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ABSTRACT
FAITH BASED DEVELOPMENT:

THE SOCIAL DEVELOPMENT PERSPECTIVE IN
CATHOLIC SOCIAL TEACHING

WITH AN ILLUSTRATIVE CASE STUDY
OF THE RANCHI ARCHDIOCESE, INDIA

By Edward A. Violett

This thesis is a study of how one faith based institution, the Roman Catholic Church, has
evolved over the last century, a set of principles to bring about and guide its efforts in the
promotion of human welfare. The study is driven by and derives its theoretical framework
from the approach to social welfare known as social development. The social
development approach is characterized as a process of intentional social change to bring
about sustainable human well-being. This change is envisaged as harmonizing human
development in all its facets: social, political, personal cultural, spiritual and economic.

Using historical analysis, the thesis develops and delineates from social development a set
of components with which to examine the principles in the Church’s Social Teaching
allied to the promotion of human welfare. The study demonstrates striking common
conceptual foundations, mutuality of purpose and influence between ‘secular’ social
development and that of the Church’s approach to social development and illustrates a
convergence and congruence in methodology between the two approaches. Foremost
among the similarities is that the Church, in accord with ‘secular’ social development,
holds as normative an integrated developmental process that joins all dimensions of
- human experience—social, economic, spiritual, political and cultural—to enhance and
promote human well-being. The similarities notwithstanding, the analysis also points to
fundamental divergences between the two approaches that largely emanate from the
Church’s institutional structure and its faith orientation to social development, which are
in some senses irreconcilable with ‘secular’ social development.

These conclusions are reached through careful historical and textual analysis as well as
through the development of an illustrative case of the Catholic Archdiocese of Ranchi.
This 1ocal 1evel study, w hich also used interview m ethods, provided an o pportunity to
examine how the Church’s social development principles emerged, were influenced and
have been applied in Church action for human well-being in one local development
context of India.
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Chapter One

INTRODUCTION

For more than a century the Catholic Church has been evolving a body of thought that has
cohered into what is known as Catholic Social Teaching. Based on a continuing social
analysis, it encompasses a set of principles that puts forth an ethical vision of social
relationships and structures in society and inspires social action to implement that vision.
One of the most consistent areas to receive attention in the Teaching is human
development in all its facets—spiritual, social, cultural, economic, and political. In the
elucidation of this area, the Church has continually recognized the right of every human
being to be the governor of his or her own development. Moreover, it has argued that
access to this development should not be hindered by place of birth, color of skin,
political, economic, and religious or social systems.

For nearly two generations now international engagement has included the pursuit
of ‘development’, a process that for social development specialists, involves eradicating
poverty and creating better lives for every human being. Despite decades of official
development cooperation devoted to this process, we seem nowhere nearer to the elusive
goal o f social development than when we started in the 1950s. As a matter of fact, it
might be argued that we are farther away. According to some commentators we created
more poverty in the Twentieth Century than ever before known to humankind (see
Townsend, 1993). However, we have also created more wealth in this century to care for
the needs of humankind than we ever have before. This notwithstanding, ‘development’
has not fulfilled its mandate is clear. But where we go next is not so clear. Do we scale up
or down? Do we enhance our effectiveness through capacity building? Do we
democratize? Is participation the key? How do we develop better means for measuring

human development? Do we enhance social capital? Do we industrialize or modernize?



Do we liberalize, globalize and open up the economy? Do we close down, button up and
promote swaraj?' Or are we beyond development? As some would argue, are we in an
emerging ‘post-development’ age? These are questions that perennially plague the
development milieu, and the answers seem as intangible as the goal of development itself.

In India, for nearly a century and a half, the Catholic Church on the Chotanagpur
Plateau of the erstwhile state of Bihar and now Jharkhand, has been engaged with and is
an integral part of the life of a near entirely indigenous population. Poor, rural, illiterate,
at times dispossessed of their land, the people have turned to the Church for assistance in
their development. For most of these years, this work was considered a marvel of success,
evidenced not only by ‘traditional’ Church endeavors in support to health and education
but in socio-economic initiatives as well. However, for nearly a decade now, the effort at
a coordinated, broad based development undertaking by the Church in Chotanagpur has
ebbed.

The head of the local Church, the Archbishop, laments the fact that development
has stagnated and that there seems to be no pervasive change in the quality of people’s
lives (Interview with the author, December 1998). He points out that there have been few
innovations in the field and maintenance of the status quo prevails. To add salt to the
wound, a researcher, who has devoted his life to the ‘development’ of Chotanagpur, asks
in a fairly recent article and in response to out-migration from the area, ‘“What would have
happened if the brain drain had not occurred?’ (Bogaert 1998). He asserts that over the
last two decades there has been a steady decline in agricultural production, a rise in land
dispossession by default and a ‘graying’ of village life brought on by a mass exodus of
the young in search of employment in the larger cities. He suggests that the church may
well be culpable for this brain drain, as a result of its well-established educational system,
coupled with educational entitlements granted by the government to the tribal population

and lucrative job reservation policies throughout the state and central government

" In Gandhian thought, self-rule and self-sufficiency.
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services. He surreptitiously signals that the ‘alliance’ of church and state has ultimately
led to distorted development policies and practices which have had a significant and
detrimental impact on tribal culture.

In a similar critique during a ‘stock taking’ symposium on the occasion of the
seventy-fifth anniversary of the erection of the Ranchi Diocese, James Toppo, SJ, head of
the Archdiocesan Schools Office remarked that the Church has done very well in its
educational ministry.? He pointed out that it has raised the literacy rate among the tribal
Christian populace to well over the national average and a large section of the tribal youth
have completed bachelor degree courses. However, despite these very positive results, he
argued that many of the ‘educated’ youth are by and large unemployed or unemployable.
Moreover he contends that the ‘liberal’ education they received has not prepared them for
the ‘professional’ orientation of the job market, as it exists in India today. As with
Bogaert, Toppo in his critique signals, albeit soberly, a discontinuity between the
Church’s effort at enhancing human welfare through education and its actual ability to
link these endeavors to economic mechanisms that comprise a key part in securing that
welfare.

Is there a connection here? Do these three developmental universes have
something to say to one another? Is there common ground? Or are they mutually
exclusive? The search for answers to these questions has given rise to this study. The aim
of this study is to explore and elucidate these development universes particularly focusing
on Catholic Social Teaching, contrasting it with ‘secular’ social development. Both fall
within a broadly liberal paradigm and as such have much in common. However, there are
also significant divergences that influence not only ideological constructs but

implementation and practice as well.

2 “The Catholic Church in Jharkhand: Challenges and Prospects of Development,” November 7-9,
2002, Ranchi.
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Our investigation is timely and apposite on four levels. First, in the larger
development frame a threshold has been crossed in the last decade with a general
agreement that economic processes in and of themselves, no matter how important they
may be, are not and cannot be the sole mechanisms to eradicate deprivation and ensure
human welfare and development.” Human development as a person-centered process
must integrally attend to all aspects—economic, social, political, cultural and spiritual—
of the human condition ensuring broad based participation, horizontal as well as lateral in
any such process. This understanding as it has coalesced under the rubric of social
development is not new. Conceptually the social development paradigm has been
promoted and discussed in development debates for more than fifty years (see Hardiman
and Midgley 1982; Midgley 1995). What is different is that it has now gained wider
conceptual acceptance from ‘grass roots’ organizations right up to the United Nations.
Even the harshest critics of ‘development’ recognize the centrality and complexity of the
person in the context and augmentation of human welfare (see for examples, Sachs 1992;
Rahnema 1997; Goulet 1971; Rist 1997; Escobar 1995).

Nevertheless, while the notion of social development may be accepted at a
conceptual level, a universally agreed upon definition of social development escapes us
and implementation processes remain elusive. What is all the more significant is that
despite this seemingly large impediment, the social development paradigm is being
overtly incorporated into policy, development plans as well as practice in a variety of
settings and at many institutibnal levels (different tiers of government, civil society,

international multilateral agencies) and in an assortment of ways. Examples include:

® This is not a new insight of course but it is nevertheless significant that in almost any
development document of the United Nations and its allied agencies, the Breton Woods Institutions (IMF,
World Bank) and Government Aid Agencies (for example USAID and the United Kingdom’s Department
for International Development (DIFD)) will clearly embrace in one manner or the other the understanding
that an exclusive focus on economic growth will not in of itself guarantee human development (see, for
example, the Human Development Reports of the United Nations Development Program; Overseas
Development Administration, 1995; Social Development Department (SDD) 2002 ).
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e The current undertaking at the World Bank to more effectively diffuse
social development principles throughout the Bank’s operations (SDD
2002);

e The exponential growth of social development advisors at DFID from one
or two in the 1980s to near parity with economic advisors by the close of
the Twentieth Century and the corresponding revival of social
development concepts in project funding and evaluation (see ODA 1993
1995);

e The IMF/World Bank’s ‘pro-poor’ strategies inculcating a variety of social
development principles, as disseminated in the PRSPs (Pro-poor Strategy

Papers).*

The second level of research relevance is that along with the rising acceptance of
social development as a more ‘normative’ form of human development there has been a
virtual renaissance of interest in faith-based organizations/institutions (FBO) and their
activities that promote human welfare.’ This new-found attention stems from a number of
considerations key among them being:

* A recognition that the religious/spiritual dimension of the human person is
an important existential component and plays a significant role in overall
human development and welfare;

o The realization that religious institutions, faith communities/groups have
‘wide networks’ with persons who are poor, marginalized and or excluded

(WFDD 2000);

 We should note that there is not universal agreement on the efficacy of the pro-poor strategy as a
social development strategy. Some would hold that the PRSP are a ‘wolf in sheep’s clothing’ in that it still
remains significantly tied to economic growth and are by and large so phisticated so cial safety nets ( see
http://www.brettonwoodsproject.org/topic/adjustment/abeprsp.html).

* The irony here is that churches and faith-based institutions have been at the vanguard of human
welfare for centuries and that most of the non-governmental development work (and organizations) began
directly from church sponsored/funded programs and institutions particularly those geared toward relief and
food security.
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o The understanding that in the effort to promote human welfare and
development a broad based alliance of stakeholders, civil society
organizations and governments must be forged in order to ensure the
effectiveness of those efforts;

e The growing acknowledgement that faith-based groups have strong ethical
moorings that are central to any human development endeavor. These
principles are all the more important in the ‘globalized’ milieu in which
the world finds itself today (Camdessus 2001; Forrester 1997; O’Driscoll
2002; WFDD 2000: 2);

e The emergent field of study examining not-for-profit and voluntary
organizations, the ‘ commons,’ and civil society and the recognition that
faith-based institutions constitute a significant corpus in these spheres.

The resurgent interest in faith-based organizations and communities is not
confined to development cooperation and nor is it merely an ‘academic’ exercise. As
with social development there has been significant movement to translate interest into
action. Some important examples include:

e The recent establishment in United States of the White House Office of
Faith-Based and Community Initiatives and ‘sub-offices’ in the
Department of Labor and in the United States A gency for International
Development (USAID) to deal with the ways and means of establishing
government-private partnerships in addressing issues of deprivation and
poverty;

e The pointed acknowledgement of the key role faith-based organizations
have had and continue to play in the development of policy and
information surrounding the issues of social exclusion, social capital and

community development by the Prime Minister’s Office and Department



for International Development in Britain (Bonney and Hussain 2001;
Social Exclusion Unit 2001: 31-32; Short 1999; Smith 2002);

e The recognition and the direct partnering of the World Bank with the
Churches of Africa on poverty policy, intervention and reduction: ‘The
Church is where the poor are. This has been an eye-opener for the Bank’
(Belshaw, Calderisi, and Sugden 2001: 239). This insight was developed
in part through a joint initiative between the Bank’s President, James D.
Wolfensohn and the Archbishop of Canterbury, George L. Carey entitled
the World Faiths Development Dialogue (WFDD) which brought together
leaders of major world religions for conversations and cooperation in
promoting human development internationally as well as at local levels
(see WFDD 2000);

e The ever-growing interest and consultative accreditation of faith-based
organizations at the United Nations;

e The research and promotion of social capital as a means to identify critical
social connections that helps build and sustain human well-being. Central
to this identification is the role of religion, churches and the appurtenant
institutions associated with them in providing the links that promote social

relationships that ultimately have a positive impact on social well-being.®

It should be noted that in Robert Putnam’s ground-breaking work on civil society in Italy he
contrarily argues that the Church (and the mafia) have had little positive impact on developing social
capital, a prerequisite for good governance and ultimately human welfare: ‘Good governance in Italy is a
byproduct of singing groups and soccer clubs, not prayer’ (Putnam, 1993: 176). And although Putnam
supports his stark conclusion with data from his study, it is unclear whether he has attended to the
antecedents of the groups he mentions. For even a cursory visit to Italian towns and Roman neighborhoods
would tend to su ggest that these ‘non church oriented’ groups are in fact based at p arish supported and
sponsored centers/institutions and peopled by local parishioners in varying degrees of dedication to the
faith. Moreover, we find in other research work that faith-based communities do play an important role in
the formation o f so cial capital. For example, in James C oleman’s w ork on the generative links b etween
social capital and human capital he demonstrates the positive impact church goers have on inculcating the
value of education in their wards (Coleman, 2000: 31-33). Francis Fukuyama echoes Coleman in pointing
out the role religion plays in forming social trust networks an essential characteristic in the formation of
social capital (Fukuyama 1997: 104). In addition, Mason and Harris report that the emerging evidence from
Eastern and Central Europe suggests that churches and religious funding agencies are playing a key role in
rebuilding civil society (Mason and Harris 1994).

7



In addition to the research relevance generated by the upsurge in interest in faith-based
organizations and in the subsequent efforts to directly co-opt them into a larger agenda of
development policy and action, there is also a significant research gap that requires
attention. In most all of the development discourse as well as research emanating from
studies of non-governmental development and not-for-profit organizations there is little to
no treatment of ‘faith-based’ institutions and their projects from their moorings as
religious engendered initiatives (Hearn 2002; Mason and Harris 1994; Smillie 1995).”

Ian Smillie in his work ‘Alms Bazaar’ suggests that the reason for this is that the
histories and scope of church related organizations are so broad that separate attention is
needed in order to give them adequate treatment (Smillie 1995: 3). Margaret Harris and
Dave Mason in their article ‘Embarrassed Silence’ echo similar sentiments from a
voluntary organization perspective. They argue that social scientists shy away from
church based organization research because of the magnitude of religious theory that
would have to be explored to make the inquiry complete (Mason and Harris 1994).

A general exception to this observation would be those researchers that investigate
development activity in Latin America. Because of the Catholic Church’s extensive
network of base communities and institutions, it becomes imperative to refer to Church
policy and action when exploring almost any sphere of human development (see for
example Lehmann 1990; Hall 1992). A newly developing area of exception comes from
the discipline of colonial and post-colonial studies particularly those that concentrate on
Africa (see for example Hansen and Twaddle 2002). Faith-based organizations are central

to these studies because missionary activity was part and parcel of the system of

7 A scan of the major publications on development NGOs in the last decade would support this
assertion. Most will include faith-based organizations that are involved in development action from a
program perspective generally overlooking their relationship with the parent religious institution that
engendered them (see for example, Clark, 1991; Edwards and Hulme, 1995, 1997; Fowler, 1996; Halloway,
1989; Korten, 1995; Lewis and Wallace 2000; Smillie, 1994; Tvedt, 1998). And within the context of social
development the absence is amplified. Since its inception in the late 1970s, the professional journal Social
Development Issues includes only a handful of articles that discuss topics related to faith-based
organizations and their philosophies (see for example, David, 2000; Canda and Canda, 1996; Dabbagh,
1993; Pandey, 1996; Sharma and Ormsby, 1982; Sharma, 1987).
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colonization and had large impact on welfare initiatives during colonial times and even
after the colonies gained independence (see White and Tiongo 1997).

Besides the dearth of research of faith-based development institutions and
initiatives what further remains untreated is the ideology of these institutions, the social
development strategies engendered from the principles ascribed to by these institutions,
and how this ideology/policy/strategy serves to advantage or disadvantage the
development endeavor.

It is clear that within disciplines that deal with human welfare, ideology and in
particular religious oriented ideology has played and continues to play a considerable role
in determining strategies and action to enhance that welfare, the debate over the last
decade as to the relevance of ideology notwithstanding (Bornstein 2002; Fukuyama 1992;
Lusk 1993; Midgley 1993; White and Tiongo 1997). In faith-based organizations and for
the persons associated with them, ideals and the belief that these ideals can be lived out
forms the fundamental rationale and forges the motivation for institutional existence. It is
the ‘glue’ that coheres and sustains the organization. It is the c onstituent e lement that
impels and shapes the human development action of these organizations (see Bornstein,
2002; Lean, 1995; Macy, 1985). And it is the core element that differentiates the
organization from their secular or governmental counterparts.

Quoting Richard Titmuss, Midgley argues that social policies (and the initiatives
they bring about) cannot be judged solely on ‘technical criteria’ (Midgley 1993). As these
policies require ‘choices’ in meeting human needs and in framing social structures to
meet these needs, these ‘choices’ ultimately draw on values and principles in the decision
making process (Midgley 1993). Accordingly the ability to analyze ideology in social
development endeavors provides a sedge way into a more complete understanding,
classification, evaluation, and motivational examination of such endeavors (Midgley
1993). Midgley makes the point that ideologies have had a significant role in fostering

human suffering and as such cannot be avoided in studying areas like social development,
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which have ‘normative relevance’ (Midgley 1993: 3-4).® Hence, any exclusion of the
ideological underpinnings of social development initiatives either in the planning,
implementation or the analysis of such initiatives hazards ignoring the framework of
causality and characteristics for those initiatives> ultimately féndering the analysis
incomplete at best and redundant at worst.

This is all the more poignant in the context of faith-based organizations as by
nature they are steeped in ideological contexts and stimuli and permeated with ethical and
moral principles that ultimately give shape to their human development endeavors.
Moreover, given the wide reach of these organizations, their enduring work at enhancing
human welfare and the efforts to actively enlist their participation in state/multilateral
development plans, understanding them as distinctive entities in function, form and
philosophy is not only academically cogent but is a practical necessity as well.’

The Church'® gives rise to the third level of research opportunity. From its
inception the Church has constantly grappled with the issue of those who are poor and on

the margins of society. Unquestionably we find this concern in Jesus’ word and deed as

¥ In our review of the social development literature particularly as it has been developed in the
Social Development Issues journal we find that while the research published is prolific in highlighting
theory, practice and case studies of the multidisciplinary, multi-sectorial, and multidimensional social
development approaches to human welfare there is no direct attempt or mention of the role of religion nor
ideological foundations of the institutional actors of development. Even in the articles that link Gandhian
social philosophy, pacifist values and or social action to so cial development the a uthors shy away from
examining the role ofhis religious beliefs in these ideas, the centrality of the spiritual to embracing the
ideology and the implications of these on social welfare (see Dabbagh 1993; David 2000; Canda and Canda
1996; Pandey 1996).

® A recent example is the Gujarat earthquake (January 2001). By any standard the relief and
rebuilding response to the disaster was more than adequate for all who were affected. However, in actuality
the aid and assistance was parceled out largely along caste/religious lines leaving the poor who are mostly
Dalits and or non-Hindus excluded. The western relief and development organizations were both dismayed
and incensed at the blatant discrimination on the part of their local partners (both government and voluntary
organizations). Despite their vociferous condemnation, it was clearly evident that these organizations were
not structurally prepared to deal with caste based exclusion nor did they seem adequately schooled in the
antecedents of their partner organizations particularly given the entrenched nature of faith-based
discriminatory practice in India (for an investigative account see McFaron 2002).

In the context of this inquiry when the word ‘Church’ is used it is first taken to mean the Roman

Catholic Church and those congregations that are in ‘communion’ with Rome. This is important because
not all Christians would share the exact same beliefs or have the same interpretation on the issues to be
considered. It is also a necessary understanding for the Indian situation in that the Church has no less than
three rites owing allegiance to Rome each with a separate administrative and liturgical structure but each
accepting Roman Doctrine as ecclesiastical law. Second, Church is used here to connote the magisterium—
the official hierarchy that is the teaching authority of the Church.
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chronicled in the Gospels. We also find that one of the first tasks of the early Christian
Community was to structure a process of attending to the needs of those in the
community that lacked adequate material resources for their livelihood and welfare (see
Acts of the Apostles, 6:1-7).

This process was not a mere rudimentary routine of distributing alms. On the
contrary, it entailed crafting a system that included a division of labor among the
leadership of the Community, a delineation of qualifications and job descriptions,
personnel selection, attention to what we now term as diversity and an effort to mitigate
exclusion. Most of all it involved a systematized redistribution of material goods among
the faithful, garnering from those who had enough to support those who were in need (see
Acts, 2: 42-47; 2 Corinthians, 8:1-15).

The system also had inbuilt safeguards so that those who had the ability to earn a
livelihood did not become a burden on the Community’s resources. Members of the
community who could work were required to work to the point of not providing them
food unless the requisite amount of labor was contributed (see 2 Thessalonians, 3: 6-15).
In tandem with the active concern for social welfare and well-being of the faithful, the
leadership of the early community (as Jesus had done) proscribed directives on proper
relationships between members of the Community, with those who did not belong
religiously and/or ethnically and how one should relate to the state and civil authority, all
so that the common good be enhanced (see for example, Romans, 13: 1-7; 1
Thessalonians, 3: 1-25; 1 Peter 2: 13-17).

This social concern and solidarity would become the attractive hallmark of the
Community (Church) leading it to gather a large following early on.'! It continues to be a

key drawing card even today. Likewise it is from this social concern for human welfare

" See Stark 1996 for a discussion of the components that made Christianity successful in the early
decades.
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that the Church would come to unfold an articulation of what must be done to ensure
human well-being.

The articulation, which has come to be known as Catholic Social Teaching, began
with Pope Leo XIII's encyclical, Rerum Novarum (Of New Things) in 1891. What
ultimately prompted Leo to begin some codification of a Catholic response to the social
conditions of the time is indicated by the title of his encyclical. The ‘New Things’ that
concerned Leo and the Church were the social changes that had occurred most
dramatically in his life time brought on by industrialization, new forms of economics and
the emerging forms of politics and governance. What concerned him most however were
the severe implications these ‘New Things’ had on human welfare, for in the wake of the
social changes ‘new’ forms of social relationships, poverty, destitution and exploitation
had emerged.

Leo’s consideration of human welfare, his apprehension of its degradation and his
keen interest in offering ways and means of enhancing human well-being was not just a
static concern of his pontificate but has been a spring board of a dynamic concern of the
Church ever since. Beyond Rerum Novarum we see this dynamism evidenced in other
encyclicals and Church documents that have come to form the corpus of the Social
Teaching. This corpus can be likened to an ever-developing Church social policy
inasmuch as we understand that the ultimate aim of such a policy is healthy and whole
livelihoods for all people. With Rerum Novarum, the corpus is traditionally made up of
the following documents:

Quadragesimo Anno—Forty Years, 1931 by Pope Pius XI

Mater et Magistra—Mother and Teacher, 1961 by Pope John XXIII
Pacem in Terris—Peace on Earth, 1963 by Pope John XXIII

Gaudium et Spes—Church in the Modern World, 1965 by Vatican II
Populorum Progressio—Progress of Peoples, 1967 By Pope Paul VI
Octogesima Adveniens—Eightieth Anniversary, 1971 by Pope Paul VI

De Justitia in Mundo—Justice in the World, 1971 by Pope Paul V1.
Evangelii Nuntiandi—Evangelization in the Modern World, 1975 by Pope
Paul VI

o Laborem Exercens—Priority of Labor, 1981, by Pope John Paul I
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e Sollicitudo Rei Socialis—On Social Concern, 1987, by Pope John Paul II
o Centesimus Annus—One Hundred Years, 1991, by Pope John Paul II
While each of the documents is shaped by the exigencies of the time and of the
social milieu in which they were written, there are themes that can be delineated that are
common to all. These themes echo much of Leo’s concern for human welfare and
include:
e the human person as the ‘alpha’ point of the e fforts to ensure human welfare;
human society as the medium for securing human well being;
e the political realm as primary protector and guarantor of that welfare;
e that economic systems are primarily a resource for promoting and garnering
livelihoods; and
e that these existential human components (social, political, economic, etc) must be
integrated in the pursuit of human well-being.
Fundamental to these areas is the integral manner in how human relationships are
fostered. The Teaching has traditionally included the following elements in its discussions
of the characteristics of the human community in its indispensable role of promoting
human well-being;

e Solidarity- A tethering of one to the other in society that emanates from a
common creator and seeks an interdependence that is respectful and free;

e Human Rights, responsibilities and the common good- there are universal,
inviolable rights that the human person possesses as a creation of God. These
include a right to life and a worthy standard of living, to cultural and moral
values, to worship according to conscience, to choose one’s state in life be it to
set up a family or remain single, to meetings and association, to emigrate and
migrate, and to political and economic rights (Mater et Magistra (MM), §11-

27). These rights are c oupled with duties, which include a reciprocity and
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respect of the rights of others, to mutually collaborate, to act for others
responsibly, and to preserve life and live it becomingly (Henriot 1985: 47);
The context of the rights and responsibility is seen within the common good of
society. The possession or action of an individual right and/or responsibility
should not adversely affect the common good;

o Subsidiarity and intermediate organizations- Decision making and
responsibility should be devolved and placed closer to the individual person or
persons that are to be affected by the decisions or have responsibility for
acting on them. Intermediate organizations (village governments,
neighborhood organizations, etc) then are a prime vehicle in this initiative;

e Peaceful coexistence and mobility among the classes- Society is to possess a
sustaining peace among the classes and access and mobility should be key in
social relationships;

e Justice and Charity- All members of society are given their due through
justice. This justice, however, animates charity - a sharing that goes beyond
what justice requires;

e An expressed option for persons who are poor and marginalized- the poor
here are recognized as those who suffer deprivation in a variety of forms—
material, oppression, exclusion, powerlessness, etc;

e Respect for the natural world- As a consequence of being a part of God’s
creation, the human person has a responsibility to be a steward of all God’s
creation showing respect, restraint and conservation of the environment and all
it contains (SRS §34).

The ideological and rhetorical corpus of the Teaching is vast and its amplitude is

unmatched except in the sheer expanse of the commentaries and analyses it has

occasioned over the last century. Most of this analytical literature is allied closely with
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the Church’s western scholastic tradition. As such much of the work in terms of academic
research is carried out from the perspectives of theology and/or philosophy, centered
primarily in the Church’s institutions of higher learning (universities, seminaries), from
Church departments and Catholic peace and justice organizations. As a rule, this literature
is characterized by its analysis of the content of the Teaching and explanations that
surround the historical context that give rise to its composition. Most all take the basic
form of a survey and largely fall into three types: apologies and compendiums, topical
surveys, and popularizations.

The apologies and compendiums are some of the most detailed research work into
the Teaching by far. By constitution they deal with the minutiae of the text, history, and
the personalities involved in creating the d ocuments (for examples see Charles 1998;
Calvez and Perrin 1961; O’Brien and Shannon 1991; Schuck 1991). The topical surveys
are on the whole meticulous textual explorations of the Teaching’s content, mining it for
its adherence or rejection of one theory or another (see Baum 1992; Curran 2 002; De
Vries 1998; Dorr 1983; 1991; Filochowski 1998; Linden 1998; Derouchers 1997). It is in
these topical surveys that we find the most acute critiques of the Teaching, particularly
from research that studies and promotes aspects of liberation theology, feminism/gender
bias and e thics (see B off and Boff 1986; Curran 1998; de la Gueriviere 1981; Gudorf
1980; Riley 1989; 1994).

As the corpus of the Teaching is written in very dense philosophical and
theological language, there have been attempts by a number of Church related
organizations and departments to popularize the messages and contents of the of corpus in
order to draw a wider audience into understanding and acting on the contents. These
popularizations adopt simpler forms, language and mirror in some respects textbooks
and/or study guides (see Henriot, et. al. 1985; Holland 1983; Krier-Mich 1998; Land
1994; Massaro 2000; National Conference of Catholic Bishops [NCCB] 1991; Thompson

1997).
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There is very little literature associated with the corpus of the Teaching that falls
out of these boundaries described above. Most of what is found outside these bounds is
associated with political, public policy or economic commentaries taken up particularly
by Catholic professionals in their respective fields (see for example de Salins 1997;
Ferree 1997; Hobgood 1991; Holland 1997; Massaro 1998; Miller 1994; N ovak 1 989;
Weigel and Royal 1993; Review of Social Economy, Winter 1991). In their analyses these
researchers, much like those in the topical examination studies of the Teaching, assess the
corpus for its support and/or critique of processes and practices associated with
economics and political systems. Moreover, the Teaching in this genre of analysis is
largely considered primarily as economic instruction, to which it adds or detracts from
current economic understanding and actions based wholly on moral principles. In these
critiques human well-being is seen primarily as a function of ‘good economics’ and the
Teaching is seen largely as a treatise on the moral principles needed in the pursuit of
economic processes.

