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Introduction

The present volume is the fifth in a series of explorations of
the Jesuit vision of education. Central to that vision is a commitment to justice, a commitment which has received renewed emphasis in recent years and which has been eloquently articulated by
Peter-Hans Kolvenbach, Superior-General of the Society of Jesus.
In remarks delivered on the Georgetown University campus in the
summer of 1989, Father Kolvenbach stated emphatically that "the
service of faith through the promotion of justice... is profoundly
linked with our preferential love for the poor"and must be "operative in our lives and in our institutions."
Several of the essays which follow probe the spiritual
foundation of the thirst for justice that is central to Jesuit education.
Three examine facets of contemporary existence which call for a
just response from individuals and from institutions: HIV/AIDS,
hunger, and forced dislocation.
In the opening essay, Julio Giulietti, SJ. locates the source
of Jesuit spirituality in the experience of the order's founder and
in the life of the early Society of Jesus. He explores three principles
of that spirituality and describes the contemporary mission of the
Society in relation to the Ignatian desire to help others. Relying on
the work of Irish theologian Donal Dorr, he then identifies fourteen
major issues which together constitute the social justice agenda
today. Finally, he suggests steps a university might take to address
justice issues and criteria by which its efforts might be evaluated.
Brian McDermott, SJ. understands that for an institution
to deepen its faith perspective and increase its commitment to
social justice it must accept a challenge to "adaptive change"
which may occasion strong resistance and distress and complicate
the exercise of authority and leadership. Again the Jesuit tradition
has something to contribute. The Jesuit dictum to become
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contemplatives in action corresponds to the recent emphasis in the
professions on becoming reflective practitioners. The point in
either case is to meet the challenge to adaptive change by deepening
the reflective space one occupies in the midst of action when there
are no routine solutions to the problems at hand. In the professions,
students are trained to move "from the dance floor" (the scene of
the action) "to the balcony" (a vantage point from which to
observe the action). Those trained in Jesuit spirituality might
describe the same process in terms of glimpsing God in the corner
of the eye, as one regards the happenings of one's life in relation
to the God who makes room for all of them.
He then explores five ways in which Jesuit spirituality can
come to the aid of persons in authority who must meet the challenge
of adaptive change. First, essential to this spirituality is the belief
that God ultimately contains all that goes on in the mix of life and
is a final source of meaning on whom one can rely. Second, as God
allows room for all the dissident parts in a person that are to become
part of a later whole, so persons in authority can work to include
rather than suppress those whose voices create tension—after all,
that tension might be creative! Third, while one might have to take
some heat for allowing this process to go on, if one sees God in the
corner of the eye, one can understand that each person involved
in the process is being created then and there in the gaze of an
infinite lover. Fourth, from the perspective of the balcony, one can
understand some of the paradigmatic roles participants in the
process are playing and be alert to potentially destructive dynamics. Finally, one can realize that the deepest longings of the
participants—to belong to a larger whole and yet not lose identity
in the process—exist in paradoxical tension in all of us. Simply to
know that and to be willing to abide that tension can enable one to
be refreshed and to "stay with the common good that is seeking to
emerge as fruit of our efforts." In sum, institutions that resolve to
deepen their faith perspective and increase their commitment to
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INTRODUCTION

justice have in Jesuit spirituality substantial resources to meet the
challenges of adaptive change that will surely create tension but
which may also enrich the lives of all.
Not all responses to new situations take place at the
institutional level. Others are quite personal. Jon Fuller, SJ.,M.D.
understands the challenge to be contemplative in action as consistent with the perennial Jesuit challenge to "become fully immersed
in the world without being overcome by its values," for it is in the
world that God is to be found. Most especially God is to be found
among the poor and marginalized who desire full incorporation
into the human community. In this light, Dr. Fuller regards his
residency at San Francisco General Hospital just when that hospital
opened the world's first dedicated AIDS inpatient unit as providential. There and later at the AIDS Clinic at Boston City Hospital he
has had an opportunity to be among a new class of outcast and to
learn firsthand the demands of justice in their care and treatment.
In a world in which 20-40% of physician and medical student
populations believe they are justified in refusing to care for persons
infected with HIV, the contribution of the spirituality of Ignatius
as it is embodied in those who have followed in his footsteps is
clear.
As Dr. Fuller sought in the circumstances of his life an
opening for participation in God's ongoing creation, so Alice
Hayes found an opportunity first as a scientist and later as a
university official to respond to the call for justice coming from the
world's hungry. In the laboratory, she worked to increase the
capacity of plants to feed populations. As a university official, she
addresses the public to inform and influence opinion. She sees a
fundamental generosity in the response of affluent nations in times
of crisis, but she notes that that response has been crisis-oriented
despite an abundance of information that would make long-range
planning possible. Individuals and institutions should continue to
contribute food and funds, and they do well to volunteer time and
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talents to relieve those who suffer hunger. But universities are
uniquely situated to educate the communities they serve about the
size and scope of the problem of hunger and to train professionals
of all kinds—scientists and health care providers, as well as
humanists and social scientists—to tackle the problem systematically and comprehensively. Furthermore, through applied research, universities can build on the advances already made in
meeting the challenge of feeding the earth's population. The role
of the Jesuit institution in this regard is simply "to develop men
and women who see their lives as Ignatius of Loyola saw his, as an
opportunity to serve God by serving others."
Howard Gray, SJ. trains his attention on the plight of
refugees, not merely as described in reports but as he has come to
know it firsthand while serving in a Cambodian refugee camp. His
experience there was life-transforming, and the patient unfolding
of his own story dramatically testifies to the power of God even
in the midst of human heartbreak. His is not a message of giving
from one's abundance, but of finding life and meaning and friendship in the midst of the suffering and pain of those who have nothing
that they can call their own. Not in pity, but in learning how to
grieve in solidarity with refugees does one cross the lines of class
and caste and discover the common ground of one's humanity.
In the concluding essay, Alan Mitchell, S. J. searches for the
historical basis of the Jesuit desire to be a person for others, a friend
to others. Ultimately that basis is scriptural, but Father Mitchell
goes to some trouble to show to what extent New Testament
communities drew on the wisdom of the Greeks and Romans and
to what extent they adapted these earlier friendship traditions to
meet their own needs. He finds the extension of friendship across
social boundaries unique to Christian sources and a continuing
challenge today.
William J. O'Brien
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T

|he link between Jesuit education and the service of faith and
promotion of justice is an organic one. But how this linkage
is expressed in the policies of individual Jesuit educational
institutions is hotly debated. Since other lectures in this series will
address specific issues of faith andjustice, I thought it best to show
how the linkage between the service of faith and the promotion of
justice developed and how the contemporary Society of Jesus
articulates the linkage.
In order to accomplish this task I will speak about Ignatius
of Loyola; about Jesuit, or more aptly, Ignatian spirituality; about
the relationship between the service of faith and the promotion of
justice; and about Georgetown University as an institution that
does justice.
Ignatius of Loyola
Born in 1491, the thirteenth and last child of his parents,
Ignatius Loyola, or Inigo, as he was called in the Basque language,
belonged to a family of the lesser Basque nobility. Temperamentally, he reflected two cultures: one with deep roots in the piety and
loyalty of the late fifteenth century, the other engaged by the
explosion of learning and discovery of the Renaissance.
Early on, Inigo had his heart set on the life of a courtier, with
its commitment to service, courage, and chivalry on the one hand,
and vanity, wealth, and personal honor on the other. As a page to
the royal treasurer, he became a soldier who knew brawls, duels,
and amorous trystings. In 1521, when he was thirty years old, Inigo
commanded a raucous and frightened group of a few hundred men
protecting a fort at Pamplona against a force of 12,000 French
soldiers. Inigo rallied his troops to fight with great distinction until
a cannon ball shattered his right leg below the knee and severely
damaged his left leg as well. The victorious French, aware of their
enemy's courageous leadership, treated Inigo courteously and
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carried him home to the family castle of Loyola. His wounds were
severe enough for amputation, but, because of his vanity, Inigo
forced himself to submit to painful and primitive surgeries on his
leg which he later called a "butchery."1
During his convalescence, made more painful by his demand that his leg bones be re-broken and re-set so he could wear
the elegant, tight-fitting hose fashionable in his day, Inigo began to
read romantic fiction to ease his boredom. As the long months of
painful convalescence wore on and works of fiction grew scarce,
his sister-in-law gave him her copy of The Lives of the Saints by
Ludwig of Saxony and a book on the life of Christ. Gradually, as
he became engrossed in reading these pious books, Inigo moved
away from his passion for honor and the desire to serve a worldly
king to a passion for imitating the courage and singlemindedness
of saints like Dominic and Francis of Assisi. He desired to serve
an eternal king, not a temporal one. His conversion had begun.2
In February 1522, when he was 31, Inigo limped away from
Loyola castle on pilgrimage in search for God and a new reason to
live. He exchanged his elegant clothes with a beggar and went on
to the town of Manresa where he lived for more than a year in
heroic poverty, prayer, and fasting. Like any serious retreatant,
Inigo withdrew to a lonely place, but the personal concerns of his
own life, and the suffering and disorder of the world around him,
came pressing in and demanded attention. As spiritual masters of
all faiths know, withdrawal is not a luxury. Inigo discovered that
within himself dwelled all the forces of light and darkness. His
greed, his lust, his pride, and his fears had to be addressed. Inigo
experienced great gifts of prayer and insight as well as long periods
of scruples and anguish during which he was tempted to commit
suicide. From this crucible of alternating consolation and desolation, Inigo developed a method of Christian prayer and decision
making, the Spiritual Exercises. Although he refined the Spiritual
Exercises throughout his life, the basic ideas and structure were
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rooted in his personal experience of God in the small town of
Manresa.
During these long months of prayer, Inigo learned to
distinguish between the voice of God's spirit that leads to life, love,
and sharing of goods, and the voice of deception that leads to
discord and fear. Inigo encountered a God whom he knew to be
the source of a ceaseless flow of love to all of creation. As a result
of his revelation, Inigo reported in his autobiography a profound
cognitive and affective redirection of his energies which molded
his interpretation of all that was to come in his life.
In the meditation in The Spiritual Exercises called the
"Contemplation on Divine Love," Inigo directs a person to view
life as defined by two realities: God's action in creation, and the
freedom of a person to accept God's action in creation as a sign of
love. These two realities ignite a profound gratitude and reverence
for all of God's creation. Similarly, in other meditations God is
revealed as one who cares for creation. God wishes human beings
to respond similarly to this self-revelation. God appears as giver
of life and giver of love. These two themes, love and life, repeat
themselves in the New Testament as Jesus reveals himself as a
healer of life and a giver of love. Jesus projects God's desire that
people be unified and given what they need to live as sons and
daughters of God in dignity. It is impossible to pray or to read The
Spiritual Exercises without noticing that the primary revelation
that concerns Inigo is the revelation of God as a God of life and of
love.3
We can trace how this spirituality worked itself out in the
life of the early Society of Jesus. Between 1534 and 1539, Ignatius,
as he was now called, and his companions discerned what God was
drawing them to be and to do. In 1539, the group of companions
offered themselves to the pope as a new type of religious order.
They would be mobile, well educated, and ready to journey
wherever there were people in need with no one to help them. On
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September 22,1540, Pope Paul III accepted the offering of these
men and the Society of Jesus came into being. By the time Ignatius
died at 65 years of age in 1556, the original ten companions had
grown to 1,000. Nine years later there were 3,000 and the
companionship had developed into an international network.
The works of the early Society developed around what is
called the ministry of the Word of God: these include the giving of
the Spiritual Exercises, guidance of people in their personal lives,
and "the ministry of conversion" through which, as one early Jesuit
wrote, "one tries to enter gently and with love into the thoughts of
another human being."4 Schools were a further development of
the ministry of the Word. The early Jesuits quickly learned to use
the power of the press. But, of all these early Jesuit labors, the most
innovative was their commitment to move those with whom they
worked beyond conversion of heart to practical action. In 1551,
Juan Polanco, Ignatius' secretary, observed that the women and
men who regularly came to receive counsel from the Jesuits in
Messina, Italy, soon began to visit the sick in hospitals, to collect
alms for the poor, and to perform other works of mercy.
This was not an isolated incident limited to the Messina
Jesuits but, rather, a pastoral plan of action, a pattern, a "way of
proceeding," symbolizing what Jesuits ask of themselves and of
others. Because of his profound understanding of the reality of
God's love, Ignatius remained convinced that ministering to the
varied and legitimate needs of people was fostering the work of
creation. Conversion of heart was not conversion at all unless it
progressed to helping other people, especially those who had
limited or no resources. Thus, peacemaking among feuding
families, prison or hospital visitation, care of the dying, the
restoration of prostitutes to a life of dignity by helping them secure
money for a dowry, educating abandoned children, and guiding
associations of affluent lay people to sustain all of these endeavors
were all a part of this new apostolic vision. An extraordinary
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variety of works was initiated to meet the needs of people. Two
general categories of people who should be the focus of Jesuit
ministries were those who, by education or position, would
influence others, and the poor and the outcast.
Ignatian Spirituality
There are many descriptions and definitions of Ignatian
spirituality. In the opening statement of The Spiritual Exercises,
Ignatius indicates that a Christian finds in his or her faith in God a
permanent relationship with the world and with humanity.5 There
can be no authentic search for God that does not pass through one' s
ordinary life in the world. Likewise, there is no true involvement
in the created world that does not offer some discovery of the God
of creation. I would describe Ignatian spirituality fundamentally as
a way of finding God in everyday life. Within this fundamental
orientation of discovering what is of God in life, there are three
uniquely Ignatian ways of discerning God. These center on the
principles of integration, relationship, and dedication.
Integration
For Ignatius, God is God of life, and life is good. It is good
to be human, to love, to make choices, to labor, to bring one's
talents to fullness, and to make the world a better place. But life
also hurts. The integration I speak of accepts the reality of good
in the context of struggle with all that works against us: poverty,
terrorism, the destruction of the biosphere, addictions, the betrayal
of friends, "ethnic cleansing," and on and on. For Ignatius, the
God of life struggles in a mixed and ambiguous world of good and
evil, and we are invited to participate in the struggle.
Relationship
God has modeled what the good is and how the struggle is
to be carried out in the person and the life of Jesus Christ. Ignatius
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places much emphasis on the human Jesus who is the incarnation
of what it is to do good and to struggle with evil. Relationship with
Christ becomes the prism for relationship with God.
Dedication
God is not only good and rational but also committed to
bringing all reality to healing and fulfillment. We call this final
achievement of God's design for humanity the reign of God. The
reign of God is that state of being in which justice and peace are
established. Dedication is essential because it adds to the principles
of integration and relationship the dynamism of service. We work
to accomplish the fulfillment of a vision, the establishment of God's
reign of justice and peace. Ignatian spirituality, then, empowers
us to move with life and love for other people as the way God
wishes us to live on this, God's earth.
Within the Ignatian context, people who want to be with
God and with one another in struggling with evil and who are
committed to the establishment of God's reign do things to bring
it about. In the Constitution of the Society of Jesus, Ignatius uses
the phrase "to help" as a way of characterizing the doing. The help
Jesuits and others can offer is to allow men and women to find what
is of God in life; that is, to become integrated, relational, and
dedicated. 'To help" is the Ignatian realization of something
essential to the person and ministry of Jesus.
While the entire gospels are a narrative of Jesus as one who
comes to help, there are certain episodes which especially demonstrate what helping meant to Jesus, to the early Christian community, and to Ignatius. One of these episodes is presented in Luke
10, the story of the good Samaritan. An abused and dehumanized
Jewish man lies helplessly by the road. Two other Jews, a priest and
a lawyer, pass him by. A Samaritan, one whom any Jew of the era
would be expected to avoid, becomes his healer, his neighbor, and
his brother. Jesus' parable is clear. Helping involves becoming a
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neighbor, a brother or sister, and a kind of healing presence to those
who have only one claim on us: their need and our common
humanity. The parable tells us what we should do and how to do
it.
The Samaritan sees the reality before him; he is moved to
compassion; he becomes concretely involved in the solution; and
he creates a structure for continued help. These four elements are
integral to Christian ministry and to Ignatius' approach to service.
Besides being a model for helping, the parable of the good
Samaritan shows us what contemplation is. Ignatius' desire to help
others was grounded in his understanding of who God is and how
God acts in history. For Ignatius, God is the God who acts. God's
creation is dynamic, it is being done. Loving attention to how God
acts is contemplation. Contemplation in action is seeing life and
love wherever they are present; it is to know that the author of all
life and love is God who invites us to participate in that life and love.
Thus, action and contemplation become one. Even as we note the
pervasive power of injustice and violence throughout the world, in
contemplation we see God's fingerprints in the individual and
corporate actions for justice and peace around us.
The Service of Faith and the Promotion of Justice
The contemporary mission of the Society of Jesus is a
continuation of the Ignatian desire to help others. In 1975, and
again in 1983, at the highest governing body called the General
Congregation, the Society of Jesus struggled to articulate its
contemporary mission. 'The mission of the Society of Jesus today
is the service of faith, of which the promotion of justice is an
absolute requirement. For reconciliation with God demands the
reconciliation of people with one another."6 Thus, the struggle to
live faithfully includes the struggle to bring about justice. The unity
is a mission for the entire Society of Jesus. It is not simply one
ministry among many, but the integrating factor of all Jesuit
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ministries. The struggle for faith and for justice is often referred to
as faith doing justice. Faith doing justice belongs to the entire
Church. It helps define the Church and is essential to the Church's
mission in our time. Its roots lie in the prophetic and healing
ministry of Jesus and deep in sacred scripture. The Second Vatican
Council, recent popes, and over a century of Catholic social
teaching give this linking of faith with justice weight and depth. In
this mission, the Society of Jesus thinks and acts in full accord with
the Church.
The service of faith and the promotion of justice is a clear
decision, a choice, an option taken by the Society to commit itself
to work for the establishment of justice as its prime manner of
helping others. The justice to which the Society of Jesus dedicates
itself has a number of levels. I will mention three.7
First, justice among persons. Justice renders to each
person what he or she needs in order to live a fully human life.
Justice requires the satisfaction of basic human needs like food,
clothing and shelter, and the means to ensure a respectable and
adequate supply of these. But justice among persons also requires
non-material goods as well: dignity, self-esteem and the possibility
of exercising political, social and religious freedom.
The second level of justice refers to situations that are
imposed on people and are humanly intolerable. Some of these
situations result from unjust acts perpetuated by clearly identifiable
people. Apartheid in South Africa and "ethnic cleansing," the
euphemism for genocide in Croatia and Bosnia-Herzegovina, are
two examples of this kind of injustice. Other situations are
objectively unjust, but those who are responsible cannot be identified. Institutionalized injustices are built into economic, social,
and political structures that dominate the life of nations and whole
regions of our world. A clear example of institutionalized injustice
is the human chaos created by debts owed by poor nations to
international lending institutions. In many cases the original loans
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have been paid back many times over in the form of interest
payments. Yearly, tens of thousands of children and adults die
because hard earned currency must be diverted into interest
payments instead of prenatal care, water purification, and sanitation. We cannot pretend that many of the inequalities and the
injustices of our world must be born as the inevitable order of
things. They are the result of choices made, knowingly or
unknowingly, through individual or corporate greed.
I want to be quick to point out that the service of faith and
promotion of justice is not only economic. The spiritual hunger
of so many, particularly of the young, of the urban unemployed,
and of the landless peasants, is also a focus of the service of faith
and the promotion of justice.
A third level of justice is gospel justice. Gospel justice
refers to an attitude of respect for the smallest and the weakest of
persons with attention to their rights and their sufferings, including
those of an enemy. It encompasses the pardon and reconciliation
one finds in each of the gospels in the example and teachings of
Jesus.
For Ignatius and for the contemporary Society of Jesus,
love of God is expressed more in deeds than in words and
completes itself in concrete action for people. This mutuality—
love of God and love of neighbor—links faith with action for
justice, conversion of heart with human promotion. Where Karl
Marx put a wedge between the two great commandments—love
of God and love of neighbor—we are called to proclaim the
permanent union of the two.
Today, the world stands in need of a faith that does justice.
There are many ways to dramatize this situation. In the book
entitled The Social Justice Agenda,8 Irish theologian Donal Dorr
suggests that fourteen major issues constitute the social justice
agenda today.
I paraphrase these fourteen justice issues in terms of rights
11
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as follows: a right to the goods of this earth; a right to look to the
future without feeling the weight proj ected by some debt paid many
times over in the form of interest payments; a duty to give others
their freedom without projecting political or social bias; the
security of knowing we will not be violated as persons; assurance
that our world will not be destroyed, that money used for war and
destruction can be diverted to schools, public transportation, and
health care; the right of women to the same kind of growth and
development as males in every area of life; assurance that my color
will not be an obstacle to a job, or where I want to live; a belief that
my rights are given to me because I am a human, and that no state
or corporation can take these from me; agreement that populating
the world without regard for the strains it places on nations,
families, or the environment is not a good thing; that nature is not
something to use recklessly, but that nature itself has rights; that
refugees, be they political or economic, have the right to a country
and the right to give their children some sense of the future; that
people who have the energy and desire should be able to get a job
and support their family in dignity; that the accumulation of wealth
by a few should not be at the expense of the lives of many; that the
church that preaches justice will live it in every avenue of its
existence. These fourteen social justice issues are solid guidelines
for contemporary reflection on a faith that does justice.
The service of faith and the struggle for justice that it entails
is for all people. But some people are less able to maintain their
human dignity than others. The Society of Jesus in its 33rd General
Congregation in 1983 not only recommitted itself to the faith that
does justice but also took a further option, a preferential option, to
place itself especially at the service of the poor, to love them
preferentially.9
The poor are those who find it most difficult to cope. The
God of Hebrew people and the God of the New Testament church
has always been the lover of the poor because the poor are the
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visible proof of a failure in the work of creation. Why? Because
poverty makes people visible as God does not want them to be. It
is not surprising that Jesus' ministry was primarily to the poor. The
preferential love of Christ for the poor is the primary reason for our
active solidarity with them The non-poor are invited to follow
Christ in preferential love, and their education finds its justification
here as far as the Society of Jesus is concerned.
In the light of the preceding remarks, what is required of
us and how should we act? Faith doing justice requires active
advocacy in the face of socio-economic, political, and cultural
injustices. We witnessed an extraordinary display of active advocacy by Jesuits and many others in the United States and around the
world in response to the murders of six Jesuits and two women in
El Salvador in November 1989. What matters most is not that these
people died, but that advocacy surrounding their deaths pointed to
fundamental injustices such as military impunity and extrajudicial
murder so common in that tortured nation. I am convinced that the
deaths of these martyrs, and the active advocacy that followed,
significantly helped to bring a nonmilitary solution to the war in El
Salvador.
We must not forget that such advocacy for what is right will
often draw retaliation, the fate of many prophets. When those who
maintain and profit from the structures of greed feel threatened by
the advocacy of those working in solidarity for justice, they can
respond quickly and brutally.
A faith that does justice challenges the ways we live—
calling for both simplicity of lifestyle and communities of solidarity. Simplicity of lifestyle makes real our solidarity with the poor
and with the earth itself. Communities of solidarity come in many
forms. What identifies them is the conscious need their members
express for support and friendship while living the demands of
justice in everyday life. The enormous success of the Jesuit
Volunteer Corps attests to the satisfaction bright and socially
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aware college graduates feel from living simply and working in
solidarity with the poor. The fact that so many former JVC
volunteers try to maintain in their professional lives some form of
simple living and solidarity with the poor reflects well on their
experiences and the sense of meaning they have developed.
The service of faith and the promotion of justice also calls
us to rigorous study, analysis, and discussion on a broad variety of
topics. Important among these are the unjust political, economic,
and social forces that act on so many people in our country and
abroad. If study, analysis and discussion are infused with a
knowledge and respect for the poor, they become skillful tools for
active advocacy on behalf of the poor. Georgetown University,
with its Jesuit tradition of excellence in teaching, research, and
service to others, could be a leader in this area.
Georgetown University and Action for Justice
In the first issue of The Blue & Gray, Father Leo
O'Donovan's Strategic Planning Task Force presents to the
University community a draft outline for strategic planning at
Georgetown. In its discussion of the ideals that inspire the
Georgetown community, the Task Force offers a preliminary selfdescription that serves as a useful departure for dialogue about the
essential goals and character of Georgetown. Part of that selfdescription states, "Georgetown understands itself as sustained
by, and promoting religious and ethical values rooted in, a Catholic
and Jesuit tradition."
The Jesuit or Ignatian tradition is world affirming, inclusive, and seeks to build on what is good while challenging what is
anti-human and, therefore, not of God. This tradition seeks to love
and serve God through service to humanity. All persons of good
will are welcomed to join in this service. The Ignatian heritage of
education seeks to serve humanity through excellence in teaching,
research, and community involvement. The contemporary articu-
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lation of the mission of the Society of Jesus, "the service of faith
of which the promotion of justice is a requirement," is the lens
through which the light of the tradition passes in our day. Dialogue
between these three realities and other elements in the life of the
University can help us to articulate who we are as a community and
how we want to develop our capabilities.
Gazing into a crystal ball I would like to offer two futures
that could develop as a result of a dynamic, respectful dialogue
between the Ignatian tradition and Georgetown's educational and
research commitments. On the level of undergraduate education,
we might see continued good teaching but with more emphasis on
how particular areas of study might assist students to understand
the forces that contribute to injustice in our world. This orientation
in teaching might help students to see themselves as both budding
professionals and agents of social change and healing in society.
On the level of research, Georgetown is strong and getting
stronger. If a portion of our human and financial resources for
research in the arts, sciences and professions were focused on
advocacy for the voiceless, many who are hopeless could finally be
heard. Moreover, more domestic and international collaboration
might begin as faculties in universities in the developing countries
are engaged by Georgetown's outreach.
To be sure, Georgetown University is not new to the
service of justice in education and research. A whole panoply of
service programs and research projects exist. However, in light of
the Ignatian tradition, can we strengthen our efforts to benefit those
less advantaged? Their need and our common humanity are what
unite us. In developing countries it is relatively easy to see what
needs to be done to promote justice. But we in the United States
live in a much more complex society. How are we to know that we
are on the right track? I suggest several guidelines.
First, if we take the task of promoting justice seriously,
then we are bound to face misunderstanding and opposition in
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some form or another. Second, if we educate for justice, Georgetown will be looked upon as an ally by the poor and all concerned
with building a more just society.
Finally, there are three measurements by which to assess
Georgetown's or any university's commitment to justice: the needs
of the poor take priority over the wants of the affluent; the freedom
of the weak takes priority over the liberty of the powerful; and the
participation of marginalized groups in society takes priority over
the preservation of an order which excludes them.
These principles are very simple, but if we apply them to
concrete situations around us we will soon see how radical they are.
And, lest you think these are sentimental fantasies, six Jesuits and
two women are buried in El Salvador because they dared to take
both the Ignatian vision of justice and higher education seriously.!0
In conclusion, I want to tell you a story. A few summers
ago I was working in a refugee camp in San Salvador called San
Jose de la Montana. After three weeks of listening to people and
sharing their stories, I was walking through a corrugated tin
barracks to say goodbye to a few friends. I came across Jose sitting
on a cot with all his worldly possessions beneath the cot. As I said
goodbye to him he looked at me with all the openness of a sunflower
and said, "Thank you for coming to stay with us. Your presence
here gives us hope. When you get home, tell others what you see
here. We are people who have lost everything. All we have is our
lives."
Jose, wherever you may be, this talk has been in honor of
you.
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T

