon the thinking and practical judgments of the faithful both in their daily lives and in their efforts to act as upright members of the community. . . In your preaching and teaching the faithful should be able to hear the voice of the Lord himself, a voice that speaks with authority of what is right and true, of peace and justice, of love and reconciliation, a voice that can console them in the midst of their troubles and show them the way forward in hope. Address to the Bishops of Zimbabwe, July 6, 2005

A recognition of the rich patrimony of values and principles embodied in [universal moral] law is essential to the building of a world which acknowledges and promotes the dignity, life and freedom of each human person, while creating the conditions of justice and peace in which individuals and communities can truly flourish. It is precisely the promotion and defense of these values, which must govern relations between nations and peoples in the pursuit of the common good of the human family, that inspires the presence and activity of the Holy See within the international community. As the Second Vatican Council stated, the Church’s universal religious mission does not allow her to be identified with any particular political, economic or social system, yet at the same time, this mission serves as a source of commitment, direction and strength which can contribute to establishing and consolidating the human community in accordance with God’s law (cf. “Gaudium et Spes,” 42). Address to Francis Rooney, the new U.S. Ambassador to the Holy See, Nov. 13, 2005

Men and women of today, humanity come of age yet often still so frail in mind and will, let the Child of Bethlehem take you by the hand! Do not fear; put your trust in him! The life-giving power of his light is an incentive for building a new world order based on just ethical and economic relationships. Christmas Message, Dec. 25, 2005

An adequate approach to these issues [the “scandal of continued widespread hunger, grave illness and poverty in large areas of our world”] cannot be limited to purely economic or technical considerations, but demands broad vision, practical solidarity and courageous long-term decisions with regard to complex ethical questions; among the latter I think especially of the effects of the crushing debt that feeds the spiral of poverty in many less developed nations. Address to Francis Rooney, the new U.S. Ambassador to the Holy See, Nov. 13, 2005

May [Christ’s] love guide every people on earth and strengthen their common consciousness of being a “family” called to foster relationships of trust and mutual support. A united humanity will be able to confront the many troubling problems of the present time: from the menace of terrorism to the humiliating poverty in which millions of human beings live, from the proliferation of weapons to the pandemics and the environmental destruction which threatens the future of our planet. May the God who became man out of love for humanity strengthen all those in Africa who work for peace, integral development and the prevention of fratricidal conflicts, for the consolidation of the present, still fragile political transitions, and the protection of the most elementary rights of those experiencing tragic humanitarian crises, such as those in Darfur and in other regions of central Africa. May he lead the peoples of Latin America to live in peace and harmony. May he grant courage to people of good will in the Holy Land, in Iraq, in Lebanon, where signs of hope, which are not lacking, need to be confirmed by actions inspired by fairness and wisdom; may he favour the process of dialogue on the Korean peninsula and elsewhere in the countries of Asia, so that, by the settlement of dangerous disputes, consistent and peaceful conclusions can be reached in a spirit of friendship, conclusions which their peoples expectantly await. Christmas Message, Dec. 25, 2005

Catholic social teaching
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