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„DEUS CARITAS EST“
UND DIE LIEBESTÄTIGKEIT DER KIRCHE

PAUL JOSEF CORDES

Benedikt XVI. begann im Jahr seiner Wahl zum Papst die offizielle
Lehrtätigkeit mit der Enzyklika Deus caritas est (25.12.05). Der Text fand
weltweit ein unerwartet positives Echo. Zeitungen und elektronische
Medien gaben ihm breiten Raum und viele zustimmende Kommentare.
Sogar die New York Times – nicht eben ein Steigbügelhalter der katholi-
schen Kirche – hieß sie gut und widmete ihr einen Frontpage-Artikel. Natur-
gemäß gibt gerade die erste Unterweisung des Nachfolgers Petri eine
Grundorientierung an für seinen Dienst, ist gleichsam seine Regierungser-
klärung. So hat Benedikts Enzyklika etwa den Rang, wie er für Papst Paul
VI. in Ecclesiam suam (1964) oder für Johannes Paul II. in Redemptor homi-
nis (1979) gesehen wird.

Der Papst stellt einen, wenn nicht den zentralen Satz der neutestament-
lichen Offenbarung in die Mitte seiner Botschaft „Gott ist die Liebe“. Er
greift gleichzeitig die große Sensibilität der Zeitgenossen für die Not der
Menschen auf.

In der sog. Ersten Welt ist die Sorge um den bedürftigen Mitmenschen
gleichsam ein Element der Alltagskultur. In den USA etwa wurden für 2004
die freiwilligen Spenden für wohltätige Zwecke auf 248,52 Milliarden $
geschätzt (Angaben des „Living Institute“). Allenthalben tritt man mit phil-
anthropischen Großtaten in die Öffentlichkeit – etwa Bill Gates oder die
„Buffet Foundation“ – auch weil die Wohltaten an der Menschheit beliebt
machen. Benefiz-Veranstaltungen und Galadiners verhelfen Wirtschafts-
leuten und Künstlern zu einem guten Namen.

Die Nächstenliebe hat eine lange Geschichte

Seit der Gründung der Kirche nahmen sich ihre Glieder der Notleiden-
den an. Es war der Gottessohn selbst, der die Liebe zum Hauptgebot für
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das Verhalten der Seinen erklärte und sie bezeugte. Die junge Kirche sieht
ihn als den barmherzigen Samariter des Gleichnisses, der sich überall und
aller Formen der Verwundung und Ausbeutung annimmt. In der Apostelge-
schichte heißt es von ihm: „Er zog umher, tat Gutes und heilte alle, die in
der Gewalt des Teufels waren“ (10,38). Das ist Jesu unverwechselbare Per-
sonenbeschreibung. Die junge Christengemeinde machte sich Jesu Auftrag
zu eigen. Vielerorts berichtet das Neue Testament über die konkreten For-
men geistiger und materieller Zuwendung. Nachneutestamentliche Schrif-
ten lassen erkennen, wie diese Praxis fortgeführt wurde.

Durch die Jahrhunderte hin haben Männer und Frauen dieses Erbe des
Herrn bewahrt und gelebt. Wir nennen sie die Heiligen. Sie wurden nicht
mit einer Gloriole geboren. Ihre Faszination rührt aus der Tatsache, dass
sich ihr Leben in bewundernswerter, selbstloser Liebe zum Nächsten ver-
zehrte. Zu denen, die zur Ehre der Altäre erhoben wurden, kommen man-
che Gründerinnen und Gründer der Frauen- und Männerorden, die sich
von Gottes Liebe zu erstaunlichem Eifer hinreißen ließen und Gleichge-
sinnte um sich sammelten.

In der geschichtlichen Entwicklung der jüngeren kirchlichen Sorge für
die Armen erscheint nun etwas Neues: Im 19. Jahrhundert hatten – nicht
zuletzt wegen der Industrialisierung – Not und Elend ein solches Ausmaß
angenommen, dass sie nur durch die Forderung gerechterer Gesellschafts-
Strukturen relativierbar erschienen. Der Papst gesteht in seiner Enzyklika
ein, dass die Kirche als Institution die soziale Frage erst allmählich aufgriff
(vgl. Nr. 26 ff.). 1891 veröffentlichte dann Papst Leo XIII. die Enzyklika
Rerum novarum als Basis-Dokument der kirchlichen Soziallehre. Die nach-
folgenden Päpste vervollständigten sie durch ihre Lehrschreiben bis hin zu
Papst Johannes Paul II., der uns die Enzykliken Laborem exercens (1981),
Sollicitudo rei socialis (1987) und Centesimus annus (1991) hinterlassen hat.

An alle drei genannten Weisungen erinnert der Papst und versichert neu
den Auftrag der Politik für das Gemeinwohl. Auf diese Weise hebt er her-
vor, dass nicht nur der Kirche die Nächstenliebe aufgetragen ist. Christen
drängen auch auf Gerechtigkeit, indem sie an den Staat appellieren, eine
gerechte Ordnung in der Gesellschaft aufzubauen. Darum stellt Benedikt
die belangvolle Frage: „Was ist Gerechtigkeit?“, und entwickelt Gedanken
über das Zueinander von Vernunft und Glaube, die ihm – wie etwa sein
Hamburger Gespräch mit dem Philosophen Jürgen Habermas im Januar
2004 zeigt – offenbar sehr teuer sind.

Damit Vernunft bei der Bestimmung des rechten Tuns zutreffend urtei-
le, müsse sie immer wieder gereinigt werden; das Obsiegen von Interessen
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könnte sie betören. Politisches Urteil brauche also die Religion; Gerechtig-
keit und Vernunft bedürften zu ihrer Läuterung des Glaubens. Dieser weise
nicht nur weit über den Bereich der Vernunft hinaus. Er sei zugleich „eine
reinigende Kraft für die Vernunft selbst“. Er befreie sie durch die Einbezie-
hung des Gedankens an Gott von ihren Verblendungen. Glaube „hilft ihr
deshalb, besser sie selbst zu sein. Er ermöglicht der Vernunft, ihr eigenes
Werk besser zu tun und das ihr eigene besser zu sehen“ (Nr. 28). 

Das Stichwort „Glaube“ provoziert im Kontext humanitären Helfens so
viele Fragen, dass es hier nicht angemessen behandelt werden kann. Den-
noch ist der Christ beim Nachdenken über Liebe und Gerechtigkeit wenig-
stens zu einer begrenzten Thematisierung der Religion genötigt. Begonnen
sei mit einem Aspekt, der eher der Theologie der Caritas zuzuordnen ist.

Kann Nächstenliebe der Religion entsagen?

In der langen Geschichte menschlichen Helfens vollzog sich seit der
Neuzeit eine folgenreiche Weichenstellung: Der Ausdruck „Solidarität“
ersetzte für viele den der „Nächstenliebe“.

Klares Profil gab dem Begriff solidarité erstmals Pierre Lerou († 1871),
der ihn von den französischen Philosophen Auguste Comte († 1857) über-
nahm. In seinem großen Werk „De l’Humanité – Über die Menschheit“ ent-
wickelt er in seinem IV. Buch die „gegenseitige Solidarität der Menschen“.
Sie muss die christliche Liebe substituieren, damit die Menschheit das
Christentum hinter sich lassen kann: „Das Christentum ist die größte Reli-
gion der Vergangenheit; aber es gibt etwas Größeres als das Christentum:
die Menschheit“. Die Überwindung der christlichen Liebe sei nötig, da die-
se selbst gescheitert sei – in der Praxis, wie es evident sei; aber noch klarer
in der Theorie, wenn man das Durcheinander und die Gegnerschaft der
drei verschiedenen Gegenstände beachte, die nach christlichem Gebot zu
lieben sind: Gott – der Nächste – das Ich. „Drei Begriffe so durch Addition
und Bündelung zusammenzuziehen, bedeutet nicht, sie zu begründen oder
sie zu vereinigen. So hat sich die christliche Theologie geirrt“. Die
Geschichte des Christentums sei die Geschichte von Bemühen und Schei-
tern beim Versuch, „diese drei Dinge zu harmonisieren“.

Es ist nun nach Lerou die neue Philosophie, die die Widersprüche des
Christentums hinter sich lässt und die wahre Formel der Nächstenliebe
oder die der gegenseitigen Solidarität bildet. Gott entfällt für die liebende
Hinwendung zum Nächsten. Dreigliedrigkeit verdeutlicht sich zur Bipola-
rität. Solidarität kann also schließlich in die Tat umgesetzt werden: „Mit
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dem Prinzip der gegenseitigen Solidarität ist die gegenwärtige Gesellschaft
befähigt, Nächstenliebe zu organisieren; denn Nächstenliebe ist im Grunde
Selbstsucht. So hat die Gesellschaft von heute endlich ein religiöses Prin-
zip. Die Kirche kann aufhören zu bestehen“.

Aus solchen Wurzeln wächst dann die nicht-christliche Bedeutungsge-
schichte der Solidarität. Als politischer Begriff verbreitet sich etwa in
Deutschland Solidarität im Anschluss an Ferdinand Lassalle († 1864) und
Friedrich Engels († 1895) mit dessen Erfahrung der „Pariser Kommune“.
Solidarität meint als sozialistische Vokabel dann die Verpflichtung aller
gegenüber allen. Solidarität bekommt in der Arbeiter- und Gewerkschaftsbe-
wegung höchste Popularität. Sie gilt als „der höchste Kultur- und Moralbe-
griff; ihn voll zu verwirklichen, das ist die Aufgabe des Sozialismus“ (Wilhelm
Liebknecht, † 1900). Dabei behält der Begriff seine kämpferische und anti-
christliche Stosskraft. Kurt Eisner († 1919) etwa formuliert: „Nein, nichts
mehr von Liebe, Mitleid und Barmherzigkeit. Das kalte, stahlharte Wort Soli-
darität aber ist in dem Ofen des wissenschaftlichen Denkens geglüht“.

Der Begriff Solidarität wurde im vergangenen Jahrhundert durch Per-
sonen und Ereignisse für die Kirche salonfähig gemacht, gleichsam getauft
– begonnen beim französischen Dichter Charles Péguy über den Theologen
Hans Urs von Balthasar sowie die polnische Solidarnosc; und wir wundern
uns nicht mehr, wenn er in den Sozialenzykliken Johannes Pauls II. oder
im „Katechismus der katholischen Kirche“ einen festen Platz hat. Er hat
fraglos der Gesellschaft ein gerütteltes Maß an Philanthropie eingebracht.
Er fordert die Christen heraus, ihre Rede von der Liebe realiter in die gute
Tat am Menschen umzusetzen – wie sie der genannte Charles Péguy nicht
ohne Sarkasmus gegen die Frommen einklagt, wenn er schreibt: „Weil sie
nicht des Menschen sind, glauben sie Gottes zu sein. Weil sie niemand lie-
ben, glauben sie Gott zu lieben“ (Nota coniuncta, Wien 1956, 167).

Anderseits ist freilich auch der Mutterboden der Solidarität im Auge zu
behalten. Der Begriff sowie sein geistiges Umfeld, die in die Kirche getra-
gen wurden, bleiben mit den Konnotationen des Ursprungs behaften.
Darum verbietet es sich trotz aller Schützenhilfe, die er kirchlicher Verkün-
digung leisten mag, ihn naiv zu umarmen oder die christliche Rede von der
Liebe gar durch die der Solidarität zu ersetzen. Hinwendung zum bedürf-
tigen Nächsten und die Sorge um ihn schlösse dann alle transzendenten
Faktoren des Helfens aus. Der Mensch würde verkürzt auf ein „intelligen-
tes Tier“ – um einen Ausdruck von Max Scheler aufzunehmen. Leider schei-
nen gelegentlich auch kirchliche Hilfswerke und nationale Caritas-Organi-
sationen diesem Irrtum anzuhängen.
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Religion und Gerechtigkeit bedingen sich

Auch der Begriff Gerechtigkeit steht in fundamentaler Beziehung zur
Religion. Der Heilige Vater spricht diese Interdependenz an. Er weist der
Religion die Aufgabe zu, die „ethische Erblindung durch das Obsiegen des
Interesses und der Macht“ (28a) zu verhindern. Ich möchte dieser Aussage
hinsichtlich der Soziallehre noch ein wenig nachgehen – einmal wegen der
Erfahrungen, die wir in Cor unum machen. Und nicht zuletzt, weil die Kir-
che in diesem Fall gleichsam unter Schmerzen daran erinnert wird, daß vor
allem den Armen das Evangelium gilt.

Die kirchliche Soziallehre kommt nicht zum Tragen, ohne Einfluß zu
nehmen auf Recht und Gesetz. Sie avisiert das staatliche Feld und die Ord-
nung der Gesellschaft; damit sich ihre Ziele verwirklichen, inspiriert sie
politische Macht.

Die Enzyklika vermerkt, daß Macht ambivalent ist; dass sie durch die
Kraft der Religion gereinigt werden muss. Sie kann nicht als solche schon
wie ein „bonum“ gelten. Romano Guardini bezeichnet sie nach den Erfah-
rungen zweier Weltkriege „als Möglichkeit zum Guten und Positiven wie
Gefahr zum Bösen und Zerstörenden“ (Die Macht, Würzburg 1952, 20). Max
Weber warnte schon 1918 vor der Möglichkeit, dass Politik und Macht per-
vertiert werden: „Auch die alten Christen wussten sehr genau, dass die Welt
von Dämonen regiert wird, und dass, wer mit Politik, das heißt: mit Macht
und Gewaltsamkeit als Mittel, sich einlässt, mit diabolischen Mächten einen
Pakt schließt“ (Gesammelte politische Schriften, 3. Auflg. 1971, 347).