|his lecture series represents both a commitment of, and a
challenge to, Georgetown University to embody in its
institutional life a deepening faith perspective that includes
an increasing commitment to social justice. Any such commitment
and challenge can bring to the surface strong resistance and
distress, as well as opportunities for greater fidelity to the University' s
Catholic and Jesuit tradition.
I would like to explore some of the dynamics involved
when an institution or group is going through disequilibrium
caused by a challenge to go beyond "business as usual." I would
suggest that such situations involve the exercise of both leadership
and authority in senses that I shall explain. Furthermore, I would
like to consider ways in which Ignatian spirituality offers resources
to people so that they can exercise that leadership and authority in
a contemplative fashion, and thus stay with difficult challenges for
"the long haul."
The first part of my presentation offers a social science
analysis of authority and leadership in an institution or group that
is undergoing new challenges (such as the call to greater response
to the social injustices of our time), while the second becomes more
explicitly religious or spiritual and looks for resources in the
Christian, Ignatian tradition for helping people exercise the functions of authority and leadership in a contemplative way.
I. Authority and Leadership
Though the title of my presentation is "God in the corner
of your eye," I will rely now on an image that has been guiding the
work of some of my colleagues at the Kennedy School of Government at Harvard University: "from the dance floor to the balcony."
Let me explain. As they talk about education, I realize that the way
professional students are being trained and educated is really
changing. In the past, most professions had a core body of
knowledge that students would be expected to memorize and
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master and a set of skills that would allow them to incarnate that
knowledge. So, for instance, medical school students would spend
much of their time studying basic sciences, and then they would
acquire simple skills like taking blood pressure and complex skills
like performing surgery. They then were equipped to go out and
practice medicine. The expectation was that the problems they
would encounter would remain relatively stable and routine, and
they would apply that knowledge and those skills over and over
again to a variety of cases. The same is no doubt true with the law
school, the architecture school, the school of education, when one
considers the way things used to be done.
More recently, considerable emphasis has been placed on
training "reflective practitioners."1 The reason for this development is that the nature of the problems professionals are encountering is shifting dramatically; there is no way to prepare students
ahead of time to be able to identify and master the problems they
are going to encounter in practice. So, the nature of the training
is really shifting. At the medical school, for example, in the first
year, students are thrown right into making rounds with a doctor
and diagnosing patients; they are taught how to think about
problems that are no longer routine. At the architecture school,
architects never dreamed that they would have to deal with
environmental impact statements. In training people to handle
problems that cannot be anticipated, educators stress the notion of
the reflective practitioner, the practitioner who must think in the
midst of action.
This method of training resembles an aspect of the tradition
of spirituality in which I have been steeped as a Jesuit—contemplation in action. As people in the secular, professional world struggle
with the meaning of being a "reflective practitioner" who has
acquired a certain discipline of awareness, they are learning to think
more and more about "dance floors and balconies."
The "dance floor and the balcony" is, as I have noted, one
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of the basic metaphors used in the training of students at the
Kennedy School. Students are trained to be swept up in the midst
of action, involved in the everyday problematic realities, much the
same way that they would be swept up by the music on the dance
floor; at the same time, they are encouraged to move from the
dance floor to the balcony to get a larger perspective on reality, to
see patterns developing, to be able to see around corners, and
notice things they would not notice from the perspective of the
dance floor.
Such an approach is warranted because we face two kinds
of problems today. There remain, of course, routine problems,
which are not necessarily simple in nature and for which we have
a standard set of solutions. They are not always easy problems.
Major surgery, in a sense, is not routine for the patient, but for the
medical profession, a fairly standard set of practices is available for
use in that situation.
But other problems present adaptive challenges. Adaptive
challenges are situations that arise because the world itself has
changed; they challenge on a very fundamental level our habits of
mind, our thinking, customs, norms. Our standard repertoire of
responses is no longer adequate in the face of this new reality.
One of the professors at the Kennedy School, Ronald
Heifetz, who is trained as a psychiatrist and musician, draws on his
medical background for a typology of problems.2 He talks about
a Type One problem, which he likens to the situation of a patient
going to aphysician with a simple infection for which the physician,
the authority figure, has an easy solution that fixes the problem. He
can prescribe an oral antibiotic or a shot of penicillin, and the
problem is solved.
A Type Two problem he likens to that of someone with a
heart condition. The physician can prescribe certain medications,
certain treatments and so on to address the problem, but whether
or not that patient is going to be restored to more or less full
23
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operating capacity depends also on the patient adapting to a new
reality, whether it be a stress reduction program or diet or some
other treatment.
A Type Three problem Heifetz likens to a situation in which
a physician diagnoses an almost certain terminal cancer. At that
point, the reality of the patient's life completely changes. The
problem is not really the cancer any longer. The cancer becomes
a condition or the context in which the patient needs to figure out
what the challenges are. Even the physician does not know that yet.
How does any of us know what anyone else needs to do to learn
how to die? The best the authority figure, or physician, can do at
that point is to try to hold, or contain, or be a companion to that
patient as he or she begins to identify the realities that need to be
addressed: how to say goodbye to loved ones, how to make
financial arrangements, how to make the best of the life that
remains.
The temptation in such a situation for the authority figure
is to reach back to the standard repertoire of solutions. Physicians
who routinely prescribe heavier doses of chemotherapy or radiation tend to resist doing the kind of adaptive work that calls into
question standard ways of operating.
The same set of new realities facing professions are facing
universities that are Catholic and Jesuit by tradition. We probably
do not completely understand the implications of the massive shift
that took place when the Jesuit communities associated with
colleges and universities in the United States became separately
incorporated in distinction from the university, and when the
university came to be governed by predominantly lay boards. This
massive adaptive challenge ushered in a new era for American
Catholic higher education.
A similar adaptive challenge is presented to an institution
like Georgetown, which is so much at the American center in terms
of academic excellence and the success rate of its graduates, but
24
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which wants, as a Catholic and Jesuit institution, to remain
connected with the growing number of people who dwell on the
margins of American society—people like new immigrants, many
of whom are Catholic.
When adaptive challenges hit an institution, they test the
understanding of power, authority and leadership operative in the
organization. Who will define the new situation and its challenges?
Who will initiate change? How will that change be managed? How
will dissident voices be taken into account, and by whom? Who
speaks for the basic purposes of the institution and keeps the
organization's work connected with those purposes? Who challenges people when they are avoiding stress-producing but necessary work?
Our ideas about power, leadership and authority come into
play here. We are struggling under the burden of many myths or
mental models that we have carried with us from a previous world
into this situation in which we face massive adaptive changes. We
have very conflicted notions of power. If we listen to our own
language, we find ourselves talking about the need to empower
others, but we are not allowed to talk at all about a desire for power
or how we are going to use power. We get very confused when we
move into that realm.
We also have conflicts related to our understanding of
leadership and authority, the distinction between them, and how
each plays off the other. The word leadership often engenders
strong emotional responses or deep expectations; yet we understand authority as inherently conservative in its intention and
effect, a matter of control. Last September, at a meeting on the
future of the American Catholic Church, speakers for the most part
spoke of authority and leadership as synonyms, or they spoke
positively of leadership and negatively of authority. Nonetheless,
through their stories and examples, they elicited enormous longings
for the healthy exercise of formal authority in the Catholic Church.
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How then are we to think of leadership and authority? I
would like to propose a theory of leadership that is distinguished
from the usual notion of the leader being the one in charge. Very
simply put, I see leadership as the activity of mobilizing a group,
a community, an institution, an organization, or a society, to
identify and do the work called for by the adaptive challenges facing
it. In part, leadership involves sorting the issues. As adaptive
change starts to bubble to the surface, the issues themselves are
often not clear and the problem is not yet identified. Responding
to an adaptive challenge involves questioning underlying assumptions, diagnosing the gap between a group's orienting values and
its actual situation. Being able to identify the current reality often
is as important as being able to identify the vision.
Dealing with adaptive change also involves getting the
group to focus its attention on the issues that are ripe to address at
the moment. It often involves infusing the work with meaning,
which may require the kind of musical and analytical listening that
is attentive to the melody beneath the words that are spoken. Any
individual, or any sub-group in the larger group or organization,
can exercise this leadership; one does not need formal authority to
do so.
As you can imagine, these activities I have introduced
under the rubric of "exercising leadership" can cause considerable
distress in any social system. Some people in our communities and
organizations start to raise the tough questions, and our immediate
impulse is to suppress them, be rid of them, silence them. We tend
to look to authority figures to eliminate them for us. But it might
be more fruitful to view authority as managing the boundaries in a
situation. The exercise of authority involves providing the conditions of protection, security, direction, and orientation for a group
by managing all sorts of boundaries. Consider the exercise of
authority that enables a lecture to take place. Someone must
determine the theme for the series, publicize the event, give
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directions to people, deploy people in particular roles. Someone
must manage the space boundaries, the time boundaries, and
resource allocation. A hall must be reserved and the microphone
tested. These are all boundary functions. The difficulty is that when
we hear that word boundary, we tend to associate it with control.
It is my conviction that it is going to be increasingly important for
us to be able to re-imagine our notion of authority and its
functioning, because as institutions face adaptive change and
people try to exercise leadership, considerable distress will be
created in the social system, and we need the functions of authority
to be present in order to contain that distress and focus energy for
the work to be done.
I invite you to reflect on the role of authority as providing
a holding environment, a containing vessel, for work to get done,
as something that holds a group in place while it is being buffeted
by the distress coming both from the environment and from those
trying to get the group to face—or avoid!—distressing realities. If
you think of leadership as often involving the dynamics of stirring
the pot, which causes upset in the system, then you will understand
the need for a kind of pressure cooker or holding environment to
hold a group in place so that it can get the work done.
I must acknowledge at this point that many of us have had
damaged authority relations in the form of victimization or traumatization by authority in its abusive form. I think it is going to be
important, for the future of our institutions, that we be able to reimagine the way that authority functions and to develop the skills
and capacities needed to work with authority rather than simply to
attack or abandon all attempts to exercise authority.
II. Contemplative Exercise of Authority and Leadership
Having presented this distinction between authority and
leadership, I want now to move to some Ignatian spiritual resources that can help one in the contemplative exercise of these two
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roles in the midst of the adaptive changes facing an organization
such as Georgetown, as it strives to find new ways to witness to
justice in our world on the basis of its Catholic and Jesuit tradition.
I see the social science perspective on authority and
leadership and the Ignatian, contemplative perspective as being of
one piece. I address this topic—authority, leadership and spirituality—because of things that have happened in my life in the last
twelve years. I was happily teaching christology at the Weston
School of Theology when I was invited to become religious
superior of 130 Jesuits living in thirteen houses in Cambridge,
Massachusetts—an adaptive challenge, you might say, that caused
me to look at things in a rather different way because it put me into
a position of formal authority.
In recent years, I have also changed my pedagogy as a
teacher significantly, causing immense stress in many students and
in me. Why? To put it very simply, I was trying to have happen in
the classroom aspects of what we were discussing in the course.
But that can get very difficult when you are teaching christology.
You might have some crucifying going on in the class, or you might
have everyone feeling like they are inside a parable when they
would rather study Jesus the parable-teller than live inside a
parable. They would like an authority to get them out of that bind.
Otherwise, get rid of the authority! I learned a lot in the hot spot
of being a different kind of teacher, frustrating some expectations
that, as a lecturer, I used to enjoy feeding and nurturing.
Finally, most recently I became dean of a very talented
faculty of theology. I was invited to learn how to manage boundaries with a very interesting collection of individuals who are very
dedicated and very productive and many of whom have been
around at least as long as I have been. Once again I had to decide
what I was doing on the dance floor by learning to move to the
balcony. Although the dance floor looked familiar in some ways,
it was quite different because of my new role.
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So, I have had to do a lot of learning, and I continue to do
so. In the process I have noticed several representative elements
of a spirituality for the exercise of authority and leadership in a
group when it is faced with serious adaptive changes. The Catholic
tradition is rich in its elaborations of an individual's inner journey,
of the various dimensions of one's life with God. The kind of
reflection, participation, and commitment which characterizes the
inner journey has public ramifications as well We know that, and
yet I do not think we study enough, or consider enough how what
happens in groups correlates with what happens in individual
persons. So now I would like to consider spiritual resources or
spiritual dimensions of the performance of some important group
activities. I offer five points of reflection.
1. If it is true that one of the principal functions of authority in one
who has been given charge of a group is to provide a holding
environment for the work of the group, then it could be very helpful
for someone who is Christian in praxis and in faith to attend to the
ways in which God provides a holding environment for that person
in authority, to notice how God is in our lives as source of an
ultimate holding environment.
God in my life offers a certain ultimate safety. I am invited
to believe, to trust, to act as though I am ultimately safe. But God
in my life also allows room for danger—I do not want to know how
much danger. God in my life is not someone who plucks me out
of danger and makes everything safe, but I am invited to believe that
some ultimate boundary will always be there, and I am asked to stay
connected with it.
I am not saying anything revolutionary. This belief offers
some resources to a person in authority when he or she is under
pressure because the group wants the authority figure to deliver it
from its discomfort and from the hard work that the members must
do among themselves. The faith conviction—better, awareness—
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of God offering that "container" can help the authority figure to
stay with the group in fidelity to its life and to its future. When the
temptation is to land on one side of a discussion in order to bring
to closure a matter of adaptive challenge that is not ripe for closure,
persons with formal authority have to invite members of a group
to move to a deeper level of synthesis, especially when all they
want—because of their fatigue and frustration—is for the person
in authority to do it for them.
Being the one in authority can at times be an extremely
difficult role to play, but it may be that in our own lives God gives
us images that encourage us to stay in that role of provider of
holding environment.
2. Earlier I spoke about the distress that arises when dissident
voices are heard as people exercise leadership in the group. The
activity of defining and doing the work in the group, of mobilizing
the resources of the group can come from anyone in the organization not identified with authority (though people keep bringing all
the leadership activities back to the authority, so long as they agree
with what the person in authority does!). Dissident voices will say
that you have overlooked something, that you are not considering
something, that this is a richer or tougher problem than you have
defined. They call the group to reframe the issues once again, or
to admit some other element into the picture, one that others in the
group may not want to touch with a ten-foot pole! Or, perhaps, the
issue is simply one about which the group was not explicitly
conscious.
Something about our own journey s with God has a bearing
on this matter. Let me explain. I know I have things in my life that
I want to suppress. I want them simply to go away or be quiescent,
yet they manage to show themselves again and again. Nevertheless, I find out, from my relationship with God, that God provides
room for those parts to enter again and again into my relationship
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with God. I do not have a theory about what God is going to do;
I just know that those dissident parts of me (dissident in terms of
my dominant self-image) are drawn in again and again. God is quite
comfortable allowing those parts to be there because something
that is supposed to become part of the synthesis that is me involves
those parts. I do not see how this synthesis is going to happen; I
fear that they will disrupt and tear me, or at least damage my selfimage if I really admit their reality, but God seems to allow those
dissident parts of me to come in.
Something about this mysterious process in our experience
of God can help us as persons in authority or as persons who feel
called to exercise leadership by being the dissident voice. There is
a correlation possible between our personal, spiritual lives and the
life of an organization. The institution may need reframing, even
though it means a committee has to add another meeting to its
schedule in order to let that new element come in. I am not trying
to speak for an endless process here—there is a time for bringing
closure. But a service is played by dissident voices when one is
engaged in addressing adaptive challenges.
Teachers hear those dissident voices saying they never
touched on something, or that they made it seem like only men are
affected by one thing or another, or that they need to take into
account others' experience. Surely people learn they have to be
alert to a whole range of experience other than that with which they
are familiar. It can happen so many ways, in organizations as well
as in individuals. God can model something in our concrete
experience that has to do with societal and organizational life in
order to encourage the person with authority to listen to dissident
voices and even want to stir them up when there is too much
agreement. We have had major disasters in American political life
during the last thirty years because presidents wanted to have
around their table only people who would say the same thing.
"Group think" is very tempting, but it represents a false and
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premature unity. The dissident voice, disruptive as it may seem to
be, may frame issues in ways that would make for a better adaptive
change.
3. A third point for reflection has to do with "taking the heat."
Authority exists in conjunction with expectations, official and
unofficial. Readers have unofficial expectations of authors, one of
which may be "I hope the next page is the last." Another one might
be "Well, maybe there is something in the argument, maybe the
author has learned something important." This dynamic is being
played out between you and me right now. The committee who
planned the series of lectures on Jesuit education allowed me, when
I made my proposal, to present these thoughts in a paper with this
title. The organization's structure provides a certain amount of
formal authority, but the informal authority has to do with meeting
some of your expectations. At the same time, there are some other
expectations of yours that would be better for me not to meet if I
am to reframe things in a new way that might be helpful. This back
and forth between parties may entail taking the heat when people
tell the person of authority what they want that person to decide in
order to bring a matter to conclusion.
Crucifying people in authority is an unconscious if not a
conscious dynamic that occurs often enough. Assassinating the
person in authority is part of what goes on in group life even among
the nicest people. Even niceness can be a kind of assassination,
psychologically speaking. A common psychological move persons
in positions of authority can make when they are taking the heat
involves dis-identifying themselves from the heat by recognizing
that they need not take it personally. We can go to the balcony and
notice that the group is playing out an aspect of its life as a group,
namely, resistance. It helps to remember that a big chunk of us is,
at the best of times, ambivalent about life in a group. People are
not always attracted to and drawn in by something, and that