Though the analysis o f the T eaching o ver the years is robust there exists large
gaps in the research consideration. Two of the more important of these concern us in this
inquiry. As we mentioned above, the core goal of the Teaching is to put forth a vision of
‘right’ relationships that ensure human welfare and to inspire social action to bring these
relationships about. If we examine the analytical literature surrounding the Teaching, the
first part of this goal is well treated. However, the second part of the goal, that of studying
the implementation of the principles put forth by the Teaching is sorely lacking. We can
observe in the topical critiques examples of overt calls for more experiential starting
points (a praxis orientation) of the Teaching, but in their critique the authors stop short
and only consider what is written (in terms of methodology) and not what has or is being
done. Even in the literature that seeks to make the Teaching more accessible and/or more
practical nearly all forgo the pedagogical opportunity of enlivening the discussion with

actual examples of action. This lop-sided treatment is unfortunate. The over-emphasis on
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the text of the Teaching and its theoretical positioning, even while alluding to the
necessity of action, is ultimately blind to the test of policy: implementation.

The second gap in the research literature concerns the area of human welfare
action and is associated with the research lacunae that looks for actual implementation of
the principles put forward by the Teaching. As we indicated above, the prime motivator in
codifying social thought in the Church was the apprehension of the severe distress social,
political and economic processes were causing to human well-being. The Teaching for its
part addresses this apprehension not only by indicating what behavior is necessary to
bring about change to ameliorate the distress but also by calling not only the faithful but
all ‘people of good will’ to actualize the changes necessary.

Given this rather key link between principles to enhance human well-being and
the active encouragement toward implementation of these principles we would expect to
find some analyses that would specifically look toward the connection of the Teaching
with possible activities o f e ngendered welfare action. However, in the area of Church
based action in human welfare particularly in the area of development (barring some the
Latin America citations as mentioned e arlier) we find little to no overt linkage in the
analytical literature. We see details of Church action described in a variety of
development fields and settings but there is generally no systematic analysis of the
principles that caused the Church to be in those settings or fields. This too is unfortunate
in that welfare action that is not readily linked to ideology/theory has a very good chance
of becoming misdirected. Even worse, welfare action that has become disembodied from
principles runs the risk of being ineffective and doing more harm than good. Given the
magnitude of the Church’s participation in the area of welfare action, coupled with the
longevity and prowess of its social thought, more attention is required especially in
dealing with Church based development institutions.

Our final level of research opportunity comes from India and specifically in terms

of the Catholic Church on the Chotanagpur Plateau of Jharkhand. India as a focus area of
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research is important in five ways. The first is that most of the direct action of the Church
in the social development area is in the ‘South’!? and India is a major focal point for this
action. Second, the Catholic Church in India, while being in a majority in terms of
Christians, makes up less than a one and a quarter percent of the overall population. This
minority status has an impact on how the Church acts and reacts in society e specially
when it comes to living from her social beliefs and principles. Third, the Indian-Asian
ethos in terms of philosophical and social systems offers significant challenges to the
Church and her teaching, which has a western-eurocentric philosophical foundation.
Fourth, the Church is in the last stages of a major demographic transition from a church
of the ‘North’, or of the industrialized countries of Europe and North America, to a
church of the ‘South’ (Budde 1992: 10-12). The Indian Church, with its more than 200
bishops, 80,000 women religious, nearly 4,000 Jesuits and over 11 million faithful, has
and will continue to have a significant impact during and beyond this transition. Finally,
as will be demonstrated in the chapters that follow, the Catholic Church of Chotanagpur
in its establishment and development mirrors the development and articulation of the
Social Teaching. T his c oincidence is an asset to analyzing the impact o f the Church’s
social principles on Church action for welfare.

This research project emanates from and is structured around these observations.
In the next Chapter we chronicle and take up the discussion of social development. We
examine its historical antecedents, the various discussions in the academy with regard to
its development as a discipline, and how multilateral institutions such as the United
Nations and the World Bank are employing its concepts. Moreover, we derive in this
discussion a social development model with which to analyze the Social Teaching.

Chapter Three provides an overview of the corpus of the Social Teaching particularly as

'2 The ‘South’ here differentiates those countries generally less-industrialized then those of the
North (Europe, US/Canada). Further, in Church terms the distinction imbues the difference between ‘old’
Catholic countries and newly emerging Catholic populations in what were former colonies of the countries
of the North.
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background to the principles set forth in the text and the historical context that gave rise
to the documents. In Chapter Four we apply our method of interrogating the text of the
Social Teaching, m ore specifically to drawing out the social development p erspective
contained therein. Chapters Five through Eight develop our illustrative case study of the
Ranchi Archdiocese, its social development initiatives, and the Teaching’s influence on
these initiatives over more than one hundred and thirty years (1868-2001). Finally,

Chapter Nine draws together our inquiry and summarizes our findings.

Research Methodology
In this section we situate our inquiry in its academic frames of reference, set out the
research methods to be employed, and describe the major strengths and weaknesses of the

research.

Academic Setting

The research is circumscribed in the multi- and inter-disciplinary field of Social Policy
and Administration (SPA). The core concern of SPA is the study of a range of social
needs and the human organizations to meet those needs (Titmuss 1968: 21). It
encompasses a ‘variegated mosaic’ of public and private initiatives that are ‘continuously
intermingled’ in the provision of social services, the development of policy and the
concern for social well-being (Titmuss 1950: ix). It is not merely a scholastic exercise
but one that ultimately seeks °...the development of collective action for the advancement
of social welfare’ (Donnison 1973: 35).

The study is driven by and derives its theoretical framework from the approach to
social welfare known as social development. The social development approach is
characterized as a process of intentional social change to bring about sustainable social
well-being (Beall 1997: 12). This change is envisaged as harmonizing human

development in all its facets: social, political, spiritual, cultural and economic (Ashridge
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Report 1950: 14; Meinert and Kohn 1987: 5-7; Midgley 1995: 13-25; World Summit for
Social Development (WSSD) 1995: 9-11). As with SPA, social development is not
merely discursive but seeks realistic approaches and action to promoting human welfare
(Midgley, 1995: 175).

The study is cognizant of and attentive to the theological anthropology construct
of the Catholic Social Teaching. This construct seeks to understand the human person as
an ultimately transcendent being and society as the prime arena to help the person to
achieve this transcendence. This understanding does not come about in a vacuum but is
informed and influenced by an interdisciplinary dialogue (CA §59). It also moves beyond

the rhetorical plane, asserting that credibility lies in the ‘witness of actions’ (CA §57).

Research Frame and Methods

Prior to adopting research methods appropriate for our inquiry, t wo preliminary issues
required attention. First we needed to ascertain whether human welfare was/is a central
consideration and sufficiently treated in the Social Teaching. In our preliminary study of
the Teaching and review of the literature that surrounds it, it became increasingly clear
that that the answer was affirmative. As we alluded above the Teaching’s genesis point
and its core concern is human welfare. This focus on well-being is not a mere appendage
but is constituent upon what the Teaching holds to be wholly human; and, as we will
demonstrate in Chapter Three, all its content is ultimately geared towards forging a path
to this goal and to ameliorating any obstacles arising that would obstruct or cause distress
to human well-being.

Once we established that indeed the Social Teaching was directly concerned with
human welfare it was necessary to determine whether the social development
perspective/paradigm was the appropriate research frame with which to conduct our
examination of the Teaching’s approach to welfare and the actions that are engendered

from these principles. Our research revealed that beyond the mutuality of purpose, that of
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fostering human well-being, the two approaches demonstrated remarkable similarities in
notions of process and in conceptual foundations. While we will take up discussion of
these similarities in detail in Chapter Two and Four, it was clear that both approaches
agreed on the fundamentals of promoting human well-being through an integrated,
participatory process of social change that is primarily concerned with people and their
variegated social milieu. Moreover, the two approaches can be characterized as
conceptual cousins in that among other ideological congruencies, the fundamental notions
of social change and social intervention that they share are philosophically Greek in
origin but credibly promoted by St. Augustine in both secular and Church spheres
respectively (see Midgley 1995; Nisbet 1969; Rist 1997).13 This shared ‘world view’ of
what is essentially necessary to bring about human development, as we will see in the
next chapter, is a prime motivating concept for the Church and secular understandings of
social development.

Further strengthening the suitability of the social development perspective to
frame our inquiry is the fact that the Church has and continues to prodigiously engage in
the discussion and development of the social development paradigm particularly in the
fora of the United Nations. Much of the substance of the Church’s interventions in these
discussions is drawn directly from the principles of the Social Teaching (see, for example
Marucci 1997). A notable illustration can be found in the Copenhagen Declaration
adopted by the World Summit for Social Development whereby key concepts of the
Teaching can be detected and which have their antecedents in a preparatory seminar to
the Summit that discussed the ethical and spiritual dimensions of social progress (Social

Summit Secretariat 1994; World Summit for Social Development [WSSD] 1995).'*

3 Midgley also details the influence of ‘Fabianism’ on the d evelopment and articulation of the
social development approach, which should be noted, was assiduously cross fertilized in rhetoric and in
person with those considered to be ‘Christian’ Socialists (see Wilkinson 1998; Midgley 1995).

'4 Another symbol of notional congruence between the two approaches is evidenced in the title and
the work of the Department of the United States Conference of Catholic Bishops charged with
disseminating and researching Catholic positions on public social policy (domestic and international) vis-a-
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Fortified with our findings that the Teaching was indeed steeped in a process of
articulating what was required for human well-being and that the social development
paradigm was suitable to frame our research, the next step involved developing a tool to
help us draw out of the Teaching the notions of social development. The identification of
the principles was accomplished using detailed textual analysis. The analysis was based
on what is described as a process of ‘model-building’ (Lindkvist’s 1981: 35).

Lindkvist holds that any textual analysis and interpretation is a form of
constructing models (1981: 34). The model developed may be used to describe, explain,
or understand the text. It may ascribe, predict or express new interpretations for the text
or it may give rise to the performance of additional analysis. The model can be
qualitative or quantitative and take any number of forms: ‘schematic, verbal or
mathematic’ (Lindkvist 1981: 35). The model may or may not be linked to time and has
the ability to make connections between factors within the model (Lindkvist 1981: 35).

Lindkvist points to a two-step process in the model building exercise. The first
step is the development of questions that will either draw from the text what is required or
define problems of the text (1985: 35). The second step involves reorganizing the text
according to the questions asked and interpreting a textual model based on the patterns of
the reorganization. Lindkvist further argues that the process of analysis ‘pre-supposes’ an
ideology or theory to inform the framing of the questions to be asked of the text,
reorganizing the text, and interpreting the patterns (Lindkvist 1985: 35).

As we examined the social development paradigm to frame our questions with
which to interrogate the text of the Teaching it became increasing clear that the task was a
challenging prospect. As we mentioned above social development is characterized by a
significant diversity in how it is defined and as such beyond a rudimentary core

understanding, a consistent, well-developed set of components is elusive. Yet despite this

vis the principles elucidated in the Social Teaching. The title is the Department of Social Development and
World Peace.
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conundrum we did discover that there exists a discernable set of integral concepts that cut
across most understandings of the paradigm (Meinert and Kohn 1987: 5; Midgley 1995:
8). These definitions and concepts are explored in detail in the next Chapter but briefly
they include: an overarching concern for human welfare; a belief that some form of
change is necessary to bring about improvement in this well-being; that change requires
intervention and is described as a process; that it involves an analysis of the social
condition; that it offers proposals for change based on this analysis; that it points to
agency in terms of who is responsible for and who benefits from the process; and includes
some effort at evaluation.

Given these common concepts of the social development approach the questions
to be asked of the Teaching were framed as follows:

1. What analysis does the Teaching put forth in terms of the human condition and
human welfare?

2. What process of change does the Teaching propose to improve human well-being?

3. Who is seen to be responsible for this process?

4. What methods are proposed to bring about this change?

5. How is the change to be evaluated and by whom?

The corpus of the Teaching was then carefully analyzed utilizing the above model to

explicate the social development perspective contained therein. The results are detailed in

Chapter Four.

The investigation into how the social development principles of the Teaching
engender and influence the church’s social development action and organization was
localized within India in the Archdiocese of Ranchi. Beyond the advantages of an Indian
focus to the research that we listed earlier, we note two more that add currency to the
choice of the Ranchi Archdiocese and to our inquiry. First, for most of its existence, the
Archdiocese covered a wide geographical area of the Chotanagpur Plateau, much of

which was and still is considered remote and for which the Church was one of the only
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sources of social development in the region, particularly in rural education, health care,
and social movement organization. This fact offered the advantage of exploring a variety
of development interventions and helped facilitate a broad range of inquiry. Second,
Ranchi being an ecclesial and civil center is privileged to have key institutions engaged in
documentation and research into the Church and the social sector. This facilitated
acquiring multiple sources of evidence for cross checking and verification of the research
findings. As a civil center since Indian independence, the Ranchi area has seen major
interventions in economic development by the state and central governments under the
five-year economic plans. This fact has helped develop a fuller analytical dimension to
the Church’s development activity.

The investigation was developed utilizing the concepts of an ‘embedded case
study’. The reasons we employed this method are threefold. First, our research question
fit the criteria for adopting the case study approach. Yin maintains that case studies are
used as methods of research particularly when the research questions seek to answer the
‘why’ and ‘how’ of phenomena (Yin 1994: 4-6). Second, Yin argues that a single case
study is ‘justifiable when the case is a critical test of a theory, where it is a rare or unique
event, or where it is revelatory and illustrative (Yin 1994: 44), While the Archdiocese is
not a critical test case of the social development perspective in the Social Teaching, it was
used primarily as a revelatory and illustrative one. It is considered by Church historians as
unique in its historical development as a mission territory (see, for example, de Sa 1975;
Tete 1986). This uniqueness is not limited to only religious development but is also
evidenced in the Archdiocese’s continual involvement in social development throughout
its history.

Finally, Yin holds that the ‘embedded case study’ is appropriately used when the
organization is typically complex and has many sub-units that comprise the whole (Yin
1994: 41). Again, the Archdiocese fits this criterion. The Church is all too well

recognized as a complex entity especially in regard to its organization and in relationship
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to its sub-units. As such it became necessary to examine multiple initiatives that were in
some respects autonomous but at the same time central and accountable to the Church’s
action for human development on the plateau.

The case was devised using an historical construct. This construct was chosen for
three primary reasons. First, as a method, historical analysis allows us among other things
to comprehend and understand process (see Tosh 2000). It permits us a greater
dimensionality in viewing relationships, events and change over time, more so than if we
were to look at a single aspect or a single point (Tosh 2000: 8). This advantage is
paramount for our inquiry for social development is mainly a long-term engagement that
needs to be seen not just in terms of one project or at one point in a development initiative
but in the context of a continuum. Human development rarely if ever begins from zero
and certainly has no end to speak of, so long as humanity continues its generative process
(Kaplan 1999). Consequently any initiative to enhance human welfare invariably enters
an ongoing process and invariably fades in an ongoing process. As such, an historical
understanding is imperative to credibly grasp the social development process for as by
definition it allows a view/assessment of social situations/elements that led to the
initiative, the process of implementation of the initiative and ultimately its impact as well.

In addition to the advantages accrued in understanding the historical
process/impact of the social development initiatives of the Church in Chotanagpur, the
process perspective also allows us the possibility of examining how the Social Teaching
develops and impacts the initiatives of the Ranchi Archdiocese over time—a key concern
of our effort here in this study.

By definition the endeavor at historical awareness also involves the understanding
and unveiling of a context—of unfolding the variegated realities impacting the situation
being studied (Tosh 2000: 7-8). Contextualization of the facts or evidence is imperative in
the historical analysis as it provides meaning and the possibility of a fuller understanding

of the situation (see Munslow 1997: 41-42, 180; Thapar 2002). The notion of context is a
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further advantage to our inquiry. Social development initiatives and indeed any process of
human development is affected by and affects the milieu in which they are employed.
They come from a particular ideological pretext, enter a sphere of relationships that are
ongoing and have histories, seek to change social and temporal. trajectories and, if they
are truly responsive, are ultimately changed in the process. The ability to see the contexts
of the initiatives becomes an important analytical tool in ultimately apprehending them
and their impact.

Finally, our choice of the historical method was also incumbent on the reality of
the current dimensions of the social development initiatives undertaken under the
auspices of the Archdiocese. As we detail in Chapter Eight, there was significant pause in
development action by the Archdiocese for almost all of the 1990s. It was only at the start
of our investigations in 1999 that Catholic Charities, the main development organization
for the Archdiocese, began a new diocesan-wide initiative. This fact led us in our
preliminary inquiries to begin seeking out the reasons for the hiatus and confirmed the
necessity of utilizing history to illustrate not only why the hiatus occurred but how the
present position in the Archdiocese has evolved and how the development initiatives that
came before, were linked to a broader process in the Church’s concern with welfare
action over time.

The research was conducted in two phases. The first phase concentrated on the
analysis of historical data and key informant interviews using iteration where and when
applicable. The documentary evidence of social development initiatives was culled from
archival material from the Archdiocesan and Ranchi Jesuit Archives, published histories
of the Mission and Region, reports disseminated by the Chotanagpur Catholic
Cooperative Society, Catholic Charities, and Vikas Maitri, published sociological surveys
of the social activities of the Church in Chotanagpur, the Government Gazetteer,
unpublished documents and research on the Mission and its activities from the libraries of

St. Xavier’s College and Xavier Institute of Social Services.
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The interviews of experts were used to corroborate findings in the written history,
cross check information garnered from previous discussions/interviews so as to develop a
deeper understanding of contexts, motivations and impacts of the varying initiatives. The
interviews were semi-structured and the frame of the topical protocol was dependent on
the expertise of each informant but was generally structured to elicit an overall experience
of the development initiatives on the plateau, opinions as to their importance, reception
and impact, specific data regarding the initiatives, applicability and utilization of the
precepts of the Social Teaching and some reflection on current and future development
needs in the Archdiocese. The time frame of the personal, first hand experience covered
in these discussions was largely limited to the mid-to-late fifties until the present,
although some of the childhood memories encompassed the 1940s as well. The primary
interviewees where chosen for their involvement in and/or knowledge of social
development initiatives, planning and research. They included the Archbishop, the former
and current Directors of Catholic Charities, the Cooperative Society Director, the
Director, Assistant Director and Research Director of Xavier Institute of Social Service,
the Director of the St. Ann’s Women’s Development Project, two local superiors of
women’s religious houses, a leading local advocate, a leading local contractor, the former
country Director of Catholic Relief Services, two former pastors, a senior Indian
Administrative Service Officer of the Bihar cadre, and a prominent women agriculturist.

In phase two we conducted a detailed investigation into the newly launched
development program for the Archdiocese under the auspices of the Archdiocesan
Consortium for Development and Solidarity (ACDS). This multifaceted rural
development program, which is described more fully in Chapter Eight, is focused
primarily on developing human/social capital through capacity building and was launched
just as we began our fieldwork in August 1999. Our initial examination included fourteen
participating villages under the auspices of five parishes in the vicinity of Ranchi City

(see Table 8.5). Follow-up visits were conducted with nine of the fourteen villages.
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Our research method included semi-structured interviews with the professional
social worker, three local supervisors, fourteen teachers, seven male village leaders, and
participants of the fourteen self-help groups. Discussions with the self-help members
were carried out using focus groups ranging in number from two to eight participants, a
strategy more suited and more comfortable to tribal village women. Our protocol for these
interviews was kept as open-ended as possible especially when the discussions were
about their experience of the ACDS program and not about the cross-checking of
information and facts. This allowed for a broad representation of c ontent, context and
opinion to emerge. In these interviews we were concerned to understand how and when
there was participation in the ACDS program, how it helped the participants, some
evaluation of the program and suggestions as to how to better it and what general
development needs the villagers had. As a sub-text to the interviews we were listening for
areas that were generally aligned to the Teaching’s principles of social development:
strengthening the family, solidarity, enhancing dignity, human rights education, and
linkages with civil welfare structures.

The strengths and weaknesses of the chosen research methods can be grouped into
four areas: access, language, gender, and the case study method itself. In general, there
were no o vert obstacles in accessing the programs, stakeholders, managers, or Church
hierarchy in the Archdiocese. The Archbishop had given permission for the research and
the preliminary contacts made in the field had encouraged the proposal and supplied the
information requested. This w as further s trengthened by the fact that I myself and the
religious order to which I belong, as well as the social development programs that we
undertake, are known and accepted throughout the Archdiocese, thereby providing a
natural entrée. However, these positive credentials were also a source of some distancing.
As a white male and member of the church ‘elite’ there was an inherent separation and
difference from the general populace that is existential and could not be changed. This

separation was further reinforced by the fact that the tribal community in which the
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research was conducted places the religious person in high honor and the expatriate
religious person is even further revered. The separation did not in any way imply non-
acceptance in the tribal milieu and in most cases it had the opposite effect and provided
immediate access. Nevertheless, the difference was always palpable and coupled with the
type of information I sought, resulted in some of the villagers concluding that I was
investigating the project from the point of view of continuing or releasing funding. The
difference was also evident in what Jones describes in South East Asia as the ‘courtesy
bias,” which is prevalent in India and in tribal culture (Jones 1993). This bias was
enhanced by the ‘guest of honor’ behavior changes that occurred when ‘brother’ visited.
We were able to mitigate and neutralize both phenomena primarily through repeat visits
that allowed for a familiarity to develop. However, the most effective technique was
enlisting the help of local research assistants to conduct follow-up interviews to clarify
and confirm information gamered in the initial visits.

The common language of the Church in India is English. In this regard, almost all
of the documents, reports, and archival material are published in both English and Hindi.
The entire Church hierarchy, top and most mid-level managers are conversant in English.
Given this fact, interviews with key informants and documentary analysis posed no
difficulty. When we moved to the level of fieldwork and the ‘grassroots’, language
became problematic. There are no less than five language groups that exist in the
Archdiocese. The three tribal languages are Mundari, Oroan, and Kharia. Sadriisthe
inter-tribal market language that is commonly spoken among the tribes and Hindi is for
most, the language of education. In all interviews at this level, the services of
‘conversant’ (in terms of language skill, understanding of the research topic, and
interviewing skills) research assistants were required. For this assistance I had the benefit
of a group of young religious men who had undergone training in methods of social
assessment and survey work and had some experience in applying the skills learned on

our target population. As a preparation, I conducted further training on focus groups and
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interviewing techniques that included role-playing and pilot field experiences. De-
briefing sessions on the findings were done individually and as a group so as to draw out
the most coherent information possible.

The ‘androcentricity’ of the Church offered a significant challenge to the research
in terms of gender sensitivity. Although there have been strides within Church
scholarship (mainly from America) to bring awareness of and take steps to correct the
mono-sexist view (especially in language, theology and theological anthropology), in its
official structures and pronouncements the Church remains largely a male dominated
institution. This male domination is further reinforced by the well-known and intransigent
primacy of men over women in the Indian cultural milieu. This creates in the Indian
Church a deep institutionalization of male dominance. Taken together, these powerful
male centered influences necessitate careful planning in the research frame, interview
activity, research assistance, case selection and analysis so that the feminine perspective
may be accessed and allowed equal voice and representation. Even with this sensitivity it
became more than apparent d uring the research that by and large men direct and plan
social development iniatives and programs. As such the interviews, particularly those of
expert informants, were predominantly male which brings a large inherent male bias to
the results. The balancing female perspective was difficult to come by especially at this
level. Nevertheless, the results of the field research at the village level include a
predominance of women’s view. This coupled with our analytical sensitivity to gender in
the write-up will effectively moderate the overwhelming male preponderance.

The androcentricity of the Church is also evident in terms of language. Research
that attempts to be sensitive to gender must not only apply that sensitivity to the research
methodology but also must inculcate ‘inclusive and nonsexist’ language. This challenge
was particularly poignant when working with the Church documents and theological
concepts as most have a common vertical masculine reference. God is always masculine

and humanity’s relationship with God is mostly characterized in metaphors of a
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relationship of a father to a son. However, when we move to the concept of the horizontal
relationships between persons there is significant change occurring throughout the
Church. Formerly these relationships were almost exclusively denominated in the
masculine. Examples include: ‘man’ denoting the inclusion of women and the ‘person’
referred to as ‘he’. Presently there is a much more conscious effort at being inclusive not
only from academic circles but even from the hierarchical Church when approving new
translations of scripture. Nevertheless, a concerted effort was required throughout the
research to use language inclusively especially when quoting Church documents. In this
process of being more inclusive, care was also taken so as not to mask the Church’s use
of masculine terminology thereby disparaging valid gender (specifically feminist)
critiques.

Finally, the use of the case study method as a primary research strategy brings
with it an inherent limitation in that the research findings cannot be generalized beyond
the bounds of the case. However, this limitation gives way to the overwhelming strength
of the method, which has allowed for the examination of phenomena within a real life

context.
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Chapter Two

SOCIAL DEVELOPMENT

The concept of social development is amorphous. It is not housed in a single academic
discipline nor can it be reduced to a single method, theory, or action. It is not gifted with a
definitional precision nor canit be limited to either a goal or a process. Despite these
seeming insurmountable obstacles, it remains a powerful idea that coheres a focus on
human subjectivity with a concern for enhancing well-being through a process of
harmonizing human development in all its facets: social, political, economic, cultural,
spiritual and economic.

Our task in this Chapter is to explore the concept of social development, its
antecedents and it uses. We will survey the concepts of social change and social welfare
as they apply to social development and trace the initial conceptualization of social
development and how it has been applied in the context of the UN, the World Bank and in
the academy of social work. We will then look at four other analytical themes that have
had and continue to have an impact on the understanding of and practice of social
development: feminism and gender, the notion of people centered, participative
development, social ¢ apital and social e xclusion. Finally, we will draw a summary of

components based on the preceding survey of social development.

Social Change

As with most all conceptualizations of social change it is very difficult not to take a
chronological approach in the discussion. Further, the path of this chronological
discussion is well researched and documented particularly in the social sciences (see
Midgley 1995; Nisbet 1979; Rist 1998; Smart 1992). Our attempt here does not depart

from a chronological construct. However, it is an abbreviated and selective approach that



highlights those areas that have a particular a relationship to the social development
concept and our research perspective.

Attempts to track and unravel the process of social change are very old. From
ancient times, human beings both as individuals and as societies have sought to explain,
describe, define or otherwise attribute causes to the changes they experience in their lives.
Many ancient cultures came to identify these changes organically. They believed that
change occurred cyclically in a pattern of birth, growth and decay. These can be found in
the earliest rendering of human experience in myths and legends. For the Chinese this
meant that society grew more organized and prosperous but then declined into
disorganization and decay eventually to begin the cycle once again toward organization
and prosperity (Midgley 1995: 38). Slightly different but nonetheless cyclic is the classic
Indian conceptualization of samsara— the almost unending spirals of re-births. In its
pristine Upanishadic abstraction, samsarais a journey to and a discipline for s piritual
truth. However, in later understandings, rebirth results from some error of the soul and
samsara becomes a ‘dragging chain’ of fate (Radhakrisnan 1989). Midgley argues that
the difference between the Chinese conception and that of the Indian understanding
emanates from the fact that the Indian Cycle began with a golden age and declined into
cycles thereafter. For the Chinese there was no golden age to come from or to which it
was possible to return (Midgley 1995: 38).

For the Greeks, there is a progression of thought on explaining social change.'
Initially, they believed that their society was in continual decline from the ‘golden age’
(Hesiod, about the Eighth Century B.C.) Later, it was argued that change came about in

cycles moving from birth, growth, and decay (Heraclitus, Fifth-Fourth Century B.C.).

! Midgley makes the observation that the concept of the golden age was not exclusive to the Indian
notion (Midgley 1995). The Hebrews and the Greeks also held that society began from a ‘golden age’. How
it has moved, who moves it, and how it will move in the time to come form the basic difference.
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Heraclitus further held that opposites fusing together, known as the dialectic, propelled
change. Midgley, among others, points out that this notion of the dialectic had an
important affect on social thinkers of the Eighteenth and Nineteenth Century particularly
that of Hegel and Marx (Midgley 1995; see also Nisbet 1969; Rist 1998). Plato (Fourth
Century B.C.) while influenced by Heraclitus, held to the view that society declined and
continued to decline from a ‘higher’ state of civilization [golden age] (Midgley 1995; also
see Nisbet 1969; Rist 1998; Smart 1992; Tarnas 1991). Holding to the view of cyclic
change, he maintained that change was not a result of fusing opposites but was being
directed by a ‘supreme’ being.

Plato’s student Aristotle argued that these cycles of birth, growth and decay were
those of ‘nature’—a process of becoming and growing and beginning all over again
duplicating what had gone before (Nisbet 1969; Rist 1997; Tarnas 1991). In these cyclic
views of change, almost nothing could alter the pattern. Even cataclysmic events of
nature or human action were seen as temporary deviations that in due course would return
to the ‘normal’ progression of the cycle. Social well-being was achieved by accidents of
the elements, gratuitousness of the gods, and humanity remaining in their social places
and roles. The human person was a sublime participant in a series of e vents beyond
human control so that well-being was tied inextricably to fate.

It was not until the rise to prominence of Judaic-Christian abstractions of history,
reality and change that we see a definitive shift, at least in the West, away from the
unending cognate cycle (Fukuyama 1999; Nisbet 1969; Rist 1997; Tarnas 1991). From
the creation narratives to the enslavement in Egypt through to the Babylonian Exile, the
stories of the Old Testament portray change in Hebrew society as the consequences
resulting from how close human action mirrored that of divine will. Human well-being
was dependent on God and how well humanity followed God’s will.