So mag die Macht auch einem wohlmeinenden Humanisten, der aber
die Religion verachtet, bei der Durchsetzung der Gerechtigkeit eine Falle
stellen. Er braucht sich nur für eine der vielen Formen des Marxismus zu
begeistern. Dann ist ihm – wie Sie wissen – die menschliche Geschichte nur
eine Geschichte von Klassenkämpfen; die Regierenden des Staates sind das
Werkzeug der jeweils Herrschenden zur Unterdrückung der gegnerischen
Klasse. Religion ist auszuschalten, denn sie dient als Opium des Volkes nur
dem Niederhalten des Widerstands. „Die Liebeswerke“, so referiert die
Enzyklika diese Ideologie, gälten dann als „die Art und Weise , wie die
Besitzenden sich an der Herstellung der Gerechtigkeit vorbeidrückten, ihr
Gewissen beruhigten, ihre eigene Stellung festhielten, und die Armen um
ihr Recht betrügen würden“ (26) – Fortschreitende Verelendung hingegen
erreicht die Zusammenballung von Macht, zur gewaltsamen Revolution
und zur Diktatur des Proletariats.

Natürlich wird man nach seinem totalen Scheitern heute nur wenige
lupenreine Repräsentanten des Marxismus finden. Aber sein subtiler Sti-
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mulus ist noch wirksam – selbst innerhalb der Kirche: Katholische Hilfsa-
genturen gedulden sich dann nicht mit schrittweiser Überwindung der Not,
sondern sympathisieren mit ihrer raschen Bewältigung durch den politi-
schen Handstreich.  Nicht von ungefähr interveniert Papst Benedikt ein-
deutig: „...dass es nicht Auftrag der Kirche ist“, die Soziallehre politisch
durchzusetzen. Auch wenn sie im Ringen um Gerechtigkeit nicht abseits
bleiben könne und dürfe, „so kann und darf sie (dennoch) ...den politischen
Kampf nicht an sich reißen“ (28a). Solche päpstliche Weisungen haben
ihren „Sitz im Leben“. Denn auch die Befreiungstheologen des letzten Jahr-
hunderts sind nicht ohne Enkel – wie es das kürzliche Monitum der Glau-
benskongregation für Pater Jon Sobrino S.J. vom 26.11.2006 oder der
Libertatis nuntius (Instructio de quibusdam rationibus „Theologiae Libera-
tionis“) vom 6. August 1984 wieder erkennen ließen. Auch unser Rat sieht
sich gelegentlich gezwungen, in dieser Frage Position zu beziehen.

Etwa gegenüber CIDSE (Coopération internationale pour le développement
et la solidarité)

Vielleicht kennen Sie nicht einmal den Namen. Es handelt sich um den
Zusammenschluß von 15 katholischen Entwicklungs-Organisationen, die
Lobbying und Bewusstseinsbildung – wie die Erziehung zur „Spiritualität
des Konflikts“ – auf ihre Fahnen geschrieben hat. Sie wird finanziert  von
nationalen Fastenopfer-Kollekten.

Bei globalen politischen Konferenzen tritt sie als kirchliche Pressure
Group auf. Sie wurde vorstellig auf dem sog. „Weltsozialforum“ in Nairobi
(2007). Sie plant auch – zusammen mit der Caritas Internationalis – A joint
campaign of international catholic development organisations for the G8
summit 2007 in Heiligendamm (Deutschland).

So geboten es nun erscheint, kirchliche Liebe und Gerechtigkeit durch
Religion und Glaube vor Verfälschung zu schützen, so falsch wäre es ander-
seits, ihre Herausforderung durch säkularistischen Humanismus und reli-
gionsfeindlichen Marxismus einfach zu verwünschen. Bedrohliche Prüfun-
gen der Kirche können gelegentlich die „krummen Zeilen“ sein, auf denen
Gott „gerade“ schreibt. Jedenfalls wertet die Geschichtsbetrachtung „Erin-
nerung und Identität“ (Augsburg 2005) Papst Johannes Pauls II., eines
furchtlosen Propheten, eine leidvolle Phase jüngster Christenverfolgung
überraschend positiv. Er schreibt zum Kommunismus: „Der Gedanke, der
sich aufdrängte, war, dass dieses Übel in irgendeiner Weise wohl nötig sein
müsse für die Welt und die Menschen... Im Endeffekt kommt man auf die-
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se Weise dazu, unter dem Antrieb durch das Böse einem noch größeren
Guten zum Sein zu verhelfen“ (30). Über Religion und Glaube hinaus sind
es offenbar auch schmerzhafte Lehren der Vergangenheit, mit denen der
Herr der Geschichte unser Verständnis von Liebe und Gerechtigkeit läutert.

Liebe ist die Wurzel auch der Gerechtigkeit

Die christliche Soziallehre versucht ihre Ziele durch das Aufrichten der
Gerechtigkeit zu verwirklichen. Sie kann demnach nicht alles Bestehende
einfach umarmen, sondern ist gegebenenfalls auch zur Trennung vom
andern genötigt, zur Geschiedenheit vom Partner; ihr Mittel muß die
Abgrenzung sein. Wenn die Liebe sagt, was dir gehört, soll auch mir gehö-
ren, so sagt die Gerechtigkeit: Dir das Deine und mir das Meine. Dennoch
kann die Gerechtigkeit nicht Bildung und Aufstellung von Gegnerschaft
fördern. Denn es ist die Liebe, aus der auch die Gerechtigkeit erwächst. So
sagt St. Augustin über die Liebe: „Ex hoc praecepto nascuntur officia socie-
tatis humanae – aus dem Gebot der Liebe erwachsen alle gesellschaftlichen
Pflichten“ (De more eccles cath. 26, 49): Liebe muß noch Elend lindern,
wenn die Gerechtigkeit schon ausgeschöpft ist. Und Papst Benedikt
schreibt in seiner Enzyklika: „Es gibt keine gerechte Staatsordnung, die den
Dienst der Liebe überflüssig machen könnte. Wer die Liebe abschaffen will,
ist dabei, den Menschen abzuschaffen“ (Nr. 28b).

Die Enzyklika, die uns heute morgen beschäftigt, ist das erste päpstli-
che Lehrschreiben überhaupt zum Thema Liebe. Schon Papst Johannes
Paul II. wollte gegen Ende seines Lebens zur Liebestätigkeit der Kirche
Stellung nehmen. Er hatte mich mit einem Entwurf beauftragt. Da seine
Krankheit ihn hinderte, sich mit dem erarbeiteten Text auch nur zu befas-
sen, kam es nicht zu einer Veröffentlichung. Kardinal Ratzinger kannte
meine Vorarbeiten und entschloß sich nach seiner Wahl zum Papst, seine
erste Enzyklika über die Gottes – und Nächstenliebe zu schreiben. Er gab
ihr aber ein völlig eigenes Gesicht und begann mit dem Paukenschlag, dass
alle Liebe aus Gott stammt: „Deus caritas est“. Dadurch hebt er schon im
Aufbau des Schreibens die Grundaussage der Offenbarung hervor, dass
nämlich selbstlose Liebe zwischen Menschen erst aus dem Geist gelingt,
den Gott für uns bereit hält. Er weist machtvoll die früher gegenüber den
Begriffen „Solidarität“ und „Marxismus“ angemahnt Verkürzung zurück;
ohne Religion und ohne Gott weder Nächstenliebe noch Gerechtigkeit! Die
Zentralaussage der ersten Enzyklika dieses Papstes ist die theozentrische
Verankerung allen Wohlwollens zwischen Menschen.
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Ich brauche und kann den Inhalt der Enzyklika hier nicht referieren. Es
fehlte mir ohnehin die Gabe ihrer faszinierenden Sprache. Glücklicher-
weise hat Papst Benedikt aber selbst eine eigene Zusammenfassung seiner
Grundgedanken vorgetragen. Er tat es bei ihrer Veröffentlichung in Rom
gegenüber etwa 250 Verantwortliche für die kirchlichen Hilfswerke. Ich
möchte wenigstens den Anfang seiner Ansprache noch vorlesen – gleich-
sam als Appetit-Happen für eine eigene Lektüre, die Ihnen allen das Inter-
net ermöglichen kann.

„Die kosmische Reise, in die Dante in seiner Göttlichen Komödie den
Leser miteinbeziehen will, endet vor dem ewigen Licht, das Gott selbst
ist, vor jenem Licht, das zugleich ‘die Liebe ist, die auch die Sonne bewegt
und die anderen Sterne’ (Par. XXXIII, V. 145). Licht und Liebe sind ein und
dasselbe. Sie sind die uranfängliche schöpferische Macht, die das Univer-
sum bewegt. Auch wenn diese Worte aus Dantes Paradies das Denken des
Aristoteles durchscheinen lassen, der im Eros jene Macht sah, die die
Welt bewegt, so nimmt dennoch Dantes Blick etwas völlig Neues wahr,
was für den griechischen Philosophen noch unvorstellbar war. Nicht nur,
daß sich ihm das ewige Licht in drei Kreisen offenbart, an die er sich mit
jenen uns bekannten eindringlichen Versen wendet: ‘Du ewig Licht ruhst
in dir selbst allein, verstehst, erkennst dich, bist erkannt, verstanden in dir
und lächelst dir in Liebe zu’ (Par. XXXIII, V. 124-126). Tatsächlich noch
überwältigender als diese Offenbarung Gottes als trinitarischer Kreis der
Erkenntnis und der Liebe ist die Wahrnehmung eines menschlichen Ant-
litzes – das Antlitz Jesu Christi –, das sich Dante in dem zentralen Kreis
des Lichtes zeigt. Gott, unendliches Licht, dessen unermeßliches Geheim-
nis der griechische Philosoph erahnt hatte, dieser Gott hat ein menschli-
ches Antlitz und – so dürfen wir hinzufügen – ein menschliches Herz. In
dieser Vision Dantes zeigt sich zum einen die Kontinuität zwischen dem
christlichen Glauben an Gott und der von der Vernunft und von der Welt
der Religionen entwickelten Suche; gleichzeitig jedoch kommt auch die
Neuheit zum Vorschein, die jede menschliche Suche übertrifft – die Neu-
heit, die allein Gott uns offenbaren konnte: die Neuheit einer Liebe, die
Gott dazu veranlaßt hat, ein menschliches Antlitz, ja Fleisch und Blut, das
ganze menschliche Sein anzunehmen. Der göttliche Eros ist nicht nur
eine uranfängliche kosmische Kraft. Er ist Liebe, die den Menschen
geschaffen hat und sich zu ihm hinunterbeugt, wie sich der barmherzige
Samariter zu dem verwundeten und beraubten Mann hinuntergebeugt
hat, der am Wegrand der Straße von Jerusalem nach Jericho lag (...).

Ich wollte versuchen, für unsere Zeit und für unser Dasein etwas von
dem zum Ausdruck zu bringen, was Dante in seiner Vision so wagemutig
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zusammengefaßt hat. Er erzählt von der ‘Sehkraft’, die sich ‘mehrte’, wäh-
rend er schaute und die ihn innerlich verwandelte (V. 112-114). Genau
darum geht es: Daß der Glaube zu einem schauenden Begreifen wird, das
uns verwandelt. Ich wollte die zentrale Stellung des Glaubens an Gott –
an jenen Gott, der ein menschliches Antlitz und ein menschliches Herz
angenommen hat – hervorheben. Der Glaube ist keine Theorie, die man
sich zu eigen machen oder auch zurückstellen kann. Er ist etwas sehr
Konkretes: Er ist das Kriterium, das über unseren Lebensstil entscheidet
(...)“ (23.1.2006).
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CHARITY AND JUSTICE IN THE RELATIONS AMONG
PEOPLE AND NATIONS: THE ENCYCLICAL DEUS

CARITAS EST OF POPE BENEDICT XVI

J. AUGUSTINE DI NOIA

It is an honor and a pleasure for me to address this distinguished Pon-
tifical Academy at the start of your thirteenth plenary session, and to bring
you the greetings of the Cardinal Prefect of the Congregation for the Doc-
trine of the Faith, William J. Levada, who, with Archbishop Paul Josef
Cordes and Cardinal Renato Martino, first presented Pope Benedict XVI’s
encyclical Deus Caritas Est to the world at a press conference on 25 Janu-
ary 2006, but who is unable to join you today. It is a particular pleasure to
share the podium with Archbishop Cordes who, as president of the Pontif-
ical Council Cor Unum, plays a crucial and active role in securing the char-
ity and justice in the relations among people and nations that is your topic
in this session of the Pontifical Academy of Social Sciences.

The focus of your discussion is the Holy Father’s short but tightly
argued first encyclical, Deus Caritas Est. In its two parts, the encyclical
makes two hugely important points. I should like first to state what I think
these two points affirm, and then to suggest something of their significance
within a social scientific perspective informed by the Catholic faith.

Eros and Agape: The Sanctification of Desire

As everyone who has read the encyclical will know, in his discussion
of eros and agape, Pope Benedict insists on the unity of these two forms
of love, as well as the continuity between them. He is particularly con-
cerned to refute the widespread notion that the Christian faith separates
these two loves, and even suppresses the one – eros – in favor of the oth-
er – agape. On the contrary, asserts the encyclical, eros is ever reaching
out towards its fulfillment in agape. The powerful dynamism of desire is
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itself a sign that human persons are made for and directed toward a love
that never ends.