32
Content made available by Georgetown University Press
and Digital Georgetown

GOD IN THE CORNER OF YOUR EYE

ambivalence will likely show itself. Persons in authority need to
learn the difficult art of not taking expressions of resistance
personally. Resistance is normal.
But persons in authority can do more than understand the
group dynamics of resistance. How helpful it would be if someone
who is taking the heat for exercising leadership would recognize,
right at the point of the heat coming one's way, whence comes his
or her identity at its deepest level. For who they truly are exists only
here and now in the loving gaze of a God who is creating them right
here and now. Seeing God in the corner of one's eye takes one
beyond the range of psychology. The ultimate resource of our faith
bears on who I am as I try to stay faithful to people who may be
giving me a very rough time now because I am not meeting their
expectations.
Who I am is being created right now by a God whose whole
being, as Sebastian Moore likes to say, consists in being-for-me (to
the exclusion of no one else), and that is who I am.3 Therefore, I
can stay in the fray for the sake of the common good and take the
heat because everybody in the room is being defined into existence
right now by an infinite act of love that allows us to not take
everything personally—because, ultimately, who we are is being
created in the gaze of this infinite lover. This intuition is not just
pious rhetoric, but a balcony position about the source of our
ultimate safety and our ultimate meaning. But so often this
conviction lives in that part of us that we associate with our inner
journey, and is not allowed to help us stay in the fray in the exercise
of our public responsibilities.
I cannot help but think of religious leaders in the past who
have said things like, "You deeply pained His Excellency by what
you did." I want to say, "I take His Excellency and his office so
seriously that I cannot make central to my concerns the fact that he
takes what was done personally. I think he has a role to play in
relation to a community that cannot be reduced to his expecting the
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community to help him feel good inside. I wish he would interpret
his role more seriously than that." Yet, when people do not have
resources upon which to draw, they want the members of the group
to have a unity among themselves that will make the authority
figure feel really comfortable inside. I am afraid, to the contrary,
that authority gets paid for feeling uncomfortable inside. (How
easy it is to say these words, but how hard to live them out!)
4. A fourth point for reflection involves noticing the roles that are
being played in a group. These roles become more evident when
we move from the dance floor to the balcony. We can see the roles
people ask us to play, and the roles others play in the group. One
such role—that of the scapegoat—showed up in an astonishing
way one day two years ago while I was teaching a course on The
Spiritual Exercises of St. Ignatius. We were studying the Third

Week of the Exercises, in which Jesus experiences his passion and
death. The focus of the discussion was the question, In what ways
is Jesus a victim and in what ways is he not a victim in the passion?
Framing the question that way enabled women to speak about
situations in their lives when they were victimized. Then an
exchange went on in the class, and by the end of the class a shift
had occurred that was identified by a member of the class. For a
moment, there was a lifting of the victimhood from the women who
spoke, and, sure enough, someone else was asked to play the
victim, one of the men. It struck many of us that this series of events
disclosed that the role of scapegoat is so intertwined with the life
of a group when its safety is threatened that the role can move
around the group rather easily; furthermore, it is extremely difficult
for the group as a whole to become free of this destructive dynamic.
5. A final reflection. At Weston we have committee meetings to
attend. We meet on Friday afternoons, and even worse, Monday
mornings! We are tired, we are going at it again, the same musical
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themes are being sung by the same people. You could write the
script ahead of time. There you are, the chair of the meeting, and
you are tired. If this is not routine, what is?
Is it possible, at a time like this, to wonder about the deepest
longings that bring people to a meeting or a group, longings of
which they may not be conscious? The deepest longings are two,
and they are in paradoxical tension with each other. Each of these
longings has to get its validation, its space, its time, its enactment.
Human beings long to belong to something larger than themselves,
and they long to be themselves and not lose themselves in the other.
We never logically resolve that ambivalence, but it is played
out in every group, routinely or not. Being able to wonder at those
two longings that in some way are being given space, containment,
in any group, might help one stay with the work and with the fatigue
of people. God creates us with the two sides of that ambivalence.
God wants us to live out for a lifetime both sides of that ambivalence. God gazes at us with amazement, joy, and delight, and wants
us to live out both sides of the ambivalence and to be refreshed from
fatigue by a bit of wonder again and again in order to do the work
and to stay with the common good that is seeking to emerge as fruit
of our efforts and as our contribution to what St. Ignatius called the
"greater glory of God" in us.
And that wonder will lead us again and again, in the midst
of action, to the "God in the corner of our eye."
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|he title of this series refers to the emphasis on faith and
justice that is not only a prominent aspect of Jesuit education
but that in recent decades has become the central theme
inspiring and motivating the Jesuit order's efforts to dedicate itself
preferentially to the poor, to those who are not yet treated with
justice.
It is my hope that my reflections will interest any member
of the community, but it is only fair to say that my comments are
especially directed to students and practitioners in the health care
fields because I know this world most intimately.
To understand why Jesuit education seeks to impart a
vision of the faith that does justice, it is very helpful to have some
appreciation of the personality and worldview of Ignatius of
Loyola, the founder of the Society of Jesus. I know that Julio
Giulietti provided extensive background on Ignatius and the
Society during his first talk in this series, and I will not attempt to
review that here. Instead I will focus on his attitude toward the
world.
Religious orders during the late fifteenth century in which
Ignatius lived were predominantly cloistered, contemplative organizations. Persons entered monastic life to abandon the world and
seek God in a life of seclusion, prayer, and asceticism. Although
Ignatius viewed that vocation as legitimate for others, his own
spirituality emphasized the presence of God in all aspects of human
life. He believed that one could as easily encounter the living God
in the world of commerce, education, politics, or the classroom as
in a monastery or cloister. He saw the world as a dramatic arena
in which we who were created by God out of love continue to
encounter God through God's creatures. In his view, creation was
fundamentally good, but he also understood that we are quite
capable of disordered attachments to certain aspects of the world
or to some of its creatures. For Ignatius the critical challenge was
to become fully immersed in the world without being overcome by
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its values. So he sent his followers into the world, encouraging
them to help their brothers and sisters recognize that life is the stuff
of our salvation, that God permeates everything and is accessible
to us at every hour of every day. It is then no surprise to find that
his followers were deeply immersed in the affairs of the day,
helping others find God in their lives through their work in many
fields, ranging from literature, music, theater, astronomy, physics,
and medicine to politics and factory life. In service of this same
goal, the Society has created over the centuries what may be the
largest private educational system in the world, attempting to instill
this vision in its graduates, encouraging them to become partakers
in the world and not simply takers.
Given this understanding of Ignatius and of the philosophy
that influenced his order's interaction with the world, why does
education that promotes justice assume such a central role in the
Society's self-understanding, and indeed, in the larger Church's
mission today?
Although each of us probably has an intuitive sense of
justice in that we know an injustice when we see one, the term itself
is not so easy to define. One can talk about distributive justice
which allocates to each one of us our respective proportion of the
total goods available. One can speak of legal justice, such that the
law applies equally to all members of society. One can imagine a
sense ofjustice in which goods are distributed on the basis of need,
rather than by equal portions.
If we look to the Hebrew scriptures, we see that one of
God's fundamental characteristics is that of being just, and yet
God's justice is not the blind justice of law. Sirach tells us that God
"is not unduly partial to the weak" (Sir 35:13), and in Psalm 34 we
read that 'The Lord hears the cry of the poor." Those without
power, those without resources, those on the margins have special
access to God and are to be the objects of our particular care as well.
In the section from Amos that gives this lecture series its
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theme, there is no doubt that God is vastly more interested in the
attention we pay to the poor than to our participation in officious
ceremonies: "I hate, I despise your feasts, I take no delight in your
solemn assemblies . . . but let justice roll down like waters and
righteousness like an ever-flowing stream" (Am 5:21, 24).
The prophet Isaiah is even more specific about the kind of
care we are to provide:
Is this not the fast I choose: to loose the bonds of wickedness,
to undo the thongs of the yoke, to let the oppressed go free and
to break every yoke? Is it not to share your bread with the
hungry, and bring the homeless poor into your house; when
you see the naked, to cover him, and not to hide yourself from
your own flesh? Then shall your light break forth like the
dawn, and your healing shall spring up speedily; and your
righteousness shall go before you and the glory of the Lord
shall be your rear guard (Is 58:6-8).
Jesus echoes the same disdain for ritual appeasement in the
Gospel of Matthew: "Alas for you, scribes and pharisees, you
hypocrites! you who pay your tithe of mint and dill and cumin and
have neglected the weightier matters of the Law—justice, mercy,
good faith" (Mt 23:23-6).
If special care for those on the periphery characterizes
those who do justice, it suggests that one way of defining justice
is to act in a way which incorporates those on the periphery into the
full life of the community. Another way of saying this is that justice
acknowledges the universal dignity of human beings, and recognizes that those on the farthest edges and at the lowest rungs of
society have been created equal with us in dignity as sons and
daughters of a loving god. Faith that does justice is that faith which
believes God calls all members of the human family into full
incorporation in community, each one sharing in and contributing
to the richness of the whole.
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If treating one's fellows with the dignity that is their due
as humans is one way of defining justice, then in a just society,
justice does not trickle down but must start at the bottom. If
dignified treatment is not present for the least, it cannot meaningfully be said to characterize the community.
Although western civilization has made significant progress
in coming to appreciate the fact that humans share a common and
equal dignity, it is also true that the road toward this goal has by no
means been smooth and that we still have far to travel.
If you visit the National Archives, you will be able to view
one of the earliest documents to assert that humans, as humans,
have inalienable rights. I am not speaking about the Bill of Rights
or the Constitution. In one corner of the rotunda of the Archives
there is on display, courtesy of the H. Ross Perot Foundation, one
of the finest extant copies of Magna Carta. This document which
was signed by King John in 1215 acknowledged that the king did
not have absolute power. It states that subjects, by virtue of their
status as free persons, also have rights in law which the king must
respect. Magna Carta thus established one of the most significant
turning points in our struggle for justice: the recognition of rights
inherent in being human.
However, exercising the rights granted in Magna Carta and
identifying those to whom the rights apply have not always been
easy. In fact, as soon as Magna Carta was signed, the pope
denounced the document on the grounds that the king, who was a
vassal of the pope, had no right to diminish his own authority.
In the sixteenth century, Dominican theologian Bartoleme
de las Casas had to convince Church theologians that the indigenous peoples being colonized in the Americas actually had souls,
and therefore that slavery and many colonial practices were
immoral at their root. Though that argument eventually gained
ground, even the Society of Jesus at the time Georgetown was
founded owned slaves. It was perhaps not until John XXHFs
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landmark encyclical Pacem in Terris that the Church formally
expressed the relationship between personhood, dignity, and human rights that had some twenty years earlier been codified in the
United Nations Universal Declaration on Human Rights. Pope
John wrote in the non-inclusive language of his times:
Any human society, if it is to be well-ordered and productive,
must lay down as a foundation this principle, namely, that
every human being is a person; that is, his nature is endowed
with intelligence and free will. Indeed, precisely because he
is a person he has rights and obligationsflowingdirectly and
simultaneously from his very nature. And as these rights and
obligations are universal and inviolable, so they cannot in any
way be surrendered.1
Given this historical trend toward stronger affirmation of
the rights and dignity inherent in being human by both public bodies
and the Church, it is unclear how history will judge the statement
released from the Vatican this summer which states:
There are areas in which it is not unjust discrimination to take
sexual orientation into account, for example, in the consignment of children to adoption or foster care, in employment of
teachers or coaches, and in military recruitment.2
Given the continued struggle of gay persons and of women to feel
fully incorporated and dignified within the Church, we still have
much work ahead of us. In this regard one is reminded of the
remark by the late Kevin Gordon that we will not be able to judge
our ecclesiology (i.e., our model of church) until we have heard
from the losers in history.
Having developed this understanding that justice is an
acknowledgment of the universal nature of human dignity and that
justice works toward full incorporation of the littlest ones into the
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full life of the community, I turn now to more specific reflections
on the concrete challenges to justice that face us in medicine and
in our attempts to respond to the AIDS epidemic.
My involvement in AIDS care began with my naive decision in 1982 to apply for a residency in family practice at San
Francisco General Hospital, in part because it offered me an
opportunity to remain conversant in medical Spanish. I arrived in
June of 1983, one week before the hospital opened the world's first
dedicated AIDS inpatient unit. Given the principle of Ignatius that
one's greatest gifts should be developed and applied to the place
where they are needed the most, in retrospect it seems providential
to have been trained where I could receive an unsurpassed opportunity to learn about this burgeoning epidemic.
In this country, the fact that the burden of disease is borne
disproportionately by communities of color cries out for vastly
improved prevention and treatment programs targeted to the most
hard hit communities. According to the 1990 U.S. Census, among
adult males diagnosed with AIDS, communities of color are
bearing more than their fair share. This disproportion is particularly
true for women with AIDS. While 12% of the U.S. population are
African Americans, 53% of women with AIDS come from the
black community. Similarly, Latinos make up 9% of the general
population but they represent 21 % of AIDS cases among women.
Since perinatal transmission from infected mothers to their developing babies represents the major route of infection for infants,
pediatric AIDS cases mirror demographics for women with AIDS,
such that nearly 80% of all pediatric cases come from communities
of color.
An even heavier burden being born by the few is apparent
when one looks at the global distribution of AIDS cases. Although
Africa makes up less than 9% of the world's population, it has
borne the burden of more than 60% of all reported AIDS cases. It
is anticipated that within 25 years 70 million Africans will be