Building on Aristotle’s understanding of ‘nature’ as a process of becoming and

growing and applying the tradition that emanates from its Judaic heritage, Christian
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scholars like Augustine began to formulate the idea that social change is influenced by
God and by the interaction of the human and divine—The City of Man and The City of
God (see Fukuyama 1992: 55-57; Burt 1999). In his arguments, Augustine departs
company with Aristotle on the points of decay and repetition. For Augustine, humanity is
transcendent and is on a journey back to the creator God during his or her earthly
existence. Human history is a record of this journey, which can be traced and divided into
what Augustine termed epochs. In this formulation, there is no room for retrogressive
cyclesbuta constant quest and movement to something better (Midgley 1995; Nisbet
1969). Change is seen as linear, is understood to be progressive, is universal, and results
from human action inspired and tempered by God (Burt 1999: 12-15). The human person
is more than a sublime participant in the creation of and in living out of a better human
existence. Humanity is the significant actor and assumes the responsibility to better
human existence ‘so that it might gradually rise from earthly to heavenly things, and from
the visible to the invisible’ (Augustine’s City of God, Bk. X, 14, quoted in Nisbet 1969).
However, this betterment was understood primarily on the spiritual plane and not so much
on the temporal plane. Social and personal change was a turning toward the will of God,
which may or may not have involved a significant difference in actual lived existence.
While human freedom and action were affirmed components of change, the
primacy and immutable nature of divine will was never subjugated. Throughout the
Middle Ages divine will was time and again the bedrock of philosophical arguments as
well as social action. The road to a better human existence in this period of blurred lines
between philosophy, theology and political ideology, was intricately linked with divine
revelation sourced from the Bible, and the teaching and tradition of the Church. To an
extent, the temporal rulers (crowned and blessed by the Church) were also interpreters of
this revelation. Attempts to think differently from this tradition were considered suspect
and until Luther, the status quo remained significantly unchallenged. As in all ages there

were surreptitious literary exceptions. Sir (Saint) Thomas More’s celebrated work, Utopia
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was a prime example. Influenced by Plato’s Republic and Augustine’s City of God,
More’s Utopia imagines and depicts an ideal society where harmony reigns, there is
freedom of belief, persons are solicitous of one another, goods and services are held in
common, there is no acquisitiveness, where war is abhorred, and peace is sought at all
costs—a very different society from the one in which he lived. More’s description is
ultimately a critique of the existing social realities and suggests a direction if not an
outright goal of social reform.

The impact of such works and thinking was double edged. On the one hand, these
writings provided creative alternatives to the status quo in terms of visioning better
human existences. On the other hand, they challenged the current p ower dispensations
(that were invariably argued to be ordained from God) whether political, social or
religious. Utopian thought would come to be grist for the mills o f social thinkers and
social action in the late nineteenth and early Twentieth Century and an important
influence on social welfare (see Midgley 1995). For the Church it was anathema as it was
akin to creating heaven on earth and would not be resurrected as a legitimate source of
inspiration until the papacy of Paul VI in the 1960s.

While utopian thinking was stimulating, it did not offer the serious challenge to
the Christian (Augustinian) notion of change that the Enlightenment would and did.
Retaining the basic understandings of change and history that Augustine developed,
Enlightenment thinkers (Eighteenth Century) argued that the human person was the sole
catalyst for change and the primary creator of history (Rist 1997; Nisbet 1969). In
Enlightenment thought, human reason and experience bolstered by empirical observation
and scientific discovery and method are the lone and legitimate sources of inspiration and
temperance of human action to better human existence. Transcendent revelation or
participation is no longer a prime or legitimate source of understanding. Human progress
depends entirely on human ingenuity and wherewithal. Social and personal well-being are

achieved solely by human intervention and action. Humanity controls its destiny. The
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acceptance of this idea has unequivocally changed the way humanity understands,
responds to, participates in and, eventually authors change for good or for bad. It has been
the fulcrum on which the materialist (capitalist, socialist, as well a market) ideas of social
intervention and reality pivot. And it is definitely the trajectory that has given rise to the

possibility of intervention to bring about or enhance social well-being.

Social Welfare

It is said that the strength of a chain is determined by its weakest link. The same logic can
be applied to determine social well-being. The prosperity or welfare of a society may be
determined by the manner in which its weakest members live and are cared for—a
disarmingly simple notion but one that has fueled intense political, social, philosophical
and religious debates for more then seven centuries. At the heart of the argument lies the
question, ‘What is to be done with those who are less fortunate?’

In ancient days, the answer came in the form of assistance from the clan, family or
caste. Social cohesion and responsibility dictated that the ‘group’ was solely responsible
for its weaker members. Charity was also a means of aiding the poor. It was enshrined in
all major religions: Islam, zakat; Christianity, alms; Hinduism, danam; Buddhism, service
to fellow humans. As we move on in history, we see this concept of altruism expanding to
include the beneficence of the ruling classes and the state.

In Europe, early codification of governmental provision of assistance for the poor
came in the form of the ‘Elizabethan Poor Laws’. The statutes, which originated in 1349,
were in force in England in one form or the other for over five hundred years. Initially
conceived as a means to deter or rid the country of begging, some authors contend that
the statutes were means of social control particularly in stemming the tide of migration to
towns and cities of the traditional feudal workforce. The influence of these statutes over
time has been considerable. It shifted the onus of caring for the ‘poor’ from a system of

charity sponsored by the Churches and social organizations to the state. The method in
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this ‘care’ took the form of an evolution of sorts. It began with repressive measures that
continued to be residualist (charity oriented) and eventually evolved into a more positive
obligation. The essential logic behind the statutes was that the individual person had
control of his or her prosperity and thus has control over whether s/he is poor or not. The
state was seen to be there to make sure that if the person was poor, that s/he did not
become a burden or nuisance to the general populace.

The industrial revolution wrought major changes in many spheres of life in
England, not least of which being state responsibility and intervention in dealing with the
issues of poverty and social welfare. As societies moved from traditional feudal-
agricultural-rural to more urban-democratic-industrial based lifestyles the attention to
‘social problems’ created by this shift became more pronounced. There were issues of
sanitation, health, public safety, unions, transport, crime, education, housing and
indigence to name a few. The high concentration of the populace in these urban centers
required the state to act in ensuring a standard of welfare for the citizenry. Some
researchers claim that these attempts at providing social services were actually the way
the state enforced a code of ‘right’ action on a largely agrarian oriented populace (see, for
example, Escobar 1997). Whatever be the case, the growth of urban areas eventually led
to systematic attention being paid to the provision of social services to meet the social
needs (ills) of society. The character of the provisioning was largely reactive rather than
proactive. Welfare meant cure and not prevention, nor positive lifestyle enhancements.

The Great Depression and World War II caused significant shifts in approaches to
state sponsored welfare initiatives in Europe and North America. While largely
reactionary in their initial conceptualizations, these welfare initiatives were more
positively based constructions to assist those in need. To respond to social ills during the
depression in the United States, the government brought about the New Deal, which
produced social security provisions, government sponsored job corps and protective

government regulation in banking, employment and insurance. World War II created
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massive rebuilding in war torn countries of Europe as well as a need for systematic
attention to the return of military personnel to the civilian labor force and a shift in focus
to more peaceful lifestyle pursuits. Major examples of government programs in these
arcas were the Marshall Plan that in effect rebuilt a decimated Europe, the
implementation of the Beveridge Report in the United Kingdom, providing for socialized
medicine, job training, housing and finance and in the United States, the Servicemen’s
Readjustment Act, popularly known as the G.I. Bill, which provided for education,
unemployment benefits and loans for returning troops.

The colonization process also presented a rich arena for intervention in human
well-being. However, the colonies were seen primarily as a resource for raw materials
and raw labor to fuel the in the industrial appetite of European colonizers and much of the
social welfare provisioning was left to missionaries and the Church, indigenous societies
or the local monarchs or chiefs (Hadjor 1993; McMichael 2000: 4-13; Midgley 1995: 52-
53; Planning Commission 1963). Over the years, beyond being valued as sources of raw
material, labor and/or farm/plantation produce, the colonies also came to be seen as
potential markets for colonial manufactured goods (McMichael 2000; Midgley 1995).3

The transformation of the colonies into contributing markets for European
finished goods, the move to more direct governance of the colonies by London and the
initial independence moves (at least in the case of India) ultimately led to a realization
that fostering economic growth and some political representation/autonomy in the
colonies was advantageous (Midgley 1995; see also Corbridge and Harriss 2000; Spear

1978: 207-214). In order to achieve this much work was needed on the social front. This

? The colonial administrations were setup mainly to keep the peace and maintain law and order.
The primary reason being that the trading companies could go about their business unhindered. Very little
or no attention was paid to the social welfare development of the native populations. At most a few schools
or the odd sanitation or health or city infrastructure project would be undertaken in major urban centers as
well as relief work when major calamities struck (see, for example, Blunt 1938).

® The development of these markets, especially during the Great Depression, was aided by
regulation and taxation, w hich were to the detriment o f the local production. Famous examples o f these
restrictive development policies include for instance, forbidding the production of finished products and the
cloth and salt tax in India.
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resulted in the c olonial a dministrations becoming more cognizant and proactive in the
provision of social services, education, health and social infrastructure along much of the
same parameters as those provided in the United Kingdom (see Midgley 1995; Colonial
Office 1955: Appendix C, §6-9). More importantly, this process of welfare provisioning
in the colonies ultimately contributed to the development of a new approach to social
progress and well-being, based on the integrated conceptualization that economic
development alone would not suffice without concurrent development in terms of local
community participation and progress and requisite social service provisioning. This new

approach came to be known as social development.

Social Development: Initial Conceptualization4
The decade following World War II was undoubtedly a decade of vast social change in
the world. There were tremendous shifts particularly in the West in lifestyles, in political
spheres, in economies, in education, in science and technology, in communication, in
production and even in religion. The change was rapid and extensive and not all areas or
peoples of the world benefited from the newfound prosperity. In fact, the gaps seemed
more vivid than ever before. It was in this atmosphere that the British Colonial Office
convened the Ashbridge Conference in 1954. The stated goals of the c onference were
threefold: to develop ‘ objectives of a comprehensive policy o f s ocial development’; to
determine the ‘machinery to put it into effect’; and suggest the staff and training required
in its implementation. Eighty officers attended the conference from thirty territories. The
conference was well timed as many of the areas the colonial office held under its purview
either had just gained independence or would in the very near future.

In its report, the conference defined social development as ‘nothing less than the

whole process of change and advancement in a territory, considered in terms of the

4 Culled from Colonial Office 1943, 1954, 1960 and Midgley 1995.
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progressive well-being of society and of the individual’. The conference was careful in
detailing that social development was not a sum of its parts (e.g. community
development, and education plus health care). Nor was it ‘the specific task of separate
departments’ that would normally comprise social services. It was to be a common
objective that is to remain fundamental to all areas of government. It was to imbue all
aspects of administration and life such that all undertakings whether large or small, social,
cultural, economic, or political would be influenced by its principles. The Conference
argued that certain elements from community development and social welfare were
fundamental, constitutive and ‘inseparable’ elements of social development. These
include personal initiative, self-help, active participation of the local community, and
remedial activities and programs to assist those who could not or who did not have the
wherewithal to help themselves, e.g. the ‘ handicapped’, and ‘ unfortunate’, to be fully
functional in society and enjoy the benefits that accrue from that functioning. The
conference further argued that the essential elements contributed by social welfare should
not remain at the ‘remedial’ level but should become proactive and address the causes of
society’s ills.

The Conference utilized objectives drawn from notions on mass education and
community development formulated under the aegis of the Colonial Office in 1944 and
1948 respectively for the African colonies. The objectives it held were still ‘largely valid’
and required ‘emphasis’ in the policy formulation of social development. These
objectives included:

e That social development not be limited to a rural bias but rather that

communities and people in cities and towns also be included;

e That ‘the approach to social development must be made from a spiritual view

of man’;

e That family life be ‘strengthened’;
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e That cultural expression be capitalized on to build up ‘a feeling of
community’; and
e That identification, training and cultivation of leadership and a sense of
service in and to the community was an essential ‘means of reaching and
invigorating society as a whole.’
In addition to these objectives, the Conference detailed three more as integral to the
overall social development policy approach. First, it argued that the government must
stay up to date with ‘trends’ and policies in all spheres in order to guide the social
development process. Second, while community development programs of self-help and
self-initiative have the potential to ‘reduce social casualties’ it would not be wholly
sufficient and provisions would continue to be required under traditional remedial
programs of social welfare. However, these welfare provisions needed to be integrated
more directly in the overall social development policy. Finally, it was stated that within
the context of social development, ‘intensive study’ of ‘social structures’, ‘forces of
change’, and communities are required to better understand the forces that underlie
societal well being and progress.
These core concepts of social development have remained durable in one form or
the other in British development policy over the years and as such have been a key
resource in the revival of the paradigm not only in Britain but throughout development

policy considerations (see Midgley 1995; ODA 1993; ODA 1995; WSSD 1995).

Social Development at the United Nations

The genesis and primary reason for the establishment of the United Nations (UN) may be
summed up as improving welfare of the world. The UN seeks to provide a forum ‘of co-
operation, security and peace for its member nations’ (see United Nations 1962 and the
Charter of the United Nations §55). It is committed ‘to higher standards of living, full

employment and conditions of economic and social progress and development’. It seeks
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‘solutions of international economic, social, health and related problems; and
international cultural and educational co-operation’. It is committed to ‘universal respect
for and observance of human rights and fundamental freedoms for all without distinction
as to race, sex, language or religion’. This broad articulation of goals for social progress
is the comerstone of the United Nations’ philosophy of social development. In its
discursive form, it resonates with the conceptual formulations of the policy of social
development put forth by the colonial welfare administrators in 1954 and discussed
above. However, in practice the reality has been quite different.

During the 1950s, the activity of the United Nations in the area of social
development consisted largely of promoting charitable and remedial social welfare
activities. In addition, it also undertook major research projects to produce inventories of
‘global social conditions and problems’. A notable example was the publication of the
Report on the World Social Situation in 1957. The report illuminated the notion that
unless social welfare was improved upon in the world, there could be no ‘permanent basis
for international stability and peace’ (United Nations 1962: 9). The main body charged
with the implementation of the United Nations’ commitment to development and progress
was the Economic and Social Council, which interacted with and was supported by many
other specialized agencies in the United Nations system.

Toward the end of the 1950s, an economic growth model of development was the
key concept informing the overall philosophy of development that the United Nations
expounded and put into practice.  The model fundamentally held that the
‘underdeveloped’ world needed modernization along the lines of the industrial revolution
but at a much quicker pace. Symbolized in the ‘big’ projects of irrigation, electrification
and heavy industry, these development attempts were in the United Nations’ own
assessment in the 1990s, ‘largely divorced from community social structure and
involvement’. Not only did the program of modernization precipitate economic action,

but the Bureau of Social Affairs was required to turn its attention and focus on countering
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and averting the problems such modernization would produce: deserted farmsteads,
burgeoning slums, alcoholism, infectious diseases, dehumanizing working and living
conditions, p rostitution and the exploitation of children. Ittook its lead in this action
from the experience that ‘scarred’ so much of the industrialized west during the industrial
revolution! The modemization approach to development and its economic frame of
reference for social progress would not be seriously reviewed until the end of the 1960s.>

Toward the last half of the 1960s, a number of noted economic advisors to the
United Nations led by Gunnar Mydral, raised alarms over the mono-dimensional
development approach being followed by the UN. They argued that the over-emphasis on
economic growth and modernization was tipping the balance and needed correction.
They were convinced that there needed to be a harmonization o f social and economic
policy. The two must be integrated for development to occur. The affects of these
arguments were to be far reaching. They jump-started a self-evaluation in 1966 that
culminated in the United Nations refocusing its attention on the inter-dependence of
social and economic development and the process of growth and change (see Omer
1979).

In 1969, the General Assembly adopted the United Nations Declaration on Social
Progress and Development. Besides affirming the inter-dependence of social and
economic development, the Declaration called for a more just social order, active
participation of all elements of society, equal opportunity for the marginalized, the right
to work and the elimination of poverty. It also firmly promoted the position that social
development was a national concern and each nation had the right to determine its own
objectives. A particularly insightful and revealing statement, in this same genre, was that

of the Working Party on Social Development. They argued categorically that social

5 We note that the critique of modernization in the mid 1960s under the rubric of the ‘dependency
theory’ while cogent in proffering a fundamental analysis that the western-centric model development
assistance was in fact creating massive dependence and further entrenching p overty in fact did not have
much sway with the UN.
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development was not ‘merely a by-product’ of economic growth. ‘In many ways’, they
asserted, it was a ‘prerequisite’ for growth. They called for a radical way of viewing
social development. The Working Party held that for a genuine reformulation and
conceptualization, social factors could not just merely be incorporated into economic
thought but that economic understanding must be returned to its more fundamental social
science base (United Nations 1971: 4-6; see also Omer 1979; Midgley 1995: 56-57).

The realization that ‘development’ in the world was greatly askew, that many of
the countries were worse off than they were a decade earlier, and that the whole notion of
social progress/development was integral to overall development, provided fertile ground
to explore new possibilities. However, after declaring the second development decade in
1970, which committed the United Nations to development in a ‘global’, ‘integrated’ and
‘unified’ manner in ‘all spheres of social and economic life’, one of the UN’s first
initiatives was entirely economic in focus (Rist 1998: 143; Sachs 1992: 14). Having its
foundation and inspiration in the Non-aligned Nations Movement, a resolution was
proposed that the United Nations commit itself to ‘work for the establishment of a New
International Economic Order (NIEO) to be based on equity, sovereign equality,
interdependence, common interest, and cooperation among all states..’. The resolution
called for a process to ‘steadily accelerat [e] economic and social development and peace
and justice for present and future generation...” The inclusion of social development as an
essential component was essentially rhetorical. The NIEO had at its core a traditional
economic view of development: ‘economic growth’, expansion of ‘world trade’, and
‘increased aid by the industrial countries’ (Rist 1998: 149). E ventually, the weight of
political decisions and the necessity of re-distribution on a global scale sank the proposal
but not without the entire machinery of the United Nations applying its full institutional
might to the debate, research and proposed plans for its implementation (Rist 1998: 153).

This happened in 1974.
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On a parallel track and at the time quite overshadowed by the interest created by
the NIEQ, the World Bank, under the direction of Robert McNamara, began a shift in its
basic policy of funding. At the Board of Governors meeting in 1972 held in Nairobi,
McNamara called for countries of the south to realign their ‘growth targets in terms of
essential human needs: nutrition, housing, health, literacy and employment’. This
approach came to be known as the Basic Needs Approach to development. It would come
to directly challenge the concepts of the NIEQO. It was an approach that moved pointedly
to the local and to the grassroots without sacrificing the continual push for economic
growth. It shifted the development debate slightly beyond the traditional and prevailing
macro-economic understanding to a more micro-level analysis and point of entry axis.
However, from its initial conceptualization at the World Bank it did not hold much sway
at the United Nations, which was much more interested in pursuing the concepts of
NIEO, the agenda of the majority of the member nations, albeit not those with the most
power and influence.

As the NIEO faded in terms of the possibility of implementation, a number o f
initiatives surfaced within the UN. Three are critical to the notions of social development
and its eventual rise to prominence and development by the United Nations. The first was
the report appropriately titled, What Now?, published in 1975 by the Swedish-based Dag
Hammarskj6ld Foundation. The report returned afresh to the fundamental belief that
development was more than economic growth. The report argued that it necessary to
respond to culture, to the needs of the poorest of society, to encourage self-help and self-
reliance, to be integrated and harmonious with the natural world and to usher in structural
change that would bring about social equality and respond to new political realities (Rist
1998:155-157; Sachs 1992: 15). The report called this approach ‘Another Development’.

The second initiative was the adoption by the International Labor O rganization
(ILO), a specialist body of the United Nations, of the Basic Needs Approach. The ILO

was the first UN body to step out of the principles espoused by the NIEO and promote a
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wholly new way of development. The third initiative was the endogenous development
approach taken by the United Nations Educational, Social and Cultural Organization
(UNESCO). In it, UNESCO argued that it was not necessary or desirable for
‘developing’ nations to ‘mechanically’ replicate ‘development’ of the industrialized
western nations. Instead, development would be based on the particularities of the culture
of individual countries. This idea was short lived and disintegrated under the weight of its
own arguments (Rist 1998). Nevertheless, it further served to undermine the NIEO
approach within the UN system.

If the second development decade of the 1970s offered a glimmer of hope for a
revitalization of the notion of social development, the eighties decimated it. Portrayed by
many as the ‘lost decade of development’, the prevailing model of development was
decidedly ‘neo-liberal’ (Brohman 1996: 132ff; Escobar 1995; E steva 1992; Rist 1998;
United Nations 1994: 9). Emanating from the thought and experience of neo-classical
economics, it constituted a ‘counter-revolution’ in development thinking (Toye 1987). It
saw development as the promotion of market-led growth, free trade, increased savings
and private investments. Associated with these elements were low wages, gradual
industrialization, global integration of markets and economies, and progressive ‘trickle-
down’ benefits to all social classes (Brohman 1996: 31). Relatedly, the major thrust of
development policy in the 1980s was ‘structural adjustments programs’ (SAPs).

Conceptualized to deal with the debt and to reorient countries, especially those of
the south, towards the neo-liberal model of development, the international financial
institutions proceeded to coerce countries in the south, particularly in Africa, into
undertaking these extreme measures of economic austerity. They essentially ‘dismantled
states in the south with the same enthusiasm that they applied to strengthening them in
seventies’ (Rist 1998: 173). The social costs of this dismantling were largely borne by
those most at risk: the working class, peasants, the informal sector, the elderly, poor

women, children and ethnic minorities (Brohman 1996: 177). The social d imension of
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development was lost. ‘Top down’, ‘hard ball’ economic policy ruled the day with little
or no concern for, or expenditure on, welfare realities, customarily the responsibility of
nation states and manifest at the local level. In fact, many of the social programs
instituted in previous decades were severely modified or wholly scrapped as part of the
economic austerity policies imposed on governments subject to these macro-economic
reform strategies (Rist 1998: 171). All the protest the United Nations could muster in
such an environment was to call and work for a ‘human face’ to the adjustment policies.
This amounted to no more than humanitarian efforts at making the adjustments less
painful and ‘more acceptable’ (Cornia, Jolly and Stewart 1987).

Despite the harshness of the neo-liberal model, hindsight suggests there were
some ‘positive aspects’ to economic adjustment. The massive context changes in
countries of the south, created in part by the introduction of SAPs, coupled with the
growing recognition of the suffering of people under their impact, brought about a
sobering realism to development thought and practice:

...development cannot be imposed from without in a top down manner’

and ‘it is not about financial flows’ but ‘concems the capacity of the

society to tap the root of popular creativity, to free up and empower people

to exercise their intelligence and collective wisdom (Levitt 1990: 1954

quoted in Brohman 1996: 186).

While not new, this understanding of the essence of development was worthy of
repetition at the time and gained credence in the 1980s especially among activists and
professionals working in NGOs and researchers involved with the social aspects of
development. To some this shift in development thought and practice signaled the
‘progressive dissolution’ of development economics as the world had come to know and
experience it (Escobar 1995: 94). To others, it signaled the dawn of a ‘post development’
age (Rist 1990 as quoted in Esteva 1992: 16 and Rist et. al. cited in Rahnema and

Bawtree 1997: xix). Whatever may be the case in terms of characterization, by the 1990s

the critique had had a definite impact on the United Nations and a number of bilateral
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development agencies and eventually the international financial institutions as well,
particularly the World Bank.

While the shift to an integrated and socially aware understanding of development
did not occur overnight in the United Nations System, a retrospective view suggests there
are visible signs that a progressive transformation has occurred. Three major a ctivities
give us valuable insight into this shift. The first is the South Commission. Independently
established in 1987 and headed by Julius Nyerere, it was not an ‘official’ institution of the
United Nations. However, its efficacy was housed in the fact that many of the members of
the Commission were United Nations veterans in one form or another, that United
Nations agencies provided material and moral support assistance and that the
Commission engaged itself in issues that were critical to the development agenda of the
United Nations.

In its final report, which was unanimous, the Commission defined development
as ‘a process, which enables human beings to realize their potential, build self confidence,
and lead lives of dignity and fulfillment’ (South Commission 1990: vi, 10). The major
components in the process of development outlined by the Commission echo many that
had been articulated in the 1970s. They included people-centered strategies; self-reliance
fuelled by the south’s own resources; meeting of basic needs (food, health, education, and
employment); social justice and equity; a progressive move to democracy and freedom to
insure human rights; and economic growth reoriented to provide for basic needs. Most of
this agenda resonates with goals of social development and as we will see, has been
assumed in its articulation within the United Nations.

The second activity was the establishment and publication of the Human
Development Report by the United Nations Development Program (UNDP). The goal of
the endeavor was to ‘produce an annual report on the human dimension of development’
(UNDP 1990: iii). To this end the project team devised an index called the Human

Development Index that attempted to gage and quantify the progress of peoples beyond
49



the impervious economic indicator: gross domestic product (GDP). They did not stray far
from the GDP as it was included in the index but they did add to it some significant social
components: level of education, human liberty, and life expectancy. While the index is an
important feature of the reports, what is more helpful perhaps, in detecting a shift in
development perspective, is the accompanying discourse. In the maiden report, the
administrator of the UNDP, William H. Draper III, asserted, ‘...we are rediscovering the
essential truth that people must be the center of all development. The purpose of
development is to offer people more options. One of their options is access to income—
not an end in itself but as a means to acquiring human well-being’ (UNDP 1990: iii). ©

The Report signaled that the understanding of development at the United Nations
had shifted, with the understanding that the economic and the social dimensions of
development as an integral whole. Moreover, social development was seen as being far
more important than simply providing a ‘safety net” when development economics failed
or faltered. People were recognized not merely as commodities or mobile units of labor
but as active participants in the development process.

The third visible sign of the shift in the United Nations’ perception of
development was the convening of a series of world conferences on issues of human
development. The Conferences were a part of the fiftieth anniversary celebrations of the
United Nations (Rist 1998). Undertaken to explore issues of development such as
education, child welfare, environment, human rights, social development, population,
women, and human settlements, these conferences pointed to the fact that the United
Nations was ‘moving away’ from a single approach to development, clearly

understanding that different spheres would require different strategies (Pandey 1996: 68).

® This ‘rediscovery’ is further evidenced in the Report’s definition of human development: ‘Human
development is a process of enlarging people’s choices. The most critical are...to lead a long, healthy life,
to be educated, and to enjoy a descent standard of living. Additional choices include political freedom,
guaranteed human rights and social respect’ and in its stark admission that ‘...excessive preoccupation with
GNP growth and national i ncome accounts has obscured that powerful p erspective [ that d evelopment i s
people centered and income is a means not an end]’ (UNDP 1990: 9-10).
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The conferences were massive undertakings involving primarily governments, but
also NGOs, intergovernmental agencies, researchers, private enterprises as well as the
media and other stakeholders.” Each conference had the unique feature of building on the
resolutions and insights of the previous conference affording the opportunity for a
valuable consistency of thought and purpose (Pandey 1996: 69). For social development,
the pinnacle in the series of conferences for social development was the World Summit
for Social Development (WSSD), which took place in Copenhagen in March 1995.

The Summit was convened in December 1992 through a resolution of the General
Assembly of the United Nations. It was called together amidst what the UN called
‘profound social instability and change’, at a time when ‘there is moral and philosophical
as well as e conomic malaise that is eroding solidarity among people’ (United Nations
1994: i). The core themes of the Conference were poverty, employment, and social
integration. In its final proceedings, the conference adopted the Copenhagen Declaration
on Social Development and a Program of Action. While the Conference itself shared
many similarities with other conferences that the UN had organized and sponsored, there
were at least three significant novelties to this Conference. Curiously, all three constitute
a substantial part of the conceptual foundation of social development: leadership,
planning, and evaluation.

The first novelty was the Conference itself as it was the first time the UN had
gathered together heads of state and governments to discuss the ‘signiﬁéance’ of social
development (World Summit for Social Development hereinafter WSSD 1995: 3). After
fifty years of articulating the importance and imperative nature of social development in
the world, there was truly a possibility of raising its priority and primacy within

international policy. The second was an important change in language. Throughout the

? We should note that NGOs were not equally welcome at all conferences in which case they
organized parallel conferences to get their views and concerns publicized. It was not until the City Summit
in Istanbul in 1996 when NGOs were accredited as participants in the UN organized conferences.

51



document but particularly in the ten point ‘ action plan’ the Conference used the word
‘commitment’ as opposed to ‘principles’ or ‘objectives’ (Pandey 1996: 73). This was an
intentional usage. The Conference was not meant to be a meeting simply for study or
aﬁalysis but one of commitment—a commitment to act (see Martin 1995: 397). The third
novelty was this very commitment to act. The Conference was able to outline actions at
various levels: international, regional and national. To these points of action, they added
review and evaluation mechanism at all levels.