In order to clarify this immensely significant first point, allow me to
turn for help to one of Pope Benedict’s favorite authors, St. Augustine.

In his writings, and especially in his Confessions, St. Augustine frequently
invites his readers to consider the things that they have desired and the things
that they desire now – to consider, in effect, the experience of desire. When we
have thought about things that we have desired very badly, and have worked
very hard to possess, St. Augustine asks us to acknowledge that, in the end, we
have often lost interest and become bored with these very things, and that we
then move on to seeking other things. For St. Augustine, this is most definite-
ly not a cause for lament. On the contrary. In pondering the experience of
desire, we learn something very important about ourselves: no good thing that
we have wanted and even possessed can finally quench desire itself, because
we are made for the uncreated Good which is God himself.

This means that the good things of this world – and all the more so, the
good of other persons – far from being obstacles in our quest for ultimate
happiness, point us to the Good itself which is their source and in which
they share. If we do not love the good things of this world, how shall we be
able to love their Maker? The triune God, who made us for himself and who
wants to share the communion of trinitarian love with us, uses the good
things of this world to lead us to him who is, we could say, Goodness itself.
The challenge – and, sometimes, the tragedy – of human existence is to
desire and love the created good as if it were divine, to invest an absolute val-
ue in what cannot finally satisfy the human heart. That is what sin is. But
rightly ordered desire and love of the good things of this world and the good
of other persons is already a participation in the Good which is God himself.

These lessons from St. Augustine help us to grasp the point the Holy
Father is making in the first part of Deus Caritas Est – that eros is meant to
lead us to agape, to the love of God and to the love of one another in God.
Pope Benedict resists absolutely the misreading, sometimes perverse, that
claims to see in Christian faith the suppression of the ordinary fulfillments
of human earthly life, particularly human intimacy and love, in favor of a
good beyond life. On the contrary, for Christian faith the whole range of
human desire – or, to use more technical language, the inclination to the
good embedded in the very structure of human existence – finds it complete
fulfillment in the love of the triune God, and nothing less. Although Pope
Benedict does not use this expression in the encyclical, we might call this
unity of and continuity between eros and agape ‘the sanctification of desire’.
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The Service of Charity: The Integral Human Good

The second principal point argued in Deus Caritas Est, according to the
reading I am suggesting today, is actually implicit in the first and is
advanced in the second part of the encyclical. This second point is captured
brilliantly in a passage from paragraph 19 of the encyclical: ‘The entire activ-
ity of the Church is an expression of a love that seeks the integral good of
man: it seeks his evangelization through Word and Sacrament...; and it seeks
to promote man in the various arenas of life and human activity. Love is
therefore the service that the Church carries out in order to attend constant-
ly to man’s sufferings and his needs, including material needs’. This ‘the serv-
ice of charity’ is directed to the integral human good, a description of which
is the substance, as we have seen, of the encyclical’s first major point.

For, while it is true that no created good can satisfy the desires of the
human heart, God nonetheless intends us to enjoy these created goods pre-
cisely as his gift to us, affording a participation in his own Goodness. These
created goods are not rendered irrelevant or dispensable by the fact that
they are not themselves ultimate or absolute. The ultimate good does not
cancel out or exclude limited or subordinate goods: they retain their integri-
ty and finality in their very ordering to the ultimate good. Man does not live
on bread alone, indeed, but he needs bread in order to live. Integral human
fulfillment encompasses a range of created goods even as it necessarily
entails a directedness, an inner tendency, toward the enjoyment of the
uncreated Good who is God himself, the Father, Son and Holy Spirit who
enjoy a communion of life into which we, created persons who are not God,
are invited to share as their friends – and nothing less.

This integral human good is the object of the Church’s service of chari-
ty: the ultimate good and the intermediate or subordinate goods, the spiri-
tual well-being and the material well-being, the goods of this earthly life and
the good beyond life.

Again, Pope Benedict is concerned to refute the pernicious suggestion
that, by affirming the priority and ultimacy of a good beyond earthly life,
the Church overlooks the poverty and suffering of this world, or, worse,
conspires with the ‘prinicipalities and powers’ to maintain the unjust struc-
tures that are responsible for this human suffering. On the contrary. The
service of charity encompasses the whole range of the integral good of
human beings. The encyclical explains at length how this service of charity
has been exercised in Christian history and how it can be exercised in the
present day. In the midst of this service, the Church keeps to the forefront
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that vision of the human good and human dignity that God himself has
revealed and inscribed in the human heart from the very moment of the
creation of the universe. ‘The entire activity of the Church is an expression
of a love that seeks the integral good of man’ (Deus Caritas Est §19).

Deus Caritas Est in the Perspective of the Faith and the Social Sciences

What I have identified as the two major points of the encyclical Deus
Caritas Est pose a range of challenges to the reflection of Catholics whose
professional life is devoted to one or other of the social sciences. In this
brief paper, I can only hint at some of the more significant of these chal-
lenges – not only because of the richness of the encyclical’s teaching, but
also because of the diversity of the social sciences themselves.

For the most part, the program of this plenary session takes its inspira-
tion from the second part of Deus Caritas Est in which the Holy Father has
a great deal to say about the Catholic understanding of the service of char-
ity and about the practical implications of this understanding for contem-
porary politics, society and culture. These issues are the bread and butter
of social scientists like those who make up this distinguished academy.

To contribute to a robustly Christian engagement with these issues,
social scientific inquiries informed by faith must take into account the
truth about human nature which is in part already legible in the creation of
men and women in God’s image and is fully revealed in the contours of the
face of Christ – what the encyclical terms ‘the integral human good’.

The contribution of the social sciences to Christian reflection on these
issues thus needs to be framed within the context of the Church’s generous
tradition – expressed with great clarity in Pope John Paul II’s encyclical
Fides et Ratio – according to which the truth discovered in the sciences is
in principle coherent with the truth contained in revelation. The fundamen-
tal reason for this lies not in our ability to manipulate bodies of knowledge,
but in the nature of truth itself which is one, and thus more radically, in the
nature of God himself who is the author of the created order just as much
as of the economy of salvation. The Catholic principle is that what is dis-
covered to be true by human reason cannot contradict what is known to be
true by faith. This principle forms the background for the important things
that Pope Benedict XVI has to say about faith and reason in his discussion
of politics in paragraph 28 of Deus Caritas Est.

The Holy Father’s observations here have a direct bearing on the contri-
bution of the social sciences to Christian reflection on the service of chari-
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ty, understood as an instance of the interface of faith and reason. As an
encounter with the living God, faith opens up ‘new horizons extending
beyond the sphere of reason’. ‘But’, continues Pope Benedict, faith ‘is also a
purifying force for reason itself. From God’s standpoint, faith liberates rea-
son from its blind spots and therefore helps it to do its work more effective-
ly and to see its proper object more clearly’ (Deus Caritas Est §28).

In accord with the traditional Catholic principle, reason retains its
integrity and proper finality, but faith contributes to its work by locating the
objects of scientific inquiry on, so to speak, the widest possible conceptual
map – that provided by our awareness of the divine desire to share the com-
munion of trinitarian life with creaturely persons, or, to use the terms of the
encyclical, the integral human good.

With these principles firmly in place, it seems to me of the greatest pos-
sible importance for social scientists like yourselves to resist reductionist
accounts of human nature and society, and relativistic accounts of moral
reasoning and norms – accounts which almost by definition obscure the
wider horizons of faith about which Pope Benedict speaks in the encyclical.
Such accounts are by no means entailed by research in the social sciences,
but often arise from pre-existing philosophical assumptions that come to
influence and shape the conclusions of scholarship. This is not the place to
trace the complex history of these connections and dependences.

But there is no reason why research that focuses on specific aspects of
human behavior and interaction needs to deny the existence of the wider
horizon which faith reveals to us. As Pope Benedict tellingly affirms in Deus
Caritas Est, ‘faith liberates reason from its blind spots’. What is not suscep-
tible to observation and generalization within the limits of a particular
social scientific discipline or model can nonetheless provide the context for
a fuller understanding of the objects of social scientific inquiry.

I mention this point because the Church faces a huge challenge in the
present day in her interaction with international agencies and national gov-
ernments whose social policies have been influenced by reductionist social
science. It can be demonstrated that an entirely secular anthropology – in
the sense of an alternative account of the meaning of human existence –
has, especially since the ’90s, come to shape the programs and policies of
many international organizations, including the United Nations. In place of
an earlier paradigm in which universal human rights and a common
human nature played a normative role, the alternative anthropology
espouses the socially constructed character of truth and reality, the priori-
ty of cultural diversity, the deconstruction of all moral norms, and priority
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of personal choice. Although the roots of this secular anthropology are
philosophical, the social sciences have been the principal vehicle for its dif-
fusion in modern western societies.

When the Church, in this environment, advances her vision of the inte-
gral human good, her interventions are frequently caricatured as retrogres-
sive and intrusive. The alternative anthropology has so powerful a hold on
the media, the international aid agencies, many NGOs, and other influen-
tial bodies that it is difficult to advance the Christian vision of the integral
human good through dialogue, argument and counter-argument. The new
anthropology is viewed, in effect, as self-evident and not in need of argu-
ment. This situation has created many practical problems that sometimes
make it difficult for Catholic aid agencies even to function at the local,
national, and even international levels.

Some years ago, when the then Cardinal Ratzinger was its prefect, the
Congregation for the Doctrine of the Faith invited about thirty Catholic uni-
versity faculties across the world to sponsor consultations and symposia on
the natural law and universal human values. It is significant that, now as
Holy Father, he should state in Deus Caritas Est that ‘the Church’s social
teaching argues on the basis on reason and natural law, namely, on the
basis of what is in accord with the nature of every human being’ (§28). But
it must be admitted that this newly emergent secular vision denies the
applicability – indeed, the knowability – of any universal account of human
nature and destiny.

It is urgent for social scientists whose practice of their disciplines does
not in principle exclude some broad account of the integral human good to
counter this secular anthropology and the social engineering programs
inspired by it. The straightforward, and well-argued account of the Christ-
ian vision of the integral human good presented in Deus Caritas Est should
facilitate the kind of discussion and argument which needs to take place. I
cannot think of a better forum for this much-needed debate than the floor
of this distinguished academy.

* * *

The encyclical Deus Caritas Est bears the date of Christmas 2005, the
first Christmas of the pontificate of Pope Benedict XVI. This is signifi-
cant. The only-begotten Son of God took on human nature in order that
human persons might share in the divine life. It is this communion of life
with creaturely persons that the triune God desires. ‘I wish in my first
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Encyclical to speak of the love which God lavishes upon us and which we
in turn must share with others’ (Deus Caritas Est, §1). St. Augustine some-
where remarks that it is very difficult for human beings to believe in this
love. But we can see that no account of the human condition can be com-
plete that neglects, excludes or denies that the integral human good is
found only in the love of God revealed to us on the first Christmas in the
Incarnate Word made flesh.
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JUSTICE AND CHARITY
IN THE SOCIAL TEACHING OF THE CHURCH

ROLAND MINNERATH

I. What is Justice?

Justice is at the core of human society. In the Bible as well as in Greek phi-
losophy, there are two levels of justice: human justice as it works, and what is
considered as a higher or ideal justice. The former is subject to failures and
must always be improved. The latter is a heavenly or rational paradigm.

In the papal encyclicals, the main source of Catholic social teaching,
justice is considered both in the light of the biblical revelation and under
the criteria of social philosophy. The social doctrine of the Church wants to
be a non confessional statement of those principles and value that inform
human society and the relationship of the human being with society and its
institutions. The social doctrine is a rational discourse based on what is
common to all human persons. Its inspiration is based on the biblical vision
of creation and of man in creation. The expression of it is rational and
coined in terms of ‘natural law’.

Since the 13th century the Church has found in the categories of Aris-
totelian philosophy – because of its realism and distinction between poten-
tia and actus – a language which should be shared by all human beings,
whatever their creed or culture.

Along with Aristotelian and Thomist philosophy, justice is seen as the
highest good which society must endeavor to achieve. Without justice,
there is no human society, but chaos and violence. It is assumed that a
human society exists in order to pursue a goal. An industrial corporation
exits in view of the goods or service it produces. A University exists in order
to foster research and teaching. What is the objective of society as a whole?
The answer is: the common good, which can be defined as the overall con-
ditions which should be met by society in order to make all its members
enjoy as many perfections as possible.
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Besides justice, social philosophy singles out, among the conditions
required for the realization of the common good: the search for the truth,
solidarity, freedom (cf. John XXIII, Pacem in Terris 1963: PT 35) and non-
violence. These values or virtues must be able to interact. It follows that
there can be no justice where there is no interest in the objective rights and
duties of each person. There is no justice without interdependence of all the
members of society. There is no justice where there is no freedom for all
and where violence is used by government or by individuals.

Justice means basically that society is founded, not on the power of the
strongest, but on universal values which are inherent in the human being
himself. Justice means that society is governed by rules of law and that indi-
viduals have rights and duties towards each other and towards the commu-
nity. The need for justice flows from the dignity of the human person. Jus-
tice implies that human beings are social beings and that each one recog-
nizes the need to respect the other, as oneself wishes to be respected. Jus-
tice is the implicit covenant of society. It is the social bond through which
a group of individuals becomes an ordered society. Society as such needs
justice to survive, and so do individuals. Justice supposes an objective order
of values and norms, recognized as such.
Classical social philosophy distinguishes between:
– commutative justice, which says respect to inter-individual relation-

ships, on a private level, between persons or legal persons. It encom-
passes as well labor or commercial relationship. It looks for fairness in
all kinds of exchanges.