44
Content made available by Georgetown University Press
and Digital Georgetown

FAITH SERVING JUSTICE DAY BY DAY

infected—up to 16% of that continent's population—resulting in
16 million AIDS orphans whose parents have succumbed to the
disease.3
In sub-Saharan Africa the epidemic is reversing trends in
health and development indices such that by the year 2010 it is
predicted that the average lifespan in Africa will have been reduced
by 13 years. The epidemic is in fact wiping out whole clans and
villages. Earlier this year I heard a report on the situation in one
corner of Uganda by Ursula Sharpe, an Irish medical sister working
in Kampala. She spoke of the fact that in her diocese of Masaka,
it is estimated that 75% of all children between 0 and 15 years have
lost one or both parents to AIDS, and that her diocese alone is
trying to contend with some 70,000 AIDS orphans. It is not
uncommon for her to encounter 5,10,20 or even 35 orphans being
cared for by one grandmother. If one adds to these data the recent
resurgence of tuberculosis related to HIV infection, one can
appreciate that the combined epidemics of HIV and TB are driving
an ever wider wedge between the industrialized and developing
worlds. Nevertheless, in 1991,of $ 1.5 billion spent on prevention,
less than 10% reached the developing world where more than 80%
of HIV-infected persons live. One third of the world's heads of
state have not yet spoken of AIDS, although cases have now been
reported from 166 countries.
By the year 2000, 90% of all new AIDS cases will be
reported from the developing world, with half in Africa, over a
quarter in Asia, and more than 10% from Latin America. Even
more startling than these projections of AIDS cases is the anticipation that by the year 2000, at a time when vast numbers of AIDS
cases will be reported annually from Africa, the number of new
infections in Asia is expected to exceed those in Africa. While in
the U.S. we are accustomed to using AZT and other expensive
drugs to combat AIDS, in African countries where the annual per
capita budget for all health care costs may be only $4-$ 10, such
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treatments are an impossibility. These statistics raise tremendous
justice questions about vaccine development. As countries lineup
as potential vaccine test sites, will we guarantee these same
countries free access to any successful vaccine that is developed?
But these are national and global figures. They represent
vast domestic and international policy problems that we face, but
they do not begin to tell the story of what it is like to live with HIV
infection. When I moved to Boston in 1986 to begin theology
studies and to work in the Adult AIDS Clinic at Boston City
Hospital, I quickly came to appreciate the radical differences that
existed in the epidemic on the two coasts.
In San Francisco I had cared for a predominantly white, gay
male population comprised in large part of young professionals in
the prime of their careers. In general these men were well insured,
well educated, and had tremendous support systems. In Boston I
soon discovered that 2/3 of those whom I was serving had become
infected through sharing needles, 2/3 came from communities of
color, and 1/4 were women. Many were uninsured or had Medicaid
as their only insurance. A small proportion were undocumented
aliens from a variety of Caribbean and Central American countries
whose fears of deportation made it virtually impossible to motivate
them to apply even for the programs to which they were entitled.
In San Francisco I was used to dealing with gay men for whom HIV
infection was the most catastrophic event of their lives and against
which all of their resources were being marshalled. For many
addicts, on the other hand, HIV infection is only one of a long list
of problems to face and may take a lower priority than regaining
custody of children, finding a bed for the night, food for the table,
or drugs to get high. Besides attending to clinical problems, I now
spend considerable time getting telephones or gas or electricity
turned back on, trying to find housing for someone on the street,
locating a detox bed for someone ready to get clean, or trying to
obtain early release for a prisoner dying in jail.
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I have learned a great deal from addicts, a group that I had
previously consigned to a nether world of humanity with which I
could not identify. Addicts have taught me what it means to be
honest with oneself, about plain speaking, and about taking life one
day at a time. I have also seen some of the roughest, most streetwise dealers being extraordinarily caring for other clients in the
clinic (including gay men), supporting one another through the ups
and downs of HIV infection and through the multiple losses of
their companions.
I have also shared the joy of someone who has grown
strong enough to become drug free, one who has learned the
satisfaction of contributing to the community, especially through
drug education for adolescents.
I am continually amazed by the capacity of people to deal
with decisions about research protocols, resuscitation, terminal
care, pain management, and arrangements for child custody in the
case of their death, even as they care for partners or children also
struggling with AIDS-related illness. This rich experience has
profoundly affected the image I have of my professional relationships and of the goals that I have in medicine.
I have also come to recognize that even when we are unable
to offer anything in a particular case to stave off death, we can still
help an individual to maintain or regain a sense of dignity and
autonomy. One of my strongest clinical memories—one that
continues to shape my practice today—came midway during
internship when a patient whom I will call Mark was transferred to
me from the surgical service. This 27-year-old gay man had been
an intravenous drug user and hustler on the streets of San
Francisco. He had just had his spleen removed by surgeons in an
attempt to treat a life-threatening decrease in his platelets, the cells
which help blood to clot. As a result of the surgery he developed
hepato-renal syndrome, an essentially untreatable medical condition in which progressive liver and kidney failure each contribute
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to the other's worsening. There is little one can offer in this
situation except supportive care, which may include high tech
methods to maintain blood pressure and respiratory status. Over
the course of 24 hours this young man rapidly decompensated to
the point where he required admission to the intensive care unit.
Every conceivable body orifice had a catheter inserted in it to
measure pressure, remove fluids, or instill medication. He was on
a ventilator; a triple lumen catheter had been threaded into the right
side of his heart to monitor central blood volumes; a blood pressure
monitor was dwelling in his radial artery; and he also had a naso
gastric tube, a bladder catheter, a rectal tube, and multiple intravenous lines. Since the onset of his AIDS diagnosis, he had been
abandoned by his family who lived in another state, and no friends
had come to visit. Now that he had been maximally invaded by our
technical wizardry, he was dying, without hope, alone.
Despite the fact that he could not breathe on his own due
to the pressure being placed on his diaphragm by an enormous
quantity of fluid in his abdomen, he was still alert enough to
communicate "yes" or "no" responses to questions. I tried to
help him understand that he was dying, that we could do little to
change that fact, but that he could still make choices about how he
was going to die. By yes's and no's and facial expressions he
communicated that he was quite aware of what I was saying. When
I asked if he would like us to take him off the ventilator and remove
some of the tubes so that he could die more comfortably, he cried
as he vigorously shook his head up and down. I explained again and
again that if we did start removing support, it would mean that he
would die sooner, but it would also mean that he could be moved
from the intensive care unit to a private room on the AIDS ward
for his final hours. After many phone calls and numerous consultations with attendants, residents, and nursing staff and after having
multiple witnesses to this same conversation to make sure that
everyone felt comfortable that these were indeed his wishes and
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that he was competent to act on them, we slowly began to remove
tubes. With only one intravenous line remaining to ensure that we
could continue to give morphine for comfort, he was transferred to
one of the private rooms on the AIDS unit.
The move finally came about 3:00 in the morning, some 36
hours after he had been transferred to my service. Mark lay on the
bed, propped up on pillows, while two nurses held him, massaged
his arms and legs, spoke quietly and reassuringly to him, and
occasionally sang to him. I sat next to the bed, trying to stay awake
as I dutifully documented exactly what we were doing and why,
since this was a very unusual event in our unit at the time. About
an hour and a half after transfer, Mark quietly slipped away from
us, as though still trying to fight off sleep.
That incident was a watershed event for me, and to this day
I view the experience as one of the most satisfying and formative
of my training. It taught me that no matter how poor the prognosis
or dismal the outcome, it is still quite possible to be attentive to the
fundamental issues of dignity and autonomy. I am speaking here
of more than discussing someone's desires regarding resuscitation
or of helping people to die in a way that is meaningful to them. My
primary responsibility is to treat people with dignity as a result of
being able to see myself in their shoes and to treat them in the way
that I would hope to be treated were I in a similar situation.
As I have observed myself, my colleagues, medical students and house staff over the years, sometimes as a member of the
physician team and sometimes as an unrecognized medical insider
when I was called to the scene as Catholic chaplain, I have identified
special challenges and, therefore, special opportunities, to dignify
those whom we serve.
For example, we could fruitfully bring more reflection to
the language we use regarding clients—language that can reveal
underlying assumptions or implicit attitudes. I have been taught by
persons living with HIV that to be referred to as an AIDS victim
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can be a very painful and alienating experience. The word implies
that one has only a passive role, is no longer a fully participating
member of the community, and has no capacity to change the
outcome of things. In contrast, a client who is living with HIV or
AIDS remains a subject, connected to the community, and capable
of making important decisions that shape the future. If I were to
approach some of my more experienced clients with the message
"X is now true; you should begin taking therapy Y," many would
look at me as if I were crazy. "Who are you to tell me what
medicine I should be taking? What are all the options? What are
the relative benefits and risks? Where are the studies? What are
the consequences if I don't?"
The AIDS population can be daunting to serve, but I am
glad I have learned to reconfigure my notion of how decisions can
be generated in the physician-client encounter. The usual model in
which the physician is in the center and patients circle the center for
their care, receiving instructions from the physician in an essentially
one-directional flow, is challenged by an epidemic that calls for a
different approach. An alternative model places the client in the
center, surrounded by a number of specialized resources that may
include a physician, nurse, social worker, dietician, chaplain,
counselor, herbalist, acupuncturist, and massage therapist. The
insights and advice of each are to be weighed by the person in the
center and judged on criteria that are important to that person.
From this constellation of relationships arise many different patterns of values and priorities. Someone may "go against
medical advice" or decline a therapy that in my estimation could
provide a reasonable benefit given its risks. I admit that I
sometimes go through excruciating times when someone whom I
have known for many years and to whom I have grown close
declines diagnostic testing or therapeutic interventions that are
neither seriously invasive, painful nor accompanied by major side
effects. But I have come to believe that the most important thing
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I can do in caring for individuals is to treat them with the respect
they deserve by accommodating myself to their decisions as best I
can, respecting these decisions as originating from their center.
Although I have become quite comfortable with this model
in my own practice and my clients have come to expect it from me,
it can stand in stark contrast with prevalent attitudes in health care.
This discrepancy has caused me to reflect on the unconscious
impact that traditional medical training has on our capacity to treat
clients with dignity.
For example, on one occasion a client with whom I had
worked for many years was admitted to a private, medical schoolaffiliated hospital in Boston for a particular procedure. I was
visiting Bob when his team of doctors strode into the room and
announced without discussion or asking for his input, "We have
decided that XYZ is the course of action we will take." I felt my
own anger rising inside of me, which I know was only a tiny fraction
of the emotion Bob was experiencing. I felt like yelling at them:
'What do you mean, you' ve decided? Who is taking the risks here?
What is Bob in all of this? Chopped liver? How large an ego does
it take to announce to someone the decisions being made for him,
whose consequences he will have to bear?"
If Ignatius is right in teaching us that we can find God in the
concrete actions of our daily lives, it is also true that it is precisely
in the habitual activities of our trade that we will find the most
frequent challenges to treat people in a dignified manner. While we
are rarely guilty of imposing overt indignities, I would suggest that
particular challenges toward our just treatment of clients exist in
the in-house language we use, in our analgesic prescribing practices, and in the sense of entitlement to which members of our craft
may be particularly prone.
For example, what impact do ridiculously long hours on
call have on our capacity to identify with and, therefore, to dignify
the clients whom we serve? In the national debate regarding hours
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on call, attention is generally focused on the issue of technical
competence after 24,36, or even 48 hours of continuous work. In
my own experience one of the unrecognized dangers of these long
hours on call is that negative emotions that inevitably arise in such
stressful situations become consciously or unconsciously directed
against the very clients whom the whole process is intended to
serve. When an individual is forced beyond all reasonable limits
of endurance to provide care to very sick individuals, who gets
blamed?
For example, consider the language used for admissions
that keep us awake all night long. Hits. A hit implies that someone
is attacking us. "How many hits did you get? Mary's getting hit
hard tonight." We can shrug off the language as part of gallows
humor or as part of the shop-talk of our industry, but language is
important. If patients are hitting us and hurting us, then we need
to protect ourselves from them; they are in some way the enemy,
and of course we do everything we can to avoid getting hit. We
complain that this one is a "dump," that the folks in the emergency
room are, after all, just "sieves who'll let anything in"; we need
someone to be a "wall" to keep out all these people who are just
looking for a warm place to spend the night. The language can even
get more specific and demeaning; it is not just that we get a very
bad hit, one that hurts us because the person is extremely sick and
requires a great deal of care. We can be stressed to the point that
we become judges of the humanity of our patients when we refer
to them as less than worthy of our ministrations.
There are many acronyms in medicine, but one of the worst
has been coined for the persons I am describing: those who are not
worthy of our care: GOMERS. The word GOMER stands for the
phrase "Get out of my emergency room," and implies that "you
don't belong here; I don't want to take care of you." What kind
of relationship can we hope to have with someone whose fundamental humanity we do not even pretend to respect?
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The point I am trying to make is that though we often come
into medicine bright eyed and bushy tailed, ready to take on the
world and heal all of humanity, one of the real downsides of the
current system of medical training is that it works us so hard and
for so long that it is difficult not to displace the anger that we
reasonably have at the system to those who appear to cause us such
trouble. At its worst, a metaphysical wall goes up between us and
those we are committed to serve and we cease being able to identify
with them. A glaring example of our failure to identify is in the
scandalous way we underutilize pain-relieving medications in the
hospital. Our hesitance to treat pain in adequate doses and in
dosing schedules that prevent breakthrough pain has become so
acute that the Department of Health and Human Services has made
guidelines for providing adequate analgesia one of the first priorities in its program on practice guidelines.
We can be especially cruel to anyone with chronic pain or
with a history of drug abuse, believing either that we are the object
of a con game, that addicts do not have real pain, or, if they do, that
they do not deserve to have their pain fully relieved. This discussion
about adequate pain management is obviously a topic in itself, but
the point I wish to make is that some component of our willingness
to let people remain in pain may be our inability to stand in their
shoes, our inability to believe that the pain is real from their
perspective as subjects. For the client, not being believed that the
pain is real or feeling punished by the use of inadequate analgesia
is a dehumanizing experience that can strip persons of their dignity
and force them to regress into panic behaviors. Meanwhile they are
being made to feel guilty for having pain in the first place. This
injustice in our daily life we must attack.
While the stresses caused by absurd hours may be more
characteristic of the special problems that are faced during the
intense years of internship and residency, I would suggest that they
can contribute to a larger and more long-lasting problem that can
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affect us and our practices for the rest of our lives. That problem
is a sense of entitlement that is a particular occupational hazard of
medicine.
We can talk ourselves into believing that the long years of
study, the huge debts incurred, and the scores and scores of
sleepless nights we have endured entitle us to special treatment, to
special respect, to some upper echelon of humanity. But entitlement can reflect a belief that we are different from and better than
those we serve and wound our relationships with clients by
preventing us from identifying with their experience.
In a very interesting passage in the seventeenth chapter of
Luke's gospel, Jesus tells a story about the relationship between
servant and master:
Which of you, with a servant ploughing or minding sheep,
would say to him when he returned from the fields, "Come and
have your meal immediately?" Would he not be more likely
to say, "Get my supper ready; make yourself tidy and wait on
me while I eat and drink. You can eat and drink yourself
afterward." Must he be grateful to the servant fordoing what
he was told? So with you: when you have done all you have
been told to do, say, "We are merely useless servants; we have
done no more than our duty." (Lk 17:5-10)
While that story may sound harsh and unappreciative,
scholars tell us that it was intended as a very specific warning to
early Church leaders who were beginning to believe that their
positions of responsibility set them apart from their fellow humans,
as if they now had an "inside track" on salvation. The passage is
not meant to demean their work or to imply that their efforts were
unappreciated. It is meant to teach them that their good works did
not put them in the position of having a claim on God, as if God
owed them because they had done a good job. The gospel is a
reminder that we all depend upon God's mercy for our sustenance
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and everlasting life; it is not something that our own works can ever
merit.
To draw an analogy from that parable, I would say that we
who are in parallel positions of power within our professions do
well to remember that neither our arduous training nor long hours
of service entitle us to distance ourselves from those we serve.
Those of us who may feel special because we have paid every dime
of our tuition must ask the question: "What have we paid the
hundreds and thousands of clients who taught us what we know
because of the disease they demonstrated to us, because of the
permission they gave us to probe their bodies that we might learn
the nature of health and disease?" We are all in debt to the clients
for whom we have cared because through working with them we
have acquired our skills. And, paradoxically enough, we frequently
learn most from the poorest of our clients, in whom the ravages of
disease are often most advanced and dramatic because they have
not received care. For this reason alone I would suggest that in our
training we have been given a public trust for the common good.
From this perspective, it is painful to read surveys showing that 2040% of certain physician and medical student populations believe
they are justified in refusing to care for persons infected with HIV.
The temptations to justify our sense of being different are
many. Feeling entitled can make it seem more important to get our
work done than to explore with our clients their priorities and fears
as they face life-threatening illness or chronic disease. But taking
the time to hear their stories and to help them make the central
decisions of their lives is to acknowledge and dignify those who
give meaning to our ministrations.
Like the story of Don Quixote, the vision of Ignatius is
deeply romantic: we are engaged in an effort each day of our lives
to come to greater personal fullness and to contribute to the
ongoing development of the human community. I believe that this
vision represents the truth and reflects the incomprehensible fact
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that we have been invited to be co-creators with God in a world
whose future outcome we help to shape. The prophet Isaiah
describes how God from the beginning plans to form each of us into
special instruments for God's purposes:
The Lord called me from birth, from my mother's womb God
gave me my name. God made of me a sharp-edged sword, and
concealed me in the shadow of God's arm. God made me a
polished arrow, in God's quiver I was hidden. You are my
servant, God said to me, through whom I show my glory.
(Is 49:1-3)
Each of us is invited to be an instrument in God's plan. The
romanticism in these images is real because God is the biggest
romantic of all. God is love.
Notes
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|he words of the prophet Amos, "Let justice roll down like
waters," present a wonderful image. I think of rivers cutting
canyons through solid rock, of wild torrents of water
pushing everything before them. Justice is powerful. Justice is
irresistible. But the river of justice that comes to my mind, the mind
of abotanist, is the river that brings life to the desert, the river whose
banks and streams produce crops that feed the hungry.