The content of the Declaration and Action Plan is fairly extensive. Some of it
revisits themes articulated particularly in the Charter of the United Nation and in the 1969
Statement on Social Development. Other parts incorporate insights from prior
conferences and emerging theory from development studies and understanding. Some
examples include:

e The principle adopted at the Conference on Environment and Development

1992 that states ‘broad based sustained economic growth...respects the need
to protect the environment and the interests of future generations’;

o The necessity of protecting children as promoted through the declaration made
by the World Summit for Children 1990 and the Convention of the Rights of
the Child; and

e The need to foster equality and equity between women and men in all spheres
of human interaction and to promote women’s leadership in these areas as
advanced at the conference assessing the United Nations’ ‘Decade for
Women’ held in Nairobi 1985 and those maxims that would arise from the
Fourth World Conference on Women (see WSSD 1995).

The document made no attempt at defining social development. However, on

reading the document, it becomes clear that the Summit understood social development as

‘well-being for all’ and the absence of this well-being as social distress which must be
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addressed (WSSD 1995: 3, 6). It is from the analysis of social distresses that the Summit
drew out principles and goals. Broadly, it committed itself to a ‘political, economic,
ethical, and spiritual vision of social development’ (WSSD 1995: 9). While political and
economic were familiar territory, the ethical and spiritual dimensions of development
were new and overt inclusions to the overall understanding in the UN concept of social
development.

The addition of these dimensions constituted a substantive paradigm shift and
caused a vital reordering of priorities. No longer was economic growth or political power
the rhetorical core of social development, it was now very firmly people. The Summit
committed itself to social development based on human dignity, cooperation, mutuality,
and respect of diversity in culture, religion and values (WSSD 1995: 9). It saw people at
the center and economic and political processes as supporting and assisting their
development, with their participation (WSSD 1995: 9). It saw the family as the ‘basic unit
of society’ and held that ‘it plays a key role a key role in social development’ (WSSD
1995: 9). This people-centered understanding created a refocusing on an integrative
framework for social development. Examples include protection of the environment as a
responsibility for ‘present and future generations’; the mutuality between national
responsibility and collective commitment’ of the international community; the linkage
between economic, cultural and social policy; and the interdependence of public as well
as private organizations in the social development process. New additions to the
integrative framework were the call of democracy, freedom of movement of peoples,
respect for indigenous peoples, social protection for the marginalized and vulnerable, and
the necessity of transparent and accountable governance (WSSD 1995: 9-11).

The five-year review mandated by the Summit to evaluate the progress of social
development in the world was held in Geneva in 2000. The meeting was generally felt to
be a low-key event and the considered opinion of the session and what the General

Secretary reiterated in his report to the General Assembly was that overall, ‘progress was
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largely uneven’ (UN 2000: 3). For the UN itself, however, there had been some progress
in attending to the vision of the WSSD. In a report of action taken, it is clear thata
significant number of agencies in the UN system have been more than rhetorical in their
promotion of the social development agenda (see Division for Social Policy and
Development 2001: 4-52).

Recurring themes discussed during the session included globalization; the debt
burden in countries of the South; enabling environments for social development; and
declining levels of official development assistance [ODA] (UN: 2000: 3; Barnes et. al.
2000). What is striking about this list and the discussions held is that three out of the four
themes point to the social impact of economic policy and in so doing furtively point to
primarily e conomic solutions to e nhancing w ell-being. For e xample, the discussion on
globalization largely concentrated on global markets and the economic advantages that
can accrue to the participants. As an aside, the social impact commentary from the WSSD
was soberly appended indicating that the insights and actions tendered by the WSSD
concerning globalization are still fresh and need attention.

Despite an unfinished and extensive commitment agenda developed at the WSSD,
the session elected to adopt ‘further initiatives’ as a ‘concerted’ effort toward social
development (UN 2000: 3). These further initiatives are fairly general commitments to:

e Developing an enabling economic, political, social, cultural and legal

environment for social development;

e Poverty Eradication particularly the elimination worldwide of ‘extreme’

poverty by 2015;

e Full Employment;

e Gender Equality;

e Provisions of adequate education and health care for all,

e Africa and other ‘least developed countries’;
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e Inculcating social development priorities into structural adjustment programs
(SAPs),

¢ Bolstering social cohesion;

e Restructuring resource allocation; and

e Social development cooperation.

The commitments themselves break very little new ground. They either reiterate
or amplify statements or positions held at the WSSD or other conferences (for example:
The Beijing Conference on Women or the Rio Conference on the Environment). They are
also of a ‘general nature’ and nearly devoid of any practical program or targets of action
or implementation that risks relegating the commitments to rhetorical characterization
(UN 2000: 6). However, this reiteration notwithstanding, the discussion did yield a
substantive new advance. In the consideration of regulating markets in the context of
national legislation, the session adopted a stance on corporate social responsibility and its
link to social development (Barnes, et. al. 2000; UN 2000: 16). The session argued that
social corporate responsibility must be encouraged so that it contributes to social
development goals. To accomplish this the session called for:

e ‘. .increased corporate awareness of the interrelationship between social

development and economic growth’;

e *‘...alegal, economic and social p olicy framework that is just and stable to

support and stimulate private sector initiatives...’; and

e °...partnerships with business, trade unions and civil society...in support o f

the goals of the Summit’ (UN 2000: 17-18).
This overt linkage between corporate social responsibility and social development
constituted a first in terms of a consensus text on this topic and certainly a first in terms of

UN articulation on social development (Bames, et. al. 2000).
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To sum up, social development in the UN has undoubtedly had a variegated but
consistent consideration. Over the years, this consideration has traversed a wide spectrum
particularly in how social development is to be achieved. In our discussion above, we
have seen this spectrum include the promotion of social development as a residual
outcome of e conomic d evelopment and as a means to mitigate the negative e ffects of
economic growth and modernization. The spectrum also incorporates the near radical
understanding o f s ocial development as the prime precursor to economic advancement
and a necessity to systematically focus development activity on the social dimensions of
human welfare rather than relegating these dimensions to a subsidiary consideration in the
process of an economic development paradigm. In addition, the spectrum soberly
displays a profound regression that consigns social welfare concerns to a mere analgesic
role in economic development predominated by structural adjustment processes. Further,
we see in the spectrum the broad paradigm shift of the 1990s to an almost total agreement
of a more ‘socially’ centric model of development and the necessity of this model to
equally predominate alongside economic growth initiatives.

However from our examination we can also detect that despite the social
imperative of human development enshrined in the founding objectives of the UN and the
shift in accepting a more socially oriented model of development as adopted at the WSSD
as well as the other Summits held throughout the 1990s, there remains a consistent
conviction that economic growth considerations are the primary means in addressing and
achieving social development goals. As such, social development is at best a parallel
track that supports and/or enhances economic development initiatives. At worst it
becomes an ancillary function to be pandered to either because of political correctness or
because it makes economic sense. The five-year review of the WSSD clearly illustrates
this point in the UN fora. At a country level, we can see a vivid illustration of this

phenomenon in the five-year plans of India.

56



The dilemma that arises from this outlook of understanding social and economic
development as either parallel universes or as secondary and primary considerations is
that unless there is overt attempts at bringing them together in policy and program
initiatives they tend to have divergent trajectories with very unwelcome outcomes.

We should point out that the oscillation between economic and social
considerations in development ideology and practice at the UN is not a patented
experience nor is it insulated from other stimuli. In fact, the oscillation runs in close
parallel with development ideology, positions, and practice of the Bretton Woods
Institutions—World Bank and International Monetary Fund (see SAP discussion above
and Escobar 1992, 1995) and in the positions held by various blocks of member-nations

of the UN in particular those aligned with the G7 and the G77.

Social Development at the World Bank

The International Bank for Reconstruction and Development, the World Bank, was
established following a conference of forty-four finance ministers at Bretton Woods, New
Hampshire in 1944 as part of a triumvirate® of multilateral financial institutions geared to
restoring the world’s e conomy in the aftermath of W orld War 11 (see Griesgraber and
Gunter 1996; McMichael 2000). The World Bank’s primary purpose was to underwrite
national economic growth in ‘developing countries’ by funding through loans
augmentation of major infrastructure such as roads, utilities and irrigation facilities
(Griesgraber and Gunter 1996; McMichael 2000). It was envisaged that these large-scale,
capital-intensive projects were the machinery of economic development both within
nation states and for the larger world community. When in place, the infrastructure would
considerably add not only to a country’s ability to provide for human welfare for its

citizenry but be a basis of rising standards of living on a global scale (see McMichael
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2000). The funds made available by the World Bank for these projects became the
stimulation and lubricant for economic growth of the world economy as well as the lure
for ‘developing countries’ to adopt pro-western d evelopment models based on c apital-
intensive industrialization (Escobar 1995; McMichael 2000; Leys 1996). More notably,
however, the development ideology needed to support the endeavors of the World Bank —
that of modernization and economic growth — was vigorously promoted as the normative
development model overshadowing any concern for the social dimensions of human
development.

In the early 1970s, the Bank began to consider the social aspects and implications
of its policies and practice (Social Development Department hereinafter SDD 2002). Key
to this consideration was the addition of anthropologists and sociologists to the Bank’s
expert cadre (Fox 1997; SDD 2002). As we have noted earlier in this Chapter, the visible
result of the Bank’s social considerations was the championing of the basic needs
approach—its maiden effort at understanding development beyond the pale of economic
growth as well as its first tryst with a social development framework for development
policy and initiatives (see Midgley 1995). The 1970s also saw the Bank requiring social
appraisals for projects and creating a ‘social development’ unit under the Bank’s
Environment Department (SDD 2000). Both initiatives were an instrument in introducing
social safeguards into the Bank’s projects as well as an attempt to mitigate the ‘negative
social impact’ of those projects (SDD 2000).

As we indicated earlier in this Chapter, the 1980s were years marked by the
structural adjustments programs promoted by the Bank and the IMF and consisted of a
near exclusive economic agenda. Development in these years was primarily a

reorientation of national economies to a market basis economy with limited investments

8 The other two organizations were the International Monetary Fund (IMF) and the ‘still-born’
International Trade Organization (Griesgraber and Gunter 1996). The IMF and World Bank are colloquially
known as the ‘twin sisters’.
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in social welfare initiatives. Social development considerations were largely kept in
abeyance.

In 1997 the Bank made a significant advance in its attention to social development
perspectives by establishing a separate Social Development Department (SDD) and
setting up regional social development teams for the purpose of guiding the Bank on the
aspects of “participation and social assessment’ (SDD 2002).° The Bank sees social
development as, ‘development that is equitable, socially inclusive and therefore
sustainable. It promotes local, national and global institutions that are responsive,
accountable and inclusive and it empowers poor and vulnerable people to participate
effectively in development processes’ (www.worldbank.org/socialdevelopment). The
Bank values the social development paradigm because it believes that ‘social
development is fundamental in reducing poverty iaecause it asks the questions about
processes and institutions that must be in place for development to work...” (SDD 2002).

Emanating from this understanding of social development, a large part of the
SDD activity has been to continue the earlier focus of infusing the Bank’s lending
operations with social development principles. Since becoming a Department, this
process has made progress not only attending to social dimensions at the implementation
stages of the Bank’s project but at the project preparation stage as well. The Bank’s
quality assessment unit records that to this end, social analysis is conducted for about half
of the Bank operations and that ‘stakeholder’ consultation and participation are made in
over three quarters of the operations inclusion (SDD 2002).

Beyond making the Bank’s operations more socially responsive, since its

inception the SDD has concentrated on and been a key promoter of social capital.'® The

® The establishment of the Social Development Department is significant in that it signaled a
newfound legitimacy of the non-economist staff at the Bank. It also added a structural authority to their
largely socially aware ideology thereby offering a direct challenge to the entrenched neoclassical economic
views at the Bank (Fox 1997). Evidence of this new found influence can be seen the nuances and direct
integration of social development principles into the Bank’s directives (see SDD 2002).

' The notions of social capital have had significant purchase for development policy as well.
However, its enthusiastic reception (in part due to the intensity of the World Bank’s interest) is tempered by
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notion of social capital and its initial diffusion into the policy arena was largely due to the
research of two American scholars, James Coleman and Robert Putnam (see Fukuyama
1997; Woolcock 2001). Defined, social capital ‘refers to features of social organization,
such as trust, norms and networks that can improve the efficiency of society by
facilitating coordinated action’ (Putnam 1993: 167). Functionally, s ocial c apital names
the benefits that accrue to individual and groups of people by their membership and
participation in associational life (Fukuyama 1997; Woolcock 2001). These benefits
emanate largely from the communication between members of the association, between
members and non-members as well as the collective action engendered by the association.
The benefits may be tangible or intangible but by and large are looked on as a significant
means for advancing human well-being (see Putnam 1993; SDD 2002).

As such, social capital as a social development strategy has a considerable
purchase for the Bank. It sees in the development of social capital a ‘critical asset’ for
poverty reduction and a fulcrum on which its macro-oriented economic goals can be
enhanced (see SDD 2002). Further, the building up of social capital also addresses
components of participation, empowerment, inclusion and security issues that the Bank
holds as key to a people-centered development process (SDD 2002). So confident is the
Bank in the value of social capital in the development process, it has not only become the
key conceptual construct of the SDD but has also brought much to bear on the whole

participatory paradigm of the Bank in its ideas and initiatives to reduce poverty.

a serious critique that questions the ability of social capital interventions to recognize difference, inequality,
and power relationships, a particular problem in countries that still function around feudal relationships (see
the Journal of International Development: November 1997; Gupta 2000). There are also questions of
whether the social capital of the poor actually leads to better governance inclusive of the poor and their
needs and whether this capital is actually a ‘public’ good employed for overall public welfare (Beall 2001).
In the context of social development, communities (the locale of much of the social capital of the poor)
have by definition been key to the ideology and initiatives of the approach. As such much of the rhetoric for
social development continues to fall under the rubric of community development (see Social Development
Issues 1994-2001; DeFilippis 2001).
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The Bank’s move to embrace and to overtly attend to the social dimensions of
development has resulted in some novel and significant actions. We see evidence of this
in:

e The massive undertaking to ‘hear’ the voices of the poor for the World
Development Report 2000-0! and the attempts to inculcate the challenges
emanating from the research into the Bank’s policy prescriptions and initiatives
(see Narayan, et. al. 2000; Robb 2002),

e The ongoing consultations and planning process of the Social Development
Department that looks to consolidating the disparate social development
approaches at the Bank into a single Bank-wide strategy by 2004 (see SDD
2002); and

e The Faith in Development Partnership between the World Bank and the Churches
of Africa as well as the co-sponsored World Faiths Development Dialogue (see
Belshaw, Calderisi, and Sugden 2001; WFFD 2000).

And while attention to the social dimensions of development provides a welcome
balance to the predominantly neoclassical economic approach of the Bank, critical
appraisals of the interest and the initiatives it has spawned have raised questions of
intrinsic efficacy of the social reach within the overall Bank scheme. The two most
incisive gather around the notion that the agenda of the Bank remains firmly entrenched
in a western-north centric, market oriented approach and that the attention paid to the
social dimensions of development is largely a secondary consideration with little chance
of ultimate success in reducing poverty. David Korten poignantly lays out the critique:

Those who seek to reform the Bank miss the basic point that there really is

no constructive role in the creation of just and sustainable societies for an

organization that by its basic nature is in the business of getting low-

income countries ever more deeply into international debt. You could staff

every position in the Bank with people who are totally committed to social

justice and environmental sustainability and it would only make a

marginal difference so long as the Bank's primary function is to put out
new international loans faster than the old ones are being repaid. To make
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a real difference Bank staff would need to permanently eliminate the long-
term international debts of low income countries and dismantle their own
institution and the other multilateral development banks that continuously
compound the debt problem (as quoted in Wright 1995).

Social Development in Social Work

Another source of enquiry into and promotion of the concept of social development has
been the academic field of social work and social policy, particularly through the Inter-
University Consortium for International Social Development (IUCISD). The IUCISD
began as a small group of predominantly social work scholars looking for an alternative
to the prevailing remedial and clinical approaches that pervaded the social welfare field in
the early and mid 1970s particularly in the N orth A merican context. Initially gathered
from a handful of Mid-western universities, these scholars had in common some form of
international experience either through working with the United Nations, as international
consultants, or as former Peace Corps volunteers (Meinert 1991; Midgiey 1995: 30; Paiva
1997). The interest in social development, particularly in the American Midwest context,
at least at the initial stages, emanated from the linkages and similarities in the social
issues associated with agriculture based livelihoods both in this ‘grain’ belt and in the so-
called ‘third world’ (Paiva 1977). The plight of farmers in ‘developed’ America seemed
no less different than those in the ‘developing’ countries (Meinert 1991; Paiva 1997).
Both required help in terms of social welfare and the remedial, clinical approach to
assisting in the cultivation of this welfare that prevailed at the time was limited in
addressing the totality of the problem. The integrative notion of social development held
an alternative. Simply put, social development, called for a more holistic approach to
enhancing human welfare that encompassed and attended to all spheres of human
ecology: political, economic, cultural, spiritual and social. Its acceptance however, leave

alone its popularity, was slow to materialize.
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Given the lack of scholarly literature and understanding on social development in
the human social service fields and the prevailing clinical bent of human service
practitioners, the Consortium’s primary activity in the early days was one of developing a
body of literature to gain wider acceptance of the concept and approach particularly in the
field of social work (Meinert 1991). A key issue in this initial research was the crafting
of a definition of social development that would be broadly accepted. This was no easy
task. While most could agree on a number of major components in a definition, a widely
accepted one remains illusive even today. The major areas of agreement in defining social
development include:

e A process of planned intervgntion to enhance social well-being. Social
development just does not happen and it is rarely endogenous. It requires an
intervening process that is not ‘one off” but that is continuous and iterative;

e  Fulfillment of human needs;

e Social and institutional change;

e Participation at every level,

¢ Sustainable recognizing the needs of future generations; and

e Comprehensive and inter-sectorial.

The fairly general agreed upon components notwithstanding, the primary
difficulties in preparing a common definition are threefold. The first difficulty is the
complexity of the field of inquiry that the concept of social development encompasses.
By constitution, social development involves a myriad of disciplines in the social sciences
that have their own histories, theories, proclivities, epistemology and ideology. A
definition that attends to each area of inquiry and crosscuts disciplines is naturally hard to
reach. The second hurdle is that social development by constitution involves an ever-
changing web of human interaction and aspirations coupled with the dynamic forces of

nature (Paiva 1977). A ‘universal’ definition may be valid for only the point in time and
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given place (s) in which it was created. Beyond this, it may have only marginal currency.
A third obstacle is the agreement on locale of ‘initiating’ the social development process
(Askerooth 1978: I; Jones 1998; Midgley 1994; 1995). Some scholars and practitioners
would advocate a micro-level entry point for the interventions. Some would advocate a
communitarian orientation (see Camphrens 1993; Livermore 2001). Others would argue
that interventions must begin in the context of the state or political economy (see Miah
and Tracy 2001). Fundamentally, of course, social development would advocate all three
stances at once, creating a further definitional impediment (Billups 1994: 96; Paiva 1977).

We should also note that the process of assigning responsibly to the social
development endeavor is another challenge to definitional precision and development. By
its natural cross-disciplinary, inter-sectorial composition ambiguity reigns as to who
leads/facilitates/coordinates (in the broadest sense of leadership: vision/ideology,
planning, initiation, implementation, evaluation) the social development endeavor. This
challenge is not unique to social development as we can locate similar issues in o ther
‘cross-disciplinary’ approaches such as integrated rural development.

Despite the difficulties in constructing a universally accepted definition of social
development, the accompanying discussion and the arguments tendered on this
contentious endeavor over the years are instructive of what is involved in evolving a
social development paradigm. While it would be impossible here to analyze each area of
contention in detail, we will highlight the five key composite issues addressed in most

definitions and descriptions that have had the greatest impact on shaping the paradigm.

Beyond Remedial Well-Being: Social Development as the Developmental Alternative

One of the very first tasks in developing a definition of social development within the
context of social work was to differentiate and set itup as a strong alternative to the
prevailing conventions in the profession. As was mentioned earlier, social work was

largely (but not exclusively) characterized by a clinical, curative and remedial approach
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to human welfare.!' Dysfunction or pathology were largely seen as function of the
individual, family unit and in some cases the local community. To address social
problems meant finding solutions at these levels. If a person was unemployed, the social
worker would help the individual develop the capacity to gamer work and once the
person acquired the capacity, the relationship was more or less completed.

The preoccupation in understanding and remedying the problem at a micro-level
was almost never linked to larger societal influences and causal relationships. The
proponents of the social development approach argue, however, that human problems
occurred within a societal context and are not just a function of the individual, family or
local community (Sanders 1982: ix). In order to promote lasting human welfare, linkages
to social and structural change were necessary and must be components of any process of
social well being. Immediate needs and the provision of social services are seenas a

means of ensuring well-being and not an end in themselves.'?

Social Development as the Unified, Integrated, and Normative Development Paradigm
As we have seen in the seen in the section on the United Nations above, the normative
convention of development in the 1960s and 1970s was one of economic growth and

1'13

rapid industrialization administered and evaluated at a macro-level.” However, the notion

that human well-being would naturally flow from an increase in production and/or

" This approach included activities directed primarily at individuals, families and in some
instances, communities in urgent need (Midgley 1984: 90-91). The activities relied heavily on counseling
techniques administered by highly trained individuals. Nomenclature such as ‘treatment’, ‘clients’, and
‘social problems’ typified descriptors of social work. To this end, studies in social work looked at
dysfunction and pathology and the ways to acquire and develop techniques and tools to provide relief and
cures that would restore ‘normal’ functioning to clients (Paiva 1982: 7).

12 To take a pressing example, familiar in the South Asian context, in the design of an intervention
process for the child waste collector, a social development paradigm would require not only a process to
deal with the immediate and urgent needs of the child (restorative heath care, food, clothing, counseling,
etc.), but also require a process for changing and enhancing the child’s environment to better sustain his or
her overall human well-being.

'* Entire populations were envisaged to be direct beneficiaries in raising the gross domestic
product and per capita income of a ‘developing’ nation. Human welfare was seen as a natural outcome of
this increased economic output. The reality was very different. It was true that per capita incomes and GDP
had increased in the ‘developing’ countries since World War II but this increase did not ‘give rise to a more
equitable distribution of income’ nor did it eliminate the most flagrant economic and social disparities (UN
1976: 13 as quoted in Omer 1979: 13).
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income brought on by economic growth and industrialization did not materialize. It was
with this realization that the social d evelopment proponents strongly argued that well-
being is not a mere by-product of economic development and requires some form of
redistribution. Human well-being must be emphasized as a goal and that without giving it
due attention in development processes, any development program would in all likelihood
have minimal impact on the populations it was targeted to help. As for the precise
relationship of social and economic development in a social development paradigm, there
was a divergence of opinion not least of all because redistribution was an issue
consistently avoided in notions and discussions of development framed by United Nations
and other multilateral organizations.

Many social development proponents promoted the UN semantic of a ‘unified’
development process as an initial d escription o f a normative dispensation in the social
development perspective (Omer 1979: 7; Paiva 1977: 330; Singh 1981). Under this
unified development process, economic and social components were to be integrated in a
‘simultaneous’ approach ensuring reinforcement for one another leading to ‘productive
and creative interdependence’ (Omer 1979: 19; Paiva 1977: 330; Jones 1981:6). They
argued that the two approaches must be integrated with ‘qualitative’ growth as a goal
(Singh 1981: 26-27; Paiva 1982: 6-7). In the unified/integrated approach, social and
economic development forms ‘two sides of the same coin’ (Midgley 1994: 23). Neither
can take place without a robust participation of the ‘other’ (Midgley 1994:23; Omer 1979:
7). A third approach ‘harmonizes’ and ‘integrates’ social development with economic
development in such a way that a holistic process of economic d evelopment becomes

fertile ground from which social development is implemented (Midgley 1995: 157). In

' While the unified/integrated approach was advanced as normative in the social development
paradigm, there was a detectable undercurrent in the discussion that this was merely a penultimate reality.
The ultimate desire was to see social development as the primary development means and framework to
enhance human welfare and as such, it encompasses all other components (Jones 1981: p.6; Omer 1979: p.
19-20). Economic development was seen as an ineffective lead strategy due to its historical failure in the
development endeavor and to its limited scope in involving other disciplines and fields crucial to human
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this dispensation economic growth is seen as a positive player as it creates the resources
needed to enhance social well-being and social development is seen as ‘superb investment

in future economic growth’ (Birdsall 1993: 1; Midgley 1995: 157; Myer 1999).

Values and Vision

An issue often addressed in the formulation of a definition or description of social
development is that of values. More specifically, the discussions focused on the values
that form the basis of the social development paradigm and shape the vision of the
processes. In almost every consideration, the prime value mentioned in one form or
another is that o f human dignity (Paiva 1977, 1982; Omer 1979; Sanders 1981; Jones
1981; Gil 1981; Falk 1981; Cummings 1982; Midgley 1994). It is argued that all persons
possessed intrinsic worth as human beings and that this ‘worth’ must be recognized and
respected. Persons are the central focus of any development process. As such, the person
is the subject of development and not the object (means) of the process (Gil 1981: 31;
Paiva 1977: 330). This understanding leads to a positive belief in human capacity and ,
potential and that persons should be in control of their destiny (Cummings 1982: 15;
Jones 1981: 7; Sanders 1982: x-xi).

Two other key values flow from this understanding of human dignity: social
justice and equity.'® While social justice is not well developed in the discussions of value,
most authors argue that it includes access to, opportunities for, and resources to meet the
basic needs of human existence. The needs most mentioned include housing, food,

shelter, health care, safety, and employment. In addition, social justice also mandates that

well-being. It needed to be recast as a ‘means’ in the promotion of the social welfare and certainly was not
to be considered on par with social action and goals (Sharma & Walz 1992: 22).

' Equity is held to include that persons have equal access to and distribution of resources
(economic, social, political, and material), equal treatment no matter what social standing they possess, and
adequate representation in decisions affecting their lives (Falk 1981; Gil 1981; Omer 1979: 16). The
principle underlying the argument for equity emanates from the idea that essentially all humans are equal,
there is basically no intrinsic difference among us, and that there exists no basis for discrimination in the
broadest sense.
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people have rights. It is further argued that in pursuit of these rights as well as their right
to meet their needs, people require a fundamental level of freedom (Falk 1981).

Other values in the social development paradigm mentioned but considered
ancillary to those illustrated above include its alliance with peace (see Social
Development Issues, 1987); the necessity of cooperation and collectivism over and above
competition and rugged individualism (Gil 1981: 66; Omer 1979: 16); interdependence
(Omer 1979: 16; Paiva 1977: 329); and a global awareness understood as the realization
that change is linked beyond local-immediate to larger wholes (Falk 1981, 1984).

A caveat is necessary at this juncture. In any discussion of values we mustbe
aware of the contextual and institutional 1ocation o f those who hold and articulate the
values because in all likelihood those values are socially conditioned. In this case, we are
required to recall that the primary articulators of the above values were from or located in
the West and most often in the United States. Had there been a larger engagement with
Asian experience or African opinions, the values may have been nuanced in other
directions. An example may be found in the fact that in many eastern and tribal cultures
the community and family play a much greater role in the process of valuing the human
person (see Midgley 1984: 89-103; Dabbagh 1993: 17-18). Interestingly, recent
commentary on social change in countries of the north laments the loss of these

relationships and values (Etzioni 1993, Putnam 1993, 2000).

Participation as an Imperative to Social Development Processes

Another area to receive attention in the discussion of the social development paradigm,
given its core values and the extreme macro foci of the predominant economic growth
processes, was that of participation. People, as the center of development have not only a
right to participate in the activities of development but have the right to be included at all
levels including decision making and p lanning. The ‘welfare of the people’ was to be

‘determined by the people themselves’ (Paiva 1977: 329). Moreover, participation also
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meant a share in the fruits of the development endeavor.'® Increasingly however, the
participation discourse is giving way to discussions of democracy, both participative and
representative, in part at least as a result of the purchase social capital has within

development debates.

Strategic Ideology

As we mentioned earlier among the main impediments to a common definition of social
development are the divergent views on the institutional site and locational entry point for
social development. These arguments form just the ‘tip of the iceberg’ of a larger
discussion informed by ideologies used to define and construct social development and its
strategies.!” As we illustrated in our first Chapter it is argued that if we desire a ‘deeper’
understanding o f the social development p aradigm, we must be able to understand the
corresponding ideological perspective used to define, situate and activate it (Midgley
1993:3-4; Dabbagh 1993: 17; Lusk 1993: 19). However, given the precarious nature of
the state of ideology in the post-modern context, it is a contentious undertaking at best
and for some o f questionable value (Lusk 1993: 19-21; Midgley 1993; see F ukuyama
1992, 1997). While we acknowledge the question of whether there is relevance in an
ideological inquiry, our purpose here is not to debate the merits or demerits of such a
question but rather to elicit the fundamental value-base implied by social development,
which arguably might be dubbed a ‘portmanteau concept’. We will use the inquiry as an

illustrative device to further expose what is implied by the social development paradigm.

'® For example, if a large dam project was planned to provide electricity for urban and industrial
purposes and the construction of the dam resulted in displacements and/or affected the ability of the
population to p ursue t heir l ivelihoods, the social d evelopment p aradigm would have the p eople a ffected
participate in the beginning of the planning stage, continuing through to implementation and completion so
that they would advocate for and make certain their rights were respected and attended to. Further, social
development would promote that not only were those affected adequately compensated for their
acquiescence to the project, but that they would share in the enhanced electricity resource, and in any
additional infrastructure (e.g. roads, communication, etc.) or ancillary resources (e.g. fishing rights)
provided for and by the functioning of the dam.