– distributive justice governs the relationship between the State and the
members of society, individuals and legal persons. It is also called in the
encyclicals ‘social justice’.

– legal justice is established by the legislative body which makes laws and
exercises the judiciary power which judges the conformity of individual
or corporate behavior with the existing laws. Legal justice is compulso-
ry and can employ the use of force.

Today there prevails a positivist approach to law. Justice tends to be
reduced to the elaboration and application of positive law.

According to the social doctrine of the Church, law takes its roots in
the structure of human relationship. It has to do with the truth of this
relationship. This structure constitutes the ethical order. It cannot be
grasped at once and for ever. It is more a goal to be reached. What the
social doctrine of the Church calls ‘natural law’ is the ethical structure
common to all human beings. Legal justice, then, should discern what is
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good and just. Human law permanently adapts its prescriptions to what
is considered to be the right norm, the balance between what is due to the
individual and to the community.

In the encyclicals, distributive or social justice is subject to a rich devel-
opment. The duty of social justice is to highlight to all members of the com-
munity the requirements of the common good (Pius XI, Divini Redemptoris,
1937: DR 51). Social justice deals with the access to the resources necessary
for a humanly dignified life, that means to the material, intellectual, artis-
tic goods of the world. Pius XII says that the aim of the national economy
is to provide the conditions for fair access to material goods, employment,
schooling and health care for all community members (Pius XII, Radiomes-
sage 1941: RM 17). This duty of the State should be exercised not as an all-
encompassing welfare State, but according to the principle of subsidiarity,
by fostering individual and corporate initiative wherever it is desired. Hav-
ing in charge the common good, the State must provide equal chances for
all citizens. This is his duty towards distributive or social justice.

Behind the notion of social justice stands one of the basic principles of
Christian social ethics: the universal destination of all the goods of the
earth, together with the right of every person to use these goods. The whole
world has been entrusted to the whole of humanity. There is equality
among all human beings. Each human being has an inherent right to enjoy
all that is necessary for his/her growth as a human person living in commu-
nity with others. It is a constant teaching of the Church, since the times of
the Fathers, that every human being has a right to have a share of those
things which are necessary for his/her existence. The needy have a right to
the superfluous goods of the wealthy. Society should be structured in such
a way as to allow all its members an effective share into what the earth pro-
vides and human labor produces.

Social justice also governs employment conditions. In the late 19th
century this was a crucial point which the pioneer encyclical Rerum
Novarum in 1891 of Leo XIII courageously addressed. Human beings are
not to be treated like instruments in the production process. Each per-
son is an end in him(her)self. This is a requirement of his/her dignity.
The encyclicals reject all systems which do not put the human being and
its dignity at the center of their concern. Leo condemned socialist ideol-
ogy because it subordinated the human person to a collectivist view of
society, and rejected uncontrolled liberalism as well, because it subordi-
nates the worker class and its basic needs to increasing the short term
profit of capital.
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In the developing liberal market economy, Leo was one of the first to
remind that the State has the duty to regulate the economic system by
assuring the rights of the weaker members of society, and so foster the
common good.

In matters of employment, measures of social justice cannot be carried
through without proper institutions able to balance the interests of employ-
ers and employees and regulate the market. The wish for what we call today
the social market economy, supported by the recent encyclical of John Paul
II (Centesimus Annus 1991: CA 35), is already present in the first social doc-
ument of modern times, Leo XIII’s encyclical (RN 29).

II. Is Justice Alone Able to Achieve Its Own Aims?

The answer of Aristotle was: no. Society cannot work like an engine.
Inter-personal relationship, interaction between citizen and State, good leg-
islation and its application need something more than the pure and blind
reference to legal norms. It needs a social link able to bind people together,
to make them participate in the common destiny, to help them to feel part
of the whole and to share the values of society from the inside.

Aristotle called this philia, friendship. There is no society which would
not tend to become a community, koinonia, through the feeling of together-
ness called philia. Philia is the inner dynamic that brings individuals togeth-
er. The classical concept of philia has been taken over in the social teaching
of the Church. It has been reformulated in more modern language.

The encyclical Centesimus Annus reminds us that Pius XI used the
expression ‘social charity’, and Paul VI called it ‘civilization of love’ (CA 10).
Now it is generally rendered as the more modern concept of solidarity. The
deeper sense of solidarity has been picked up in John Paul II’s encyclical
(Sollicitudo Rei Socialis 1987: SRS), where he says: ‘The exercise of solidar-
ity within each society is valid when its members recognize one another as
persons’ (SRS 39). Whatever the language there is a clear indication that
there are conditions which must be fulfilled if justice is to prevail. Justice
needs the effective respect of those other fundamental principles of social
order which are solidarity, truth, freedom and non-violence. This concept
of ‘friendship’ finds its field of application in commutative but also in dis-
tributive and legal justice.

Roman law, based on a quite immanent concept of justice, followed by
canon law, has coined the concept of equity. Equity is not something differ-
ent from justice. It is the perfection of justice. Equity looks for a fairer
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application of the norm to each particular case. Is justice able to reach stan-
dards higher than equity?

Pope Benedict XVI puts in another way that the Church, in the fight for
justice, ‘has to play her part through rational argument and to reawaken the
spiritual energy without which justice, which always demands sacrifice, can-
not prevail and prosper’. Faith ‘opens up new horizons extending beyond the
sphere of reason. But it is also a purifying force for reason itself’. So reason
and justice need a higher standard to broaden their horizon and so better
achieve their full dimension (Deus Caritas Est, 2005: DC 28).

Here comes the input of charity.

III. What is Charity?

The word and the concept do not belong to the vocabulary of social phi-
losophy nor to the legal sphere. Charity is a theological virtue. The word
agapè appears in the New Testament with the specific meaning of self-giv-
ing love, self-sacrifice for the sake of others, as Christ offered his own life
in order to share with us his victory over death.

Agapè is synonymous with serving. The Son of Man has come to serve
and to give up his life for many (Mc 9,10). Agapè means the capacity to love
unilaterally, without the expectation of any return. The addressee of agapè
is not only the fellow countryman or the people of the covenant, but any
human being you may happen to meet, as exemplified in the parable of the
good Samaritan.

In Christian vocabulary there is a distinction between philia, friendship
and agapè, self-sacrificing love, which clearly appears in the dialogue
between Jesus and Peter after the resurrection (Jn 21, 15-17). Jesus wants
his disciples to be able to love each other with agapè. So agapè belongs to
the new life which flows from the Risen Lord.

Among the gifts of the Spirit are: faith, charity (agapè) and hope (1 Co
13). These are the spiritual gifts which nourish the Christian life along its
pilgrimage on earth. Among those, St. Paul says, the major one is charity.

Charity is the expression and consequence of true faith. Charity antici-
pates the perfection of justice in the world to come. It is the visible mani-
festation of hope. Within the Christian community relation based on char-
ity should prevail

Christians both individually and as a community should relate to their
fellow citizens with charity. Charity shows itself in all kinds of services that
individuals or Christian organizations can provide in society.
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IV. Does Charity Interface with Justice?

The encyclicals clearly state that teaching social justice is part of the
Church’s mission. This mission takes its roots in the Gospel, and is carried
out on the level of universal ethical values. It is an invitation to all to con-
sider the ethical norms that are common to humanity.

Social Justice is a universal value in which all components of a plural-
istic society must join. At the same time, the Church repeats that she has
no specific model to offer. This is not her duty nor her competence. The
Church teaches values and universal principles which may be received and
transplanted in different cultural settings. At the very heart of social ethics
is the human being himself with his/her needs for a social environment in
order to realize his humanity. This universal reality should be the founda-
tion of moral behavior in all the cultures of the world.

When justice is boosted by charity, it remains justice. With the input of
charity, which is an overall attitude towards the others and their specific sit-
uation and needs, justice becomes more open to all the aspects of a case.
Justice might be rendered mechanically, without a due analysis of motiva-
tions, or be obscured by ideological prejudices, or other forms of moral
blindness. Charity broadens the horizon of justice. It does not ask justice to
refrain from acting according to its own rationality. It pushes instantly
towards solutions acceptable to all. Charity indeed impacts the field of
social justice.

In the encyclicals, charity is often described as the virtue which has to
accomplish what strict justice does not require. Justice, for instance, can-
not require that you freely give from your superfluous to those in need.
This, in fact, is a requirement of charity. This goes in accordance with the
general principle stating that all the material, intellectual or spiritual goods
that we enjoy are for our own growth in humanity. But they are also medi-
ators of divine Providence, for the lessening of the sufferings of others
(Rerum Novarum 19,6).

Over the last thirty years, a new concept of justice stimulated by charity
has appeared (cf. John Paul II, Apostolic Exhortation Evangelii Nuntiandi,
1975: EN). It has much to do with the South American context. What is
meant is ‘the option or preferential love for the poor’ (SRS 39). There is an
increasing awareness of a structural injustice in the economic and social sys-
tem which produces poverty and exclusion of persons and entire peoples.
Special attention to the poor broadens the vision of the requests of justice
(SRS 39). Elsewhere John Paul II says: ‘Love for others, in the first place for
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the poor...is made concrete in the promotion of justice... This is a matter of
orienting [instruments of social organization] according to an adequate
notion of the common good in relation to the whole human family’ (CA 58).

V. Charity as the Heart of Justice

‘Justice alone is not able to produce the conditions of its efficient appli-
cation. It does not by itself foster a common feeling and a common will. All
institutions aiming at developing peace and understanding among human
beings draw their strength from the spiritual bonds that unites their mem-
bers’ (Pius XI, Quadragesimo Anno, 1931: QA 148). Without that spiritual
link, the best organizations do not attain their objectives. A spirit of chari-
ty makes out of justice an instrument of equity that takes into account the
objective needs of all members of society.

Drawing on this consideration, Pius XI examined the liberal economic
system and denounced its central principle, namely the assumption that
free market and competition are the only regulators of economic life (QA
95). This view ignores that economic life has a social and ethical dimen-
sion. There is a need for another, just and efficient principle governing the
economy. This principle is to be found, he says, in ‘justice and social chari-
ty’ (QA 95). A stronger sense of justice should lead to the creation of a legal
and social order which should shape the whole economic process. As for
‘social charity, it should work as the soul of this order’. Pius XI already
called for international cooperation in the world economy.

In the encyclical Divini Redemptoris of 1937 directed against atheistic
communism, the same pope had to point out that charity by no means can
replace justice. Charity always calls for more justice. A worker has a right
to a fair salary. There is no question of treating him with charity, but with
a broader sense of justice. What charity inspires is the recognition of the
social rights of the workers, including the right to join trade unions. It is
amazing how clearly the Church defended the social rights before support-
ing the human rights philosophy at large.

In his beautiful encyclical of 1982 on divine mercy (Dives in Misericor-
dia: DM), John Paul II, after having singled out the main shortcomings in
matters of social justice in our time, asks: is justice enough to resolve prob-
lems, when there is evidence that programs built on the concept of justice,
not rarely end up in shameful mismanagement and corruption (DM 3).
Why? Because justice is not supported by a deeper feeling which precisely
calls for justice. I quote: ‘The experience of the past and of our time demon-
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strates that justice alone is not enough, that it can lead to its own negation
and ruin, when the deep feeling of love is not enabled to shape human life
in all its dimensions’ (DM 12,3).

The encyclical even quotes the saying ‘summum ius summa iniuria’,
which entails the wisdom and experience of humanity. It calls for a source
deeper than justice, necessary to make justice prevail.

This deeper source is love, merciful love which motivates initiatives for
effective justice. The paradigm for merciful love is Christ himself. It could
seem that non Christians are excluded from such an attitude. Not at all.
Loving one’s neighbor is a gift of the Spirit irrespective of confessional bor-
ders. But it is at the heart of Christianity. There is an inner link, argues John
Paul II, between justice and mercy. Mercy ‘is the deepest source of justice’.
If justice deals with guarantying to each one the enjoyment of what he/she
is entitled to dispose of, mercy is concerned with the sake of human per-
sons as such (DM 14,4).

While justice looks for fair exchanges of objective and external goods,
mercy and love allow persons to meet in mutual acceptance, recognizing
the dignity of the other, and thus realizing a true sense of equality. Only a
spirit of love and mercy is able to make human relations more truly human.
As characteristic of mercy is the capacity to give and receive pardon and to
reconcile those who are divided.

Mercy and pardon do not excuse the harm or the evil that has been
done. It calls for repairing what has been destroyed, for rebuilding broken
relationships. Justice therefore is not disregarded. Rather, the aim of pro-
moting forgiveness is to reach a higher level of justice. The fundamental
structure of justice is included in the sphere of merciful love.

Merciful love is doubtless another name for charity.
In Christian social teaching, Charity encompasses all duties. So it

entails justice. Without charity justice can become blind and partial. Char-
ity instead continuously refuels justice without depriving it from its proper
nature, which consists in guarantying to each person what he/she owes. But
charity never will be ruled out by justice alone, because, ‘in addition to jus-
tice man needs, and will always need, love’ (DC 29).