I
When I was asked to address some aspect of justice, I
thought of the response of a Jesuit university community to hunger
in the world. Hunger, often the result of natural disasters like
droughts, earthquakes, or floods, is more often the result of war,
poverty, and injustice. In the just society, we are told, "they shall
turn their swords into plowshares and their spears into
pruninghooks"(Is 2:4). Peace and justice are frequently discussed
in these agricultural images of rivers and plows because our vision
of a peaceful, just society is one in which there is food for all. Indeed
God's presence among us is revealed in bread and wine.
I had no idea when I chose my topic that hunger would be
in the spotlight of world attention because of the crisis in Somalia.
United Nations forces from more than a half-dozen countries,
including our own, arrived to support relief agencies and protect
the food-supply lines from predation by the troops of local
warlords. In this effort, several relief workers and soldiers lost
their lives—a dramatic demonstration that human need can transcend personal or national self-interest.
It was not the first time that the United States had been
involved in human rescue efforts of this kind. We can look back
to the Fulbright plan at the end of World War n, or to the Berlin
airlift. In the 1960s, we sent food and aid to Biafra. Inthe'70sand
again in the '80s we delivered food and medical supplies to the
drought-stricken Sahel areas of the Sudan and Ethiopia. Closer
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to home, we distribute emergency food and medical supplies after
disasters like the recent Hurricane Andrew in Florida and the
earthquake in California a few years ago. Our responses have been
genuine and generous, but also somewhat crisis-oriented, even in
situations in which we have an abundance of information.
In reports from the United Nations Food and Agriculture
Organization and the World Health Organization which met last
month in Rome at an international conference on nutrition, we have
a current analysis of the global situation. The findings are sobering.
Some 780 million people in the world do not have enough food to
meet basic nutritional needs, including increasing numbers of
malnourished children under five years of age in parts of Africa,
Asia, and Latin America. More than two billion people, mostly
women and children, are deficient in essential micronutrients;
babies continue to be born mentally retarded due to lack of iodine;
children go blind and die of vitamin A deficiency; enormous
numbers of women and children suffer iron deficiency. The
population of refugees, migrant and displaced people—most of
whom are displaced by war—represents one of the most nutritionally vulnerable groups today.
Regions where acute food shortages persist or are expected were identified in the reports: the southern Sudan is critical;
in Liberia, the food situation is deteriorating because of continued
civil strife; in Kenya, parts of Ethiopia and Mozambique, poor
harvests and large refugee populations are resulting in food
shortages; across southern Africa, a shortage of seeds has replaced
drought as the main concern; food shortages are developing in the
republics of the former Soviet Union, in Iraq, and in Afghanistan.
In Europe, Bosnia-Herzegovina remains plagued by the inability to
deliver food supplies.1
In Somalia, with a population estimated at eight million, at
least 30,000 people have been killed in a rivalry between competing
clans, but about 300,000 have died from starvation and disease.
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Hundreds die daily.2 Food intake has dwindled from 1,700
calories/day/adult in 1988 to a hopelessly inadequate 200 in 1992.
Many Somali children under the age of five have already died.
Here in the United States, though we have no experience
of mass starvation comparable to that in Africa, there are growing
numbers of hungry and homeless. The Food Research and Action
Committee reports that 5.5 million American children go to bed
hungry every night. Hunger drives them to begging, stealing, and
scavenging to get food. The United States Conference of Mayors
surveyed 29 cities which took part in the conference's Task Force
on Hunger and Homelessness and found an 18% increase over the
past year for requests for emergency food assistance. At the same
time, resources available for food assistance rose only by 6%. City
and private agencies have had to turn down an average of 21 % of
the requests they have received, with children and their parents
making up two of every three people seeking food.
The problem described in these reports is not new. Famine,
large-scale loss of life with social disruption and economic chaos,
has occurred throughout history all over the world since the earliest
account recorded more than 6,000 years ago. China has had over
1,800 famines, an average of 90 famines in each 100 years. In
famines associated with the bubonic plague (1345-1348), 43
million Europeans died, including two-thirds of the Italian population. Approximately 1 million Irish perished and an equal number
migrated because of the blight of the potato crop in the 1850s.
More than 3 million may have perished in the great Bengal famine
in 1943. Hundreds of thousands died in the early 1970s in Africa.
In 1974,1.5 million starved in Bangledesh.3 Statistics and records
document the existence of hunger for centuries.
It was probably not the statistical data that forced people
to face the need in Somalia. International relief workers began
warning two years ago that Somalia was becoming the worst
humanitarian disaster in the world. It was not strategic consider61
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ation ofpolitical self-interest or a military need of self-defense that
brought American troops onto the beaches. I think it was the
photographs of painfully thin, skeletal children with hollow eyes,
too weak to wave the flies away from their faces, too weak to eat
the meager food supplies that reached them. We saw, every night
on TV, grief-stunned mothers whose breasts were dry, carrying
very small shawl-wrapped bodies to the grave. When our government decided to participate in the United Nations initiative, 81%
of those responding to the New York Times/CBS news poll
supported Operation Restore Hope to send troops to Somalia.
Of course, there were people who did not think that hunger
in Africa should be our concern. Most of them reminded us that
there are hungry people in the United States. Furthermore, there
are serious questions about the use offeree for any consideration
other than self-defense. Given the complexity of the situation,
there is a valid concern that this humanitarian initiative may lead to
a military commitment from which it will be difficult to extricate
ourselves. There has also been crass exploitation of the grim
situation—bribing starving children with pieces of candy to pose
for photographs—and such staged press coverage of the arrival of
the troops that the cartoonist Jeff MacNelly, (Chicago Tribune, 16
December 1992) called it the charge of Klieg Light Brigade.
Nonetheless, there is a growing sense that we are our
brother's keepers. Pope John Paul II said that "the conscience of
humanity, supported by the provisions of international humanitarian law, asks that humanitarian intervention be obligatory where
the survival of populations and other ethnic groups is seriously
compromised. This is a duty for nations and the international
community."4
Closer to my home, Kenneth Kaunda, the founder and
former president of Zambia, came to St. Louis University to receive
an honorary degree. In his acceptance remarks, he read a poem
that he had written a year ago, one night before dawn, at Massi
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Mara in Kenya. It is a long and very moving poem which begins:
Oh God, my God, How dare I sleep?
Africa my Africa knows no sleep.
The bleeding of Somali is Deep!
Lord, it is Somali killing Somali—
Lord, it is Islam killing Islam—
Oh God, my God, what of Djibuti?
How dare I sleep?
Here we sit as students, faculty, staff members at a Jesuit
university with a proclaimed mission to be change-agents for
peace, justice and social responsibility. Our mission statements
make an open profession of preference for the poor. Oh God, my
God, how can we sleep? This lecture series underscores the intent
of Jesuit universities to develop men and women who see their lives
as Ignatius of Loyola saw his, as an opportunity to serve God by
serving others. Before you came, you may not have realized fully
that Jesuit universities had this intent. Most prospective students
and faculty know that there is some emphasis on excellence, and
that the graduates of Jesuit schools have a reputation for being able
to think clearly and reason things out. But by now you should be
aware that the university is intent on developing more than your
mind. We want to educate your heart to sensitivity to the human
condition, and we want to educate your spirit to lead you to use
your knowledge and skills to address crucial human problems and
concerns.

n
I would like to make some suggestions of ways in which
individuals and universities can respond to the hunger of others.
First we respond by generosity. We make gifts of food for
food pantries, we write checks for relief agencies, we contribute to
fund-raisers. Whenever we can, we respond to these calls for help.
Americans are a generous people. Donating food and writing
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checks seem such a small and distant activity that it is easy to
underestimate its importance. We see the Marines storming the
beach, escorting the truckloads of sacks of food; but we must
remember that those sacks of food had to be provided by taxpayers
and by charitable relief agencies to which people like you and I
contribute. Every grain, every can, every penny helps. We must
do what we can.
Next we respond by leadership. We plan food and fundraising
projects through our clubs and organizations, we work in the food
kitchens, we participate in Bread for the World and Operation
Food Search projects that address the needs of the hungry. We
bring others into our initiatives and multiply our effectiveness. This
response is also more satisfying because we are more personally
involved.
I can illustrate my point with an amusing example. I
remember when my sister-in-law responded to a parish Christmas
request to provide toys and food for the poor. She encouraged her
children to be part of this effort by telling them that there were
children who had no food and no toys. My nephew Jimmy was so
upset by the thought of a child with no toys that he selected one of
his favorites to contribute. At the Offertory of the Mass, the
families brought up their gifts. When Jimmy got to the altar, he
looked around and asked, "Where is the poor little boy?" When
there was no poor little boy around, Jimmy was not ready to give
up that toy. Now he is a grown man with a son of his own, but I
think of that story because that childlike response is so common.
We want to do good deeds personally. We want literally to feed
the poor.
Many Jesuit universities provide students and faculty with
opportunities to work in social welfare agencies and missions on
special projects, summer programs, or internships. I urge them to
continue this important work and hope others will join them. But
I am reminded of Jimmy and his firetruck—and of the old Chinese
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proverb that says if you give somebody a fish, you feed them for a
day, but if you teach somebody how to fish, you feed them for a
lifetime. For us, the educators and the educated, I believe there is
another way to help alleviate world hunger besides writing checks
and working in agencies and projects.
We respond most effectively and appropriately by using
our most fundamental resource, our trained minds, to address the
basic issues that underlie the problem of hunger. This response
may be less personally satisfying and less immediate, but it has the
potential of genuinely addressing the problem. I would like to see
us change human conditions, not just respond to crisis situations.
It would be easy simply to despair and say there is so much
hunger, so many starving people that we cannot feed them all.
Tasks are so daunting that we feel helpless before them. We cannot
resist forces of nature, hurricanes, tornados, tidal waves, or
drought. But one thing we can do is make a difference. We really
can eliminate hunger. There is enough food to feed the population
of the earth. The International Conference on Nutrition, which met
last month in Rome, (15-21 December 1992) concluded, after
careful assessment of world resources, that "globally there is
enough food for all; inequitable access is the main problem." The
calorie/day need is estimated at 2,000/3,000 calories/day, and the
FAO reports that world crops provide on average 2,420 calories/
day/person. The United Nations world declaration on nutrition
states: "Hunger and malnutrition are unacceptable in a world with
both the necessary knowledge and resources to put an end to this
human catastrophe."
Let us look at Somalia as an example. In Somalia, about
200,000 metric tons of food have been delivered this year. Since
one metric ton of grain feeds 2,500 people a day, this was enough
food to feed 1,400,000 people for a whole year. Eight hundred
feeding centers feed an estimated 1.1 million people each day.5 All
the major industrial nations and many other countries, including
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poor ones, have conducted airlifts or contributed food. Unfortunately, less than 20% of the food being sent to Somalia was getting
through to the hungry before the troops arrived. The rest was
stolen. Still, there is enough food in warehouses in Mogadishu to
feed nearly another million people for over a month. The food can
be provided.
You may remember a similar crisis in the 1970s. The desert
climate of the Sahara began creeping into the Sahel region when
there was a failure of the monsoon rains. The drought dried up
wells and rivers; one third of the cattle and over 100,000 people
died before international concern was touched in 1973. Then
international sources brought in a million tons of food, mostly from
the United States, to meet the need. When the monsoon rains
returned in 1974 and 1975, the crisis was over.
Again in the mid 1980s there was a crisis of starvation in the
Sudan, with the fear that 6 million people might die. And again the
world responded, this time supported with funding from rock
concerts that provided $8 million in relief aid and the unforgettable
song, "We are the world. We are the children. We are the ones
to make a brighter day." I heard that song again during the
inaugural gala and was pleased to learn that entrance into one of the
celebrations required a fee of a can of food for the hungry.
The food that is supplied to Somalia or the Sahel or Biafra
or Bangledesh is provided primarily from our abundance. With
planning, we could feed even more. We do not use our food
resources effectively and we minimize the earth's capacity to
sustain us.6 In the United States, half of our agricultural acreage
is devoted to crops fed to livestock. We feed about 42% as much
wheat to animals as we eat ourselves. But one American steer can
take 21 pounds of inexpensive grain protein and turn it into one
pound of expensive meat protein. What appears as a problem of
scarcity is actually a reflection of the uneven world-wide distribution of economic resources. Western Europe has food surpluses,
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particularly of dairy products, and we idle our cropland deliberately
to control production in order to maintain prices.7
The obstacles that prevent the elimination of hunger are
economic, political, military, legal, scientific and social. But we are
a university; we are students of economics, politics, law, science,
sociology. We need to think about long-range strategies that deal
with the causes of hunger: not only crop failure, floods and
drought, which are temporary crises, but also poverty, illiteracy,
technological inadequacy, lack of education, unemployment. Many
strategies could be introduced, such as: improvement of the water
supply; development of storage facilities; improved crop selection
and multiple cropping; expansion of educational and advisory
services to farmers; conservation practices; the use of weather
studies and planning responses; land use improvements.
Yet if we feed all the hungry in Somalia today—and we can
if we control the warlords so that the food gets to the people—we
must still ask who will feed them tomorrow in a country that has
no government, limited agriculture, no education, no trade.
Somalia was formed in 1960 from British Somaliland and
the Italian Trusteeship Territory. It has no government because its
constitution and governing council were suspended when Major
General Mohamed Siad Barre took control in 1969. When he fled
Mogadishu in January of 1991 after 12 years of civil war, the whole
society collapsed. There are no schools, no electricity, no police,
no water, not even abank. The country is a little smaller than Texas,
but it does not have a single mile of railroad track and only 1,800
miles of paved roads. There is no infrastructure. Somalia needs a
lot more than food today to prevent hunger tomorrow. Last year,
many of the villages planted sorghum crops that will be ready for
harvest in late February or early March. The harvest will be
diminished because of the drought, but for those villagers and the
domestic animals, goats, camels, who can survive to that point,
there is hope. Next year may bring a better harvest, but there still
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is no system of food storage or improvement of agriculture to
prepare against the next drought. At this point research and policy
development have something to contribute to Somalia.
In my field, plant physiology, research directed towards
understanding the growth and productivity of plant crops is
extremely important. Scientists have developed new varieties of
crop plants that are resistant to diseases, to drought, to stress, to
cold, to salinity; and varieties that are highly productive, yielding
more food per seed, or more seeds per plant or more plants per acre.
I have had several opportunities to travel with a group of
botanists with similar interests to parts of the world where there is
a need to improve food production. In 1984, we went to Africa.
The continent was suffering the severe effects of three years of
drought, similar to the current situation in Somalia. Plant scientists
were working on experimental farms, trying out new varieties and
cultivars that could greatly increase productivity under drought
conditions. For example, in the old variety of sweet potato, they
could get 230-480 g/plant, but with the new variety they got 1,2751,480 g/plant. Unfortunately, the new variety was heat sensitive,
so they were working as plant scientists to solve this problem.
Such efforts to improve the crops of sweet potatoes, sorghum, rice,
and wheat, directly affect the ability of the area to resist drought in
the future.
But technological changes or advances require education.
Education was very difficult in rural Africa because members of
each village spoke a different language; there are no textbooks in
these languages and few teachers who can speak them. When we
went out into the bush, we had a native guide who spoke five
languages, none of them European, and an Afrikaans translator
who spoke English, Afrikaans, and one of the guide's languages.
I have had several meetings since then with scientists who are trying
to develop schools for the farmers. From them I have learned that
much work remains to be done to educate the villagers so that they
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will make their crops productive and organize food reserves. We
can feed people during periods of crisis, but for the long run the
need is education, health care and agricultural development.
In 1990,1 went with the same group of botanists to the
Soviet Union. We visited fellow scientists in Moscow and
Leningrad, where the people were waiting in long lines for food at
stores with empty display cases. We went to Murmansk and
Tuloma above the Arctic Circle, where they were using greenhouses to produce nearly five tons of vegetables each year during
the months of darkness; to T'bilisi in Georgia near the Caucasus
mountains where the production of fruits and vegetables was
lavish, but the trucks and roads for food distribution were in
disrepair; and to Krasnodar in the Cossack fields of grain and
sunflowers. We exchanged information and discussed research
developments with the Soviet scientists.
However, the most memorable place I visited was the
Vavilov Institute, founded in the nineteenth century to preserve
seeds of the ancestral species of wheat, rye, corn and barley.
Nicolai Vavilov and his colleagues travelled all around the world
in the 1920s and '30s gathering the seeds of wild and cultivated
grains. During the Ly senko period, Vavilov's ideas about genetics
fell into disfavor and he was put in a slave labor camp where he died.
Another early plant geneticist, Karpachenko, was also killed.
During the 900-day siege of Leningrad in World War n, only six
scientists were left at the Institute. Their job was to catalog and
maintain the collections stored in metal rat-proof boxes. They
starved to death during the siege. They died surrounded by over
four tons of potatoes and seeds rather than eat the seeds and roots
that might contain valuable genes for future crops. The grain they
saved made it possible for agriculture to be restored in Europe after
the war, and the collections they saved are a genetic legacy to the
world. Now the scientists at the Institute are working on in vitro
tissue cultures of plants and genetic recombination experiments
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trying to develop new varieties that will be resistant to freezing,
salt, insects and microorganic diseases.
I also went with the group of botanists to the People's
Republic of China in 1988, right before the Tienamnen square
incident. Here when we met with fellow scientists, we learned that
the principal focus of their research was photosynthesis and
nitrogen fixation. It was nearly all basic rather than applied
research. The agricultural methods of the peasants in the fields
were relatively unchanged from ancient times. We saw hand-tilling
of the fields, water buffalo pulling wooden plows, rice seedlings
planted by hand. But the seedlings were the new high-yielding
varieties, and the food distribution system in the communes
provided food for the poor and the elderly as well as for the
workers. The crops were not for export, with the exception of
soybeans. The Chinese thrust was to feed their own people and
develop national self-sufficiency. We saw no beggars. (I do not
want to present an idyllic picture. There were rigid population
controls, contraception, abortion, and probably some infanticide to
restrict the growth of the population.) We were interested to note
a visible surge of entrepreneurial spirit, and in many of the
communes some strips of land could be planted by the most
energetic farmers for their own use or sale, once they had met their
quotas for the commune, the region, and the state. The students
we met were eager for the latest information in science and
technology. The repression that followed the Tienamnen square
incident is sad, but I think it will be ultimately impossible to repress
that spirit of inquiry and enterprise.
It was interesting to note that in both the Soviet Union and
in the People's Republic the universities required that students take
courses in Marxist philosophy as part of their core curriculum.
There were still pictures of Lenin or Mao on the walls, and statues
and other symbols of their educational philosophy, reminding me
of our core curricula and our statues and crucifixes. Now in 1993
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those philosophies have proven inadequate to meet the needs of the
population, and we have seen the statues toppled. Hungry people,
hungry for food and for freedom, reject the philosophy that rejects
their needs. I cannot but think that if we do not live our faith
commitment and our philosophy, the Ignatian spirit of personal
responsibility for the human condition, we too will fail.
A few years ago I closed my lab and I no longer do any plant
philosophy research. However, during those years in which I was
able to contribute some knowledge, I realized how much still needs
to be done.
We have just about reached the limit of yield improvements
that can be achieved with fertilizers. Much of the increase in food
yields between 1950 and the mid' 80s was related to an increase in
the use of fertilizers. The pollution problems occasioned by
fertilizer runoff are now better controlled than they were in the' 50s
and '60s. However, genetic engineering efforts to transfer the
nitrogen-fixation (Nif) genes into crop plants would give plants the
ability to produce their own nitrates from the nitrogen of the air,
and eliminate the need for nitrate fertilizers. In this important
research area much progress has been made.
We have also reached the limit of yield improvements that
can be achieved with irrigation. We are over-using our water
supplies and less is available for irrigation. For example, the
Ogallala aquifer that waters farms from Nebraska to the Texas
panhandle is being depleted because more water is diverted to the
growing cities of the Southwest. All over the world we are
depleting water reserves. India and China are overpumping their
aquifers. The waters of the Tigris-Euphrates and the Nile are being
depleted. One of the sources of the Aral Sea, already badly
damaged by pollution, is the Amu Darya, which runs dry long
before it reaches the sea.8 We need resource management studies
to address this problem. We also need to encourage research
programs that are directed to low-irrigation crops. For example,