'” Ideology is understood here to mean the promotion of interdependent ideas that include not only
values but also traditions, principles and myths that influence and ‘justify’ human behavior and action (cited
from A Modern Dictionary of Sociology (1969) and expanded on in Gil 1992: 55-56).
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The major work in this area was initiated by Midgley in 1993 and again expanded
by him in 1995 (Midgley 1993: 1-13; Midgley 1995: 88-92). He holds that there are three
main ideologies employed in the articulation of the social development perspective:
individualist, populist‘communitarian and collectivist/socialist/institutional. He
characterizes the individualist ideology as according the individual with primary
importance. The ideal society is one in which the ‘individual is the center of the
universe’, has individual choice, personal freedom and rights (Midgley 1995: 90). Society
is seen as little more than ‘an aggregation of individuals’ (Midgely1995: 89). Social well-
being is attained as a cumulative by-product of individual betterment. Value is squarely
placed on ‘self” and as such strategies for development would stress ‘self-actualization’,
‘self-fulfillment’, and entrepreneurial processes and enterprise (Midgley 1993: 5; 1994:
90). This ideology is allied with the liberal-capitalist agenda: the individual has an
inalienable right to act as an individual and has little recourse to collectivist constraints
(Midgley 1995: 90). The social development approach based in this ideology is
significantly linked to the market, and as such provides a process by which individuals
can fully participate and be sustained in and by the market (Midgley 1995: 90).

While Midgley combines the populist and communitarian approaches into an
allied whole, they are in effect two distinct ideologies that share ‘the people’ as a central
theme (Midgley 1995: 90). The populist ideology is characterized as ‘people centered’
where they are the focus of social and political life (Midgley 1993: 8). Values include the
wisdom, desires, wishes and empowerment of ‘ordinary people’ and an anti-establishment
critique (Midgley 1993: 8; Midgley 1995: 90) Strategies for welfare are based on mass
movements and political power that these movements bring.

The communitarian approach is less confrontational. It is characterized by an
emphasis on the local community and on creating communal and associative systems of

relationships. Values include local initiative and participation. Strategies for well-being
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are focused on solidarity, mutual aid, and mutual support. They are not endogenous but
are facilitated or initiated by an outside agent or agency (Midgley 1995: 91).

By and large this ideology has been predominant in social development in the
‘third world’ (Campfrens 1993: 14; Midgley 1993: 8-9; 1995: 90-91) and as we have seen
above, an important concept in defining social development particularly in light of the
emphasis on participation.

The collectivist/socialist/institutional ideology is characterized by a collectivist
ideal. It is pointed out that socialist thinkers trace the collectivist ideal to ‘preliterate tribal
societies’, ‘biblical teachings’ and ‘medieval guilds’ (Midgley 1995: 91). In this frame,
the ideal society is composed of an association of persons who own resources and make
decisions in common (Midgley 1995: 91). The state is the ‘ultimate’ expression of the
‘collectivist impulse’ (Midgley 1993: 6). Values include collective ownership of
resources and means of production, resource redistribution for welfare, and central
planning. Strategies for well-being include a process of policy making, planning and
administration at the state level for directing resources for meeting people’s needs (1993:
6; 1994: 91). Midgley argues that in the institutional approach to social development
governments would ‘direct’ the development process so that there would be ‘maximum
participation of communities, the market and individuals’ (Midgley 1995: 140).

Rejoinders in the literature to Midgley’s taxonomy have agreed with his own
assessment ( 1993: 9) that the taxonomy has its shortcomings as it condenses what are
most likely a multitude of ideologies to three (see Dabbagh 1993; Lusk 1993; Paiva
1993). By doing so, it is argued, he risks omitting some, such as religious ideology and
not paying enough a ttention to o thers, such as the c ommunitarian i deology (Campfens
1993: 14; Dabbagh 1993: 17). What is most striking in analyzing the limitation of the
taxonomy, however, comes from Midgley himself in the discussion of his own definition

of social development:
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These ideologies have historically been opposed to one another, and the

theories and strategies they have inspired are also in conflict with one

another...current social development thinkers have adopted a less

doctrinaire position and many now argue for a pragmatic viewpoint

which fosters synthesis...they believe that disparate ideological

approaches to social development can be harmonized. Indeed it is likely

that the current ideological climate...will sustain a synthesis of this kind

(Midgley 1993: 27).

We can intuit from this that the ‘normative’ social development paradigm is one
that is not and cannot be boxed. As such, the case might be made that social development
can be all things to all people and hence for us to understand the relationship between
thetoric and the value base underpinning it, it is imperative for us to be cognizant of the

institutional context in which the concept is operationalized and the accompanying

interests at stake.

Assessing, Measuring and Evaluating Social Development
For any planned change process whether it be organizational, institutional or social, there
is a need for adequate, accurate assessment of the situation prior to the process, an
ongoing evaluation of the process and an ability to objectively measure outcomes. These
are no less elemental to social development. The issues involved in these assessments,
measurements and evaluations are complex. They include among others the challenge to
ensure:
e That the macro level assessment, evaluation and measurement (AEM) is linked to
and appropriately represents local realities, groups and populations;
e That micro level AEM is not confined exclusively to the local realities but is
linked to larger social issues and goals at regional, national and even global levels;
e That AEMs are sensitive to the human element in the social change process
recognizing that reducing the evaluation process to formulae and mechanical
calculation will not adequately or accurately respond to diversity in the human

situation nor to subjectivity of the human spirit; and
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e That those most directly involved in and by the development process have their
voice included and heard in evaluating their social situation and the progress of
the process.

To illustrate how these challenges impact the AEM of social development, let us take a
closer look at indices designed for this purpose.

If we recall, ‘traditional’ development relied primarily on the notion that human
well-being was a function of economic growth and a rise in the per-capita income. To
judge whether the activities initiated in the growth-income development process were
successful, traditional economic indicators were used. Examples include gross
national/domestic product; gross industrial output; producer price indexes; per-capita
income; average weekly hours of work; agricultural output; average consumption rates;
and number of households above or below the fixed poverty line. These indices, while
valuable for measurement of economic processes and progress, were poor measurements
of actual well-being for two reasons.

First, even with adjustments, the indices tended to aggregate entire populations,
which almost never adequately reflected ground level reality especially in countries
where most of the population where in need (see UNDP 1990: 9). Second, by definition
the indices w ere d eveloped to measure economic progress and not broader realities of
social welfare (see UNDP 1990: 9).

To remedy these impediments, indices were expanded and combined to include
social dimensions of human development so as to provide a more accurate picture of
economic and social progress. E xamples o f these include the Index of Social Progress
(Estes 1984: 8-27), the Human Development Index (UNDP: 1990: 11ff.) and the indices
found in the World Bank’s World Development Report that take up among others
measurements of heath, education and governmental spending on welfare provisions.

The development of these indices has been more than a marginal leap forward in

shifting the focus and calculations away from an ‘econometric’ focus (Rist 1997: 206). In
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fact, it is argued, that indices have moved us further on the road toward understanding
and objectifying what constitutes social well-being in a more scientific manner (Estes
1984; Midgley 1994: 13-14; UNDP 1990: 11). This is especially an apposite argument
when some of the most acerbic critiques today characterize social development as
romanticized, altruistic and not dealing with objective fact (see Lusk 1993: 19). However,
even given the positive advantages that have accrued to the social development endeavor
by the creation of the new indices, inherent weaknesses continue to exist. The Human
Development Index (HDI) of the UNDP is a good example.

Initiated by the UNDP in 1990, the HDI is calculated utilizing four variables: the
level of income, level of education, human liberty (added in 1991), and life expectancy
(UNDP 1990: 12). The innovation lies in the fact that in the calculation of the level of
income, the Index takes into account both total income and its distribution (Rist 1997:
206). Yet the fundamental figures are still based on the GDP and GDP does not take into
account non-market activities, i.e. those activities outside of the money circuit (Elson
1991; Rist 1994: 206). T hese non-market activities are a great source of influence on
income, purchasing power and social welfare, both negatively and positively. Another
area of concern is that while the index gives us insight into the progress of human well-
being, it does so in a limited manner. At best it looks at four sectors and falls short of
addressing broader social goals such as good government, class harmony, religious
tolerance, quality of life of issues, etc. (Mardsen, et. al. 1994: 13). A final critique would
point to the fact that the index by constitution is not able to provide the ‘human face’ to
the evaluation and measurement of social development so necessary when dealing with

human progress.

Important Influences on Social Development
Over the last twenty years, there have been a number of development debates, which have

influenced social development. The most important of these include the feminist and
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gender perspectives, people centered, participatory development and the concept of social
exclusion. These areas, while not addressing the entire gamut of social development
concerns and approaches, have had their influence on the social development paradigm or
have now become an integral part. We outline here the major contributions made by these

areas to social development.

Feminist and Gender Studies

The fundamental contribution of the feminist movement has been to expose the
long extent of the masculine shadow as it pervades and constructs social reality and
relationships and that the influence of this shadow needs disruption if we are to
authentically respond to social reality. The impact of this understanding on social
development has been profound. Examples of some of the issues to be addressed in social
development include:

e An enhanced visibility of women in the development process not as integrated
parts but as unique participants with distinctive needs, desires and capabilities
(Simmons: 252);

e The design and implementation of processes that are responsive and compatible
to women’s interests (Beall 1997; Kabeer 1994);

e An understanding of gender roles, particularly those of women, as being products
of social relations and not primarily as biologically determined (Beall 1997: 4;
Hillyard and Watson 1994: 333-334);

e An understanding that approaches to development more often than not perpetuate
the masculine c onstruct to which women are further subjugated particularly in
programs to integrate women into liberal market economies (see Jaggar 1983) ;

and
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e An understanding that aggregation of gender issues to a common women’s
platform will not necessarily attend to those in most need. While there is a
women’s component to every culture of the world, there are also different classes
of women in those culture and these classes need to be recognized (see Jaggar
1983).

Addressing gender issues in social development are a continual challenge
particularly in an enlightened view that a large part of social distress in the world accrues
to women and children. Failure to do so reinforces a system that is oppressive and

ultimately retrenches well-being.

People centered, Participatory Development

Over the last thirty years, there has been a steady dissemination of the concept of people
being the center of development and their participation as essential in the development
process, so much so that any credible development discussion, research endeavor, plan,
action or evaluation must be inclusive of participatory elements. It is a concept that has
saturated every comer of development rendering the rhetoric of development and
participation virtually synonymous. It has become so pervasive in the field that in a
recent publication on the topic participation was characterized as the ‘New Tyranny’ (see
Cooke and Kothari 2001). Simply put, people centered, participatory development
demands that people have a voice in the decisions that will affect their lives.

These principles are not new concepts or exclusive to social development. As we
have seen in the section on the initial conceptualization, participation was a value central
to the social development process at the community level and at the implementation stage
of the development process. The negotiated understanding of participation as it has
evolved over the last thirty years of development and practice, now advocates
participation at all levels and stages of the process. Local wisdom is valued and necessary

because, as much understanding as the ‘expert’ has about the local situation and culture it
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is seldom enough (Korten 1983: 209). This is not only true for the implementation stage
but it is also important during the social assessment, planning, evaluation and
measurement stages as well. Any plan process, or evaluation that disembodies local
voices is considered suspect in the participatory conception of development. This has had
a direct impact on social development and its link to planning. '®

Allied with and just as popular and pervasive as people centered, p articipatory
development, are the concepts of self-help and self-reliance. As a development strategy,
the self-help/self-reliance view maintains that ‘people’ are the resource for their own
development. They are, in a sense, the ‘masters’ of their own well-being and the most
effective, efficient social welfare ‘providers’. Self-help and self-reliance are seen in this
process as an ultimate method in providing for the sustainability of the development
process and a way in which social and political power will be ‘built’, ‘cultivated’ and
devolved to the ‘people’ (Korten 1992: 84). The impact of the self-help and self-reliance

paradigm on social development policy and practice has been considerable.

Social Exclusion

For development policy, the 1990s have been years rich in notional advances in the
analysis and description of human well-being and the corresponding actions to attend to
enhancing that welfare. One that has rapidly diffused into the policy arena has been the
concept of social exclusion. Attributed to the French sociologist René Lenoir, the term
referred to those in France who were for a variety of existential and institutional reasons,
excluded from social insurance (see Beall 2002; Hills, Le Grand, and Pichaud 2002;
Silver 1995). As appropriated in current policy considerations, social exclusion is

characterized by definitional imprecision and is intensely contested conceptually (Beall

'8 Formerly, the development planning processes were removed from the local level and the local
people for which the plans were being made. This separation was often geographical and usually physical.
Experts conceptualized the problems, detailed the solutions, administered the programs, and evaluated the
outcomes. In the new dispensation of participation, planning is ‘fostered’ and ‘developed’ at the regional
and local levels in concert with the people’s needs and desires (Korten 1983: 209-213; Midgley 1994: 155).
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2002; Hills, Le Grand, and Pichaud 2002). Nonetheless, it has had a significant impact on
the discussion and analysis of poverty and human well-being and is being employed in
social development considerations (see Kabeer 2000; Rodgers, Gore and Figueiredo
1995; WSSD 1995).

At its discursive core in current formulations, social exclusion refers to
disadvantage and/or deprivation on a dynamic continuum that includes a variety of
situations such as:

e A lack of material well-being;

e A lack of adequate access to resources, structures and processes that provide
human welfare;

o The ability to effectively exercise civil rights; and/or

o Situations that progressively ‘rupture the relationship between the individual and

society’ (see Rodgers, Gore and Figueiredo 1995).

This understanding implies an inherent social contract of inclusion between not only the
state and its citizen but in the ‘globalized’ context between ‘citizens of the world’ and the
variegated mosaic of international institutions [in the broadest sense of institution] (see
Beall 2002).

Implications of the social exclusion approach in a social development context
were outlined in the summary of a study commissioned by the ILO and UNDP in
preparation for the World Summit on Social Development (see Rodgers, Gore and
Figueiredo 1995). In the report, the conceptual purchase and relevance of social exclusion
was depicted in terms of its descriptive, analytic and normative capacities. Descriptively,
social exclusion names people who are poor in relative terms and not in terms of utility
(Rodgers, Gore and Figueiredo 1995: 6). It looks to the multi-dimensionality of poverty

pushing the description beyond economic and social considerations to inculcate aspects
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such as political rights, citizenship, and cultural structures (Rodgers, Gore and Figueiredo
1995; see Kabeer 2000).

Analytically, social exclusion expands and correspondingly ‘complicates’ the
assessment of well-being and the causes of deprivation and disadvantage. It quickly
moves the attention from the micro-focused social appraisal (local human needs focus) to
a much broader ‘meso’ level causing the analysis to inculcate a systemic,
institutional/structural view resulting at times in a complex set in inter-causél
relationships (Rodgers, Gore and Figueiredo 1995: 5). In addition, this broader outlook
allows a view of deprivation and disadvantage from social location (where you are) and
social agency (who are you) in the context of the larger social realities locally, regionally,
nationally, and globally (see Beall 2002; Kabeer 2000).

Finally, social exclusion provides an ability to help assess what is socially
normative in society and what is socially just, the inter-relationship between the two, and
their bearing on deprivation and disadvantage (Rodgers, Gore and Figueiredo 1995: 6-7).
Cogently implicit in understanding social norms are the implications for action to mitigate
exclusion. These mitigating initiatives range from those that correct the social situation
without c hanging the underlying social framework (affirmative remedies) to those that
not only address offending social situations but attempt to disrupt and restructure social
relationships (transformational remedies) so as to exorcise the aberrant institutional

structures (see Fraser 1997 as analyzed in Kabeer 2000).

Constitutive Components of Social Development

One of the main goals of surveying the social development paradigm in this chapter was
to be able to draw together a model so as to analyze the Social Teaching in relationship to
social development. In this survey while we have seen that social development is

characterized by significant descriptive and definitional diversity, we can also detect that
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there exists a discernable set of components that cut across most understandings of the
concept.

At the core of these understandings is the overarching concern for human welfare
understood here as social well-being. This is coupled with the belief that some form of
change is necessary to bring about improvement in this well-being. This change requires
intervention and is described as a process. It involves an analysis of the social condition
and offers proposals for change based on this analysis. It points to agency in terms of who
is responsible for, who participates in, and who benefits from the process and includes
some ¢ ffort at e valuation. Traditionally, the a pproach has also included a provision of
social services, economic growth and social planning from a state induced and directed
policy disposition. This was generally accomplished in a ‘top-down’ manner. More
recently, as we have seen, this has given way to greater emphasis on participatory and
consultative methods o f e ngaging people in social development and must be partofa
social schema.

As these components constitute our model of the social development approach, we
employed them as the construct for the analysis of the Social Teaching. Results of this
analysis are conveyed in Chapter Four. Before delineating the findings, a situational
overview of the Teaching in the context of history as well as its relationship to social

development principles is necessary. The next chapter takes up this task.

80



Chapter Three

CATHOLIC SOCIAL TEACHING

Attempting an overview of Catholic Social Teaching is a dangerous proposition for its
corpus is vast and complex. Evidence of this complexity emanates from the fact that the
Teaching’s development is rooted not only in the two thousand year old Christian
movement but in ancient Judaic and Greek tradition and experience as well. Its core
anthology spans over the twilight of the Nineteenth and all of the Twentieth Century
corresponding to and influenced by the momentous changes of recent human history and
the modern endeavor. This span of history also marks the tremendous change that has
occurred within the Church itself. Its texts are laboriously and meticulously crafted using
language, metaphor, and subtle nuance accessible only to a studied and informed
minority. Given these realities, an overview risks the very possibility of being terribly
inadequate in scope, depth and coverage. And yet, because of the formidable dimensions
of the Teaching, an overview becomes an essential, if not summary, component of any
inquiry using the corpus as it allows for a contextualization and a frame of reference for
the inquiry. This chapter will take up an overview of the Social Teaching on the
understanding that it will be necessarily limited by the focus on social development of the
present research. It will briefly situate the Teaching in its historical context and illustrate

the main themes developed in the documents.

Origins and Conveyance

The Social Teaching cannot be found in one document or in one book. Nor is it the
product of one Pope or one council. It has evolved from a series of documents and
official pronouncements over the history and life of the Church. Its identification as
Social Teaching began to take shape in the late Nineteenth Century with the publication

of Rerum Novarum by Leo XIII (McBrien 1994: 913). Its sources maybe grouped into



four categories. First, the Teaching takes its inspiration from the Sacred Scripture of the
Church—the Old Testament as well as the New—with inspiration understood here as a
broad umbrella. The reasoning is that while the Popes have often cited scripture in their
documents, the arguments do nof emanate directly from a scriptural base. This has been a
long-standing criticism of the Teaching and as we will see later in this chapter, attempts at
using scripture more directly have been most pronounced in more recent documents.
Second, Social Teaching incorporates the tradition of Church—the leamning and teaching
of its scholars, leaders, councils and forbearers. All of the documents continue the Church
tradition of locating arguments and basing positions on intellectual work done previously.
Examples of these works include previous encyclicals, such as St. Thomas Aquinas’s
Summa Theologica, St. Augustine’s writings, notably City of God and many others from
the treasury of the early Church ‘Fathers’.

Third, the Social Teaching is based on the lived experience of the Church in the
variety of cultural, political, economic and social systems in which it finds itself and
inspired by Church thinkers of the day. In this regard, we can readily see the influence of
German Catholic social thought and action reflected in Rerum Novarum (1891),
Quadragesimo Anno (1931) and in the speeches delivered by Pius XII (1939-58). Mater
et Magistra (1961) and Pacem in Terris (1963) clearly moved beyond the German
influence opening to a more ‘socialized’ Italian-Latin experience (Land 1998: 25, 98-99).
Paul VI (1963-1978), a francophone of sorts, employed the ideas of the French
Dominican, L. J. Lebret and the broader French notion of liberty that also influenced the
work of Gustavo Gutiérrez, the ‘father’ of liberation theology.' The current Pope John

Paul’s earlier encyclicals bear the mark of his Polish experience and the French inspired

' Lebret was also an inspiration to Dennis Goulet, author of The Cruel Choice (see Lebret 1965).
Gutiérrez’ acclaimed and path breaking work, A Theology of Liberation has been repeatedly investigated by
the Vatican on orthodoxy grounds and whose notions have been grist of two successive i nstructions on
Liberation Theology by the Congregation of the Doctrine of the Faith reign (see Gutiérrez 1988).
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personalist philosophy. His later writings seem to have shifted away from these
influences but at this point in time the source of more recent influence is unclear.

Finally, the Social Teaching is informed by applicable research and inferences of scholars
in the scientific and social scientific communities (Charles 1998: 3-4; Henriot, et. al.
1992: 5). These sources may not be made as overt in the Teaching as they would be in
scientific papers. Nevertheless, panels of expert advisors from the world scientific, social-
scientific, and bio-medical community are available and consulted regularly in the
Vatican (for example the Pontifical Academies for Science, Social Sciences, and Life).
Furthermore, any quick survey of the programs and publications of the Pontifical Council
for Justice and Peace will reveal participation and contributions by well-known experts
and scholars in the social and economic fields (see Pontifical Commission for Justice and
Peace 1992, 1994; Ward 1973).

The Teaching in its universal form is conveyed most often through encyclicals and
apostolic exhortations issued in the name of the Pope. In more rare instances it is
promulgated by Council documents such as those issued after Vatican I1.2 The encyclical
(or circular letter) is the main vehicle for the Pope to communicate official church
instruction on a given topic. The subjects of the encyclicals are varied and most address
the faith and moral life of the community of believers. The encyclicals that comprise the
corpus of Social Teaching address the condition of humanity particularly with reference
to political economy and social relationships.

Episcopal Letters convey the Teaching in its more particular form. They are
issued either by the bishop of the local diocese or by the conference of bishops in a
particular country. These Episcopal Letters make specific for the local situation and
culture the universal teaching emanating from Rome. Some better known examples would

be: ‘Economic Justice for A’ (1986) issued by the National Catholic C onference o f

? For example Gaudium et Spes, the Pastoral Constitution on the Church in the Modern World and
Dignitatis Humanae, the Declaration on Religious Freedom.

&3



Bishops in the United States; ‘The Common Good’ (1996) issued by the Catholic Bishops
of England and Wales; and ‘Medellin Conclusiones’ (1968) issued after the second
general conference of the Latin American Episcopal Conference (CELAM).

The universal teaching has been traditionally addressed to church leaders and the
membership who are in ‘communion’ with Rome. Since the pontificate of John XXIII in
the early 1960s, ‘All People of Good Will’ has been added thus effectively widening the
audience to include non-believers as well (see for example Pacem in Terris). Given its
propensity to address social situations, the content of the Teaching, however, has never

been limited in either analysis or coverage only to the Catholic Church or its membership.

Aims and Boundaries

The aims of the Teaching are twofold. The first is to establish a vision of an ethical social
structure of society. In setting out its ethical vision, the Teaching avowedly avoids
claiming to establish political or economic systems. Nor does it attempt to campaign for a
particular type of system (SRS §41). It is not a ‘blueprint’ for the reform of the world
(McBrien, 1994: 913) but rather a framework that seeks to identify those basic truths of
the human person and the moral components of social relationships in society (McBrien
1994: 913; Dorr 1983: 9-10).

The second aim is much more particular in that the Teaching seeks to orient
behavior that will attend to the vision of the ethical social structure it put forth. This
behavior (action) is equally important to the vision as it puts the proverbial ‘flesh on the
bone’ and moves to right those injustices that have been highlighted in the social analysis
engaged in to establish the vision. The Bishops of the United States describe it in this
fashion, ‘The Holy Father can teach; bishops can preach; but unless our social doctrine
comes alive in personal conversion and common action, it will lack credibility and

effectiveness’ (NCCB 1991: 7).
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The Teaching is firmly anchored in theology.” The language and structure of the
documents is oriented from the perspective of Christian faith and belief. Its philosophical
foundation is pointedly scholastic having recourse to St. Thomas Aquinas and natural
law. However, when there is an engagement of social structure on any level of theology,
the lines of analysis generally provide a cross over from one discipline to another,
especially in this case between sociology, anthropology and theology. While
fundamentally using a theological construct for analysis, it adopts and assumes techniques
from the scientific and social scientific traditions to bring about a fuller understanding of
the human social milieu (Charles 1998: 6). John Paul II describes this process as the
Teaching ‘entering into dialogue with various disciplines concerned with humankind...’
and ‘assimilat[ing] what these disciplines have to contribute’ (CA §59).

Propelled by the social condition and interaction of humanity, the Teaching is
anything but static. Essential to its purpose is to continually update its view of the current
social situation and conduct its analysis accordingly. To remain static would be to risk
redundancy. Yet, there are elements particularly related to the framework of analysis that
endure over time. John Paul II expresses this phenomenon in these terms: ‘On the one
hand it [Social Teaching] is constant, for it remains identical in its foundational
inspiration, in its ‘principals of reflection’, ‘in its criteria of judgment’, ‘in its basic
directives for action... On the other hand, it is ever new, because it is subject to the
necessary and opportune adaptation suggested by the changes in the historical conditions
and by the unceasing flow of events which are the setting of the life of the people and
society’ (SRS, §3). The combination of the constancy and the response to changing

situations is a source of novel strength and integrity of the Teaching.

* “Theology’ is a veritable lexicon of meaning and understanding (see Gill 1987; Rahner and
Vorgrimler 1965). Fundamentally (and for our purpose here), the Church understands it as ‘faith seeking
reason’ in which Christians ‘using reason enlightened by divine faith, seek to understand the mysteries of
God revealed in and through history’ (Van Ackeren 1967).
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Overview of the Core Documents

Rerum Novarum

Beyond its identification as the initial publication that began the corpus of the Social
Teaching, Rerum Novarum (1891) clearly points to a significant shift in the Roman
Catholic Church. It signifies a renaissance of sorts of Catholic scholarship, in particular
scholarship on questions o f social relationship and justice seemingly decimated by the
Reformation, Enlightenment and the French Revolution. This is not to say that the Church
had nothing to say in these areas before this juncture. Rather it is to suggest that following
years of challenge and retreat, Rerum Novarum marks the beginning of an official and
systematic hierarchical articulation and engagement particularly pointed to the issues of
political economy and social relationships (see McBrien 1994: 913). In this regard, Rerum
Novarum further signals a transformation in the Church’s official posture in dealing with
the prolific social changes occurring in the world. The changes that characterized the
decades immediately prior to the encyclical (indeed almost covering the entire eighteenth
and nineteenth centuries) were so revolutionary in their impact that the Church was
almost given no choice but to respond.

The acién regime was all but a memory when Pope Leo authorized the publication
of Rerum Novarum. Industrialization had intricately transformed the manner of life. It
produced new ways of work, new politics, new economics, new styles of living, new
associations and very different social and moral problems. All of which inaugurated new
challenges to traditional Church loci of family, position, worship, and social involvement.
This shift in posture is commonly seen as symbolic (Charles 1998; Dorr 1983). This view
is regrettable as the encyclical and the principles it puts forth are a dynamic foundation,
propelling the Church into action as well as serving as an entry point for future Church
engagement with the social realm. T hemes that Rerum N ovarum addresses include the

wholesale exploitation of labor, the rights of labor and the duties of employers, the
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concentration of wealth in the hands of a few to the detriment of the masses, the role of
private property, the emerging and captivating socialist thought, and the role of
government.

Much of the encyclical’s inspiration comes from Wilhelm Emmanuel Von Kettler
the Bishop of Mainz and a prolific German Catholic social thinker. Leo described him as
his great predecessor, ‘the man from whom I learned’ (Murphy 1993: 9). Von Kettler is
also regarded more broadly as the founding architect of social Catholicism (Novak 1989:
61-62). His Advent addresses in 1848 set the agenda for the Church’s engagement in the
‘social question’. In the sermons, he discussed property, moral freedom, the family, the
human vocation, and the authority of the Church (Murphy 1993: 9). But his most incisive
contribution from the point of view of social well-being, came in answer to the question
of whether the Church should even be involved in the social realm. He argued
affirmatively holding that the spiritual life of believers is intrinsically linked and
connected to the material conditions and quality of their social life (Novak 1989: 63;
Murphy 1993: 10). Neither could exclude the other and the Church had a grave
responsibility in inserting itself in the social life of its faithful and indeed all who are in
need. This rationale was in part the impetus of Rerum Novarum and indeed the encyclical
adopted it is as a core argument for the necessity to address the social issues of the day.

Other influences on Rerum Novarum came from the experiences of two prelates in
Britain and in America respectively. Both were dealing with delicate labor issues in their
own countries. For Cardinal Gibbons in Baltimore it was the emerging rise to prominence
of the Knights of Labor in the latter part of the 1800s. For Cardinal Manning in London it
was the dockworker’s strike of 1889. The principal issues in both cases were the rights of
workers to organize in order to protect and make demands for just compensation, more
humane working conditions, and the Church’s public and active support of such activities.
Both would look to Rome for guidance and affirmation on their positive stands for labor.

In the final analysis, their experiences were grist for Rerum Novarum, which ultimately
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confirmed their action and set it out as the Church’s Teaching on labor associations

(Murphy 1993: 12-13).