ROLAND MINNERATH26
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NÄCHSTENLIEBE UND GERECHTIGKEIT ALS GEBOTE
DES GLAUBENS SOWIE DES RECHTES

GEDANKEN ZUR ENZYKLIKA PAPST BENEDIKT XVI.
„DEUS CARITAS EST“

HERBERT SCHAMBECK

Die Erkenntnis des eigenen Ichs und des Du des Nächsten zählen zu
dem existentiellen Erleben des menschlichen Seins. Sie werden bewusst
oder unbewusst von der Erfahrung begleitet, dass die Persönlichkeitsentfal-
tung des Einzelnen geradezu schicksalhaft von seiner Beziehung zum Näch-
sten bestimmt wird.

Martin Buber hat es schon in seinen „Schriften über das dialogische
Prinzip“ festgestellt: „Die Grundworte sind nicht Einzelworte, sondern
Wortpaare. Das eine Grundwort ist das Wortpaar Ich-Du“.1

In dieser Ich- Du-Beziehung erfährt der Mensch seine Seinsfindung und
gleichzeitig den Sinn der Gemeinschaft. Romano Guardini beschrieb es:
„Darin bewegt ein Ich sich auf das andere zu. Es blickt von sich weg auf das
andere hin. Es trägt sich jenem entgegen, öffnet sich ihm. So kann jenes,
wenn es die Bewegung erwidert, im Herkommen dieses sich öffnende Ich
mitvollziehen und darin verstehen – und wird eben darin offen für das
erste, und macht ihm den verstehenden Mitvollzug möglich. Das ist die
Sympadeia, die Liebe in einer ihrer vielen Gestalten und Grade ...“2

I.

Liebe ist verstehende Seinsfindung in dem Miteinander der Menschen,
das individual und sozial gesehen viele Dimensionen im privaten und

1 Martin Buber, Die Schriften über das dialogische Prinzip, Heidelberg 1954, S. 7.
2 Romano Guardini, Vom Sinn der Gemeinschaft, Graz – Wien – München 1952, S. 43 f.
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öffentlichen Leben hat. In einer organisierten Form erleben wir Dimensio-
nen des Mitmenschlichen überhaupt in Freundschaft, Ehe, Familie, Orten,
Regionen, Ländern, Staaten und in der Völkergemeinschaft, Kontinente
umgreifend und Kulturen umfassend. Diese Beziehungen, seien sie perso-
nalen oder territorialen Ursprungs, zeugen für die Ordnung der Schöpfung.
Aristoteles sprach bekanntlich von der Entelechie, von dem Telos, dem Ziel,
welches das Sein in sich trägt.3

In dieser Sicht ist vom Einzelmenschen her gesehen die Persönlich-
keitsentfaltung eine Form der Seinsfindung, die in der Ich-Du-Beziehung
sowie darüber hinaus eine soziale Ausgewogenheit verlangt, für welche
Nächstenliebe und Gerechtigkeit zu verwirklichende Werte sind, die für
eine humane Ordnung auf allen Ebenen des sozialen Lebens von Bedeu-
tung sind. Der Mensch, welcher religiös an die Schöpfung als Gott geschaf-
fene Ordnung glaubt, findet in ihr die Begründung für seine Lebensaufga-
be sowie in der Verbundenheit von Gottes- und Nächstenliebe seine Wegwei-
sung. Papst Benedikt XVI. hat dies in seiner Enzyklika „Deus caritas est“
klargestellt und erklärt, „dass Liebe nicht bloß Gefühl ist. Gefühle kommen
und gehen. Das Gefühl kann eine großartige Initialzündung sein, aber das
Ganze der Liebe ist es nicht ... Zur Reife der Liebe gehört es, dass sie alle
Kräfte des Menschseins einbezieht, den Menschen sozusagen in seiner
Ganzheit integriert“.4 Er bezieht sich auf „die Begegnung mit den sichtba-
ren Erscheinungen der Liebe Gottes“.5 In dieser Sicht ist das Gebot der Lie-
be in gleicher Weise auf die Bereiche des individuellen wie sozialen Lebens
bezogen; die katholische Soziallehre gibt hiezu als Sozialgestaltungsempfeh-
lung eine Wegweisung.6

Diese Wegweisung der Kirche bemüht sich um eine humane Ordnung der
Menschen, deren Würde in der Gottesebenbildlichkeit7 begründet ist. Näch-
stenliebe und Gerechtigkeit können Mittel zur Wahrung dieser Würde sein.
Die Erfordernisse hiezu sind so verschieden, wie die Lebensbereiche, die es

HERBERT SCHAMBECK28

3 Aristoteles, Metaphysik V 1021.
4 Papst Benedikt XVI., Enzyklika Deus caritas est, 2005, Nr. 17.
5 Papst Benedikt XVI., a.a.O.
6 Siehe Roland Minnerath, Pour une ethique sociale universelle, la Proposition catho-

liques, Paris 2004.
7 Gen 1,26 f., 5,3 und 9,6; Psalm 8, 5-7; dazu auch Herbert Schambeck, Grundrechte in

der Lehre der katholischen Kirche, in: Handbuch der Grundrechte in Deutschland und
Europa, hrsg. von Detlef Merten und Hans-Jürgen Papier, Band I, Heidelberg 2004, S. 349
ff., bes. S. 353 ff.
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zu erfassen gilt, wie z.B. das Verstehen zwischen befreundeten und verehe-
lichten Menschen, zwischen Arbeitgebern und Arbeitnehmern, zwischen
intellektuell und manuell Tätigen, zwischen Ländern und ihrem Staat, zwi-
schen einem Staat und seinen Nachbarn sowie zwischen den Kontinenten
in der Völkergemeinschaft. Dabei gilt es Unterschiedlichkeiten auf eine sol-
che Weise zu verkraften, dass sie nicht zu Gegensätzlichkeiten ausarten; so
ist z. B. Selbstbewusstsein des Einzelnen erforderlich zur Selbstbehaup-
tung und Leistungsbefähigung, aber kein Egoismus. In gleicher Weise ist
das Nationalbewusstsein eines Volkes verständlich, nicht aber dessen ideo-
logisierte Steigerung zu einem Nationalismus. Auf allen Ebenen des Lebens
verlangt die Nächstenliebe und die Gerechtigkeit wechselseitiges Verste-
hen, vor allem auch die Einsicht, dass die Freiheit des Einzelnen dort
endet, wo die Freiheit des Nächsten beginnt.8

Die Persönlichkeitsentfaltung des Einzelnen soll sich mit wechselseiti-
gem Sozialverständnis in Gesellschaft, Staat und Völkergemeinschaft ver-
binden. Dabei verlangt, was auch Papst Benedikt XVI., hervorhebt, die
katholische Soziallehre die Unterscheidung von Kirche und Staat sowie die
Anerkennung der „richtigen Autonomie der irdischen Wirklichkeiten“, was
in der Pastoralkonstitution des II. Vatikanismus über die Kirche in der Welt
von heute Gaudium et spes Nr. 369 ausgedrückt wurde.

II.

Kirche und Staat sowie Glaube und Politik werden in ihrer Eigengesetz-
lichkeit anerkannt und aufeinander bezogen. Papst Benedikt XVI. hat es
betont: die Kirche will sich nicht mit der katholischen Soziallehre „Macht
über den Staat verschaffen; sie will auch nicht Einsichten und Verhaltens-
weisen, die dem Glauben zugehören, denen aufdrängen, die diesen Glau-
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8 Dies zu tun, ist die Aufgabe des Rechts, welches nach der Kantschen Formel die Frei-
heit des Einen mit der Freiheit des Anderen unter einem allgemeinen Gesetz vereinbar zu
machen hat. Dies gilt auch und insbesondere für die heutige, vom weltanschaulichen Plu-
ralismus geprägte Gesellschaft. Vgl. dazu Heribert Franz Köck, Recht in der pluralistischen
Gesellschaft. Grundkurs über zentrale Fragen von Staat und Recht, Wien 1998, S. 125 ff.
und 164 f.

9 Beachte Karl Rahner, Herbert Vorgrimler, Kleines Konzilskompendium, 2. Aufl., Frei-
burg-Basel-Wien 1966, S. 482 ff.; dazu auch Wolfgang Huber, Reinigung der Liebe – Reini-
gung der Vernunft, zur päpstlichen Enzyklika „Deus caritas est“, in: Benedikt XVI., Gott ist
die Liebe. Die Enzyklika „Deus caritas est“, ökumenisch kommentiert, Freiburg. Basel.
Wien 2006, S. 103 ff.

04_SCHAMBECK.qxd:Layout 1  20-09-2007  11:35  Pagina 29



ben nicht teilen. Sie will schlicht zur Reinigung der Vernunft beitragen und
dazu helfen, dass das, was recht ist, jetzt und hier erkannt und dann durch-
geführt werden kann. Die Soziallehre der Kirche argumentiert von der Ver-
nunft und dem Naturrecht her, das heißt, von dem, was allen Menschen
wesensgemäß ist“.10

In seiner Ansprache an die Teilnehmer des von der Lateranuniversität
veranstalteten internationalen Kongresses über das Naturrecht am 23.
Feber 2007 ist Papst Benedikt XVI. auf diese Frage des Naturrechts11 näher
eingegangen und stellte fest: „Das Naturrecht ist die Quelle, aus der zusam-
men mit Grundrechten auch sittliche Gebote entspringen, deren Einhal-
tung verpflichtend ist. In der derzeitigen Ethik und Rechtsphilosophie sind
die Postulate des Rechtspositivismus weit verbreitet. Die Folge davon ist,
dass die Gesetzgebung häufig lediglich zu einem Kompromiss zwischen
verschiedenen Interessen wird“.12 Schon vor seiner Wahl hat Joseph Kardi-
nal Ratzinger in seiner Predikt während der Heiligen Messe „Pro eligender
Romano Pontifice“ am 18. April 2005 erklärt: „Es entsteht eine Diktatur des
Relativismus, die nichts als endgültig anerkennt und als letztes Maß nur
das eigene Ich und seine Gelüste gelten lässt. Wir haben jedoch ein anderes
Maß, den Sohn Gottes, den wahren Menschen. Es ist das Maß des wahren
Humanismus“.13 Die Wahrheit dieses Humanismus ist in der Begründung
der Würde des Menschen durch seine Gottesebenbildlichkeit gegeben. Der
Gesetzgeber des Staates hat die Möglichkeit, diesen präpositiven Bezug in
seinem Verfassungsrecht anzuerkennen, schon beginnend mit dem Gottes-
bezug in der Präambel und der Anerkennung der Menschenwürde im Ver-
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10 Papst Benedikt XVI., a.a.O., Nr. 28.
11 Siehe dazu Johannes Messner, Das Naturrecht, Handbuch der Gesellschaftsethik,

Staatsethik und Wirtschaftsethik, 5. Aufl., Innsbruck 1966, Neudruck Berlin 1984 sowie
Das Neue Naturrecht, die Erneuerung der Naturrechtslehre durch Johannes Messner,
Gedächtnisschrift für Johannes Messner, hrsg. von Alfred Klose, Herbert Schambeck,
Rudolf Weiler, Berlin 1985.

12 Papst Benedikt XVI., Probleme und Perspektiven des Naturrechts, L’Osservatore
Romano, Wochenausgabe in deutscher Sprache, 23. Februar 2007, S. 9; siehe weiters Die
Wiederkehr des Naturrechts und die Neuevangelisierung Europas, hrsg. von Rudolf Wei-
ler, Wien 2005.

13 L’Osservatore Romano, Wochenausgabe in deutscher Sprache, 22. April 2005, S. 3;
siehe dazu Herbert Schambeck, Die Möglichkeiten der Demokratie und die Diktatur des
Relativismus, ein Beitrag zur Zeitverantwortung in der Lehre Papst Benedikt XVI., L’Os-
servatore Romano, Wochenausgabe in deutscher Sprache, 12. Mai 2006, S. 10 f. und 19.
Mai 2006, S. 9 f.
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fassungsrecht. Dies ist beispielgebend und für viele Staaten wegweisend
durch das Grundgesetz Deutschlands 1949 gefolgt; beachtenswert unter
späteren Staatsrechtsordnungen auch die Verfassung Polens 1997, in deren
Präambel sowohl diejenigen genannt werden, „die an Gott als die Quelle
der Wahrheit, Gerechtigkeit des Guten und des Schönen glauben, als auch
diejenigen, die diesen Glauben nicht teilen, sondern diese universellen Wer-
te aus anderen Quellen ableiten“.14

III.

Diese mögliche Verbundenheit von Invocatio Dei, Imago Dei und Digni-
tas humana wird durch das Christentum in das abendländische Rechtsden-
ken eingebracht,15 ermöglicht die Grundrechte als Maßstab für den Rechts-
staat16 im allgemeinen, die Verfassungsgerichtsbarkeit17, das Völkerrecht,18

das öffentliche Recht und die politische Wissenschaft19 im besonderen.
In dieser Dreiheit Gottesbezug, Gottesebenbildlichkeit und Menschen-

würde und überschreitet das Recht im Dienste der Humanität seine Positi-
vität und kommt auf diese Weise durch ihre Positivierung auch all jenen
zugute, die zwar nicht gläubig und religiös, wohl aber an einer humanen
Ordnung im Staat und der Völkergemeinschaft interessiert sind. Auch für
sie gilt das wegweisende Bekenntnis des früheren deutschen Bundespräsi-
denten Johannes Rau, der evangelischer Christ war, „dass es allen zumut-
bar ist, wahrzunehmen, dass wir unser Leben nicht uns selber verdanken.
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14 Die Verfassungen Mittel- und Osteuropas, Einführung und Verfassungstexte mit
Übersicht und Schaubildern, hrsg. von Herwig Roggemann, Berlin 1999, S. 675.