71
Content made available by Georgetown University Press
and Digital Georgetown

LET JUSTICE ROLL DOWN LIKE WATERS

in Israel, scientists are working on developing a variety of wheat
that will prosper in desert conditions with only eight inches of rain
annually at a temperature of 100° F.9
The search for new, more productive varieties of crop
plants has slowed down. We have had no new rice varieties since
1966. World grain harvests multiplied 260% between 1950 and
the middle 1980s, but have increased only about 1.5% since then.10
In the 1980s we began to study plants genetically modified by
recombinant DNA. Government regulations restrict the development of these plants and regulate the introduction of the new
organisms. However, about forty new rDNA modified food and
fiber crops are being tested in over 20 countries11 and this work
promises a second wave of new crops plants. We need geneticists
and ecologists to move forward in crop development.
Our crops are seriously threatened by pollution, erosion,
and loss of cropland. Only about 11% of the earth's surface is put
to crops; 25% is pasture and rangeland; 31% is forests and
savannahs; and 33% is wasteland, desert, or paved. This last
category of landuseis steadily increasing.12 As less land is available
for crops and pasture, we must manage better what we have. Air
pollution alone reduces crops in the U.S. by 5-10% a year. We lose
about 24 billion hectares of topsoil every year through erosion.
That is the equivalent of losing all the wheatfields in Australia.13
Efforts are being made to open up new lands for crop cultivation
by plant research. For example, scientists are trying to transfer the
cold hardiness genes of winter rye into wheat, thereby expanding
the world's breadbasket into Canada and Siberia.14
My point in emphasizing these continuing challenges and
ongoing researches is simple: a scientist who is studying the life of
plants, plant biotechnology, ecology, regulation of genetic expression, pathways of photosynthesis, or reproduction of plants is
directly contributing to the fight against world hunger. Norman
Borlaug, whose work with disease was recognized with the Nobel
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Prize, has fed more people from his laboratory bench than he could
ever have hoped to help by financial contributions or by volunteering in a soup kitchen.
In other fields, the relationship of research to hunger may
be less obvious, but it is real. Surely the scholar who studies
economics and considers the international agricultural market, or
who explores the price of commodities and international tariffs is
developing useful knowledge. The anthropologist who explores
the lifestyles of peoples and their traditional foods may make a
valuable contribution. We have learned that many traditional
agricultural practices are based in good nutrition and that disrupting these dietary patterns may contribute to hunger. The legal
scholar who works in international law and helps to write constitutions and agreements helps create the climate in which the hungry
are fed.
Creative scholars who write books or poems can clarify the
human reality of hunger. The rock stars who held the Food-Aid
concerts used their music to feed the hungry in the Sudan. The
journalists who focused our eyes through their lenses when they
photographed starving children in Somalia have helped feed the
hungry. Each of us can find a way to use our abilities, so carefully
polished by a Jesuit education, to serve these great human needs.
I think we can do more by working quietly and contributing our
professional resources than we could ever hope to do with our
limited financial resources. Don't just contribute a can of beans
to the food drive. Contribute your life. Be the best scientist,
physician, lawyer, teacher, social worker that you can be and you
will make justice run down like a river.

m
As an institution, a Jesuit university canfindmany ways to
address world hunger. Opportunities abound in teaching, research,
and service. That is why I entitled these comments "Food for
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Thought"—to play on the phrase, but also to emphasize the
relationship between the work of a university, thought, and the
production and distribution of food.
A, Teaching, Are there courses that raise consciousness of the
issue and its dimensions? Most of our Jesuit universities are not
agricultural schools, and our urban focus may have resulted in a
lack of curricular attention to such subjects as the production of
food, nutrition and hunger. Courses on world trade and agribusiness,
seminars on developing nations and international development are
among many opportunities in the curriculum to provide our
students with a genuine understanding of this very complex issue.
The core curriculum should have a course or a theme that
would direct students to become aware of international issues and
to understand the multicultural dimensions of hunger. Philosophy
courses should address the meaning of justice and injustice, and
social science courses should consider ho w justice and injustice are
expressed in our society.
We should also assure that students have an opportunity to
understand basic ecology and the part that human beings play in
nature. In the prayer that Jesus taught us, we ask God to "give us
this day our daily bread." It is a good prayer that recognizes the
everyday reality that all human beings need food. Plants can wave
in the sunshine and photosynthesize and produce their own food.
But, for all our strength and beauty and intelligence, our bodies
cannot make food. We are dependent upon the plants of the field
and the creatures of the earth to become our food. We can only
survive as part of a biotic system.
Perhaps our most effective outreach is through education.
In an address at the opening of the International Conference on
Nutrition, Pope John Paul II noted that it is important that the
peoples burdened by hunger receive the education needed if they
are to provide sufficient food on their own. No one will photograph
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teachers for the cover of Time for teaching their classes, but theirs
is an important apostolate. We can train scientists and technicians,
and we can prepare our graduates and faculty to serve in social
agencies, in the Peace Corps, in Fulbright programs.
B. Research. There are funding opportunities for research that
relates to world hunger. My work was funded over the years by
NSF and by NASA. Other agencies like the USDA, HHS, and
foundations support this work. The university itself should provide
some funding for hunger-related projects that might not be among
the hot topics or cutting edge issues funded by governmental
agencies. If an institution is able to attract funding for an
interdisciplinary focus, an endowed chair to support scholarship in
world hunger issues would be appropriate for a Jesuit university.
C. Service. At most Jesuit institutions, students are involved in
outreach programs to the poor in nearby communities and in the
third world which give them direct opportunities to work with and
help the hungry. An experience of this kind transforms the helper
as much as the people helped and is an effective way to put
knowledge to work in the service of humanity.
Let me conclude by returning to the book of Amos. After
threatening the Israelites with famine, plagues, disasters and death
for their sinfulness, Amos offers a vision of a time of justice and
integrity: 'The days shall come... [when] the mountains shall drop
sweetness, and every hill shall be tilled . . . and they shall plant
vineyards, and drink the wine of them; and shall make gardens and
eat the fruit of them" (Is 9:13-14). The biblical vision of the
promised land is always of a land flowing with milk and honey, fruit
and wine, where hunger is no more and peace and justice reign. I
hope that we will use our education and our Ignatian spirit to make
that happen.
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I

n 19891 lived and worked at the Thai-Cambodian border,
facilitating a month's discernment process among Jesuit
Refugee Service personnel. The JRS concern was to
determine what direction their work at Site II—a camp which
housed over 100,000 Cambodian refugees—would take. Following that month's work, I returned to the camp in 1990 and in 1992
for two brief visits.
Earlier, as a Jesuit provincial-superior of men working in
the southern Sudan, I had visited that country in the mid 1980s. The
Sudan was my first encounter with the world refugee and displaced
persons phenomenon. Both these experiences—in the Sudan and
at the Thai-Cambodian border—have left profound impressions.
Consequently, when I read a request like the following for donations to sustain refugee work, I read it as an appeal from friends and
colleagues:
There are 40,000,000 refugees or displaced persons in the
world today. Being a refugee does not just mean losing your
home; it also means losing your dignity, your spirit, and your
hope for the future.1
Such words represent more than a plea for funds. They are a
request that our hearts be challenged and changed.
My reflections are not those of an experienced professional
in refugee care, nor those of an expert either in international health
or legal matters. I am simply someone who alongside his other jobs
has been, briefly but enduringly, confronted by one of the major
social evils of our times and has found in that experience a paradigm
for what it means to commit oneself to a faith that does justice. This
reflection has three divisions: the contemporary refugee situation,
my journey with refugees, and the meaning this might have for
Jesuit education at Georgetown University.
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I. The Refugee Situation Today
As I indicated earlier, there are over 40,000,000 refugees
or displaced persons in our world today. This is not just aproblem;
it is our problem. The U.S. Committee for Refugees expresses our
situation succinctly in its Mandate:2
•

•
•

to defend the basic human rights of refugees, most fundamentally, the principle of nonrefoulement, no forced return
of a person with a well-founded fear of persecution to his
or her homeland.
to defend the rights of asylum seekers to a fair and impartial
determination of their status for refugee protection.
to defend the right to decent and humane treatment for all
displaced persons, the uprooted victims of human conflict.

How do we who possess land, resources, and security see
and react to millions of people who have been "forced tofleeacross
international borders as the result of persecution, violent conflict,
natural disaster, or other economic or social turmoil"3? How do
we see and react to "internal refugees," internally displaced
persons "who are uprooted within their own country because of
race, religion, ethnicity, politics, association, or war," people
whose "own governments persecute them or cannot or will not
protect them from their oppressors," people who "often live in
territory contested by a government and a rebel group"4? The
situation of displaced people is further complicated by the fact that
they are not legally refugees.
In a world organized politically along the model of the
nation state, all people within a state's territory are under the
jurisdiction of the recognized government. The concept of
sovereignty means that all states concede that no government
has the right to interfere in the internal affairs of another.
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The international community has agreed to act collectively
to aid and protect refugees. The country providing refuge
must give international assistance agencies (typically the
United Nations High Commission for Refugees—UNHCR)
permission to operate on its territory. International treaties
(the UN Convention on the Status of Refugees of 1951, the
Protocol on the same subject of 1967, the Statute of the
UNHCR, and others) set expectations regarding governmental behavior and give UN agencies a mandate to act on behalf
of forced migrants who are outside their government's jurisdiction. At the same time, these international protections do
not apply to internally displaced persons. People uprooted
within their own country remain the responsibility of their
own government.5
And once we do "see" the refugee/displaced person
situation, what do we do? What can we do in what has been termed
"the century of refugees"?
Two Roman Catholic pontifical commissions issued a
document in the autumn of 1992 which summarized an appropriate
Roman Catholic position on refugees and displaced persons .6 This
document recommended a threefold action: the responsibility to
offer hospitality, solidarity, and assistance. The document specified further that this threefold action of hospitality, solidarity and
assistance should begin in the local church in a set of services:
• personal contact
• defense of the right of individuals and groups
• enunciation of the injustices that are at the root of the evil
• action for the adoption of laws that will guarantee their
effective protection
• education against xenophobia
• the creation of groups of volunteers
• emergency funds
• pastoral care7
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The document balances these responsibilities on the part of
members of the local church with co-equal responsibilities on the
part of refugees: namely, respectful behavior and an openness
toward the host country.
What I have presented thus far is a worldwide tragedy, that
of widespread homelessness among refugees and displaced persons, and a worldwide opportunity, that of those secure in homeland who see this situation and try to do what they can about it. It
is, then, a situation that challenges the Ignatian tradition of
contemplation in action, calling us to take time to see and to take
action to change what is unjust into something God intended.
II. My Journey with the Refugees
I have reported on the situation of refugees and displaced
persons today. Now I want to narrate, as candidly as I can, how
my exposure to refugees and displaced persons has affected my life:
as a human being called to live in this latter part of the twentieth
century, as a North American, and, finally, as a Catholic Christian.
My contact with refugees and displaced persons was brief.
I do not want to pose as an expert or long experienced. But I do
want to testify that my field contacts since 1989-90, my enduring
friendships with refugee families still in Cambodia or resettled in
North America, and my bonding with experienced refugee workers
have had a profound impact on my moral, affective, and religious
life.
Refugees and displaced people are persons who have lost
country, culture, security, and clout. In addition, most refugees
have lost family, friends, and tokens of their intimate personal
histories. They are frequently also victims of starvation, continuing
violence, disease, and prejudice. Having lost so much and being so
constantly threatened with losing even more, refugees learn how
to survive. Some of these survival techniques are not inspiring or
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edifying. Nonetheless, the courage and toughness of these seemingly most vulnerable of people has inspired me.
I can characterize this determination to face such an array
of obstacles only as a commitment to life over death. Paradoxically,
refugees value life precisely because they have had to die to many
things which I had considered essential for life: a country of my
own, a place to call "home," a network of family, friends, and
colleagues who are there for me, professional status, the freedom
to move around and to say whatever I wish. For me to meet people
who have lost all these and yet lived and plotted and schemed how
to keep alive challenged me. More, those whom I came to know
more intimately also showed me that only when faced with the
option to choose life over death can a man or woman touch what
truly makes life important. My refugee friends invented new
structures which helped them to transform camp life into human
and personal space. They grew flowers and decorated their huts
with photos begged or borrowed from magazines and calendars
brought in by foreign workers. They fell in love and married and
had children, investing in the new generation their clear belief that
only by living in the face of death can one know the beauty of life.
And, watching them, I learned how, out of devastation, some
people had it within them to rebuild a new life—not as a presumed,
inherited reality into which they were born but as a reality which
they had to create out of their imagination and will.
The second feature of my refugee friends was their recommitment to human trust. The Cambodian families I knew had every
reason to be cautious about foreigners and especially to be
suspicious of us from the USA. They were personally aware of
how often they had been used as political tools by various power
factions. They also knew that whatever commitment of thefarang
volunteers, when five o'clock in the afternoon came around, these
volunteers would leave camp. The refugees at Site II saw us
ordered to safe distances at any threat of a shelling from Cambodia.
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The refugees at Site II saw workers come and go—including
myself. In short, they saw us, even with the best of intentions, as
peripheral to their most radical refugee experience—helplessness.
And yet, I marvelled at the way these people—once they had sized
you up—would put all these obstacles aside and entrust themselves
to you as a friend, sharing their family, a meal, their histories, their
desires for a better life because they chose to see you as someone
whom they would trust.
The power of friendship—the great gift of handing over to
another part of my freedom and a view of my soul—is rare in any
society. For me to see it flourish among people who had every right
to retain their suspicions as one property no one would take from
them was the source of a second challenge to me.
The third challenge was the resilient hope which the
refugees possessed. Certainly, there was despair in Site II—ten
years of camp life, lost arms and legs, broken pledges, betrayals,
frustration in seemingly endless bureaucratic red tape when one
tried to secure immigration to a first-world country, being bullied
by their own camp leaders. Yet in the midst of so much darkness,
I kept finding the light of hope. As I discovered my refugee friends'
tough option to live and their willingness to bind themselves in
friendship, I came to realize that they had taken a stand for life over
death, for love over enmity because they continued to believe that
something new and better could emerge.
I do not want to romanticize refugees or their life. There
were plenty of crooks and operators among the Cambodians in Site
II. Nor do I want to glamorize camp life. It was a continuation of
much that was politically immoral. Nonetheless, I kept meeting
gallantry and humanity from my Cambodian friends. As I have
struggled to synthesize what I felt because of my encounters, I have
settled on what I fear has the ring of cliche: I was challenged. Iwas
forced to dig more deeply into my own values, to uncover what I
would be like without passport, visa card, a ticket back to Bangkok
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and beyond, and a future I had scheduled and thought I controlled.
What would I be like if all my signs of significant identity and
mobility were suddenly taken from me? Would I still believe life
is the primary gift? Would I extend my heart ever again in trust and
expectation to another, having been betrayed? Would I believe
that, no matter what happened, there is no life and no love unless
I also believed in hope for myself and for others? This is what I
meant when I described the first wisdom I had learned from the
refugees as the empowerment to see life, friendship, and hope as
constitutive of whatever we mean by solidarity. I learned that our
first solidarity is in our humanness.
The second level of learning for me involved culture. I shall
always be the product of suburban upbringing. While I may be
aware of the limitations of that upbringing, it remains a major factor
in my cultural identity. I also grew up with an instinctive presumption that, despite our occasional failures, the USA was really
paradigmatic of the way a country should be.
Watching Cambodian refugee friends both in the camp and,
later, resettled in my own country, I have been confronted in my
own, frequently unnoted cultural assumptions. I came to see how
isolationist I was, how bound to notions of materialistic success
and convenience, and how woefully inexperienced about evil.
Perhaps the best way that I can get at these three areas is to describe
acommon observation among Cambodians who have settled in the
USA. These Cambodians all note how much we Americans stay
inside our own homes and within our own yards. When we do use
public space, it is to buy in private, to recreate with familiars, or
simply to get from one isolated compound (e.g., the home) to
another (e.g., the work place). The refugees I have known come
from a culture far more gregarious, far more inventive in restructuring community around people rather than around place, far
more inclined to share than to horde. Now, let me add that as
former refugees settle into the USA and gather more of our
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products and our folk ways, they also become more protective of
their new turf and possessions. Nonetheless, experience with
refugees has led me to examine my acquired cultural presumptions
and preferences. For example, when I read Robert Bellah et al on
our exaggerated individualism, I am less inclined to read it as if it
is about someone else.8 It is a critique of me. Nathan-like Bellah's
finger is in my face and his accusation is about me, "You are the
man!" I carry the fear of the stranger, the distrust of the outsider,
the suspicion of those who are different. My first impulse is to
interpret the different as a possible threat. Granted some of this is
simply human fear found in many cultures. But that human
tendency has been refined by my past decisions to border my idea
of the real by my limiting experience of being a North American.
There are food and drink and places and customs and histories and
religions and music and art and clothing and languages and stories
certainly older than those that formed my values and imagination.
I recall that the day after I had returned from a year of
working in East Asia—in 1990—my sister and her family had a
barbecue. Somewhere in the course of that evening, my mother
remarked to me, "Your heart is not here yet, is it?" I know I smiled
not to reassure her but to acknowledge her perceptivity. All I could
say was, "No, not yet." My heart was not yet together. I suspect
thatitmay never be. Part of it lost itself in its surrender of autonomy
and self-assurance or, perhaps, my heart simply reshaped itself to
beat to a different rhythm. For to have been challenged to refound
my sense of the human as a choice for life, for friendship and for
hope also meant reassembling the cultural symbols, stories, and
rhetoric which I had used to express those values.
As I looked over my own Americanism, I had to say—and
still have to say—that I am hemmed in by chosen ignorances about
other people, by my reliance on possession to negotiate worth, by
my flight from seeing evil up close and unmasking the way evil
hides, in my practiced skills in avoiding what is hard to take from
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the homeless sleeping in a doorway of a church to youngsters
passing through metal detection in order to get to their school.
I watched some dear Cambodian friends who arrived in the
USA last June go to work and save money to bring other family
members to the USA. By December 1992, they had saved enough
to bring over the wife's mother, sister, her husband, and two
children. When I suggested to my friends that, perhaps, their
upstairs two-bedroom apartment might be too small to accommodate both them and five others, I was assured, "Oh, Father, we
were given our chance so that we could now give others their
chance."
If solidarity means the human will to live, to love in
friendship, and to hope, then "sinful structures" involve our
decisions to live in isolation of mind and heart from others, to
cherish possessions more than people, to presume an unjust world
will change without our fighting for that change.
Finally, I want to recount how my experiences with refugees touched my religious consciousness. Again, there are three
areas where my Christian awareness had been heightened through
my friendship with refugees. These three areas center on scripture,
involving the symbols of land, the stranger and the person of Jesus.
In the Hebrew Testament, land is an important symbol of
God's sovereignty and the believing community' s union with God
and with one another. The land represented a testing ground of
religious integrity so that those who sought land only to enclose it,
to keep it from others, to horde land as it were, showed themselves
unfaithful to the lordship of Yahweh and to the solidarity of God's
people. On the other hand, those who sought land to share that gift
with others, to provide food, honest labor, and shelter for their
brothers and sisters proved to be faithful to Yahweh and to
Yahweh's people.9
This symbol forms, in significant part, the background for
Jesus' words and deeds. The reversal of ownership in the
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beatitudes, for example—"Blessed are the meek for they shall
inherit the earth"—must have had a peculiarly powerful resonance
for the audience Jesus addressed: the overtaxed tenant farmer
barely able to make it day by day, the widow and orphan who had
lost all title to land, the alien who had nowhere to call home. The
miracle of the feeding of five thousand has special poignancy
against the ideal of the land as Yah weh' s gift. For, there, in a lonely
place, Jesus transforms space into a setting for community. The
multitude which had followed him is now gathered together, fed
together, and identified as his people by his compassion.10
My experience with refugees and their hunger and thirst to
be returned to a land they could call home, their utter dependency
on others for a place to stay, and their quest for a new beginning
in some other promised land made me see the power of the symbol
of land within the tradition Jesus accepted and renewed. It was also
an experience which made me rethink questions of ownership, the
disproportionate use of the world's resources by a minority of the
world's population, and the exploitation and even destruction of
this blessed fellow creature, the earth. To be landless is to cry out
for God's vindication because the landless have no power, no
influence, and no claim. And, by extension, the homeless at the
Thai-Cambodian border forced me to look at the homeless within
my own USA cities, at those who, forced to migrate from place to
place for work, have no roots. It also made me look at my own
homelessness before all that is not God, to accept the frightening
truth that one's own heart is a pilgrim, that I need cast aside all selfrighteousness and cry aloud with that silly wayward boy of Luke's
parable, "I shall return to my Father's house"(Lk 15:11-32).
Similarly, Irealizedthatrefugees, as strangers on alien soil,
were contemporary reenactments of all those biblical calls to
reverence and to care for the stranger, the alien, the outsider. Thus,
I began to read scripture with an eye for scenes of hospitality, and,
in that process, rediscovered how dominant the theme of hospital-
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ity is in scripture, recognizing the eucharist as a privileged moment
when we strangers on the road are invited to become Christ's
guests and in our shared gift to acknowledge our communion with
one another.11
This reawakened attentiveness to hospitality summoned
me not only to reverence the Christ in the refugee-stranger but also
to reverence the stranger in the people of my North American life
whose familiarity can make me overlook so much I simply did not
take time to see and to hear. I realized that the refugee experience
was drawing me back to Emmaus and teaching me how to talk with
others, to hear first their story and hurt and dashed hopes before I
gave my quick Jesuit advice. I realized that hospitality was never
intended to be exhausted by an occasional social gesture but was,
rather, a way of life that has the profound power to transform the
stranger among us, and even within us, into the friend.12
Finally, the refugee experience pushed me to reorient my
approach to Jesus. It did this in two ways. First, the experience
invited me to see Jesus through non-Christian eyes. Second,
because of this invitation, it helped me to see Jesus as God's
revelation through the human, not around or beyond the human.
Let me say a word or two about each of these two reorientations.
My refugee friends shared many values which I espoused,
without any claim to Christian revelation. To them Jesus was also
a person of goodness, of liberation, because they say that he died
for his compassion. As one Cambodian told me, "Jesus belongs
first to God who sent him, who shared him with us. I feel God's
joy whenever we, too, share God's holy ones." I had never thought
of Jesus or revelation quite that way, as our human borrowing of
God's gifts. There is humility in this gentle assertion, to allow God
to use God's holy ones in God's own way. The Christian mission
is not to exclude Jesus from others in some fevered effort to insure
doctrinal purity but to share Jesus, to let God's gift to be given. And
the way in which Jesus shows us that he is God's gift is in the human
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gestures of availability, accompaniment, compassion, and service.
His truth is not the debater's argument, seeking to win points but
rather the disclosure of his deepest cares and commitments. His
courage is not founded on enmity or self-sufficiency, but on the
quiet assurance that God had called him and that the greatest love
he could demonstrate was to be faithful to that call. Refugee friends
drew me from my unconscious tending to use scripture to prove,
to moralize, even to inspire; and, in their innocent reading of the
gospel, taught me that scripture is first revelation, an opening to life
and to love.
These are sketches of how the refugee experience touched
my faith and my sense of justice, challenging my ideas of the human,
of being a North American, of my Christian identity. What does
this have to do with you, especially those of you who are involved
in the great educational enterprise of Georgetown University?
III. The Meaning for Georgetown
The meaning for Georgetown is an Ignatian insistence that
finding meaning in events triggers two other creative processes—
love and service. Much is presumed in this profoundly educational
dictum: to know, to love, to serve as interrelated processes which
most describe the free woman or man.13 One of the characteristics
of Jesuit education is the assumption that life whether of the soul,
of the mind, or of the body is one. The integrated adult is an
Ignatian educational ideal—not exclusively so but certainly insistently so.14 The meaning, then, of this narrative of a contemporary
refugee experience is to suggest an answer to the question: "How
does this injustice give meaning to my life so that my heart is moved
to action?" I am not certain how the reflections in this ambitious
series finally "work" into the way you view Georgetown because
the impact of any presentation depends, and must depend, on your
freedom to respond. I see this series as an invitation to reflection,
not as a propaganda program for behavior modification.
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Let me suggest some modest implications. First, confrontation with the situation of refugees and displaced persons should
not end in more guilt. There is enough upper middle-class liberal
guilt for several of our lifetimes. There is today—especially among
people like us—a weariness with feeling guilty about realities
which we seem incapable of overcoming. It was with something
like this in mind that the Canadian theologian Gregory Baum
suggested that the Christian virtue of mourning should replace guilt
before sinful and pervasive injustice.15
Mourning is our ability to give voice, together, to a grief
before a world God never intended. There are deeper implications
here. Fragility among some of us—here the refugees—recalls the
fragility of all of us. None of us lives totally secure, totally defended
against evil or misfortune. But if we can mourn for the fragility we
cannot eliminate, then there is hope that we can identify as fellow
sojourners with the refugee and the homeless.
This is a contemplative call—to take the time to recognize
what are the human issues in the injustice done to refugees and to
recognize how these injustices resonate with my history and my
position right now. If modern popes have been saying anything, it
is that justice relies on solidarity, on recognizing the human
bonding which links all of us, on reverencing our network of human
relationships, and on learning "our meaning" from our
intercommunion about our mutual hopes and fears.
Education which enables us to discern not merely facts,
figures, and detached solutions, all too frequently in competition
with one another, but also and more importantly those significances
which make us a human community—such education strikes me as
distinctly, though, again, not exclusively, Ignatian and Jesuit. How
do we develop our ability to recognize injustice not as something
which happens to someone else but to us? There is no one way, but
transforming guilt into mourning is an important step we should
consider.
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One theologian has put it this way:
Serious theological thought shows us immediately that all
our various pathologies are interconnected, reflecting our
disorder at the center. The anorexic is linked to the larger
crisis of consumerism. The abused child is not removed from
the bombing of Libya which is, among other things, an act of
acute child abuse. Cases of cancer rise from contamination
by asbestos and the chemicals we must use to maintain our
excessive standard of living. My little world is under assault,
sol hold to orthodoxy or moralism or therapy in order to keep
the questions small and manageable. The truth, however, is
that the needy ones we serve and the bright ones we educate,
and all of us, are in the midst of a world bent toward death.
Jesus said to his disciples who struggled for faithfulness in
the midst of such a world, "Lucky are you that weep now" (Lk
6:21). Lucky if you are enough in touch with the deep
multilayered death. Fortunate are you if you have noticed and
let the fullness of the death enter your body.
Jesus summoned his disciples to grieve a full grief, to cry
a full death, to let the private anguish touch the public, cosmic
reality. We know the deception of not grieving. But we have
yet to learn the equal deception of private grief that imagines
my little hurt is isolated and not a piece of a full world of hurt.
Jesus of course knows how dangerous it is to weep the death
of the whole world, how seductively reassuring it is to
celebrate our security, our standard of living, our sound
economy. He warns of the deception. "Woe to you that laugh
now" (Lk 6:25) . . . if you celebrate and take too much
comfort. "Woe" is promised here to those who settle comfortably for the way things are.16
Once grief touches us, we can begin to experience what it
means to hunger and to thirst for justice, to feel the loss we should
not be made to feel. The stories of refugees are more important
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than statistics about refugees in galvanizing ourselves and others
into some effective response. A fellow Jesuit, involved in refugee
research and sponsorship programs, has phrased well what I
suspect we all feel: "I sometimes wonder if a Washington and
religious order bureaucrat can have a heart, a heart broken and
transformed by the poor. Frankly, it's a troubling question."17
Knowledge has to lead to love in a faith that does justice. We
cannot use refugees to punish politicians we never liked anyway,
or to get even with all those authority figures who represent past
insecurities, or to critique institutional commitments which appear
to be smug, comfortable, just too well off. Certainly there are
immense good works being accomplished in medicine, in law, in
education, and in military protection by professionals dealing
directly with refugees. My experience has been that when such
good is done also from the heart, its effectiveness is multiplied.
Conversion means a change of heart, a desire to see transformation
effected. How do we change our hearts? A series like this helps.
Better is contact with other kinds of people; in this instance, direct
presence with refugees. This kind of thinking lies behind the
sponsorship of social service programs in many Jesuit high schools,
the Jesuit Volunteer Corps, and the Jesuit International Volunteer
Corps.
The cycle of social transformation is, then, from meaning
to compassion to service, to placing oneself, as much as is
appropriate, into working to effect a just treatment of refugees.
The English Jesuit Michael Campbell-Johnston has laid out a
helpful paradigm on levels of involvement:
1. The Christian today has to have a personal commitment to
social justice.
2. Each Christian must do what he/she can to act out of that
commitment to effect social change.
3. Some Christians will be called to work directly for the poor,
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the marginated, the refugee, the homeless.
4. Some, fewer yet, Christians will be called not only to work
for the poor, the marginated, the refugee, the homeless, but
to live with them as one of them.
These levels of participation presume prayerful reflection, competent guidance, and the gifts of nature and grace to fulfill such a
vocation.
There is a structure in Jesuit education: to find meaning, to
let meaning touch the heart, and to commit oneself through one's
professional competence to appropriate action for justice.
IV. Conclusion
The refugee situation touches radical struggles in our
human family: the insider/the outsider, the owner/the vagrant, the
powerful/the powerless, the rich/the poor, the weak/the strong.
The tension will never be wholly relaxed, given our human nature.
Christianity does not promise Utopia, only the kingdom. Part of our
prayer will always be that we be delivered from evil. Refugees have
taught me not to sidestep that struggle, not to be afraid of the
struggle against evil, and never to use the techniques of the evil
which I am called to resist. Let me conclude by borrowing some
final reflections, written by the Australian Jesuit Andrew Hamilton,
in a beautiful essay on refugees. Father Hamilton writes:
The Christian vision of the world in its best expressions has
always seemed simple but unattainable. The tensions between hope and experience, love and loss, solitude and
friendship, celebration and expectation, all appear in the
quotation with which I shall conclude. It is taken from the
preface to Cambodge, veilleurou en est la nuit? a collection
of elegies written by Chuum Somchay on the death of his eight
children during the Pol Pot years. He was also later executed,
and the preface is written by his wife, then in a refugee camp:
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With this book I have given you what was dearest
to me. My life is not easy now, but I am not in despair.
I hope in God; I believe that he is my Father and that
he will not desert me. One day I shall again join my
husband and my children. We shall again all be
together.
Ten of my children died, my husband was killed,
but I do not blame anyone. I bear no grudge against
anyone at all. My husband did not hate the Khmer
Rouge, nor did he want to avenge himself for the evil
they had done. I am like him. If I meet the man who
killed my husband, I shall not hate him, because I have
no hatred in my heart. I have accepted being stripped
of everything.
In any case I am not the only person who has
suffered: a whole people, an entire country is also
suffering. One day, however, I am sure that Cambodia
will again know happiness.
What I would like to tell you, my Christian brothers
and sisters of the world, is that if you have hope you
can keep trusting in God whatever happens. Hope will
not be deceptive. That is what gives me courage.
This book which you are about to read is all the
wealth I have. I entrust it to you.18
These sentiments, from Father Hamilton and from the wife
of Chuum Somchay, represent that journey without end of both
contemporary refugees and those who labor for them. What gives
us courage, each in his or her own journey, is the wisdom of
companionship, our ability to learn about faith and about justice
from one another.
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P