Quadragesimo Anno

Forty years after the publication of Rerum Novarum, Pope Pius XI issued Quadragesimo
Anno in 1931 to commemorate °‘this incomparable encyclical’ (QA §1). The
commemoration was not a happy one. The encyclical came after two papal generations, a
World War, and innumerable changes in the social fabric of societies the world over. The
immediate backdrop for the encyclical was wrought with crises. Liberal capitalism had
seen its zenith in the roaring twenties as well as its nadir in the stock market crash and the
ensuing world depression at the end of the decade. Nationalistic totalitarianism was on the
rise as in traditional Catholic strongholds of Portugal, Spain, and Italy. Germany saw
National Socialism rooting itself ever more deeply. Great Britain entertained the moderate
frame of the Fabian approach to socialism whereas the more extreme form in communism
continued to consolidate itself in the Soviet Union. Millions of people across the world
were s truggling to make e nds meet. Unemployment in the industrialized world topped
twenty-five million. Poverty gripped the colonies and non-industrialized countries that
supplied the industries of the west with raw materials. The gap between those that had
and those that did not could not have been more clearly visible.

The sub-title for the English translation of the encyclical was ‘Social
Reconstruction’. Given the backdrop of the social situation that confronted Pius XI, he
saw no alternative but a radical reconstruction of the social order to bring about the
changes necessary for the well being of society. There were three main components to
this reconstruction. First, Pius argued that governments must implement the principle of
subsidiarity where decisions were devolved to the local levels and people could have an
opportunity to participate in the processes affecting their own lives. Second, a middle

ground had to be established between the ‘atomism’ of unbridled liberalism and the
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‘impersonalism’ of collective socialism. He argued that a probable better way would be
the establishment of corporatism whereby management (owners) and labor would work
together in partnership sharing a common decision and profit sharing platform toward the
common good. He saw these corporatist entities as being independent of the state but
supported and encouraged by the state apparatus. Finally, he argued for a more inclusive
understanding of private property. Pius averred that the right to hold and own property
was a natural right but inherent in the holding of property was also the social nature of
that property. It could not be held to the exclusive benefit of the owner but rather should
be put at the service of the common good. Pius argued that it would be morally wrong to
emphasize one aspect of property over the other in law and in deed.

While the occasion of Quadragesimo Anno was the fortieth anniversary of
Rerum Novarum, its inspiration and foundation were rooted in the same source, Bishop
Wilhelm Von Ketteler. The task of drafting the encyclical was entrusted by Pius XI to the
Jesuit superior general of the time, Wlodimir Ledoschowski, making it known that the
‘German fathers would have to do most of the work’ (Nell-Breuning 1986: 60).
Ledoschowski in turn delegated it to the German Jesuit and scholar Oswald Von Nell-
Breuning. Nell-Breuning was a new professor of moral theology and canon law at the
University of Frankfurt having just completed his doctorate on the moral dimensions of
the stock market. As is tradition in the Church, Nell-Breuning was charged with drafting
the encyclical in secret. Other than six paragraphs (§91-96), the document seen today and
ascribed to Pius XI is the work of Nell-Breuning. While he worked on the encyclical in
secret, he would often surreptitiously consult the Kénigswinter {Rhine Town] Group by
posing questions to this study circle of Catholic social scholars. The ‘group’ owed its
existence to the inspiration of Bishop Von Ketteler and its actual organization to his
student, the prolific Jesuit economist, Heinrich Pesch. Pesch is credited for developing
Von Ketteler’s ideas of self-help through associations such as unions and cooperatives,

supported by limited social legislation, into extensive political and economic alternatives
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to liberal capitalism and socialism (Kohler 1993 34-37; Novak 1989: 69-80). These
concepts have come to be identified as ‘solidarism’ (corporatism) and ‘subsidiarity’, for
which the K6nigswinter Group became the prime advocates, and which ultimately found
their way into the Church’s Social Teaching. It is interesting to note that the leader of the
Konigswinter Group at the time of the encyclical, and to which Nell-Breuning attributed
many ideas in Quadragesimo Anno, was the Jesuit social philosopher, Gustav Gundlach.
Gundlach would go on to be the principal protagonist in the writing of Pius XII’s material

in the social arena (Land 1991: 20).

Mater et Magistra and Pacem in Terris

Pope John XXIII was 77 when he was elected to the Chair of Peter. His age was a sure
sign to the world that he was to be a caretaker or bridge pope (Charles 1998: 144) and one
that would keep the status quo, not rock the proverbial boat and bide his and the Church’s
time until his death when a new ‘younger’ successor could be chosen. The reality was far
from this expectation. At his election he was confronted with a world in the tumultuous
throes of ‘modernization’. Science and technology were making generational leaps
counted in years and not decades. The global political geography was changing rapidly.
The ‘super’ powers were playing a very dangerous game of brinkmanship in the former
colonies. There were fresh centers of power developing with the advent of new
international organizations. Communications and innovative modes of travel were
beginning to shrink the world. He was convinced that the Church must become an
integral part of these changes and to do so it required an overhaul of how it thought about
itself, the modern world and the two together. His policy of aggiornomento—an opening
out to new realities led him in 1958 to call for the twenty-first Ecumenical Church
Council. It was known as Vatican II. The Church has not been the same since. He was a
man in a hurry to get his message of hope and joy spreading beyond the symbolic walls of

the Vatican City. He was a symbol of something ‘new’.
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Mater et Magistra- Mother and Teacher

Pope John XXIII’s first social encyclical, Mater et Magistra was issued in 1961 to
commemorate the seventieth anniversary of Rerurﬁ Novarum. In the encyclical, he
affirmed some key themes and ideas of his predecessors as apposite means of enhancing
human well-being. These included private initiative and private property, subsidiarity,
and just wages and the right to work. He also introduced new themes in response to the
‘new challenges’ of his day. He argued for a balancing of resources to all segments of
society and in particular to the rural, agricultural sectors. He extended this call beyond
national boundaries arguing that development must not be limited to those nations that
have wealth — resources must be shared and development must be extended to all
countries through international cooperation, aid, and emergency assistance. He noted that
the continuing imbalances among nations would make efforts at peace more difficult.
John’s most controversial addition to the corpus of the Social Teaching was centered on
his use of the concept ‘socialization’.

Up until the publication of Mater et Magistra, the popes were unequivocal in their
condemnation of any variant forms of socialism and communism. John seemed to at least
provide nuance to this stance and at best re-direct it by his explanation of socialization. In
the encyclical, he argued that social relationships were becoming increasingly complex in
modern society. There was a greater interdependence among people and he posited that
associational life was more varied, cross-cutting a number of social spheres (workplace,
neighborhood, political, recreational, religious, philanthropic etc.). He also held that the
complexity of these relationships were either caused by outside (public or private)
intervention and/or that outside intervention was necessitated by the complexity of
maintaining a semblance of order. He e xplained that this socialization was a ‘natural’
outcome of a progressive society and that i ntervening s tructures t o maintain order and

balance, were necessary and to be welcomed.
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The Pope reasoned further that in the new reality of these changed relationships it
was pointless for Christians to bemoan, resist, or work to reverse the changes and the new
appurtenant structures that came with them (Dorr 1992: 133). A new engagement in the
issues raised was necessary. In part, new regulations were required to temper these new
relationships. More importantly state intervention was necessary in the web of social
relationships to insure well-being w ithout hampering personal freedom. T his a rgument
gave the perception that the Pope was tilting the scales toward enhanced state intervention
into the social and economic realms and away from the minimal interference stance of
liberal capitalism. This became the heart of the controversy surrounding Vatican II,
especially in America, earning the encyclical an acerbic characterization from
conservative observers: ‘Mater si, Magistra, no!’ [Mother yes, teacher no!] (O’Brien and
Shannon 1992: 83). On the other side of the aisle, the more progressive minded welcomed
the Pope’s initiative and saw in it a vindication and affirmation of the so -called ‘welfare’
state (an issue John Paul sternly addressed in Centesimus Annus).

There is another novelty in Mater et Magistra that is worth noting. John XXIII,
for the first time in Social Teaching, called for private enterprise to be involved and
indeed partly responsible for enhancing human well-being (§163-65). He located his
argument in the broader context of sharing technology and expertise in order to alleviate
the underlying causes of ‘poverty and hunger’. His mention was brief and can be readily
overlooked. Nonetheless, he clearly widened the circle of responsibility beyond the
obvious church, state and citizen planks and framed a reference for further examination

into the social responsibility of profit to provide for human well-being.

Pacem in Terris—Peace on Earth
Not even two years after the publication of Mater et Magistra, John issued his second
encyclical, Pacem in Terris in 1963. This was drafted amidst the Cuban missile crises and

would be his consummate contribution to Social Teaching. He would succumb to cancer
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just three months after its publication. Pacem in Terris can be characterized as a ‘rights’
encyclical. John argued that a person possesses rights and obligations that inhere to him
or her because of his or her human heritage and dignity (§8-10). ThePope went on to state
that these rights and duties were universal and inviolable; ‘so they cannot in anyway be
surrendered’ (§9). He explained, quite cogently, that human welfare was directly linked to
human rights and responsibilities. Many of the rights he articulated were not new to the

Teaching but were for the first time gathered in one place. These included the right to:

Life ¢ Freedom of religion and public and
Bodily Integrity private religious expression
Means for a proper development of e Choose his or her state of life
life (food, clothing, shelter, rest, e Work, just wage, proper working
medical care, necessary social conditions
services) e Own property

e Security in the case of sickness, e Assembly and association.
inability to work, widowhood, old e Freedom of movement (migration
age, unemployment or in any other and/or emigration)
case which results in deprivation of e Participation in public affairs and
sustenance. government

o Freedoxp of information and of e Juridical protection of these right
expression

e Basic education and technical
training

He also took the opportunity in the encyclical to delineate a role and responsibility for
public authority [civil/state] (§46-47). He argued that such authority was necessary and
derived its ultimate force from God. However, this authority had an intrinsic moral
dimension and as such, it should be used to promote the common good and to protect
human rights. He extended this argument beyond a national conception of civic authority.
He argued that in order to maintain order and secure human rights internationally there
must be some kind of structural mechanism established. He mooted the notion of a
Universal Public Authority having as its aim the protection and promotion of the
universal common good and universal human rights. This idea was articulated after John
XXII discussed what he saw were the problems in international relationships at the
time—the arms race, racism, disparity of wealth and development, migration,
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inappropriate c onditions for inter-governmental aid and a ssistance—and the remedy of
fostering solidarity among the nation states. John did not envisage this universal public
authority in competition with the United Nations. In fact, John was convinced of the
appropriateness and effectiveness of the UN (see §142-145). Nevertheless, he saw that a
universal public authority needed to be different. It needed an authority that would accrue
the p ower necessary to carry out its mandate. It should be such that nations would be
bound by its decisions. John XXIII argued that for this to be effective, coercive measures
such as force could not be a part of its constitution.

At the time, his concept of the universal public authority, seemed impractical and
in the context of the ‘cold war’, impossible. However, in the context of this age of
globalization, it is seeing a renaissance of sorts, at least on the discussion tables, as a
means of moderating an almost unaccountable set of economic and business processes

(Camdessus 2001: 10-12).

Vatican II and Gaudium et Spes—The Church in the Modern World

Vatican II was the title used for the historic twenty-first worldwide Ecumenical Church
Council. The Council was called by Pope John XXIII in 1959, began its meetings in 1962
in Vatican City, and was concluded by Pope Paul VI in 1965. Its delegates included 2,600
Bishops from all over the world and nearly 400 experté, lay, and non-Catholic
representatives (McBiren 1994: 656). Nearly all-major Christian Churches were
represented (McBiren 1994: 656). The sheer magnitude of the representation provides
only part of the historical uniqueness of the Council. The other part of story lies in the
reason for and goals of the Council itself. Most Councils, traditionally had been called to
fight and/or redress some type of doctrinal heresy or error or to deal with a serious
institutional problem of the Church (McBiren 1994: 656). Vatican II departed

significantly from this practice.
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At the beginning of the Council in 1962, John XXIII explained in his inaugural
address that the Council’s purpose was not to merely review, re-state or re-hash
established doctrine or principles but that in its concern for renewing the Church it must
look to the goodness of the world in which the Church existed and draw its inspiration
from this goodness (Abbott 1966: 710-719). It must promote truth, peace and the unity of
the whole human family. Taking the Pope’s lead, the first document issued from the
Council merely nine days after its opening was a ‘Message to Humanity’ (Abbott 1966:
3-7). In it, the Council ‘Fathers’ sketched what would ultimately be the issues of debate
and discussion throughout the deliberations of the Council. They looked to a firm renewal
of the Church in dialogue with the modern world. They sought to re-emphasize the
servant character of the Church and its leadership. They called for the promotion of
peace, unity, cooperation social justice, and human dignity. They pointed to the ‘urgent’
need to address anxieties of modern ‘man’ and pledged to ‘fix a steady gaze on those who
still lacked the opportune help to achieve a way of life worthy of human beings’ (Abbott
1966: 5).

This decidedly outward focus of the Council found its primary expression during
the first four years of deliberations, in documents and decisions that concerned the
Church’s internal functioning and articulation of belief. While advancing the Church on a
path of renewal in worship and style of governance, it almost seemed as if the Council
had forgotten its ‘urgent’ objective in the opening statement to address the social needs
and questions of the world (Dorr 1992: 117). However, in the last session, on an
intervention and proposal of the Belgian Cardinal Suenens to address more external
matters, the Council took up a final deliberation on what would become the ‘ Pastoral
Constitution of the Church’, Gaudium et Spes—On the Church in the Modem World. It
was the last document to be approved but its impact has continued to reverberate even

today especially in relation to the Church’s approach and activity in the social realm.
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The document inculcates dual dimensions. A not so surreptitious clue to the first
dimension is contained in the title itself: The Church in the Modern World. The operative
word is in as the Council’s intention was to firmly place the experience of the Church
within the experience of humankind. That is to say, the Church is a part of human history
and does not stand as an observer but is incarnated in the human experience (§ 40). Of
value to the Church in this renewed incarnational view of itself, are the signs of the times,
the discernment of God’s action in these times, and the ability to scrutinize the
experiences to help make them more human. To accomplish this the Council used the
broader references of scripture, history and personalist philosophy in its arguments,
decidedly shifting to an inductive methodology (Krier-Mich 1999: 128). However, the
abstractions of natural law and the principles generated therein were not abandoned but
were judiciously nuanced within this inductive construct. The effects of this reshaping of
its self-image have been quite dramatic over the years. It has infused a more activist role
in the Church with regards to human affairs and social well-being.

The second dimension was a clear effort on the part of the Church to engage and
speak to the world. In its survey of the modern world, the Council found vast social
changes that were occurring globally. These changes have wrought in their ‘wake’
positive possibilities but also negative influences. The Council argued that the changes
had given all of humanity vast resources and know-how to lead healthy and whole lives.
However, even with these p ossibilities o f universal well-being, there remained a 1arge
part of humanity in destitution, need, and insecurity. The Council called for an urgent
remedy to this unacceptable reality.

The first step in moving towards a remedy was that in reading the ‘signs of the
times’ the recourse to historicism must be nuanced (§4-9). Humanity isnot a slave to
change but can, if it so desires, effect change for its own good (§9). The Council saw this
process as a proactive stance to human well-being. In promoting this well being the

Council clearly calls for the building of a ‘better world’ founded on truth, justice and
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peace (GS §55, 73). This process involves a constant improvement in the social order. It
is centered in the human person and society and their ‘thirst for a full and free life worthy
of man; one in which they can subject to their own welfare all that the modern world can
offer them so abundantly’ I(GS §9). It requires interdependence, mutuality, respect,
harmony, unity and equality that permeates social life at all levels.

The Council’s goal of building a ‘better world’ is centered on the realization of the
inherent dignity of the human person as a creation of the divine. This stance is not novel
as it echoes the Church’s understanding and comment on the social condition of humanity
throughout the ages. However, it is an important principle for the Council as it has
bearing on human conscience, social relationships, and religious faith and belief. All of
which the Council holds are crucial in the betterment and well being of humankind.

While a better world has at its core the concept of the human person as an
individual creation, the Council holds, in traditional fashion, that human beings are social
beings and as such form human communities. These communities are not to subvert
individual initiative, freedom of thought or action nor individual rights and duties. They
are to be a place where individuals may develop and fulfill their human vocation. Further,
human communities work for the common good and promote mutual respect even in the
face of difference (GS §28).

In pursuit of establishing a ‘better world’ the Council highlights five areas of

‘special urgency’. These include:
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Family and Marriage--The Council sees the disintegration of the institution of
marriage and the traditional family unit as a threat to the very cohesive fabric of
society. It argues that the families are the foundation of society and that ‘[t]he
well-being of the individual person and of human and Christian society is
intimately linked with the healthy condition of that community produced by
marriage and family’ (GS §47).

Development of Culture--Described as the most novel of explorations in
Gaudium et Spes, it is also the most arduous (Abbott 1966, p.190). Its
importance, however, is made clear in the opening sentence of the section,
‘m]an comes to a true and full humanity only through culture’(GS §53). The
Council understands culture as denoting ‘...everything whereby man develops
and perfects his many bodily and spiritual qualities...’(GS §53). The rapid
social transformation brought on by a myriad of advances in science and
technology requires attention to the process of developing human culture. This
process must be mindful of ancient and traditional cultures creating a dialogue
with new and emerging cultures having a goal of harmony and offering
protection to the traditional constructs where necessary (GS §53).
Socio-Economic Life--Much of what the Council outlines in this area echo the
traditional themes treated in previous social teaching. It reiterates the view that
the human person not be a mere cog in the wheels of social and economic
development but the center of all development. Technology, the political
economy, and progress are means for human development and not the end and
must remain firmly under human control. The individual has a right and a
responsibility to contribute to his or her own development and to the

development of the human community.
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Peace--No matter how optimistic the Council’s view of the world, it had to be
immediately tempered with the sober reality of war, strife and the fearful build
up of armaments that was pervasive in their collective memories as well as a
present reality. The Council understands peace not as a mere absence of war nor
is it brought about by the strength of a nation’s military power; nor can it be
established through a dictatorship (GS §78). Peace, it maintains, is an
‘enterprise of justice’ obtained in the safeguarding of personal well being and a
true and trusting sharing of the human community in riches of humanity (GS
§78).

Building up the International Community--The Council takes its lead in this
area from Pope John XXIII and his two encyclicals issued right before the
Council and in midst of its deliberations. It holds that cooperation and solidarity
of the international c ommunity is essential in ameliorating dissention among
nations and peoples, bringing about peace, and providing for the welfare of the
human family. The Council reiterates Pope John’s proposal for an ‘international
authority’ to promote the universal common good and it calls for a new and
authentic e conomic order that will rid the world of e conomic i mbalance and

provide for the needs of humankind.

Populorum Progressio, Octogesima Adveniens, Justitia in Mundo, and Evangelii
Nuntiandi

Giovanni Battista Montini was elected Pope on June 21, 1963, just three weeks after the
death of John XXIII. He chose the name Paul VI. His selection as pope was considered
predictable even allowing the press with some degree of confidence to announce his
selection a full two hours before the actual final ballot. The significance of the
predictability lies in the perception of the Cardinal electors that the new Pope would need
to continue the policy and action that John XXIII had set in motion. This was especially

important, as Vatican II had just begun not even a year earlier. Cardinal Montini was the
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‘natural’ choice. He had worked closely with John XXIII in preparations for the Council,
was intimately involved in their proceedings, had a long history of successive curia
appointments and a reputation as an ‘urban pastor’. He was seen as possessing the skills
and insights needed to guide the Church through an impending cauldron of reform.
Moreover, he shared with John an uncompromising concern for j ustice, peace and the
engagement of the Church in the social arena. This concern propelled him to join the
other socially progressive Cardinals at Vatican II in calling for a more pronounced
dialogue and commitment to the social aspects of the modern world. This stance earned
him a reputation in some circles as the ‘ red Cardinal’ (Krier-Mich 1998, p. 154). As
Pope, the concern would see him address social issues in three papal letters, which would
definitively shift the Church’s ‘eurocentric’ focus to a broader global view. One writer
would describe this process as John XXIII ‘opening the windows’ and Paul VI as

‘looking out and seeing the world’s poor’ (Filochowski 1998: 60).

Populorum Progressio: The Development of Peoples

The first of Paul’s social encyclicals, Populorum Progressio in 1967, came less than a
year and a half after the close of Vatican II and the promulgation of Gaudium et Spes. It
was issued in the charged global atmosphere being fueled by the escalation of tensions
caused by the ‘cold war’. It came near the end of the unimpressive UN-declared first
‘development decade’ which had highlighted more than alleviated the world’s social and
economic imbalances. Paul’s goal in publishing the encyclical was to unequivocally argue
that development needed to be balanced the world over (Royal 1993: 132).

Before attending to his argument for balanced development, the Pope undertook a
graphic social analysis of the world: ‘The world is sick’ asserted Paul VI - ‘sick’ not due
so much to the minority control of the resources of the world but to the lack of
‘brotherhood among individuals and peoples’ (PP §66). Paul VI highlighted seven major

areas that gave credence to his diagnosis of a ‘sick’ world:
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The first was the struggle of newly independent countries to augment their new
political freedom with a ‘fitting autonomous growth’ (PP§6). This growth, Paul
argued, was not only economic but social as well;

Second, he pointed to the ever-growing imbalance between rich nations and
poor nations. The imbalance was graphically crystallized in food production.
While some nations had the ability to produce surpluses for their populace,
others ‘cruelly’ did not (PP §8). Trade regimes that made it difficult for poorer
countries to have stable markets and income to purchase what they lacked
further exacerbated the problem;

Third, Paul VI held that ‘social conflicts’ had taken on a world dimension. He
argued that the class struggle, which was largely limited to industrializing
countries, had moved to encompass those economies that were agrarian in
nature (PP §9);

The fourth area was the ‘glaring’ inequality in the exercise of power. Paul VI
maintained that this inequality was a result of a minority holding a
preponderance of the resources making it nearly impossible for the majority to
have the freedom to provide for themselves (PP §9);

Fifth, he highlighted the struggle that existed between traditional values and
methods with those of the new more modern progressive techniques (PP §10).
He argued that there was a significant repression of the traditional in favor of
the more modern, which had been detrimental to traditional cultures. This
process was all too often contributed to by the Church through well-intentioned
missionary activity; and

Finally, Paul VI believed that the ‘data’ of the sickness was resulting in violent

discord evidenced in ‘agitation towards insurrection and a drifting towards
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totalitarian ideologies’ (PP §11). A very serious situation that was ‘evident to
all’.

To confront and ameliorate these serious social situations the Pope set out, albeit

in a circuitous fashion, a multidimensional process of human development, which he

termed ‘authentic’ development. Borrowing many insights from the work of the French

Dominican L.J. Lebret and the Chilean Bishop Manuel Larrain (Dorr 1992: 180; MacEoin

1975: 188), the process was founded on the following fundamental concepts:

The individual is ultimately responsible for his or her own development;

As a social being this development occurs not in isolation but in the broader

context of society;

Development is not mere economic growth but its aim is a complete transcendent

humanism (PP §§15-16, 20, 42) and includes:

e A change from ‘less human conditions to those that are more human’ (PP
§19). Examples of less human conditions are lack of material necessities
essential for life, moral deficiencies brought on by selfishness, oppressive
social structures, exploitation, and abuse of power (PP §21). Conditions
considered more human: moving from not enough to having the necessities for
life, growth in knowledge, victory over social scourges, increased esteem and
dignity for others, a turn to a simpler lifestyle, cooperation for the common
good, desire for peace and a transcendent awareness of the human condition
and existence (PP §21).

Progress, growth and development are not ends in themselves but means to the

end which is helping the human person realize his or her human vocation.

Acquisitiveness and increased possessions are not the ultimate goal. Growth is to

be considered ‘ambivalent’ (PP §19).
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On publication, the encyclical was harshly critiqued from all quarters (MacEoin
1975: 188). This criticism ranged from ‘all talk and no action’ to an affirmation by the
encyclical of ‘Lennist’ policy to a reiteration of President Truman’s plank of growth and
modernization (see Illich 1992: 93-94; Goulet 1971: 293). However, from the vantage
point of the end of the Twentieth Century, it is clear that much of what Paul VI proposed
in Populorum Progressio has become core principles of accepted mainstream human
development philosophy. Lady Barbara Ward confirmed as much when she argued that
the encyclical could be considered the blueprint of the movement for a new international

economic order [NIEO] (Dorr 1992).

Octogesima Adveniens—Call to Action

The second major contribution Paul VI made to Catholic social thought came in the form
of an apostolic letter addressed to the head of the Vatican’s Peace and Justice
Commission. The letter Octogesima Adveniens, was issued in 1971 to commemorate the
eightieth anniversary of Rerum Novarum. The significance of issuing a letter instead of an
encyclical is still debated. What is agreed however is that Octogesima Adveniens broke
new ground for the Church in terms of the ‘social question’ and was influenced in its
thought by the historic Conference of Latin American Bishop’s (CELAM) meeting held
at Medellin in 1968. (Dorr 1983; Hobgood 1991; O’Brien 1992; Wiegel 1993; Krier-
Mich 1998).

The letter is c onsidered the first formal d ocument o f the Church’s T eaching to
socially evaluate the world within a post-industrial outlook (Hehir 1986: 249). Conscious
that the tools of evaluation utilized in previous encyclicals may be inadequate, Paul
introduced a significant shift in methodology with the publication of Octogesima
Adveniens. Previous Teaching relied on a deductive methodology and universal solutions.
Paul VI held that while the Teaching had universal appeal, the diversity that existed in

social situations the world over demanded action that was tailored and responded to
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particular social realities. In his words, ‘[i]n the face of such widely varying situations it
is difficult for us to utter a unified message and to put forward a solution which has
universal validity’ (OA §4). He empowered local communities to discern, analyze and

formulate action according to their social situations:

It is up to the Christian communities to analyze with objectivity the
situation which is proper to their own country, shed on it the light of the
Gospel's unalterable words and to draw principles of reflection and norms

of judgment and direction and directives for action from the Social

Teaching of the Church (OA §4).

The new p ost-industrial milieu invariably brought with it new c hallenges to the social
fabric of humanity. In response, Paul opened the document setting out his goal to
‘...extend the Teaching of his predecessors in response to the new needs of a changing
world’ (OA §1). He described these ‘new needs’ in terms of newly emerging social
questions that had profound impact on human well-being. He delineated these into five
major areas.

The first was the effect of urbanization on the individual as well as society. This
‘irreversible’ phenomenon in human societies, Paul VI argued, radically changed the
manner, in which people lived and organized their social relationships. He detected a
disintegration of traditional structures of social cohesion and a psycho-sociological
outcome for the individual: ‘man is experiencing a new loneliness...he feels himself a
stranger’ (OA §8). Urbanization also had a major effect on any number of segments in
society. Paul held that in the ‘disordered’ growth of the urban setting ‘new proletariats are
born’ (OA §10). These new groupings of the working class lived either on the margins or
on unwanted parcels of urban areas. They were victims of discrimination and indifference

and almost always lived in ‘dehumanizing’ conditions. The poor were not the only

segment to be severely affected by urbanization. The Pope pointed out that young
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families, couples, and individuals found it problematic to afford or obtain a ‘decent
dwelling’ (OA §11).

The second new challenge the Pope pointed to was that of the gap between the
generations. Youth, Paul contended, were being adversely affected by the rapid changes
in society. They were insecure about their future, traditional values and beliefs had little
meaning, authority was suspect, and dialogue with the older generation was difficult,
resulting in conflicts (OA §13). The third challenge to social well-being was that of equal
rights for women. The Pope asserted that there was a fundamental requirement to
recognize and protect ‘her independence as a person, and her equal rights to participate in
cultural, economic, social and political life (OA §13).

Fourth, the Pope pointed to a new class of marginalized humanity created in the
rapidly changing industrial scenario and the subsequent rapid adaptation that was required
by this new scenario. He contended that there would be many disadvantaged laborers
because they would be unable to adapt. There would be new forms of discrimination and
challenges to human dignity resulting from people migrating for work. He held there was
also a new class of poor emerging that could not even begin to participate in this highly
competitive environment. Among this ‘new poor’, the Pope identified the handicapped,
the maladjusted, the elderly and those on the fringe of society (OA §19).

Finally, he argued that there were new problems associated with the ever-
increasing influence of social communication. While the Pope saw advantages to these
advances in mass communication, the downside had detrimental impact on individual
liberty in the social, economic, political, and ideological spheres. The final challenge Paul
VI identified was the challenge to the environment. In his words, ‘[m]an is suddenly
becoming aware that by an ill-considered exploitation of nature he risks destroying it and
becoming in his turn the victim of this degradation’ (OA §21). He saw in this degradation
the creation of new illnesses, an ‘intolerable’ situation for future generations, and a social

problem that affected all of humanity.
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These profound challenges to societal well-being wrought by both
industrialization and what Paul saw as post industrialization demanded profound changes
and new strategies. A repetition of principles, a call for a change in attitudes, or
suggestions for fine tuning existing structures would not a dequately address the s ocial
challenges arising from a post industrial world. What was required were fundamental
changes tailored to local situations brought on by collective action. The Pope signaled this
‘radical’ response in terminology such as ‘remake’, ‘liberation’, ‘freedom from
dependence’, and ‘new models’. The seriousness with which he regarded the necessity of
structural change is portrayed in his revival of a discussion of ‘utopias’. While asserting
the dangers in utopian ideology, Paul VI argued that it contained creative inspiration to
generate new ways of bettering the social condition. In his words:

[blut it must clearly be recognized that this kind [utopian] of

criticism of existing society often provokes the forward-looking

imagination both to perceive in the present the disregarded

possibility hidden within it, and to direct itself towards a fresh

future; it thus sustains social dynamism by the c onfidence that it

gives to the inventive powers of the human mind and heart... (OA
§37).