15 Siehe Alfred Verdroß, Ihre Grundlagen und Hauptprobleme in geschichtlicher
Schau, 2. Auflage, Wien 1963, S. 257 ff.

16 Dazu Johannes Messner, Die Idee der Menschenwürde im Rechtsstaat der pluralis-
tischen Gesellschaft, in: Menschenwürde und freiheitliche Rechtsordnung, Festschrift für
Willi Geiger zum 65. Geburtstag, hrsg. von Gerhard Leibholz, Hans Joachim Faller, Paul
Mikat, Hans Reis, Tübingen 1974, S. 221 ff., Neudruck in: derselbe, Ethik und Gesellschaft,
Aufsätze 1965 – 1974, Köln 1975, S. 13 ff.

17 Beachte Karl Korinek, Grundrechte und Verfassungsgerichtsbarkeit, Wien-New
York 2000.

18 Hiezu Alfred Verdroß, Die Würde des Menschen und ihr völkerrechtlicher Schutz,
Schriftenreihe Niederösterreichische Juristische Gesellschaft, Heft 3, St. Pölten/Wien 1975.

19 Siehe Herbert Schambeck, Die Menschenwürde im öffentlichen Recht und in der
politischen Wissenschaft, in: Conceptualization of the person in social sciences, edited by
Edmond Malinvaud and Mary Ann Glendon, the Pontifical Academy of Social Sciences
Acta 11, Vatican City 2006, S. 235 ff.
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Das kann man in einer Verfassung mit dem Wort Gott ausdrücken. Ich hal-
te das für richtig“.20

Man kann es auch nicht oft genug betonen, dass die Anerkennung die-
ser Wirkkräfte des Christentums, besonders deutlich auch die Nächstenlie-
be und die Gerechtigkeit, allen, also auch nichtgläubigen Menschen, zugu-
te kommen. In seinem Gespräch mit Joseph Kardinal Ratzinger wusste dies
Jürgen Habermas schon 2004 hervorzuheben, als er erklärte: „Säkularisier-
te Bürger dürfen, soweit sie in ihrer Rolle als Staatsbürger auftreten, weder
religiösen Weltbildern grundsätzlich ein Wahrheitspotential absprechen,
noch den gläubigen Mitbürgern das Recht bestreiten, in religiöser Sprache
Beiträge zu öffentlichen Diskussionen zu machen. Eine liberale politische
Kultur kann sogar von den saekularisierten Bürgern erwarten, dass sie sich
an Anstrengungen beteiligen, relevante Beiträge aus der religiösen in eine
öffentlich zugängliche Sprache zu übersetzen“.21

Eine Wegweisung zu dieser humanen Ordnung vermag die katholische
Soziallehre zu geben. Sie hat sich mit eigener Tradition in Etappen entwi-
ckelt. Papst Benedikt XVI. schrieb, sie „ist stetig in der Auseinandersetzung
mit den je neuen Situationen und Problemen ... gewachsen“.22

IV.

Der Weg der katholischen Soziallehre, mehr oder weniger beginnend mit
der Sozialenzyklika „Rerum novarum“ Papst Leo XIII. 1891 über „Mater et
magistra“ Papst Johannes XXIII. 1961 und „Laborem exercens“ Papst Johan-
nes Paul Paul II. 1981, um nur die wichtigsten Dokumente päpstlicher Lehr-
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20 Johannes Rau, Alles, was unser Leben ausmacht, Exklusivinterview, Unsere Kirche,
Evangelische Wochenzeitung für Westfalen und Lippe, Nr. 17, 20. – 26.4.2003, S. 11; dazu
auch Herbert Schambeck, Zur Gottesfrage als Verfassungsfrage in Österreich, in: Identität
und offener Horizont, Festschrift für Egon Kapellari, hrsg. von Franz Lackner und Wolf-
gang Mantl, Wien-Graz-Klagenfurt 2006, S. 1107 ff.; sowie derselbe, Gott und das Verfas-
sungsrecht, L’Osservatore Romano, Wochenausgabe in deutscher Sprache, 16. Januar
2004, S. 12.

21 Jürgen Habermas, Vorpolitische Grundlagen des demokratischen Rechtsstaates?, in:
derselbe, Joseph Ratzinger, Dialektik der Saekularisierung, Über Vernunft und Religion,
Freiburg. Basel. Wien 2005, S. 36; siehe auch derselbe, Glauben und Wissen, Frankfurt am
Main 2001.

22 Papst Benedikt XVI., Enzyklika „Deus caritas est“, Nr. 27; so auch Papst Johannes
Paul II., Enzyklika „Centesimus annus“ 1991, Nr. 59 und Kompendium der Soziallehre der
Kirche 2004, Nr. 73.
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äußerungen zur sozialen Frage zu nennen, war im Hinblick auf die 2000 Jah-
re katholische Kirche zeitlich verhältnismäßig kurz, lang aber die Zeit der Ver-
antwortungen, in der die Lehre Christi mit der Heiligen Schrift die Menschen
begleitet hat. Diese katholische Soziallehre ist in Prinzipien grundgelegt – die
Freiheit und Würde des Menschen, die Grundsätze der Autorität, Subsidia-
rität, des Gemeinwohls und der partnerschaftlichen Ordnung seien besonders
genannt23 – sie ist offen im Hinblick auf die jeweils neu entstehenden Aufga-
ben- und Problemstellungen. Die Globalisierung unserer Tage ist eine solche
neue Herausforderung für die Soziallehre der Kirche.24 Für diese für so viele
Menschen in der Welt wichtige Notwendigkeit erklärte schon Roland Minne-
rath: „Zu arbeiten ist am Wunschbild einer Globalisierung, die die Menschen
aus den Fesseln der Armut und der Unbildung befreit, ohne dass sie damit
sogleich in neue, ebenfalls überall drängende Abhängigkeiten kommen, wie
etwa in den – als werte- und normenfrei geltenden – Nihilismus, in das Diktat
des Marktes, in die verschwommene Sicht des Einheitsdenkens“.25

So wie es kein Einheitsdenken für alle Menschen auf Grund der Unter-
schiedlichkeit ihrer Fähigkeiten, Einstellungen, Erwartungen, Interessen und
Voraussetzungen geben kann, kann es auch keine für alle und überall gleich-
gültige Regelungen in der Kultur-, Recht-, Sozial- und Wirtschaftspolitik
geben, wohl aber auf eine menschengerechte Ordnung ausgerichtete Grundsät-
ze, die einer jeweils zeit- und ortsbedingten Ausführung durch Laien in Eigen-
verantwortung bedürfen. Letztere betonte Papst Benedikt XVI. in seiner Enzy-
klika, als er feststellte: „Die Kirche kann nicht und darf nicht den politischen
Kampf an sich reißen, um die möglichst gerechte Gesellschaft zu verwirk-
lichen. Sie kann und darf nicht sich an die Stelle des Staates setzen. Aber sie
kann und darf im Ringen um Gerechtigkeit auch nicht abseits bleiben. Sie
muss auf dem Weg der Argumentation in das Ringen der Vernunft eintreten
und sie muss die seelischen Kräfte wecken, ohne die Gerechtigkeit, die immer
auch Verzichte verlangt, sich nicht durchsetzen und nicht gedeihen kann. Die
gerechte Gesellschaft kann nicht das Werk der Kirche sein, sondern muss von
der Politik geschaffen werden. Aber das Mühen um die Gerechtigkeit ... geht
sie zutiefst an“.26 Dazu erinnert er: „Es gibt keine gerechte Staatsordnung, die
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23 Hiezu näher Kardinal Joseph Höffner, Christliche Gesellschaftslehre, 8. Aufl., Keve-
laer 1983.

24 Dazu The Governance of Globalisation, edited by Edmond Malinvaud und Louis
Sabourin, the Pontifical Academy of Social Sciences Acta 9, Vatican City 2004.

25 Roland Minnerath, Die Globalisierung: neue Herausforderungen für die Soziallehre
der Kirche, in: Identität und offener Horizont, S. 775.

26 Papst Benedikt XVI., a.a.O., Nr. 28.
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financial markets, which among other things brought about an
appreciation of the positive functions of savings in the overall devel-
opment of the economic and social system.12

These deficits are even present in countries that produce raw materials
or have raw material resources. For many decades, the developed countries
have had a presence in these countries with a view to taking advantage of
their resources. However, in very few cases have they established structures
with a long term view. Such structures would enable the transfer of knowl-
edge, production culture and technological training. It would also, and this
is of central importance, provide the opportunity to become part of an
international context, which is something their economies need to aim at.

To compound all of this, both in countries possessing natural wealth
above or below ground and in those with nothing but ethnic, religious, trib-
al and ever-present political conflicts, there is a generalised presence of cor-
rupt governments. These are prepared to sacrifice their people for the sake
of unlimited personal power, both in the political and economic sense. We
are conscious of all this but even so, we find it difficult to accept that noth-
ing can be done.

It is clear that we perhaps face a model that differs, in respect to its vari-
ables, from that operating in our developed countries. However, this is pre-
cisely why those of us who have had the random fortune to have all that we
need within our reach, in addition to the possibility of enjoying the oppor-
tunities afforded by the world of culture and knowledge, should look for the
way to remedy such a plethora of evils.

In terms of social responsibility, we are far from the vision that Ricar-
do had in mind when he said:

Whilst every man is free to employ his capital where he pleases, he
will naturally seek for it that employment which is most advanta-
geous...This restless desire on the part of the employers of stock,
to quit a less profitable for a more advantageous business, has a
strong tendency to equalize the rate of profits of all, or to fix them
in such proportions, as may in the estimation of the parties, com-
pensate for any advantage which one may have, or may appear to
have over the other...

A capitalist, in seeking profitable employment of his funds, will
naturally take into consideration all the advantages which one occu-
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12 Pontifical Council for Justice and Peace, Compendium of the Social Doctrine of the
Church, Libreria Editrice Vaticana, Città del Vaticano 2004, reprint 2005, n. 368.
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pation possesses over another, He may therefore be willing to forego
a part of his money profit, in consideration of security, cleanliness,
ease, or any other real or fancied advantage which one employment
may possess over another.13

At the beginning of the twenty-first century, with the level of globalisa-
tion at which economic relations exist, it is worth offering some comment
on Ricardo’s text, more with a view to interpreting it rather than wishing to
contradict it. We would like to concentrate our attention on the terms most
advantageous and less profitable. The fact is that these are concepts encom-
passing somewhat more than a purely monetary benefit arising from the
physical aspect of the production function, from productive efficiency and
efficacy, and this is acknowledged in the work of Ricardo.

The author himself considers that the investor could decide to sacri-
fice a monetary utility of greater quantity for another of a lesser amount
on taking into account variables such as security, cleanliness, ease, or any
other real or fancied advantage... In the light of this, how exactly does the
investor value the capacity to alleviate poverty, action that would save
human lives, investment that would improve the knowledge, the skills,
the competence and the abilities of the poor, thereby enabling them to
exist in a context fit for human persons? How will the investor assess the
level of conflict in his country of origin arising from a marginalised, clan-
destine immigration that is subjected to exploitation or thrown towards a
life of crime? Could he and his family be freed from the conflicts in his
own country, which are surely, at least in part, the result of the absolute-
ly precarious living conditions in the poor countries that are the countries
of origin of the immigrants? Is it not surprising that, things being as they
are in this diverse world in which our economic decisions are taken, we
try with all at our disposal to protect our production against the weak
production of the developing countries, alleging without embarrassment
that their labour costs are excessively low? Would we be willing to pay
higher salaries for their productivity levels?

It is fitting to complement Ricardo’s text, from the year 1817 with anoth-
er written almost two centuries later in 1991 by John Paul II and which rep-
resented a word of warning with respect to human activity. He said that:
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...The economy...is only one aspect and one dimension of the whole of
human activity. If economic life is absolutized, if the production and
consumption of goods become the centre of social life and society’s
only value, not subject to any other value, the reason is to be found
not so much in the economic system itself as in the fact that the entire
socio-cultural system, by ignoring the ethical and religious dimen-
sion, has been weakened, and ends by limiting itself to the production
of goods and services alone.14

Indeed, the subject guided exclusively by the quantitative monetary
objectives of production or consumption is a person who, in terms of his
economic decisions, is rendered redundant for the purposes of valuing the
qualitative aspects that compose the strength of the spirit, including those
qualitative aspects with visible economic effects.

Prior to this, Paul VI had reacted against the trend of many to seek
refuge in the philosophy of free trade in order to justify a passive attitude
to situations of poverty in the third world. The Pope said that:

It is evident that the principle of free trade, by itself, is no longer
adequate for regulating international agreements. It certainly can
work when both parties are about equal economically; in such cas-
es it stimulates progress and rewards effort. That is why industrial-
ly developed nations see an element of justice in this principle.

But the case is quite different when the nations involved are
far from equal. Market prices that are freely agreed upon can turn
out to be most unfair.15

We are faced by a terribly alarming reality, the death of men, women
and children due to a shortage of food and the lack of sanitary conditions
which would allow them to continue living. Faced by such a dramatic situ-
ation, it is necessary to seek secure paths to the provision of a remedy. In
the opinion of Paul VI,

Individual initiative alone and the interplay of competition will not
ensure satisfactory development. We cannot proceed to increase the
wealth and power of the rich while we entrench the needy in their
poverty and add to the woes of the oppressed...