lacing the interests of others over our own seems not to be
a natural inclination, but rather a learned disposition that
requires the practice of virtue. Abrief literary example from
Flannery O'Connor's 'The Lame Shall Enter First" will help to
illustrate the point:
"Norton," Sheppard said, "I saw Rufus Johnson yesterday. Do you know what he was doing?"
The child looked at him with a kind of half attention, his
eyes forward butnotyetengaged. They were apaler blue than
his father's as if they might have faded like the shirt; one of
them listed, almost imperceptibly, toward the outer rim.
"He was in an alley," Sheppard said, "and he had his hand
in a garbage can. He was trying to get something to eat out
of it." He paused to let this soak in. "He was hungry," he
finished, and tried to pierce the child's conscience with his
gaze.
The boy picked up the piece of chocolate cake and began
to gnaw it from one corner.
"Norton," Sheppard said, "do you have any idea what it
means to share?"
A flicker of attention. "Some of it's yours," Norton said.
"Some of it's his," Sheppard said heavily. It was hopeless.
Almost any fault would have been preferable to selfishness—
a violent temper, even a tendency to lie.
The child turned the bottle of ketchup upside down and
began thumping ketchup onto the cake.
Sheppard's look of pain increased. "You are ten and Rufus
Johnson is fourteen," he said. "Yet I'm sure your shirts would
fit Rufus." Rufus Johnson was a boy he had been trying to
help at the reformatory for the past year. He had been released
two months ago. "When he was in the reformatory, he looked
pretty good, but when I saw him yesterday, he was skin and
bones. He hasn' t been eating cake with peanut butter on it for
breakfast."

Content made available by Georgetown University Press
101
and Digital Georgetown

LET JUSTICE ROLL DOWN LIKE WATERS

The child paused. "It's stale," he said. 'That's why I
have to put stuff on it."
Sheppard turned his face to the window at the end of the
bar. The side lawn, green and even, sloped fifty feet or so
down to a small suburban wood. When his wife was living,
they had often eaten outside, even breakfast, on the grass. He
had never noticed then that the child was selfish. "Listen to
me," he said, turning back to him, "look at me and listen."
The boy looked at him. At least his eyes were forward.
"I gave Rufus a key to this house when he left the
reformatory—to show my confidence in him and so he would
have a place he could come to and feel welcome any time. He
didn't use it, but I think he' 11 use it now because he's seen me
and he's hungry. And if he doesn't use it, I'm going out and
find him and bring him here. I can't see a child eating out of
garbage cans."
The boy frowned. It was dawning upon him that something
of his was threatened (445-46).1
I resist the temptation, as all too facile, to ask whether we
identify more with Norton's self-interest than with Sheppard's
altruism, but by praeteritio I can introduce the fact that we might,
at least, notice the underlying tension between competing interests
in this fictional account.2 As the story proceeds, Sheppard attempts
to overcome Norton's threatened self-interest by fostering a
friendship between the boy and Rufus Johnson. Sheppard's
instincts are right, for there is a noble and ancient tradition that
understands mutuality to be the cure for self-absorption—mutuality premised on a belief that true partnership is possible, in which
we can value the other at least as much as we value ourselves. In
its best manifestations, friendship plays to this theme, that the friend
is really another self, whose very existence is as important and
desirable as our own.3
But we must acknowledge the tension uncovered in this
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scene from O'Connor's story as perennial in human endeavors.
The history of friendship shows an ongoing conversation about
obligations to self and to others, as well as concern for what results
when a conflict of interests arises among friends. Here, too,
friendship with an eye to harmony and community increases in
value. I intend to explore for abit that fundamental tension between
self-interest and altruism by examining the Greco-Roman friendship tradition as it is taken up by two New Testament authors, Paul
and Luke. My title is in part taken from Paul, who in Philippians
2:4 exhorts the community to "Let each of you look not to your
own interests, but to the interests of others."4 I shall begin with a
brief sketch of friendship in antiquity and what these New Testament authors may have known about the conventional wisdom on
the topic. Then I shall turn to Paul and Luke in order to illustrate
how they drew on that wisdom and adapted it to the communities
they addressed. Finally, I shall say a few words on the value of these
New Testament interpretations of friendship for our own day.
Friendship and Justice in Antiquity
The importance of friendship in antiquity is well attested in
literary and philosophical works. The influence of Aristotle is
especially evident on subsequent thinkers, who show their debt
when they discuss friendship as mutuality in all things, equality,
similarity, harmony, commonality, and reciprocity. While these
authors appeal to friendship as a high ideal, they know well the
difficulties of accomplishing that ideal in the real order. Aristotle,
for example, places the highest value on the most perfect form of
friendship he can conceive, virtue friendship, sometimes referred
to as character friendship in the literature today. This is friendship
between equals based on attraction to the good in another person.
To that extent it is disinterested, since it seeks the good for that
person in all things (EN 8.13.3-4 [ 1162b]). It is the most secure and
lasting kind of friendship because it is grounded in the permanence
103
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of virtue. As long as the individuals involved remain good the
friendship lasts, because "it combines in itself all the attributes that
friends ought to possess."5 Those attributes are included in
Aristotle's definition of friendship: mutual goodwill, awareness of
each other's good, and attraction to lovable qualities in the other
(EN 8.2.4 [1156a]).
Aristotle knows that lesser forms of friendship exist, that
some initiate friendship for pleasure and others for utility. Perhaps
the latter form of friendship contains the most disparity between
friends, for it is usually found between unequals. They are
certainly, in Aristotle's estimation, the least stable forms of friendship because they cease when their end is served (EN 8.3.2-6
[1156a]; 8.4.1-2 [1157a]). Even though friendships of pleasure and
utility are only analogous to perfect friendship,6 they conform to
the structure and conventions of friendship to the extent that they
are capable of bearing good will, mutuality and reciprocity.7
Aware of the complexity of relationships governed by the conventions of friendship, Aristotle admits that perfect friendship is rare;
and, in actuality, people find themselves practicing all three types
of friendship, and sometimes in combination (EN 8.6.2-3 [1158a),
8.12.2 [1161b], 8.12.7 [1162a]).
Later thinkers follow Aristotle's lead on this topic, and
their continuity with his thought contributes to a remarkable
stability in the passing on of friendship traditions over a long period
of time. That is not to say that there were not a multiplicity of
interpretations of the nature, type, and purpose of friendship. In
fact, there is a vigorous discussion of the topic from one philosophical school to another. The Middle-Platonist Plutarch in the
first century, for example, appeals to Aristotle's three types of
friendship when he claims that, 'True friendship seeks after three
things above all else: virtue as a good thing, intimacy as a pleasant
thing, and usefulness as a necessary thing" (De amic. mult 94B).
His treatment of noXxx^ikia, whether it is possible to have many
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friends, shows how Aristotle's notion of the friend as another self
was taken to an extreme by the Stoics. He uses the traditional
Aristotelian view of true friendship as rare to rebut their view that
having many friends was a good after which to strive.8 Commonly,
authors follow Aristotle in labeling virtue friendship as the truest
and highest form, which can only occur between the good, while
debating the reality of its rarity and conceding that lesser forms of
friendship dominate. Nevertheless, this extensive conversation
about friendship over a long period of time does not inhibit the
extension of the friendship ideal to a wide range of relationships
beginning with the family and expanding outward, as the Stoics
would say, in ever enlarging concentric circles.9
In addition to full and separate treatises on friendship, one
finds in antiquity pithy sayings, which Aristotle acknowledged as
proverbial even in his day (EN 9.8.2 [1168b]). "Friends have all
things in common," "one soul," "a friend is another self,"
"friendship is equality," "like to like," are shorthand ways of
tapping into the tradition and placing it in a variety of discussions
and settings. Since the use of these maxims is often contextspecific, they could serve a wide variety of purposes. Frequently,
in the more popular philosophical language of the first century,
they occur without attribution, showing that they comprise a topos,
that is, a stock literary or philosophical treatment of the topic of
friendship.10 Most likely it is this popular philosophical tradition
rather than comprehensive treatises on friendship in classical
philosophers that New Testament authors drew on in their use of
the topos. Rather than seek to identify the origin of these maxims,
it is best to locate them within the matrix of popular philosophical
thought that influenced both Hellenistic Judaism and Christianity.* l
Aristotle gave prominence to the place ofjustice in friendship when he noted that "in every association we find mutual rights
of some sort as well as friendship" (EN 8.9.1 [1159b]). Inpart,this
emphasis may be due to the fact that he understands friendship to
105
Content made available by Georgetown University Press
and Digital Georgetown