Justitia in Mundo—Justice in the World and Evangelii Nuntiandi—Evangelization in
the Modern World

The third and fourth contributions during the pontificate of Paul VI were responses to two
worldwide meetings of Catholic bishops. These ‘synods’ were mandated by Vatican II to
continue the reform of the church and to review and consult on topics of Church concern.
The synods were seen as consultative bodies as opposed to having a deliberative nature.
As such, the documents produced would be internal to the Church and directed to the
Pope. It was his prerogative to issue them publicly. The third of these conferences was
held in 1971. The results of the deliberations were published in the document Justitia in
Mundo—]Justice in the World. While the document was adopted by the Synod and
published under the papal seal, the American Jesuit, Peter Land, oversaw and contributed

much of the draft that was finally issued. Fr. Land was on the original drafting committee
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of Mater et Magistra and during the Synod was on the staff of the Pontifical Commission
for Justice and Peace.

Justitia in Mundo came on the heels of Octogesima Adveniens and was
significantly influenced by the inductive methodological direction forged by Vatican II
and further advanced in the Church by Octogesima Adveniens. The bishops were so
convinced of its merit that they argued in their opening paragraphs that human experience
and history contain transcendent revelation that must ‘scrutinized’ in light of the ‘gospel’
to build a more ‘just’ and more human world (see §1-6). Further acknowledgement of a
‘normative’ inductive approach was the fact that the document bore a significant imprint
of the growing influence of local churches in the ‘developing’ world and through it, their
experience was an i mportant and necessary c onsideration in shaping Church T eaching
(see Henriot 1987: 67).

The introductory paragraphs also contained two additional assertions by the
bishops worth noting. The first was a definition of justice. In addressing a definition, the
bishops shied away from crafting one in a deductive manner. Instead, they chose to
portray what ‘justice is not’ through a situational survey of the world. They pointed to an
unjust ‘network of domination, oppression and abuses which stifle freedom and...keep
the greater part of humanity in sharing in...a more just and more loving world’ (§3). They
asserted that this ‘unjust network’, while entrenched in human experience, was not
normative to humanity—a reality that ultimately unites and moves people to ‘liberate
themselves’ (§4).

The second important assertion in the introduction was the argument that the
Church was bound to act on behalf of justice and to actively work for social change to
create a more just world. The bishops held that this Church action was ‘constitutive’ of
the ‘gospel’ and was part and parcel of the Church’s mission (§6). In other words,

preaching the gospel was not wholly a rhetorical process but one that required the Church
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to actively implement the message particularly in this case to create a better and more just

world.

Beyond the introduction, the document addressed justice and injustice in the world,

justice in the gospel context and the practice of justice. Highlights of these sections

include:

The cogent illustration of the ‘tremendous’ paradox that there exists in world all
that is necessary (ideology, resources, technology, structures for unity etc.) for
full human dignity and well-being and yet the ‘forces’ allied against the pursuit
of dignity and well-being ‘seem today to be increasing in strength’ (§7-12);

The argument that to counter systemic domination and to bring justice in the
world demands a ‘determined will for development’—development that allows
for people, regions and nations to attain liberation (§13-16);

The perceptive insight that the development described above is a basic human
right and must inculcate more than economic growth, be culturally sensitive,
dialogic in nature, participatory, collectively administered, include ‘self-help
and self determination’, and above all predicated on a conversion of heart (§15-
20);

The amplification of the principle initially articulated in Quadragesimo Anno,
that those involved in the work for justice must be and perceived to be just. The
bishops extend this concept to the institutional church holding that as an
authentic witness for/to justice the Church must be just itself in word and in
deed (§39-41);

The irreducible and yet hitherto unfulfilled outcome of the Church being an
authentic witness to justice in itself: ‘that women should have their own share
of responsibility and participation in the community life of society and likewise

of the Church (§42);
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e The far-reaching and controversial understanding that in order for justice to be
achieved in the world, a system of ongoing education to ‘awaken consciences’

to the social realities of justice and injustice is required (§51-55).

The Fourth World Bishop’s Conference was held in 1974. Its focus was on
evangelization (proclaiming the message of the Gospel) in the modermn world. As the
bishops in attendance could not come to consensus, they did not produce a concluding
document. Instead, they requested Pope Paul VI to collate their discussions and to publish
one. This he did, in 1975, in the form of an apostolic exhortation on the tenth anniversary
of the closing of Vatican II. While primarily a theological treatise, Evangelii Nuntiandi
also highlights the social nature of the gospel message and its inherent importance in
evangelization. Paul keenly argued that bringing the message of good news to all people
was not only a religious/spiritual undertaking but was a temporal one as well (Henriot
1985: 73; see §29, 35). Consequently, the Church in its evangelizing role must attend to
the social, economic, and personal dimensions of the human community in tandem with

the religious/spiritual dimensions.

Laborem Exercens, Sollicitudo Rei Socialis, Centesimus Annus

The death of Paul VI in 1978 left the Church in a bit of a quandary. For more than a
decade, Paul had overseen a Church in transition - a Church that was very much trying to
implement in letter and spirit the decisions of Vatican II. Along with these attempts came
much creativity and experimentation in the liturgy, cultural expression, social action,
church governance, theological exploration and religious education. The attempts also
wrought much pain and bewilderment as seen in a mass exodus of personnel from
religious life and the secular clergy as well as a small but influential cadre within the

Church who longed to and lobbied for retreat from the direction of Vatican II. The
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question brought to the fore by Paul’s death was simple and yet laden with angst:
continue with reform or back away?

The College of Cardinals meeting to choose Paul’s successor, made the decision
to continue with the reform (Holmes and Bickers 1983: 293; Stourton 1998: 62-63). They
elected Albino Luciani, the patriarch of Venice. He took the name John Paul to honor the
courage of his two predecessors who had initiated and shepherded the Church through
reform and to signify his desire and commitment to continue along the same path. He
would not have the chance to work at his aspirations. On September 29, just thirty-three
days after his election, he was found dead on his bed of an apparent h_ealt attack.

The College was summoned once again and again they had before them the choice
of progression or regression. They chose someone they thought to be progressive and to
do so they broke a four hundred and fifty year old tradition. They elected the first Polish
Pope in the history of the Church, Karol Wojtyla, the Archbishop of Krakow. He would
take the name John Paul II for reasons similar to those of John Paul I: to be a symbol of
honor for his predecessors and a sign that he would assume their role of implementing
Vatican II. The Cardinals and indeed the Church saw embodied in him the hope of
something new. He was young, a mere fifty-eight on his election. He was a man of
Vatican II having not just attended but played a significant part in its debates, so much so
that one of his electors is reported to have acknowledged him as one of the main
protagonists behind the far reaching document, Gaudium et Spes (Stourton 1998: 67).
Moreover, he was Polish, ethnically, culturally, and for almost all of his life, residentially;
a fact that placed him outside the suffocating tight knit circle of Rome and the Vatican.

The jury may be still be out on John Paul II’s pontificate, but given almost a
quarter of a century as Pope, the course on which he has steered the Church seems clear:

*away from the more progressive leanings of Vatican II and moving back to traditional
patterns of structure and control. Some examples include a centralization of approvals on

official texts of worship, signaling a retrenchment in collegial governing of the Church;
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stricter control on inquiry and dissent into matters of doctrine; an affirmation of the
traditional role and position of women in the Church; and encouragement to organizations
directly opposed to the spirit of Vatican II. His contribution to the corpus of the Social
Teaching can be characterized as robust. He has published three major encyclicals in the
long line of the Teaching. The first was Laborem Exercens issued on the ninetieth
anniversary of Rerum Novarum in 1981. The second, Sollicitudo Rei Socialis published in
1988, commemorates the twentieth anniversary of the Paul VI's Populorum Progressio
and the third is Centesimus Annus issued in 1991 on the hundredth anniversary of Rerum
Novarum.

All three encyclicals bear the mark of John Paul’s life and educational experience
in Poland. He brings to his arguments his commitment to a personalist philosophy, which
rejects the duality of mind and body and looks to human fulfillment through human
creativity and action (Linden 1998: 84-85). He also uses his long experience of patiently
dealing with successive oppressive and totalitarian regimes to seize upon the notion of
peaceful opposition and internal conversion as the means to securing justice. Both
realities have brought significant new insights to social thought: a vigorous affirmation of
an integrated humanism, solid support for human creativity as a means to well-being,
clear and forceful arguments for freedom as a necessary component to human
development and progress, and incisive avowal of the essential role community can and
must play in social well-being.

Yet, his experiences have also had an adverse impact on developing areas of
social action for human well-being. The two prominent examples are the efforts of
liberation theology and the feminist movement within the Church. While pushing at the
margins of the traditional Church thought and behavior, both movements gained
momentum and inspiration during much of the late sixties and seventies particularly in
Latin America and the United States (see O A and JM). John Paul Il in his tenure has

made a concerted effort to ‘rein’ in and nuance the stances taken by the protagonists of
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both liberation theology and feminist analysis and critique. His efforts at curbing these
creative edges have been cogently read in the best case as drawing back the debates to the
center and in the worse case as retrenching much of the creative development in Church

thinking in promoting human well-being,.

Laborem Exercens—The Priority of Labor

The year 1981 was a difficult year. It contained many symbols of crises in process and
crises to come. The world was rapidly slipping into recession. Unemployment was on the
rise. Supply side economics ruled economic thought. Conservatism was the politics of the
day. Latin America was in the grip of revolution and counter-revolution. Famine gripped
almost all of Africa. Debt was mounting in the so-called ‘third world’. There was social
unrest in Eastern Europe particularly in Poland where a ‘pitched battle’ was being waged
with the labor movement Solidarnosé (Solidarity). John Paul II and Ronald Reagan
survived assassination attempts. It was in this milieu that John Paul wrote and issued his
encyclical. Many of the events that year would have an influence on him. The most
obvious, is his admission that the encyclical was delayed by four months as he
recuperated in a Roman clinic from the gun shot wound inflicted on him in St. Peter’s
Square (LE §27). He was to issue Laborem Exercens in May 1981, commemorating the
ninetieth anniversary of Rerum Novarum. It was published in September of that same
year. Nevertheless, the greater influence would be his experience and education as a
native son of Poland.

The frame of reference for John Paul as he constructs Laborem Exercens is his
affinity for personalist philosophy, which has as its core emphasis, the creative action of
the person. (Linden 1998: 90). To continue to link his ideas with the arguments of his
predecessors and in order to bring these potent personalist ideas to bear on tradition he
grounds his o pening arguments in the story o f creation from the B ook of Genesis. He

holds that work is a person’s participation in the creative action of God (LE §4). It is a
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‘fundamental’ dimension of the person’s identity and indeed a dimension of his or her
‘existence’ in this earthly life (LE §4). It is an act of all humanity and is not limited to
one class of persons or the other. As such, the intrinsic nature of work to the human
person makes it a key to securing human well-being, in ‘making life more human’ (LE
§3). To this end, some of the more important themes John Paul develops include:

e The priority of labor over capital and technology. As work is an essential action of
being human and is required for human well-being, the person is the subject of
work and all other processes or resources are to be used in assisting people to
work (§13);

e People before profit. The goal of work is not acquisitiveness but to provide for
human well-being;

e The right of every person to find ‘suitable’ employment and the structural
impediments that hinder the implementation of this necessity and right (§17, 18);

e Just and adequate remuneration;

e The right to associate and the responsibility to create solidarity. (§8, 20).

Sollicitudo Rei Socialis—On Social Concern

Sollicitudo R ei Socialis comes toward the end of a decade that bore witness to severe
economic and social hardship the world over. The economic degradation was particularly
poignant in the poorest countries. The remedies foisted to alleviate the misery actually
created further misery. The structural adjustment programs aimed at restructuring the
economies of nations racked by high debt, high unemployment, low production, unequal
access to markets and in some cases political tyranny, caused untold hardships on the
poor. The Pope saw this phenomenon for himself on the many trips he made during the
eighties literally all over the world. A reporter who accompanied him on one of these

trips—a visit to Chile, would place the inspiration for the encyclical squarely on the visit

113



and in particular, the anti-government protests and the immediate government crackdown
on the protestors during an outdoor papal mass with subsequent injuries to those in
attendance (McGurn 1993:189). Whether Sollicitudo Rei Socialis has its origins that event
of Santiago or an assemblage of events may never be entirely established; but what is
clear is that John Paul II argues that the hopes for development expressed two decades
before in Populorum Progressio ‘today appear very far from being realized’ (SRS §12).
He acknowledges that the plight of many of the poor of the world has actually worsened
(§13) and bluntly affirms that the solutions to this endemic poverty cannot be solved with
mere e conomic tools, processes or by increasing economic growth (§28, 29). What is
required is what Paul VI called and John Paul II now echoes is an Authentic
Development— a development that encompasses the whole person and all of society and
not just one aspect of the person or one part of the social realm. Authentic development
would 1ook to an integration of social, political, e conomic and s piritual processes that
would have human well-being as its primary goal.

The implementation of an authentic development process requires a significant
amount of cooperation. The Pope argues that this cooperation, which he calls solidarity, is
essential for the creation of and maintaining human community (§33). Solidarity is
dependent on a sense of true interdependence that challenges individualized ideas of
social and economic action and transforms relationships into cohesive action for the
common good (§38,39). The Pope holds that this concept of interdependence extends to
human relationships with the e nvironment (§34). C are must be taken not to abuse the
earth in development processes and finding ways of sustaining this vital resource for
generations to come is a moral imperative.

It is important to note that in the encyclical John Paul IT dwells on the raging
critique of development in the eighties: unbridled, rapid, limitless growth and progress
(§27). He holds that this enlightenment view of development is not an authentic

conception of the human development process. Development can never be seen as a mere
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mechanism that can be switched on and off at will. To be authentic it must be seen in the
context of the human vocation and the steps taken to fulfill this vocation:

It is logical to conclude, at least on the part of those who believe in the

word of God, that today's "development" is to be seen as a moment in the

story which began at creation, a story which is constantly endangered by

reason of infidelity to the Creator's will, and especially by the temptation

to idolatry. But this "development" fundamentally corresponds to the first

premises. Anyone wishing to renounce the difficult yet noble task of

improving the lot of man in his totality, and of all people, with the excuse

that the struggle is difficult and that constant effort is required, or simply

because of the experience of defeat and the need to begin again, that

person would be betraying the will of God the Creator. In this regard, in

the Encyclical Laborem Exercens I referred to man's vocation to work, in

order to emphasize the idea that it is always man who is the protagonist of

development (§30).
Centesimus Annus—A Hundred Years
If anything could have been more predictable or more obvious in the highly inscrutable
Vatican, it was the impending encyclical to commemorate the centenary anniversary of
Rerum Novarum. The run up to the May 1991 anniversary was charged with expectation
(Dorr 1992: 340). Some were hoping for a broader consultative process in drafting the
commemorative encyclical that would help make it more comprehensive and responsive
to the diversity of experiences throughout the world. Fueling these expectations were
experiences of the process undertaken to develop the American Bishop’s documents on
peace, economic justice, and women and those embarked on by the World Council of
Churches in preparation for their Canberra Assembly in 1991 (Dorr: 1992: 340). Others
looked forward to a document that would address the raging debate on the environment
and provide for a more comprehensive Catholic pedagogy on ecology and human
interaction with the physical world (see Dorr 1992: 347-48; Krier-Mich 1998: 389-91).
Both constituencies would be disappointed.

The encyclical published by John Paul II in 1991, Centesimus Annus is clearly a
document rooted in the Pope’s experience—that of Europe and in particular Eastern

Europe. In it, he lavishly reaffirms of the tenets of Rerum Novarum and how he has

personally seen these implemented in his own lifetime. This re-reading of Leo’s
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encyclical has been characterized as verging on the ‘anachronistic’ as John Paul II fails to
take into account the severe inadequacies of Leo’s arguments on topics such the absolute
right to private property, the role of women, class and class mobility that have been
brought to light over the years (see Dorr 1992: 341). He goes on in Centesimus Annus to
recollect the momentous changes that have swept Eastern Europe in 1989, specifically in
his native Poland. He connects many of the events and changes to predictions his
predecessors made regarding the incongruity of Marxism, socialism and communism with
the fundamental notions of the human person (Charles 1998: 342).

Further, John Paul offers, to the delight of many free market and capitalist
protagonists, what is taken to be a blanket affirmation of capitalist political economies in
the wake of communism’s collapse (see Charles 1998; Novak: 1992; Weigal 1993).
While not indiscriminate in his affirmation, the Pope does argue that the inherent freedom
present in the free market system, and the appurtenant social and political structures that
must support it, is a prerequisite in many ways for human development (CA §42, 43). He
qualifies his affirmation by holding that freedom in the market is not freedom
characterized by laisser faire but one that is tempered by a strong ethical and juridical
framework that places persons at its subjective core.

A few paragraphs later, John Paul turns his attention to the subtler forms of
socialism that continue to exist and in some cases thrive in the ‘Social Assistance State’.
Housed in a section of the encyclical that treats the state and culture, it is juxtaposed and
follows a discussion on totalitarianism and democracy. The Pope argues that while the
original intent of such a state was to remedy ‘forms of poverty and deprivation unworthy
of the human person’, many of these states exhibit severe ‘excesses and abuses’ and are
malfunctioning (CA §48). He points to growing populations dependent on welfare
services to the detriment of creative human initiative and the e scalation o f c entralized

bureaucracy leading to objectification of human relationships (CA §48) He attributes the
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problems ultimately to an ‘inadequate’ understanding of the ‘proper’ role of the state and
calls for a restructuring using the principle of subsidiarity (CA §48).

Ecology does get a mention in the encyclical albeit a brief one given the length of
the document. John Paul II holds that the ‘ecological question’ is a worrying one (§37).
He argues that at the center of the problem lies an ‘anthropological error’. He describes
this error as humanity, in their capacity to transform the earth and its resources almost at
will, ceding to themselves the ‘use of the earth, subjecting it without restraint’ or in
consideration of future generations (§37). He avers that a continuation of this
impoverished human outlook will result in provoking ‘a rebellion on the part of nature’
(§37). While environmentalists would find these views au current, the Pope does not
develop them to any large extent and in a sense, draws back on their poignancy by
overshadowing the discussion with what he sees as the more serious dilemma, the
degradation of ‘human ecology’ (§38; Dorr 1992: 348-349). This perceived slight has led
to the derogatory characterization of environmental issues in the Teaching to be
anthropocentric (Dorr 1992: 348; Krier-Mich 1998: 389-91). This is more of a truism than

the critique implies.
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Chapter Four

THE SOCIAL DEVELOPMENT PERSPECTIVE IN CATHOLIC
SOCIAL TEACHING

In the opening paragraph of his encyclical, Sollicitudo Rei Sociales, Pope John Paul II
declared, ‘The social concern of the Church, directed towards an authentic development
of man and society which would respect and promote all the dimensions of the human
person, has always expressed itself in the most varied ways’ (SRS §1). This statement is
an apt prelude for this Chapter in two ways.

First, we can detect in the statement an echo of the Church’s enduring concern in
the Social Teaching for human development. This ‘authentic’ development, as we have
noted in the last Chapter, has at its core a process of social transformation that would
move the human community from social conditions that are ‘less human’ to those that are
adjudged ‘more human’. This process of advancing human well-being must, as John Paul
IT asserts, actively encourage development that values and ‘promotes’ all existential facets
of the person—political, cultural, social, economic and spiritual, a stance that mirrors
much of the social development paradigm as discussed in Chapter Two.

Second, the statement sets out our task for this Chapter in that John Paul II
acknowledges that the Church’s concern has a variegated articulation. This articulation,
as we have illustrated in our overview of the Social Teaching, is prolific, spans over a
century of development and has largely been examined from theological or economic
perspectives. Human welfare approaches particularly those that frame development
ideologies have had little to no purchase in the considerations of the Teaching. Our task
for this Chapter is an examination of the Teaching using the social development construct
that we have articulated in Chapter Two. Practically, we will analyze the corpus of the

Teaching using the five components we distilled from the various approaches to social



development drawing out those elements and principles that engender the Teaching’s
social development perspective. The analytical components include ways and means of
social appraisal, envisaged social change, roles of responsibility in the development
process, methods of development and evaluative measures of the social development
process. At the conclusion of each section of analysis we will draw a comparison between

the Church’s approach and that promoted by ‘secular’ social development.

Social Appraisal
Social appraisal is a key component o f social d evelopment thinking and practice. The
prevailing and primary technique or framework used in the Church’s appraisal of society
has been and continues to be ‘natural law’. Articulated and promoted by St. Thomas
Aquinas in his magnum opus, Summa Theologica (1266-1273), it has its origins in Stoic
Philosophy. To the contemporary mind, the term ‘law’ generally conjures up images
associated with the legal profession, the courts and impenetrable code. Here, however,
what Aquinas means and the Church understands law to entail, will have an ultimate
bearing on ‘legal law’ but is quite different from it at this stage in its evolution. For the
Church, this kind of law signifies ‘right’ principles that guide human choice and action. In
this light, Aquinas defines law as a ‘rule and a measure of acts whereby man is induced to
act or is restrained from acting’ (ST 2-3, q. 90, a.1). The emphasis here is not on whether
there is human action but given that humans are ‘bound to act’, it considers in what
manner should they act and how their action should be evaluated. '

The basic argument of natural law is that there exists in human beings an innate

sense of what is right and through reason, humans come to know, access and understand

! Aquinas goes on to argue that it is by human reason that we discover, direct, and measure ‘right’
action (ST 2-3, q. 90, a.1). The use of the word ‘natural’ is intentional here as it distinguishes this law from
the eternal or divine law and human or legal law. Its use is also descriptive. The law is rendered ‘natural’ as
it pertains and is constitutive of human nature. ‘ natural’ d oes n ot connote the origin of the ‘law’ as the
Church holds that its ultimate ‘author’ is God, the creator of humankind and that it springs up from
humanity’s participation in the ‘divine’ law (ST 2-3, q.91, a.2).
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this sense—these moral ‘principles and values’ (McBrien 1994: 959-960). This ability to
reason is not transcendent but immanent (McBrien 1994: 961). That is to say, it is part of
the human constitution and not outside or above it. It is universal and not dependent on
culture or geography. Both the innate sense of what is right and the ability through reason
to know it has existed throughout all of human existence and essentially remains
unchanged. Everyone has access to it and it guides human choice and action:

In the depths of his conscience, man detects a law, which he does not

impose upon himself, but which holds him to obedience. Always

summoning him to love good and avoid evil, the voice of conscience

when necessary speaks to his heart: do this, shun that. For man has in his

heart a law written by God; to obey it is the very dignity of man;

according to it he will be judged (GS §16).

Allied and emanating from the understanding of natural law is the concept of
natural order. As with natural law, the basic understanding is that there is an innate sense
of right relationships in the world that may be understood through human reason. These
relationships are human-to-human, human to the material world, human to the
environment, human to the animal world and so on. The correctness of these relationships
are immanent to human existence, are universal, and fundamentally immutable. Pius
XXII in his Christmas message commemorating the fiftieth anniversary of Rerum
Novarum, describes it in this manner:

There is a natural order, and even if forms change over time with social

developments, the essential lines have been and will always be the same:

the family and private property as the basis for personal security, then

complementary to them, local groupings and professional associations

and, finally the state (as quoted in Calvez and Perrin 1961: 44).

At the central core of the natural order is the human person, ‘created in the image
and likeness of the God’. The person is a free, rational, responsible, self-reflective and
distinct being called to live out the human vocation to its fullest potential. Aquinas

maintains and the Church echoes (see GS §16) that this vocation—the ‘first’ principle of

natural law, is simply to ‘do good and avoid evil’ (ST 1-2, q.4, a.2). A more
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contemporary rendering would hold that as the person who is created by God, he or she is
called to share and extend in his or her lifetime the ongoing work of creation (McBrien
1994: 158; see LE and GS).

The primacy of the person should not imply that he or she stands in isolation. By
the very fact of being created by God, the person is part of a greater whole that is the
human community. The first and foremost experience of the social milieu is the family,
the cornerstone of human society. The Church maintains that it is from the family that the
person initially understands, enters into and benefits from human relationships. Beyond
the family, these relationships expand and open out to the wider sphere of the human
community—locally, regionally, nationally and even globally. The human community,
however important, is always subordinate to the person and is of service to the person in
pursuing his or her human vocation. Pius XII describes it in this way, ‘...[the person] is
and ought always to be the subject of it [society], its ground and its end’ (Calvez and
Perrin 1961: 103). The person on the other hand regardless of his or her freedom of action
has a responsibility to conform to these actions so that the common good of the
community is respected and fostered.

In natural law and natural order, well-being is viewed from two fundamental
perspectives: that of the individual and that of the society. The two are not mutually
exclusive but integral, complimentary and inextricably linked. The individual must be
ensured the freedom to act and govern his or her own affairs in accord with her or his own
human vocation (PT §4-7; GS §16; SRS §1). This entails having ability and right to the
fruits of his or her own labor and equal access and a share in the nation’s and ultimately
the world’s resources. This then allows the person to adequately provide for his or her
livelihood, that of the family and to be able to contribute to the common good of
humanity (RN §9, 14; PT §56; LE §10; CA §34). It further requires that individuals be
respected as persons, accorded the dignity, equality and rights that inhere to him or her by

the mere fact of being human (RN §26; PT §9). Social well-being is considered to be the
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state of social peace and harmony. This peace is ‘tranquility resulting from order’ (Barry
1994: 942). To achieve order, social relationships are subject to individual rights and
responsibilities and individuals are subject to the common good (PT §4-7). The peace and
harmony resulting from order provides a fertile atmosphere that supports and sustains the
individual’s pursuit o f his or her human vocation. It is in this atmosphere that s ociety
strives for and attains true human unity and solidarity (QA §85).

In the Church’s social appraisal for over more than a century now it has employed
these fundamental principles and insights from natural law to test, explore, and measure
social and individual well-being. While not being static in its pursuit of analyzing the
prevailing state of affairs in the world, this methodology of social analysis is primarily
deductive using reason and immutable absolutes to evaluate individual and social
relationships and human action (Henriot 1985: 20-21). It rarely relies on any empirical or
positivist techniques or data and never engages reason in a dialogue with experience
(Henriot 1985: 21). In a manner, we can say that the Church, in using natural law for
social appraisal, begins from the ideal principle and ends with the ideal principle,
commenting and testing what it sees as the universal contemporary situation somewhere
in between.

Despite the fact that natural law has predominated in the Church’s social thought,
there has been a move since Vatican II in the mid sixties to shift the methodology away
from its more ‘narrow’ and static inclinations (Dorr 1992: 368; Henriot 1983: 19-21;
Vallely 1998: 9-11). This shift is characterized first by the understanding that God
‘speaks’ through human history as well as the ‘signs ofthe times’ (Henriot 1983: 19;
Vallely 1998: 11). What this means is that the Church engages in a dialogue with human
experience and not just with philosophical ideals when analyzing social and individual
relationships. It shifts from a deductive method to a more inductive one. Secondly, the
signs of the times are measured more carefully against scripture and gospel values in a

search for ‘what is more objectively human’ (Henriot 1983: 20). Finally, there is a move
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away from presenting a mere social ideal toward ‘praxis’— action arising out of
reflection on human experience (Henriot 1983: 21).

These shifts have been welcomed, especially in relation to the appraisal of social
situations (Schuck 1991: 156-157) in a way that appreciates human experience.
However, the pervasive influence of natural law philosophy continues to play a
foundational role in Church Teaching. Dorr points out that the arguments in Gaudium et
Spes that are philosophical in tenor tend to employ natural law reasoning augmented by
‘existential idiom’ (1992: 153). Pope John Paul II, while describing the analysis of social
situations from the perspective of ‘Christian Anthropology’, avers that the source of this
anthropology e manates from ¢ruth both revealed and natural (see CA §29, 38 and his
encyclical Fides et Ratio issued in 1998).

The advantage in the natural law approach to social appraisal, from a social
development perspective, is lodged in what could be called its greatest weakness: ideals.
In promoting and using natural law arguments, the Church holds that there is a core truth
or truths to human existence and social relationships transcendently ordained. These
truths (ideals) are universal and because they are divinely ‘authored’, eternal. As such,
these truths engender principles that become the ‘touch stone’ to measure human action
or inaction. D orr renders a helpful e xample in his discussion o f Paul VI’s Populorum
Progressio (1992: 180-181). Dorr argues that Paul delineates a novel and viable approach
to development that goes beyond the methods that were being employed at the time and
that were affirmed in Gaudium et Spes. The example Dorr uses showcases what a
principled approach can achieve. His analogy:

Two people asked to describe their ideal house in two different ways:

-One may say: * My ideal house would be smaller than my present house;

it would have better insulation; it would have solar panels on the roof

instead of roof tiles, etc.