It is for the public authorities to establish and lay down the
desired goals, the plans to be followed, and the methods to be used
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in fulfilling them; and it is also their task to stimulate the efforts of
those involved in this common activity. But they must also see to it
that private initiative and intermediary organizations are involved
in this work.16

Today, in a global world, an even greater commitment reigns. The mod-
el must be to the benefit of all. If not, it is unlikely to be capable of ensur-
ing, in the long term, the benefit of any particular being. Have we nothing
to learn from the high number of conflicts between neighbouring countries
or even fratricidal wars between ethnic groups within a single country? Are
we told nothing by the increase in terrorism, in its multiple forms, that con-
fronts countries or even continents and whose end is difficult to foresee? Is
it a coincidence that these focal points of violence have their origin in poor
countries, where in addition the value given to human life is minimal?
Should we not include in the economic calculation of our investments all
these factors and their consequences under what Ricardo called any other
real or fancied advantage?

But allow us to speak of the distinction alluded to in the title of this sec-
tion, a distinction which in our opinion is not without substance: direct
investment versus financing, even if the latter is financing of investment in
real terms.

A) Direct Investment of Developed Countries in Developing Countries

We have already offered data to enable us to appreciate the magnitude
of this investment and, in concise terms, we have indicated that we consid-
er it to be clearly insufficient. We remind you that the entire direct invest-
ment of the developed world in the developing world barely exceeded 211.5
billion dollars in the year 2004, which in comparative terms is equivalent to
72.6% of investment in Spain in the same year.

Furthermore, the increase in the eight-year period from 1997 to 2005 for
the main receiving countries, shown in Table I (p. 166) – those countries spec-
ified in the Table, suppose at least 75% of the total external direct investment,
for the years under consideration, carried out in the overall developing coun-
tries –, and in Figure 1 (p. 579) in terms of its regional aggregate, is barely
40.78% for the entire period. To this fact must be added the variability of these
investments throughout these years, something which does not permit a trend
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of consolidation of economic activities that would lead to the strengthening of
national economies supported by the initiative of foreign investment.

If, in the light of the data outlined, we look at the geographical distribu-
tion of investment flows, we cannot fail to observe the unequal distribution
between regions. There is a predominance of investment in East Asia and
the Pacific, Europe and central Asia and Latin America and the Caribbean,
which together absorb approximately 85% of the total. The remaining 15%
is left to the Middle East and North Africa, South Asia, and Sub-Saharan
Africa. A further breakdown of the flows reveals not only an inequality
between regions, but also between countries. For example, China absorbs
81.2% of the total for its region and Brazil and Mexico absorb more than
50% of all foreign direct investment in their region.

It is obvious that the importance we place on direct investment is due
to the fact that in this type of investment can be found the combination of
activity that would put resources to use in the receiving country, particular-
ly human resources, which would otherwise almost certainly remain
redundant. At the same time, direct investment would mean the introduc-
tion of technology, irrespective of its type. This would of necessity require
a process of the training of the human factor in order to enable it to use effi-
ciently the instruments and facilities resulting from the investment. There-
fore, the worker would develop in terms of abilities, skills and knowledge
and there would be a build up of what is now known as human capital.

There is also another aspect of direct investment which simply must be
pointed out. This is ensuring that the financial resources related to the
investment will in fact be devoted to that investment and not channelled
into other areas that are frequently far removed from the common good of
society. Unfortunately, the latter occurs all too often in developing countries
when financial flows are not subject to conditions.

It can be said that this type of investment best reflects the view of the
Second Vatican Council:

Investments...must be directed toward procuring employment and
sufficient income for the people both now and in the future. Who-
ever makes decisions concerning these investments and the plan-
ning of the economy – whether they be individuals or groups of pub-
lic authorities – are bound to keep these objectives in mind and to
recognize their serious obligation of watching, on the one hand, that
provision be made for the necessities required for a decent life both
of individuals and of the whole community and, on the other, of
looking out for the future and of establishing a right balance
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between the needs of present-day consumption, both individual and
collective, and the demands of investing for the generation to come.
They should also always bear in mind the urgent needs of underde-
veloped countries or regions.17

Investment in productive sectors is what creates wealth and jobs and
therefore benefits for workers. These benefits are both monetary and, as we
have already mentioned, in relation to the acquirement of the knowledge and
skills needed for the carrying out of economic activities. This is therefore
where the emphasis should be placed in terms of the aid that developed coun-
tries can offer to developing countries. This mission and objective finds its
true stage in the relationship between the private sectors of the developed
country and the country where the investment takes place and this is more
favourable if the object of the investment can be shared with the members of
the local community. If advantage is taken of this possibility, it serves as a
means of introducing local agents to the context of the market, its structures
and how it works. In broad terms, it is a matter of helping them to partici-
pate in the global market in which we currently operate.

This participation, perhaps difficult in the context of an absence of pri-
or initiatives in the receiving country, becomes quite simple in the case of
activities already underway, in which an injection of financial capital, tak-
ing into account the investment needs of consolidation and expansion, are
of vital importance in achieving the objectives we have outlined. On the one
hand, it provides the fixed capital required by the production process and
on the other hand, it broadens the knowledge of the foreign sector and
favours the relationship with this sector, thereby providing a breath of fresh
air for the domestic economy of a developing country.

It is only fair to point out that the degree of effectiveness of these finan-
cial flows are very relative. Provisional figures of portfolio investment from
rich countries in companies residing in developing countries for the period
of the study, 1997 to 2005, can be seen in Table II (p. 167). Aggregated
regional figures can be seen in Figure 2 (p. 580). If we compare these port-
folio investments with those for direct investment shown in Table I, it can
be concluded that they range from 3% to 25% per annum with respect to
foreign direct investment in developing countries in the same period.

The reason for this relatively low investment in company shares with
respect to direct investment may be due to the difficulties involved in a
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negotiation process between people of such different cultures. In this
respect, we refer specifically to company cultures and in particular com-
pany practices in areas such as accounting control and tax obligations
arising from the economic activity. In addition, and apart from the man-
agement innovation that a foreign company might provide to the receiv-
ing country enterprise, an alliance with an already established domestic
company with a view to strengthening it technologically and financially
and having access to its distribution network would appear to ease the
way for a newly established investor.

With a view to anticipating possible criticism, which in itself may be
justified, we would like to underline the fact that we have taken into
account portfolio investment within the framework of direct investment. If
this investment in shares is an investment in new shares, i.e., newly issued
shares as a result of an agreement with respect to an increase in capital, it
is clearly a case of direct investment. Only if these shares were already in
circulation and the sellers did not devote the proceeds to new business
objectives, would the financial flow from the developed to the developing
world not represent investment for the receiving country.

We have looked at the evolution of these two investment instruments –
direct investment and investment in shares – and we have also looked at the
weight of the former with respect to the latter. We should now ask ourselves
about the significance of these investments and particularly direct invest-
ment, which is more significant in quantitative terms, for the economy of
the receiving country. In other words, what would happen in the receiving
countries and their productive economies if such foreign direct investment
did not exist? We could also ask if foreign direct investment is a sufficient
response from rich countries to the plight of poor countries, a matter
addressed by Paul VI in the Encyclical letter Populorum Progressio Are
these resources sufficient to enable poor countries to be in a position to
avail of the advantages enjoyed by the developed countries?

It is clear that isolation is one of the great enemies facing developing
countries in their quest to escape poverty. It must, therefore, be one of the
objectives of those who, committed to development for all, are in a position
to invite poor Lazarus to the table of cooperation. John Paul II, in his final
social Encyclical said that,

...it was thought that the poorest countries would develop by isolat-
ing themselves from the world market and by depending only on
their own resources. Recent experience has shown that countries
which did this have suffered stagnation and recession, while the
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countries which experienced development were those which suc-
ceeded in taking part in the general interrelated economic activities
at the international level. It seems therefore that the chief problem is
that of gaining fair access to the international market, based not on
the unilateral principle of the exploitation of the natural resources of
these countries but on the proper use of human resources.18

Without wishing to underestimate the direct investment of the developed
countries in those trying to escape from underdevelopment, Table III (p. 168)
and the corresponding Figure 3 (p. 581) offer two rather striking ratios. We
show them both separately and also in terms of the relationship between
them. One of the relationships studied is that between foreign direct invest-
ment and the GDP of the receiving country, with a view to examining the
importance of that investment on the magnitude of reference of the country
in question in the year 2004. In the light of the data provided, and leaving
aside the atypical case of Thailand, foreign direct investment ranges from
0.44% for Indonesia to 8.08% for Chile, with the percentages in all cases
being with respect to the volume of gross domestic product for the year 2004.

Judging from these figures, one ventures to suggest that the importance
of foreign direct investment is not of great significance in the receiving
countries. It is true however, as we have already pointed out, that there are
indirect benefits in terms of culture and international context which must
be taken into account. However, the amounts in themselves point to very
moderate progress indeed.

On the other hand and in a separate column, we can observe the rela-
tionship between gross domestic investment and gross foreign investment
for each country with respect to its GDP in 2004. Remember that without
investment, economic growth is not possible. This investment ranges from
a minimum of 12% – for Angola and Venezuela – to a maximum of 27% in
the case of the Czech Republic. We exclude from this analysis the extrava-
gant data relative to investment in China, which amounts to 44% of its
gross domestic product.

The People’s Republic of China has a system of economic planning in
which the planner decides what proportion of the income generated in the
nation should be distributed amongst citizens in the form of disposable
personal income. Therefore, the national economy has, from the outset, an
imposed saving and cannot be compared to other countries where,
although the market may not be entirely competitive, there is at least a
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direct relationship between the income generated in the economy and the
income of the economic agents.

Given that the quantities in both columns are with reference to the
same base – gross domestic product –, one can draw conclusions with
respect to the weight of foreign direct investment in relation to the total
fixed capital formation of the country. It can be concluded, therefore, that
in the case of Indonesia, of the 22% of GDP equivalent to fixed capital for-
mation, only 0.44% comes from foreign investment. In India, of the 22% of
GDP making up fixed capital formation only 0.82% comes from foreign
investment. However, in the case of Angola, of the 12% of GDP which goes
to fixed capital formation, 7.39% has its origin in foreign investment.

Lastly, it should be mentioned that what is most striking to us, in terms
of its effect on putting a country on the road to growth or otherwise is pre-
cisely the data related to fixed capital formation. Fixed capital conditions
the possibilities of an economy taking off and is in turn conditioned by the
volume of saving in the domestic economy and by the volume of saving
which the international economy is willing to place at its disposal for this
purpose, and in this respect we must remember that these are countries
with very little capacity for saving.

Rates of fixed capital formation have to be considerably higher if these
countries are to escape from the precarious situation in which they find
themselves. If we compare the rates of capital formation to those common-
ly found in developed countries, countries that do not require growth to
escape underdevelopment, we find that they are more or less the same. Let
us remember that the rates for the developed countries of the OECD range
from a minimum of 16% of GDP to a maximum of 28%.

Both investment for growth and access to the international context
require attitudes not only on the part of the developed countries but also on
the part of those countries who legitimately aspire to development. John Paul
II reminded us that:

Stronger nations must offer weaker ones opportunities for taking
their place in international life, and the latter must learn how to use
these opportunities by making the necessary efforts and sacrifices
and by ensuring political and economic stability, the certainty of bet-
ter prospects for the future, the improvement of workers’ skills, and
the training of competent business leaders who are conscious of their
responsibilities...19
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B) Other Financial Flows Into Developing Countries

It is clear that there are other ways of financing economic needs in gen-
eral, including those of investment, apart from the ones that we have
looked at up to this point – direct investment and portfolio investment.
Quite another matter is the possibility of controlling financial flows from
one country to another and, in any case, whether these have the effect of
producing a debt in the receiving country with certain terms and conditions
in respect of repayment schedules and interest rates.

We are of course speaking of the creation of a current liability in the
receiving country, which if used for productive purposes can be self-amor-
tised but otherwise will suppose such an effort on the part of the national
economy that it will result in a worsening of the living conditions of the
population. Let us remember that the financing contemplated in the previ-
ous sub-section, because it is based on provision or participation in the
equity capital of the companies receiving the investment, is considered a
non-current liability. In addition, it is subject to market risk and can ulti-
mately be transferred if there is a buyer interested in its purchase. In con-
trast, loans granted to either the public or private sector to service their
investment needs must be repaid at its maturity, plus the payment of the
agreed interests due along the period.

Expressed in this manner, there is nothing exceptional about the cred-
it instrument we are examining. It is common in taking those savings
from economies that have the capacity to produce them and transferring
them to economies with a need for saved resources in order to finance
their investments.

The worry arises from the unknown factors which may exist with
respect to the use of these financial resources. In other words, we must ask
the question as to what point the desire to be financed and the desire to
finance might lead to the creation of a burden of debt that would be
unbearable for the economy and the population of a given country. John
Paul II warned that

...one must denounce the existence of economic, financial and
social mechanisms which, although they are manipulated by peo-
ple, often function almost automatically, thus accentuating the situ-
ation of wealth for some and poverty for the rest. These mecha-
nisms, which are maneuvered directly or indirectly by the more
developed countries, by their very functioning favour the interests
of the people manipulating them at in the end they suffocate or con-
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dition the economies of the less developed countries. Later on these
mechanisms will have to be subjected to a careful analysis under the
ethical-moral aspect.20

It seems unlikely that foolish or capricious indebtedness would arise
from the private sector. This is true, not only due to the attitude of the
debtor, who must always take into account the conditions under which the
loan is taken out, but it is also a consequence of the prudence of the lender.
Whether it is a bank or a financial institution, it will strive to ensure a sat-
isfactory outcome to the loan operation, notwithstanding the correspon-
ding assumption of risk by both parties. The problem basically arises when
the borrower is the state itself, the government of a nation as a visible par-
ty to the loan contract. The risk is greater when the financing is not linked
to a specific project and is further compounded if the lender is a public
financial institution, perhaps international in terms of scope.