-The other person may say: ‘My ideal house would be smaller than my

present house; is one where my family can work, eat sleep, and relax, with

a maximum of ease at a minimum cost to themselves, to the community,
and the environment; etc (Dorr 1992).
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In the explanation of the analogy, Dorr argues that beginning from what exists may not be
the best path for human development. He shows that if Paul VI continued to affirm the
status quo at the time on development methods (i.e. modernization and economic
growth), as had Vatican II, there was great danger of being cornered into accepting
economic norms that directly oppose core values in the Teaching and that are not
congruent with the central c oncern of the person. Continuing with the argument, D orr
illustrates how Paul VI embraced the second perspective in the analogy, setting out basic
standards or a framework for human development, sharply distancing him from the
dominant development dispensation readily accepted at the time.

While ‘ideals’ in the natural law appraisal may be a significant advantage, they are
also the source of greatest limitations. These limitations are most poignant when the
Teaching engages the issue of gender relations. It is what two clerical scholars term the
‘biggest’ and ‘most egregious’ lacuna in Catholic social thought: the consideration of the
identity, role and liberation of women (Dorr 1992: 372; Land 1991: 177). The Teaching,
as with much of the official work of the Church, is unarguably androcentric. Male
domination is evident at every stage of the process. It is initiated, researched and drafted
by men. The topics are viewed through a male perspective, based on previously male
generated ideas and arguments and if there is any consultation, it is male constituted,
directed, and attended by males. Given this, it has been said that the ‘teaching is written
by males about males’ (Land 1991: 178).

Feminist scholars argue that the Teaching bases its conception of women
primarily on biological function and roles that flow from these functions (Hobgood 1991:
121; Gudorf 1989: 252-255; Riley 1989: 81). Women are imagined in the Teaching as
wives, mothers and child rearers. Even though they may hold a job, this is not the ideal.
Their place is in the home protected and dependent on their husbands. Their identity,
rights, vocation and responsibility are associated with the family and the domestic milieu

and are primarily contained therein. This is their ‘natural’ and ‘proper’ role thought to be
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divinely ordained (Riley 1989: 81). These notions of women are not limited to those in
‘family’ life. Women’s religious congregations were limited in their apostolic endeavors
because of the cloister rule, which up until the late Nineteenth Century saw vowed
women enclosed in convents with severely limited mobility. This era also saw leadership
of many of these organizations vested in the clergy reserving at least a nominal control
and in many cases firm control over the female leaders. Even today, many of the ‘local’
convents, even though a part of an autonomous organizational structure, remain beholden
to the local clergy.

Stark examples of these views are incessant in the early Teaching. Leo XIII argues
that women ‘ are intended by nature’ for work at home allowing their ‘modesty’ to be
protected and providing for the ‘well-being of the family’ (RN §60). His arguments are
couched in the broader context of work, noting that women (and children) should not be
subjected to or are incapable of occupations that ‘a strong adult man’ has the ability to
accomplish (RN §60). Pius XI holds that a man’s wage must be adequate to support his
family so that his wife may not be forced to work to supplement the family income and
more importantly, so as to help her remain at home to look after the children, her ‘proper’
care and ‘duty’ (QA §71). Further, he maintains that ‘mothers [read women],
concentrating on household duties, should work primarily in the home or in its immediate
vicinity’ (QA §71).

Scholars report a shift in the rhetoric of the Teaching concerning women with the
publication of Pacem in Terris (Riley 1989: 81; Hobgood 1991: 140). However, Pius XII
precedes this with a slight modification principally concerning a ‘just’ wage. Culled from
a number of speeches made between 1945-46, he demands that more attention be given to
the role of women in society, their rights in political and social life and that their
insistence on equal pay for equal work be met (Calvez and Perrin 1961: 88-89).

Nevertheless, the ‘traditional, naturally ordained’ view of women, dependent and family
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oriented, dominates the pope’s understanding throughout his pontificate (Gudorf 1 989:
298-302).

John XXIII’s shift concerning women advances Pius XII’s argument when
he extracts the ideas of women’s rights and dignity from the workplace and home
and associates them directly with that of the person.

...it is obvious to everyone that women are now taking a part in public
life...Since women are becoming ever more conscious of their human
dignity, they will not tolerate being treated as mere material instruments,
but demand rights befitting a human person both in domestic and in pubic
life (PT §41).

He also argues for the first time in the Teaching that men and women have equal rights
and duties in the family (PT §15). As with Pius XII, as progressive as these ideas are, they
are tempered with the views and understanding John held and expressed in other writings
concerning the nature and role of women: that of mother and ‘housekeep[er] within the
patriarchal family’ (Hobgood 1991: 140; see Gudorf 1989: 302-312).

Vatican II affirmed the direction John initiated. The Council held that rights
inhere in the human person, and person here refers to both men and women (Riley 1989:
82). It calls on all forms of discrimination including that of ‘sex’ to be eradicated as
‘contrary to God’s intent’ (Riley 1989: 82; GS §29). As with Pius and John, the Council
also ‘slips’ into traditional notions of women. These are noticeable for their use of
pointed masculine terminology (such as brotherly dialogue and brotherhood) and when
associating, in the context of culture, women’s rights with her ‘proper role’ and nature
(Riley 1989: 83; see GS §52, 58).

Paul VI continued and solidified the ambiguous understanding the Church holds
concerning women (Gudorf 1989: 314) He is the epitome of conundrum on the subject.
On the one hand, he is noted for making the most progress toward rhetorical equality

between men and women (Gudorf 1989: 314). Yet, on the other, it is clear that he held

firmly to the traditional notion of women advanced by his predecessors (Gudorf 1989:
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315; Riley 1989: 83-84). A vivid example is in Octogesima Adveniens wherein he seizes
on the rights and dignity of women as persons but then immediately draws back to the
notion of the ‘proper’ role of women based on biological considerations (§13).

Pope John Paul II makes some progress in allaying the ambiguity by nudging the
arguments back to the more traditional viewpoints. In his first encyclical, he
acknowledges that women work outside the home and should be treated fairly. However,
he is not satisfied with this situation arguing that their ‘proper’ nature and role is in the
home and that one way to support this position is to actually ‘pay’ them for their domestic
work (Hobgood 1991: 181-82; LE §19). His two other social encyclicals, Sollicitudo Rei
Socialis and Centesimus Annus are restricted in their analysis of women (Riley 1989: 87).
Nevertheless, we can detect slight progress in language use in these encyclicals. There is
a rhetorical pattern of delineating ‘men and women’ particularly when referring to themes
of rights, dignity, shared tasks and development (for example, SRS §14, 25, 26, 28, 30;
CA §57). Despite this progress, the shift remains rhetorical; the pope (and the Church)
continues to be largely entrenched in the ‘natural’ notions of women’s identity emanating
from their ‘proper’ roles (see National Conference of Catholic Bishops 1997).

The core impediment that is evident in the survey above concerning women is the
duality in which the Teaching speaks about the person (Riley 1989: 89). In differentiating
between woman and man, the Teaching’s normative conception of the person is
masculine. Human nature is equated with man’s nature and woman’s nature is relegated
to her ‘proper’ nature, which is role specific. Truly, this creates an inherent inequality that
has the capacity to blind, skew, or otherwise affect social appraisal for social
development processes. Examples could include:

e Limited participation of women in decisions that affect their lives;

e Social intervention processes that limit options for women to their ‘proper’ roles;
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¢ In advocating for women’s rights, c oncentration would be on the ideal and not
focus on the reality of the situation; for instance, differential in wages and

participation in the economy.

Secular and Church Social Appraisal Processes Compared

The most obvious observation between the approaches is vividly illustrated in the
methodological differences of conducting social appraisals. As we have seen above, the
Church largely takes its cue on social appraisal from an deductive, reasoned/principled
approach grounded in natural law.? This has recently been ‘peppered’ with more
inductive reasoning inculcating human experience and scriptural prescripts. Nevertheless,
even with this ‘peppering’ it essentially remains an deductive exercise.

While Teaching has called for participation and ownership of persons ultimately
partaking in a developmental process, the Church’s appraisal of social relationships and
realities is primarily ‘elite’ generated with little consultation or feedback. On the other
hand, the ‘secular’ approach to social appraisal is clearly influenced by the rigorous end
of the social sciences and is primarily inductive. This inductive methodology generally
employs quantitative and measurable empirical techniques as well as qualitative
procedures to test and examine social realities. The latter in particular are largely
participative, particularly at the data gathering stage and in the initial analysis. It also
relies heavily on ‘expert’ initiative, design, and scrutiny but is more pliable in soliciting
contributions and input from those to be affected.

In these differences, it is clear that each approach has significant weaknesses and
inherent strengths. The limitations can clearly be overcome if inductive, deductive and

participatory methods were cogently integrated thereby building on the strengths of each

’In literature examining the Social Teaching, ‘deductive’ reasoning is by and large a process that
utilizes the principles of natural law and Church doctrine to examine social problems and then to arrive at
conclusions based on the principles applied. Inductive reasoning generally refers to a more scientific
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method. Undoubtedly, this has been recognized as a critical question in both approaches.
Since the early sixties, the Church has struggled (at least rhetorically) to integrate more
inductive and participatory techniques into its assessment of social reality. This has met
with limited success as the desire to guard eternal rhoral truths sways the balance of fully
considering human experience, action and broad participation: moral truth cannot be
democratically instituted. Consequently, broad based participation in developing the
social thought of the Church is avoided. The overall implication is an intransigence to
even enter into dialogue with emerging social thought that may be of significant help in
understanding social realities (see section on women; see the Church’s stance on
Liberation Theology; Asian Christology). Moreover, the disinclination or inability of the
Church to be more participative in crafting its social thought leaves it largely
‘eurocentric’ and north-centric and inattentive to the experience of the ever growing
majority of adherents in Asia, Africa and Latin America (Hug 1992; Pieris 1996: 79-89;
see Centesimus Annus in Chapter Three).

Secular social development practitioners have apprehended a gap that exists
between empirical social analysis and an ultimate set of criteria with which to test the
findings. Questions of cross cultural standards and values in social relationships as well as
concerns of ‘appropriate’ levels of development given the social milieu are perennial
concerns for social development practitioners (see Rist 1997; Sachs 1992; Schumacher
1973). The post-modern, post-structural conceptualizations further complicate the search
for broadly accepted principles in social appraisal. Moreover, as we discussed in Chapter
Two, ideological frameworks of social development that are apt to generate congealing
ideals are elusive. Even in the participatory setting, a common minimum set of standards
is actively sought after in interpreting data generated by participatory appraisals (see

Cooke and Kothari 2001; Midgely 1993). Absence of such standards has the ability to

approach to examining social situations. This understanding differs from the normative descriptions of the
terms in their use in the study of Logic.
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derail such appraisals, make comparisons irrelevant, and plans futile. Even where there is
a concerted effort at combining participatory techniques with empirical assessment
methods—a process that is highly advantageous in ascertaining a better, more complete
picture of the social situation being examined—the ability to adequately convey non-
economic components such as exclusion remains an obstacle to apprehending the whole
situation (Booth, et. al. 1978).

The plane of convergence of the two approaches is poignant but nonetheless
obvious. Whether the methodology of conducting the social appraisal is inductive,
deductive, participative or non- participative what is fundamental to a social development
process that 1s shared by both secular and Catholic Social Teaching approaches is the
concept that human welfare is a right for all persons. As members of the human
community, everyone, regardless of social position, ethnicity, geographical location,
religious belief, and so on, is entitled to the opportunities and access to the resources that
provide for human well-being. Consequently, both approaches share the core objective in
a social development appraisal process of seeking to understand persons, their social
relationships and how the realities of the human situation, in all its complexity, enhances,
provides for, degrades or otherwise prevents human well-being (see, for example, the
UNDP’s Human Development Reports).

Before concluding this section, there are a couple of caveats to be mentioned.
First, we have painted the differences and the convergence of the two approaches to
social development in an absolute manner for illustrative effect. The reality of
implementing social appraisals is far from absolute. In dealing with persons and human
social situations, the fact is that there are many areas of nuance and overlap that must be
attended to, each in their own right. Second, social appraisal happens on a variety of
levels in a social development process. For example, the larger, more m acro-focused
level of appraisal looks to assess humanity and human relationships from a

global/universal perspective. Appraisals in this realm are largely used for policy

130



formulation that engender and direct action. The more micro-focused appraisal is local in
its orientation looking to appraise the social situation at community levels for s pecific
projects or action to ameliorate social distress or enhance welfare. As a result, it should be
noted that while the Church may be partial to a certain methodology at one level, it does
not and has not precluded it from employing a different methodology at another. More
specifically, at local project levels, the Church is quite adept at and regularly employs

social scientific methodology in its social appraisals.

Social Change

As illustrated in the last chapter, each of the documents that comprise the Teaching of the
Church contains specific changes that correspond to the time the document was written.
We recall that these documents are very much ‘products’ of their eras responding to
specific social crises or issues current in those periods. As such, the Teaching does not
shy away from calling for specific changes to social structures and/or values that would
be appropriate to foster human well-being. Examples include reference to trades unions,
labor laws, acceptance of human rights, better international trade regimes, and so on.
Many of these suggestions may not be appropriate, successful or required in every age or
place. However, we can delineate from them some consistent thematic patterns that
advocate change to ensure the well-being of society. For the sake of manageability, here
we divide them into four categories: change in values; change in political systems and
functioning of those systems; change in economic processes and philosophy; and finally,

societal change.

Change in Values
The Church has consistently argued that what is required to ensure human well-being is
the acknowledgement, acceptance, and understanding of the intrinsic value of the human

person. This fundamental worth and dignity of the person emanates from the belief that
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he or she is created by and in the image of God. Worth is not based on one’s social status,
race, color, or up-bringing but is a dignity that inheres to the person by being human.
Unless it is a move to not only embrace but to also act out of this fundamental value,

attempts at enhancing human welfare for all of humanity will remain elusive.

Political Change

The Church in its Teaching in principle over the years, has time and again attempted to
remain neutral on the type or form of political organization in a country or that a people
may choose or have chosen (PT §68; GS §75). It has not, however, been silent on
political systems or ideologies that it considers contradictory to its understanding of the
dignity of the human person (see RN §7-11, 29; QA §111-117; CA §44). Pope John Paul
IT says it succinctly: ‘Her [the Church’s] contribution to the political order is precisely her
vision of the dignity of the person revealed in all its fullest in the mystery of the Incamate
Word’ (CA §47).

It is from this understanding of dignity that the Church proceeds to call for
changes in the political sphere to ensure the well-being of society. The recurring theme is
that the political order must guarantee, protect and promote freedom (CA §25). Freedom
in this concept of well-being has two integral constitutive components. The first is that
the person must be free to pursue with dignity his or her human vocation in concert with
the ‘common good’ (PT §73). This includes the right to participate and have voice in all
decisions that affect his or her life. Further, that these decisions be made in and devolve to
the nearest proximity of where they will have the greatest impact. This principle,
normatively termed ‘subsidiarity’, goes beyond the individual person and is extrapolated
to include all civil institutions, organizations and communities at all levels—Ilocal,
regional, national, and global (QA §79).

The linkage of the person’s ability to participate and have a voice to democratic

principles is overt and unmistakable and since Pius XII it has been a key feature of the
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Teaching. John Paul II sums it up in this way: ‘The Church values the democratic system
inasmuch as it ensures the participation of citizens in making political choices, guarantees
to the governed the possibility both of electing and holding accountable those who govern
them, and of replacing them through peaceful means when appropriate’ (CA §46).
However, no matter how closely the tenets of the Teaching correspond to that of
democratic principles, wholesale acceptance of all democratic ideology is qualified:
Nowadays there is a tendency to claim that agnosticism and skeptical
relativism are the philosophy and the basic attitude, which correspond to
democratic forms of political life. Those who are convinced that they
know the truth and firmly adhere to it are considered unreliable from a
democratic point of view, since they do not accept that truth is determined
by the majority, or that it is subject to variation according to different
political trends. It must be observed in this regard that if there is no
ultimate truth to guide and direct political activity, then ideas and
convictions can easily be manipulated for reasons of power. A s history
demonstrates, a democracy without values easily turns into open or thinly
disguised totalitarianism (CA §46).
The second component of freedom is that of liberty. Liberty here entails a freedom of
persons and society to live and enjoy a ‘more human life’, a life that is devoid of any
structure that would hamper, oppress, or otherwise marginalize the human family from
pursuing its human vocation (SRS §46). The Latin American theologian, Gustavo
Gutiérrez, argues that this freedom is a ‘liberation from all that limits or keeps human
beings from self-fulfillment’ (Gutiérrez 1988: 18). Paul VI describes it as the ‘struggle to
overcome everything which condemns them [persons] to remain on the margin of life’
(EN §30). The attainment of liberty is crucial to a life befitting the intrinsic worth and
dignity of the human person. Yet, as compelling and important as liberty and liberation
are, they are just as controversial and have either been embraced forcefully or are
exceedingly nuanced in the Teaching.
At the heart of the argument, is the question, ‘how far does one go in challenging

the status quo?’ Does one affirm an immediate and radical change in structure or does one

work with and through the status quo gradually for change? The Teaching has vacillated
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on a definitive answer, causing ambiguity in the type and extent of change being sought
(Hobgood 1991: 227-228; Gudorf 1980: 341). On the one hand, the pursuit of liberty as
described, will always bring one into confrontation with structures that block persons
from becoming fully human. These structures often times support those in power, those of
means or help maintain social equilibrium. The radical shifts necessary to transform, free,
and change these limiting structures and in a very real sense those in power, those of
means and the social equilibrium directly challenge and confront the status quo. Paul VI
argues in this example that this process maybe crucial for human well-being: ‘If certain
landed estates impede the general prosperity because they are extensive, unused or poorly
used, or because they bring hardship to peoples or are detrimental to the interests of the
country, the common good sometimes demands their expropriation’ (PP §24).

On the other hand, the Teaching places a heavy emphasis on the value of harmony
in social relationships that inevitably leads to a nuanced stance on confronting impeding
structures of the status quo (see Dorr 1992: 216). In this dispensation, consensus,
conciliation, and personal choice coupled with a reliance on and an acquiescence of those
who hold power are characteristic of the approach to change (Dorr 1988: 332; Charles
1998: 399-400; Hobgood 1991: 188; CA §39-40). A classic example of this approach is
found in Rerum Novarum when Leo XIII consoles the poor to be happy with their lot in
light of the ‘eternal reward’ in the life hereafter and to be reasonable in their demands for
a livelihood (RN §37). In the same passage, he uses the gospel warning of the rich being
brought down so as to hold out hope that this admonition would move those of means to
‘kindness’ in their relationship with the poor. The effort at liberation is an effortofa
change in heart and solidarity between those who have and those who have not so as to
maintain social peace and eventually provide liberty for all.

No matter which path is taken, the Church’s understanding is that the move
toward freedom will largely entail a change in the political sphere and this change will

involve some form o fpolitical action. These political moves will not only see revised
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power dispensations but also a shift in ideologies and mores that embrace a more human
centric philosophy. Its context however, must remain rooted in the wider vision society,
in the notion that political change is but a part of the whole effort of enhancing well-being

and that the necessity for change is for the common good and social well-being (OA §24).

Economic Change
Economics is a key area of commentary for the Social Teaching of the Church. As with
political ideology and systems, the Church has pointedly argued that it does not purport
nor have an intention to pose alternatives to existing or proposed systems. What it does
hold is that it has an obligation to o ffer an evaluation and critique of such processes,
systems and ideologies particularly with regard to their ethical/moral rendering as well as
their affect on human well-being. The Church understands the role of economics as being
the mechanisms that provide for human needs that ultimately enhance human dignity.
These needs can be either material and/or spiritual. It further understands that economics
is a means and not and end to human well-being. It is a ‘service’ for humanity and is one
element, albeit an important one, in a mix of processes that provide for human welfare.
The foundation of the Church’s commentary and critique of economic systems,
processes and ideology is based on its prime concern for the human person. As we have
described above, the essential understanding in this concern is that the person is created
by God and endowed with an intrinsic worth—a dignity befitting the divine creation.
When economics is evaluated against this backdrop, we can delineate three central
observations. First, as God creates all persons equal, there must be an equitable sharing of
resources in the world so that human needs are met. This approach to equity is not an
egalitarian vision but one that recognizes differences among people’s needs and
aspirations. It values that no one should be in want, needs should be met for the entire
population, and that the needs go beyond just subsistence. People should have the ability

and access to resources befitting their dignity as a human person.
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Second, the Church argues that labor (paid work) is an essential means of
providing for one’s family and one’s own welfare. To this end, there must be an emphasis
in all economics on the ‘the priority of labor over capital’ (LE §12). In this understanding,
production, whether it is agricultural, industrial, technological, or service oriented, is
indispensable to the process of earning a livelihood. Capital on the other hand has a social
value that requires that its deployment cannot be of a pure profit motivation but must be a
response to ensuring human well-being and the building up of the common good. Allied
concepts to the notion of labor include:

e An understanding that the purpose of work is the fulfillment of the human
vocation consequently, everyone has an ‘obligation’ to work;

e The opportunity to Work for all person--full employment;

e A ‘just’ wage to support families and to provide a level of comfort befitting the
human person;

e The right of labor to organize;

o The integral and necessary link between labor and capital;

e An understanding that increased production is not the only measure of human

well-being.

Finally, as economics is a means to providing for human well-being, there must be
a certain amount of freedom present within the systems in order for human creativity and
ingenuity to flourish in providing for this well-being. The Church argues that although
this ‘freedom’ is essential, economies cannot be left to their own devices and must have a
framework of checks and balances so that they remain of service to meeting and

enhancing human welfare.
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Societal Change

Throughout the Teaching, we can see three major themes that emerge in the social sphere
to enhance human well-being. The first is the family. As we discussed briefly in the
section above, the family has a unique place in the social milieu. The Church holds that it
is the crucible of life — the ‘sacred’ place where human life is transmitted and welcomed
(MM §193; CA §85). It is the essential cell and the foundation of human society (PT §16;
GS §52) The family is the first place a person learns what it means to be a social being, to
become aware of dignity, to love and receive love, to understand compassion, conciliation
and forgiveness (GS §48; CA §85). It is where humanity learns what it means to be
authentically human (GS §52; CA §85). As such, the Church further argues that the well-
being of persons and society is intimately connected to and rests upon strong and
‘healthy’ families (GS §47). While holding up the family as an essential and vital social
institution, the Church also recognizes the sobering reality of the distress and challenges
that families must face today: divorce, violence, poverty, social, and economic pressures
(see GS §47). Given theses challenges it calls for efforts of all peoples including public
authorities, private endeavors and even itself, to foster and build up conditions in society
where strong and stable families may grow and develop (GS §52).

The second is solidarity — the linking of persons and communities together in a
bond of human ‘fellowship’ for the common good. The actual word solidarity came to the
English language from the French a little more than a century ago (Lamb 1994: 908). It
found its way into the Teaching late in the Nineteenth Century by way of the German
rendering of the word solidarismus, which was employed to distinguish the Catholic
concept of social relationships from that of liberalism and communism particularly with
regard to the labor movement of the late nineteenth and early Twentieth Century (Lamb
1994: 908). The notion of solidarity, however, went beyond the labor organizing
movement to include society in general and by no means was solely a Nineteenth Century

invention in Church thought.
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As we detailed in the introduction of this section the over arching concept in the
Teaching is the primacy of the human person as a created by God. We also briefly
showed that the person is not seen as a solitary being but one that is social and is created
as such. St. Augustine argued that the very laws of nature’ compel humanity into
‘fellowship’ and that the ‘best’ life is a life united to others in society (as quoted in Burt
1999: 56). St. Thomas Aquinas held that humans by their nature are ‘social animals’ and
need each other to develop and ‘live well’ (ETH 1, lect. 1, n.4). It is in these social
aspects — the compelling nature of human unity and the person’s essential need of others
to become fully human, that we find the foundation of the Church’s concept of solidarity.
John Paul II describes it as interdependence ‘among individuals and nations’ (SRS §38).
He argues that it is not merely a sense of compassion felt in light the ‘misfortunes’ of
‘other’ persons but an active, ‘firm and persevering determination’ of each person to
commit oneself for the common good — ‘because we all are really responsible for all’
(SRS §38). Characteristics of solidarity include:

e A call for greater societal cohesion and unity as a means to combat the de-

humanizing and isolating aspects of rugged individualism and to respond to
the ‘natural’ inclinations of humanity toward unity (QA §83; PT §99;GS §32;
PP§17; OA §23),

o A sense of inclusion and mutuality that evidences itself in a mutual trust and
collaboration among peoples regardless of social standing, religion, country or
race. This sense of mutuality and inclusiveness is further manifested in an
equity of give and take of human respect and friendship. (RN §37; MM §220;
PP §62, 63, 64),

o A call to recognize and appreciate diversity among cultures and peoples and
the unique gifts each brings to the building up of the human family (PT 100;

GS §60);
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e A commitment to dialogue understanding that concrete, honest, charitable
interaction among peoples opens horizons, allows us to see each other as
persons, and provides for a platform of mutual change for the enhancement of
well-being (JM: 292; SRS §39); and

e An obligation to mutual aid realizing that unity demands all persons share in
goodness that human ingenuity and the earth provides. This sharing is based
on a sense of justice as well as charity — a charity that emanates not from a
thinly veiled compassion but that is manifested in human communion
understanding that we each are a part of the other (RN §37; GS §32; PP §48;

OA §18; SRS §39).

Allied and closely linked to solidarity is the third theme, the ‘preferential option’
for people who are poor, oppressed and/or marginalized. As the Church calls for greater
solidarity among humankind, it argues that in this solidarity thereis a ‘preference’ in
these relationships for those who are poor and marginalized (SRS §42). It is not a
preference that excludes, but one that invites all people to unite around the cause of
justice for those in society who are less fortunate (CA §57). The rhetoric of the
‘preferential option for the poor’ has been embraced by the Teaching relatively recently.
It was delineated in an official way by the Latin American Bishop’s Conference
(CELAM) in d ocuments adopted at their second and third general c onferences held at
Medellin, Colombia and Puebla, México in 1968 and 1979 respectively. Since then, the
Synod of Bishops in 1985 employed it as well as has many religious congregations in
their documents and constitutions to capture a manner in which the Church wants and is
required to relate socially with and to the poor. Pope John Paul II has used it in speeches
and it has been an important part of his encyclicals on social matters (see SRS and CA).

Prior to this, however, ‘liberation’ theologians were developing the preferential

option as the central theme in a theology that was to respond to the concrete reality of the
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‘irruption of the poor’ particularly in the Latin A merican context (Gutiérrez 1988: xx,
xxv). The Church in Latin America, because of its enduring links to the colonial powers
of the region, has a long history of being identified with the powerful, the landed class,
and the rich (Massaro 2000: 159-160). This identification was a paradox for while the
image of the church in Latin America was framed in privilege; the actual majority of the
church was and are poor and mostly indigenous people. To be responsive to this
population socially and more importantly religiously means a dramatic reorientation of
the historical image in deed and in fact (Massaro 2000: 159-160). A core theme of this
reorientation, then, is the preferential option for the poor.

While the rhetoric of the Teaching has only recently adopted the ‘preferential
option for the poor’, the sentiment and concept of a concern for the poor and those on the
margins of society is as old as Christianity itself. The concern is founded in the Gospel
messages of Jesus that the poor have a special place in human society and that those with
means should not ignore them but assisted and helped (see for example Matthew 25: 31-
46). The Church ‘fathers’ have preached this concern for centuries, admonishing
Christians to a ‘radical’ charity that links alms with justice:

You are not making a gift of your possessions to the poor person. You are

handing over to him what is his. For what has been given in common for the use

of all, you have arrogated to yourself. The world is given to all, and not only to

the rich (St. Ambrose, Fourth Century, as quoted in PP §23).

The Teaching has echoed this admonition in one form or the other in each document
expanding and refining it as the time and place has dictated, its latest avatar being the
‘preferential o ption’ (for example RN §23,24; QA §50; MM §161,173; PT §125,GS
§69; OA §42).

The use of the preferential of the poor requires an understanding of four basic
concepts. The first is the ‘preference for the poor’, which we have described above as not

exclusive but an inclusive call for all persons, including the poor, to work for justice and

share what material wealth is available with those who have less or are in need. The

140



second is the notion of ‘option’. Option in this case does not mean a choice (Dorr 1991:
4-5; Gutiérrez 1988: 26). As we have seen above, the admonition to help the poor is
grave and certainly the Gospel message does not signify that one can ignore this
admonition. However, to make the admonition more than rhetorical and to raise it to a
lived experience, ‘option’ is used here to characterize a commitment - a commitment that
signals both a personal and a community pledge to actualize the obligation of working
with and for the poor (see SRS §42, 43; CA §58). The third is a definition of the ‘poor’.
While an economic understanding under girds almost any definition of the poor, the
Teaching has evolved an understanding that envelops groups of persons where economic
poverty may be a symptom but is not the main characteristic of their poverty. These
groups, termed ‘the new poor’, include the physically and mentally challenged, the
elderly, migrants, refugees, and those marginalized to the edges of society because of a
lack o f political power, by virtue o f caste, color, illiteracy, consumerism, employment
status, and/or race (OA §15; JM §10,16; SRS §15; CA §57).

The fourth implication is not as explicit as the other three but it is nonetheless
important and central to the ‘option’. One of the basic tenets of liberation theology is that
it is a process that is inductive - it begins from and builds <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>