Naivety in this matter can lead to the structures of the financial mar-
kets – as mediators between savings and investment they play a central
role without which the channelling of these resources could not take
place – being transformed into perverse mechanisms which end up suffo-
cating or conditioning the economies of less developed countries. If the gov-
ernment of a nation is insensible or even directly engages in acts of cor-
ruption, it is the responsibility of the financial institutions to ensure that
their loans do not enrich the governor at the unbearable expense of the
national community.

Faced with this reality, we consider it opportune to remember the call
made by H.E. Mgr. Mendes de Almeida, at that time President of the Bishop-
s’ Conference of Brazil. At an international symposium attended by a group
of multinational companies from diverse activities as well as several banks
and financial institutions, he asked all of them to return to Latin America to
provide investment and technology in order to improve the living conditions
of the people. He also took the opportunity to warn, particularly the financial
institutions, that financing efforts should be concentrated in the private sec-
tor and that loans should never, ever be granted to the public sector, for the
reasons we have outlined above.21 At stake is the survival of the nation and
even more dramatically, the expectations of future generations.
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A financial economy that is an end unto itself is destined to con-
tradict its goals, since it is no longer in touch with its roots and has
lost sight of its constitutive purpose. In other words, it has aban-
doned its original and essential role of serving the real economy
and, ultimately, of contributing to the development of people and
the human community. In light of the extreme imbalance that
characterizes the international financial system, the overall pic-
ture appears more disconcerting still: the processes of deregula-
tion of financial markets and innovation tend to be consolidated
only in certain parts of the world. This is a source of serious ethi-
cal concern, since the countries excluded from these processes do
not enjoy the benefits brought about but are still exposed to the
eventual negative consequences that financial instability can
cause for their real economic systems, above all if they are weak
or suffering from delayed development. [Cf. John Paul II, Address
to the Pontifical Academy of Social Sciences (25 April 1997), 6:
L’Osservatore Romano, English edition, 14 May 1997, p. 5].22

In the light of all we have said, and demonstrating that the warnings of
Mgr. Mendes de Almeida have had little effect, Tables IV (p. 169) and V (p.
170) show details of public sector foreign debt or debt entered into with the
guarantee of the public sector for the group of selected countries. The lat-
ter table shows private sector foreign debt for the same countries over the
same period. The tables are represented in graph form, in regional aggre-
gate terms, in Figures 4 (p. 582) and 5 (p. 583) respectively.

The low efficiency to which we have referred is demonstrated by the
fact that the total volume of debt for all developing countries is greater in
all the years for the public sector than for the private sector. This may con-
firm that ease of negotiation and the size of the loan are more relevant than
the economic aspects of the use of financial resources and the ethical
behaviour of lenders and borrowers. If we concentrate on the year 2004 and
the provisional figures for 2005, two exceptions are worthy of mention. In
a certain sense and with knowledge of their economic evolution, they are
very logical exceptions. We speak of East Asia and the Pacific on the one
hand and Europe and Central Asia on the other.
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BY WAY OF EPILOGUE

Sixteen years ago John Paul II made public his concern with respect to
the foreign debt of poor countries. He said that:

At present...are being affected by the...unsolved problem of the for-
eign debt of the poorer countries. The principle that debts must be
paid is certainly just. However, it is not right to demand or expect
payment when the effect would be the imposition of political choic-
es leading to hunger and despair for entire peoples. It cannot be
expected that the debts which have been contracted should be paid
at the price of unbearable sacrifices. In such cases it is necessary to
find – as in fact is partly happening – ways to lighten, defer or even
cancel the debt, compatible with the fundamental right of peoples
to subsistence and progress.23

Sixteen years later, what is the situation of poor countries and what has
been the effect of foreign debt in terms of increasing the economic capaci-
ty and income generation of the countries in debt?

Table VI (p. 171) and its corresponding graph (Fig. 6, p. 584) shows the
total foreign debt of the developing countries expressed as a percentage of
gross domestic product. Thailand, which we earlier classified as atypical,
stands out with foreign debt of more than nine and a half times its gross
domestic product in 2004. Excluding Thailand, the Lebanon takes on a vol-
ume of debt that is approximately ten percent more than its gross domes-
tic product. This may be explained by the permanent conflict within the
country which forces it to accept more and more financial resources in
order to tackle the enormous expense arising from this conflict.

It is much more difficult to explain the case of Argentina, with a debt
amounting to 110.59% of GDP, taking place in the context of a country rich
in natural resources and in human capital. Only bad management at govern-
ment level can possibly explain the waste. It is worth noting in this case that,
as we can see in Tables IV and V, Argentine public sector debt is higher than
private sector debt for all the years under analysis. However, from 2001 up
to the provisional figures for 2005, public sector foreign debt is more than
double that of the private sector. This is a clear result of the failure to heed
the warning of Mgr. Mendes de Almeida, to which we referred earlier.

This consideration is more serious still if we consider it in relation to
the other column of the same Table VI (p. 171), which shows the percent-
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age of GDP devoted to the gross fixed capital formation. Only 19% of GDP
is channelled to capital formation, that is to say, investment, while the total
external debt is 110.59% of GDP. The relevant question is: for what has the
debt entered into by the Argentine nation been used?

At the other end of the scale, we have countries such as South Africa
with a foreign debt of only 13.39% of GDP and capital formation standing
at 16% of GDP. Another example is India with a foreign debt of 18.03% of
GDP and gross fixed capital formation amounting to 22.0% of GDP. As we
have already said the case of China is hardly worth mentioning because of
its very specific nature. With a debt of 15.09% of GDP, its capital formation
is 44.0% of GDP. In any case, this shows us that the real engine for the
financing of investment is domestic saving.

Finally, we would like to consider those countries which, not only due
to their volume of debt with respect to GDP, but also because of their min-
imal capacity to accumulate their own resources from the foreign sector –
exports –, present great current and future difficulties. Table VII (p. 172),
and its corresponding Figure (p. 585), show countries with heavy indebted-
ness. In one column we can see Total Foreign Debt versus the volume of
Exports and in the other column, the relationship between Total Foreign
Debt and GDP. The former indicates the capacity for the recovery and cov-
ering of the debt entered into and the latter is an indication of the determi-
nation and commitment of each country with respect to the income it is
capable of generating. Look at the situation of countries such as Burundi,
Liberia, Saint Thomas and Prince, Sierra Leone, and so many others with
an indebtedness in excess of their GDP figure and astronomically higher
than their volume of exports.

The situation of these countries is particularly complex. Not only are
they poor countries, but they are also engaged in fratricidal wars, mostly of
an ethnic origin. They have easily corruptible governments, more interest-
ed in personal benefit and remaining in power than in the common good.
The international community has a great challenge here. The most modest
of these challenges is to bring about a reduction in the number of countries
living in these extremely alarming conditions. The most ambitious is to
develop aid models and practices which would benefit the different nation-
al communities. With them, it is necessary to be scrupulous in the applica-
tion of the criteria of justice, but once these are satisfied, a direct appeal
must be made to criteria of solidarity.

An international society in which some of its members live in perma-
nent conflict will not enable the achievement of a guarantee of peace, not
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even for those who are not directly involved in the conflicts. The awareness
of interdependence in the world must be greeted in its positive dimension
but we must not be blind to its negative effects if the sense of fraternal inter-
dependence is absent. The absence of this sense of fraternity will lead us to
ever more frequent trans-national conflicts. The positive dimension will
lead us by the hand to the practise of solidarity.

John Paul II said that:
...It is above all a question of interdependence, sensed as a system
determining relationships in the contemporary world, in its econom-
ic, cultural, political and religious elements, and accepted as a moral
category. When interdependence becomes recognized in this way, the
correlative response as a moral and social attitude, as a ‘virtue’, is sol-
idarity. This, then, is not a feeling of vague compassion or shallow
distress at the misfortunes of so many people, both near and far. On
the contrary, it is a firm and persevering determination to commit
oneself to the common good; that is to say to the good of all and of
each individual, because we are all really responsible for all.24

Forty years have passed since Paul VI expressed the hope for that
rebirth of a new man, an unselfish man who attends to the needs of others.
The Pope said that:

We cherish this hope: that distrust and selfishness among nations
will eventually be overcome by a stronger desire for mutual collabo-
ration and a heightened sense of solidarity. We hope that the devel-
oping nations will take advantage of their geographical proximity to
one another to organize on a broader territorial base and to pool
their efforts for the development of a given region. We hope that they
will draw up joint programs, coordinate investment funds wisely,
divide production quotas fairly, and exercise management over the
marketing of these products. We also hope that multilateral and
broad international associations will undertake the necessary work
of organization to find ways of helping needy nations, so that these
nations may escape from the fetters now binding them; so that they
themselves may discover the road to cultural and social progress,
while remaining faithful to the native genius of their land.25
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24 John Paul II, ‘Encyclical letter Sollicitudo Rei Socialis’, Rome 30.12.1987, n. 38.
25 Paul VI, ‘Encyclical letter Populorum Progressio’, Rome 26.03.1967, n. 64.
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We are probably faced with a situation that not only demands econom-
ic resources but also an injection of human resources to present new ways
of living peacefully together. In addition to the challenge of growth and dis-
tribution, we also have the specific challenges of development and most
especially those of civic, social and political education.

Perhaps these challenges demand a higher degree of fraternal commit-
ment, a greater devotion. Perhaps they cannot be resolved with a few dol-
lars in aid that may be put to better or worse use, but by the determination
to achieve objectives of a human nature. These objectives may be complex
and this complexity may have it origins in a degree of pharisaism which
seeks to hide a hunger for power and personal gain to the exclusion of the
needs of others. Paul VI’s affirmation still has the same relevance today,
approximately forty years after he said that,

Human society is sorely ill. The cause is not so much the depletion
of natural resources, nor their monopolistic control by a privileged
few; it is rather the weakening of brotherly ties between individuals
and nations.26

If what we lack is the necessary fraternity to attend to the remedy of all
these evils, the financial resources we commit to this mission will serve for
nothing and the objective will prove unattainable in every sense.

And let us bear in mind that if we are not prepared to cooperate to make
the situation better at source, in the place where these men have been born,
reared and have developed, they, uprooted by their own hunger and that of
their families will come to knock upon our doors and we will have no case
for keeping them closed. Because, how can we close our eyes to the need
for survival of our brothers?
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APPENDIX OF TABLES AND FIGURES

TABLE I.- NET INWARD FOREIGN DIRECT INVESTMENT (Billions of US Dollars)

(*) Estimated data.

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Recon-
struction and Development. Washington 2006. 
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TABLE II. NET INWARD PORTFOLIO EQUITY FLOWS (Billions of US Dollars)

(*) Estimated data.

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Recon-
struction and Development. Washington 2006. 
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TABLE III. NET INWARD FOREIGN DIRECT INVESTMENT VS. GDP RELATED TO GROSS CAPITAL

FORMATION, FOR YEAR 2004 (in % of GDP)

Footnotes: (1) This column represents en percentage terms, the ratio between the Net
Inward Foreign Direct Investment versus the GDP; (2) In this case, the values are those of
the Gross Capital Formation versus the GDP, also in percentage terms.

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Reconstruc-
tion and Development. Washington 2006. The data for GDP and for Capital Formation, are
from United Nations ‘World Statistics Pocket Book’. United Nations, New York 2006.
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TABLE IV. TOTAL EXTERNAL DEBT OF DEVELOPING COUNTRIES, OWED BY PRIVATE SECTOR BORROWERS

(Billions of US Dollars)

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Reconstruc-
tion and Development. Washington 2006. 

(*) Estimated data.
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TABLE V. TOTAL EXTERNAL DEBT OF DEVELOPING COUNTRIES, OWED BY PUBLIC AND PUBLICLY

GUARANTEED BORROWERS (Billions of US Dollars)

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Reconstruc-
tion and Development. Washington 2006. 

(*) Estimated data.
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TABLE VI. TOTAL EXTERNAL DEBT OF DEVELOPING COUNTRIES VS. GDP RELATED WITH GROSS

CAPITAL FORMATION VS. GDP, BOTH FOR YEAR 2004 (in percentage of GDP)

Footnotes: (1) This column represents en percentage terms, the ratio between the Total
External Debt versus the GDP; (2) In this case, the values are those of the Gross Capital
Formation versus the GDP, also in percentage terms.

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Reconstruc-
tion and Development. Washington 2006. The data for GDP and for Capital Formation, are
from United Nations ‘World Statistics Pocket Book’. United Nations, New York 2006.
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TABLE VII. TOTAL EXTERNAL DEBT RATIOS VERSUS EXPORTS AND INCOME, FOR DEVELOPING

COUNTRIES (% average for 2002-2004)

Footnotes: (1) This column expressess the ratio between the Total External Debt and the
total exports value of goods and services. (2) In this case tha values established are those
of the ratio between the Total External Debt and the Gross National Income of the men-
tioned country.

Source. J.T. Raga on the data of World Bank ‘Global Development Finance 2006 – The
Development Potential of Surging Capital Flows’. The International Bank for Reconstruc-
tion and Development. Washington 2006. 
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