LET JUSTICE ROLL DOWN LIKE WATERS

be a virtue, or at least to involve virtue in some way (EN 8.1.1
[1155a]). In his own words, "Indeed the highest form of justice
seems to have an element of friendly feeling in if'(EN 8.1.4
[1155a]). This understanding may account for the requirement of
a measure of mutual and reciprocal good will, whether it be
motivated by virtue, utility, or pleasure in Aristotelian friendship.12
Justice, in this regard, is basically distributive, where each one
benefits according to what each deserves, and it is in its most
perfect form altruistic.13 In the lesser forms of friendship (pleasure
and utility), disparity can be mitigated somewhat when mutuality
and good will are determined proportionately (EN 8.7.2-6 [ 1158b1159a]). Nevertheless, whether one is talking about friendship
between equals or non-equals, identifying the quality of justice in
the relationship is difficult, especially when apparent altruism may
be self-regarding.14 This difficulty is particularly evident when
considering reciprocity in friendship, where mutuality and good
will are interpreted according to the norms of a stratified society in
which wealth, power, and influence are in the hands of a few at the
top of the social pyramid.
That friendship in its many forms was governed by an ethic
of reciprocity is as much evident in the first century as in Aristotle's
day.15 The element of exchange in friendship was a commonplace
of life in the ancient world.16 Within status ranks it was an important
feature because the high friendship ideal stressed likeness and
equality.17 As long as true friendship is found in a relationship of
equals, whether they be political or social, a problem exists
regarding associations with non-equals and the kinds of friendships that can be formed with them. Differences are frequently at
issue and equality is not taken absolutely. So even the meaning of
popular maxims such as "like to like," "friendship is equality," and
"friends have all things in common," had to be finessed when it was
necessary to account for social and political disparity {Pol 2.1.5
[1261a];EN5.3.7-17[1130a-1131b],5.5.6[1133a],8.8.5[1159b],
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8.9.1 [1159b]). Here the capacity of friendship to be both a bond
and a barrier becomes evident. Its social implications are inescapable.18 Interestingly, in practice, Greco-Roman society seems to
confirm Aristotle's thought that true and disinterested friendship
is a rare commodity, and the more Platonic and Epicurean understanding of utility appears to get greater play.
Treatments of the reciprocity ethic, giving for a return,
show that largess was frequently kept within social boundaries,
especially as friendship between non-equals took the form of a
patron-client relationship with different expectations.191 should
add here that the reciprocity ethic governed friendships between
social equals as well.20 The practice of giving for a return was fairly
standard in the first century. The giver expected to receive material
gain, honor, or prestige in return.21
As A. R. Hands has shown, the giver's action always
involved a measure of self-regard.22 Failure to make a return could
be interpreted as an act of enmity and might even result in a greater
dependence of the receiver on the donor.23 In patron-client relationships, in which the bond was between unequals, the donor
received honor when monetary or material return could not be
made. As this practice became more and more standard in GrecoRoman society, the voluntary nature of benefactions was somewhat compromised. Paul Veyne shows, for example, how cities
were able to exert pressure on patrons to fund public works for the
benefit of all, and the ostensible acts of charity were politicized to
the extent that one can rightly question the level of friendship
involved.24 One can also question the extent of altruism.25
Awareness of the complex nature of reciprocity and the
disparity between parties lies at the heart of discussions of the
friendship ideal. If we take, for example, the maxim "friends have
all things in common," we find its meaning necessarily adjusted to
the quality of mutuality and reciprocity demanded by particular
relationships. While it has the ring of a high egalitarian ideal, it was
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sometimes invoked to justify the exact opposite, as is particularly
evident in discussions of what might be considered common and
private in property matters. Cicero, for example, in the context of
drawing a distinction between common and private property,
articulates the ultimate norm for charitable giving: "that we may
continue to have the means for being generous to our friends" (De
Off 1.51-52.). He continues:
We must often distribute from our own purse to the worthy
poor, but we must do so with discretion and moderation. For
many have squandered their patrimony by indiscriminate
giving. But what is worse folly than to do the thing you like
in such a way that you can no longer do it at all? Then, too,
lavish giving leads to robbery: for when over-giving men
begin to be impoverished, they are constrained to lay their
hands on the property of others. And so, when men aim to be
kind for the sake of winning good-will, the affection they gain
from the objects of their gifts is not so great as the hatred they
incur from those whom they despoil (De Off. 2.54).
The text highlights the self-regarding nature of giving for a return,
as well as the not-so-subtle justification for restricting one's charity
for the sake of society and self. Cicero knows a way of limiting
possible excesses in generosity when he describes two classes of
donors:
There are, in general, two classes of those who give largely:
the one class is the lavish, the other the generous. The lavish
are those who squander their money on public banquets, doles
of meat among the people, gladiatorial shows, magnificent
games, and wild-beast fights—vanities of which but a brief
recollection will remain, or none at all. The generous on the
other hand, are those who employ their own means to ransom
captives from brigands, or who assume their friends' debts or
help in providing dowries for their daughters, or assist them
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in acquiring property or increasing what they have (De Off.
2.55-56).
Even here we see how closed and confined within social rank the
understanding of friendship is among those identified as the
generous. Cicero is not talking about a universal love of humankind or lavish giving across status lines.26 Similar sentiments are
found in authors contemporaneous with the New Testament.
Seneca, for example, advises: "Each one of us should consider his
own means and resources in order that we may not bestow either
a larger or smaller amount than we are able to give" (De Ben.
2.15.3). He later discusses the levels of sophistry to which people
descend in trying to determine the right amount to give. But in the
end he asserts that a person is obliged to think of himself no less
than to consider the person to whom he may be giving (De Ben.
16.1-17.2). A. R. Hands has demonstrated the stability of this selfregarding reciprocity ethic through the first century.27 Thus the
reciprocity ethic is something New Testament authors had to
contend with, and I shall return to it when I take up the matter of
friendship in Luke.
Friendship and Justice in Paul
Turning to the appropriation of friendship in New Testament communities, we must acknowledge the continuity of some
aspects of the tradition, but mention its adaptation to different
circumstances as well.28 The most obvious has to do with the social
mix of these communities, in which people of differing status levels
joined in fellowship. According to societal norms, association at
this level could be difficult. In some instances, as in Corinth, social
stratification and the disparity of wealth definitely affected the
quality of Christian community. Perhaps the most striking thing
about the evidence of friendship tradition in the New Testament is
the scarcity of the terms (|)iA,o<; (friend) and tyikia (friendship).29
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In Paul, for example, there appears to be a studied avoidance of the
words. Among the synoptics Luke promotes it the most ((|>iA,o<;:
Mt 11:19; Lk7:6,34; 11:5 [bis], 6,8; 12:4; 14:10,12; 15:6,9,29;
16:9; 21:16; 23:12; Acts 10:24; 19:31; 27:3), but only uses the
word "friends." John uses the term five times (3:29; 11:11; 15:13,
14; 19:12). And in the latest New Testament documents it hardly
appears at all (c|)iXia: Jas 4:4; (|)tXoq: Jas 2:23; 4:4; 3 Jn 15). Still,
one finds these authors invoking aspects of the friendship tradition
and its conventions. As I mentioned earlier, they probably received
the tradition from the matrix of popular Hellenistic moral philosophy rather than from philosophers like Aristotle.
Among Paul's letters, scholars have identified the friendship tradition in 1 Thessalonians, Galatians, 1 and 2 Corinthians,
Romans, and Philippians. Its use applies to his relationship with
these communities, as well as to the relationships of members
within the communities. Notably he incorporates the tradition
without ever using the words friendship ov friend. The state of
research on this phenomenon suggests that one can only speculate
about why Paul avoids using these terms explicitly. A. J. Malherbe
believes Paul preferred (j>iA,ot8eA,(|>ia to (|)iA,ia, but with a difference from its normal Greek meaning of natural love for brothers
and sisters, now shading over to a sense of fictive kinship.30 J. N.
Sevenster sees Paul preferring the language of fellow workers to
the words friendship and friend because these terms are too
anthropocentic for Paul.31 The term fellow workers (auvepyoi:
Rom 16:3) connotes their partnership in the gospel and gives more
of a christocentric flavor to the nature of these relationships.32 E.
A. Judge thinks Paul avoided the terms directly because of the
status associations that came with them through the understanding
of the patronage system in his day.33 Peter Marshall explains Paul's
avoidance of the words to be a function of his view that in Christ
all are one; so if friend ov friendship connotes status differentiation, unity in Christ requires the use of other terms for describing
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relationships of Christians.34 Without any clearer clues from Paul
himself, it is very difficult to know why the words friend or
friendship do not appear in his letters. It may simply be that
friendship and its traditions were so commonplace in his day that
he could allude to it, practice it, and encourage it among his
communities without naming it as such.
Before going further, let me say what I mean by Paul's use
of friendship traditions and coventions without invoking the words
friend ox friendship. First, Paul knows the form of the friendly
letter and uses elements of it from time to time.35 This particular
type of ancient letter stresses the community between the sender
and recipient by means of an emphasis on likeness and equality, as
well as by the use of Greek words that begin with a cruv-prefix,
which connote co-operation and togetherness. Such a letter can
have a hortatory function to the extent that it tries to overcome
tendencies towards self-interest. The warm philophronetic language of the friendly letter stresses the bond between sender and
recipient, and occasionally speaks of the continuance of that bond
even though they are not actually present to one another. To a
certain extent, the letter supplies for what is lacking in actual
contact. While some elements of the friendly letter have been
identified in 1 Thessalonians, 1 and 2 Corinthians, and Romans,
Philippians stands out in this regard as perhaps the warmest and
friendliest of Paul's letters.36
Second, stock elements of the friendship tradition occur in
Paul's letters. So, for example, in Galatians 4:12-20, Hans Dieter
Betz has identified the idea of reciprocity, the notion that friends
do not wrong friends, the generous response of the Galatians to
Paul's illness, the theme of enmity, which distinguishes true from
false friends, the characterization of Paul's opponents there as
flatterers rather than as friends, the theme of faithful friendship even
in absence, and the metaphor of the loving mother. In Galatians 6:2
Betz finds the theme of friends who share one another's burdens
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and later at 6:6 the idea of sharing between teacher and student,
which invokes the sentiment that friends have all things in common.37 Peter Marshall calls attention to five elements of the
friendship tradition in the Corinthian correspondence: hospitality,
patronal relations, recommendation, enmity, and reciprocity.38 In
Romans 5:6-8 we find the idea that friends will die for one another,
with an important Pauline modification that Christ died not only for
his friends but for his enemies as well. Other recognizable elements
of friendship in Romans are found between 12:1 and 15:33 where
hospitality, mutuality, unity of affection, contributing to the collection, sympathizing with others in their joys and sorrows, regarding
one another with equal esteem occur.39 In this part of the letter Paul
also stresses that love of neighbor fulfills the Law (13:8-10).
More germane to my topic is the function of friendship in
Paul, and here I turn to Philippians to illustrate my point. Faced
with opposition from the outside (1:28), the Philippians needed
encouragement to stand fast and together. One can only speculate,
but it seems likely that external opposition was threatening internal
unity (2:14). Perhaps some within the community were siding with
the opponents in their own self-interest. Despite the difficulty in
identifying the precise nature of the opposition, it soon becomes
clear that Paul understood their need for a Christian response, that
is, one grounded in Christ. L. Michael White has shown that the
hymn to Christ in 2:5-11 offers the Philippians a paradigm of virtue
for their own behavior in the face of hardship. This paradigm
exemplifies the marks of true friendship: altruism, reciprocity, and
willingness to sacrifice one's self.
Let the same mind be in you that was in Christ Jesus, who,
though he was in the form of God, did not regard equality with
God as something to be exploited, but emptied himself, taking
the form of a slave, being born in human likeness. And being
found in human form, he humbled himself and became
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obedient to the point of death—even death on a cross.
Therefore God also highly exalted him and gave him the name
that is above every name, so that at the name of Jesus every
knee should bend, in heaven and on earth and under the earth,
and every tongue should confess that Jesus is Lord, to the
glory of God the Father (Phil 2:5-11).

Though friendship themes (such as Jesus' equality with
God, which he forgoes even to the point of death) are evident in the
hymn itself, the verses introducing the hymn are also set in the
context of friendship. At 2:2-4, Paul says:
Make my joy complete: be of the same mind, having the same
love, being in full accord and in one mind. Do nothing from
selfish ambition or conceit, but in humility regard others as
better than yourselves. Let each of you look not to your own
interests, but to the interests of others.
The language of likeness, reciprocity, and altruism looms large in
this text. When joined to the pre-Pauline hymn, Christ's example
is a model for the way Paul would like the Philippians to relate to
one another in the community there.40 Here the ethical dimension
of friendship becomes prominent, especially in overcoming selfinterest by sharing what one has with others and by placing their
needs before one's own. The model of Jesus, who does not grasp
after his status of equality with God, serves to encourage the
Philippians to forgo, if necessary, the advantage of their own status
in order to share the troubles of their fellow-Christians. In the
tradition, acting thus, even to the point of death for a friend, is a
mark of authentic friendship.41
The Philippians were exemplary in this regard and they
sealed their fellowship with Paul by means of monetary gifts when
he wasinThessalonica(Phil4:16)andCorinth(2Cor 11:7-9). The
effects of their generosity influenced other communities as well.
Content made available by113
Georgetown University Press
and Digital Georgetown

LET JUSTICE ROLL DOWN LIKE WATERS

This generosity is all the more remarkable when one considers the
fact that they gave at a time when they themselves were suffering
poverty and hardship.42 In 2 Corinthians 8:1-4, Paul praises them
for their largess:
We want you to know, brothers and sisters, about the grace of
God that has been granted to the churches of Macedonia; for
during a severe ordeal of affliction, their abundant joy and
extreme poverty have overflowed in a wealth of generosity on
their part. For, as I can testify, they voluntarily gave
according to their means, and even beyond their means,
begging us earnestly for the privilege of sharing in this
ministry to the saints.
When Paul speaks of their generosity in Philippians 4:1416, the language he uses is more clearly drawn from the friendship
tradition in which the notions of sharing and giving and receiving
address mutuality and obligation effectively.43
In any case, it was kind of you to share my distress. You
Philippians indeed know that in the early days of the gospel,
when I left Macedonia, no church shared with me in the matter
of giving and receiving, except you alone. For even when I
was in Thessalonica, you sent me help for my needs more than
once.
This example of Paul's appropriation of the friendship
tradition is consistent with his use of it in other of his letters.
Friendship in Paul serves a variety of functions. In addition to being
a means of expressing his bond with the communities he addresses,
friendship traditions have a hortatory function, encouraging members of those communities to extend themselves to one another.
Whether it involves social lowering in some cases, as in Corinth, or
attention to others' needs within social rank, the friendship tradi-

114

Content made available by Georgetown University Press
and Digital Georgetown

LOOKING TO THE INTERESTS OF OTHERS

tion helps Paul to foster KOivcovicc, fellowship, community, and
partnership among Christians. Paul's appropriation of the friendship tradition is compatible with his understanding of justice.
Though Paul's notion of justice is primarily theological, the effects
of justice also influence the ethical world of Christians.44
John Donahue identifies four chief social justice concerns
which derive from Paul's theology: 1) concern for the weak of the
community; 2) bearing of burdens; 3) concern for the poor and the
collection; and 4) concern for peace and harmony in the community.45 The last three are evident in Paul's exhortations to the
Philippians, which have concrete grounding in the friendship
tradition. In this way elements of that tradition appeal to the
Philippians' imagination and offer them a way of reconceiving
relationships within the Christian community. Concretely, wherever opposition and dissension operate according to the conventions of enmity, Paul wants to substitute the conventions of
friendship. This substitution can only be accomplished where
greater mutuality, solidarity, and fellowship occur.
Friendship and Justice in Luke
While Paul hesitates to use the word friend, Luke shows
little reticence. More than any other New Testament author, Luke
uses the technical terms of friendship. Luke also explicitly
criticizes the reciprocity ethic which shaped normal friendship
relationships in Greco-Roman society. To the extent that he levels
this criticism while invoking the conventions of friendship, he
reshapes the understanding of that ethic for his own community.
Luke expects that Christians of higher social status will
benefit those beneath them, without looking for the normal return
that would accompany such action.
If you lend to those from whom you hope to receive, what
credit is that to you? Even sinners lend to sinners, to receive
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as much again. But love your enemies, do good, and lend
expecting nothing in return (Lk 6:34-35a).

Two cherished tenets of the friendship tradition fall in this
short text. Reciprocity is not the governing norm, and whereas the
rule in Greco-Roman society was to help friends and harm enemies,
Luke exhorts his community to love their enemies.46 So while Luke
invokes the friendship tradition by exhorting to sharing, he modifies it for his own purpose, showing how different the tradition
functions in his work. This modification is confirmed later in his
gospel:
When you give a luncheon or a dinner, do not invite your
friends or your brothers or your relatives or your rich neighbors, in case they may invite you in return, and you would be
repaid. But when you give a banquet, invite the poor, the
crippled, the lame, the blind. And you will be blessed, because
they cannot repay you, for you will be repaid at the resurrection of the righteous (Lk 14:12-14).
In this text Luke challenges the normal cultural attitude
towards reciprocity, giving for a return, and stresses an opposite
motive for giving. He measures blessedness by what Christians do
for the poor and the disadvantaged, and not by what they do for
their circle of fortunate friends. That this challenge fits with Luke's
understanding of justice is highlighted by the deferral of a return
until the resurrection of the just. Giving is the preferred disposition
to receiving. In Acts 20:35 Luke has Paul say as much: "It is more
blessed to give than to receive."
Perhaps Luke's strongest portrayal of this proper friendly
attitude comes in the description of the early Jerusalem community
in the Acts of the Apostles. In two summaries in the opening
chapters of Acts, we see how seriously Luke employed the
friendship tradition to this end.47
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All who believed were together and had all things in common;
and they would sell their possessions and goods and distribute
the proceeds to all, as any had need. Day by day, as they spent
much time together in the temple, they broke bread at home,
and ate their food with glad and generous hearts, praising God
and having the goodwill of all the people. And day by day the
Lord added to their number those who were being saved (Acts
2:44-47).
And:
Now the whole group of those who believed were of one heart
and soul, and no one claimed private ownership of any
possessions, but everything they owned was held in common.
With great power the apostles gave their testimony to the
resurrection of the Lord Jesus, and great grace was upon them
all. There was not a needy person among them, for as many
as owned lands or houses sold them, and brought the proceeds
of what was sold. They laid it at the apostles' feet, and it was
distributed to each as any had need. There was a Levite, a
native of Cyprus, Joseph, to whom the apostles gave the name
Barnabas (which means "son of encouragement"). He sold a
field that belonged to him, then brought the money, and laid
it at the apostles' feet (Acts 4:32-37).
At the heart of these summaries lies the question of the
relationship of self-interest to altruism as that is symbolized in the
way property is held and is disposed of for the good of the group.
To some extent this question should be located against the
backdrop of ancient discussions of how property should be held in
the city. Among the choices of strictly private ownership, or
strictly common ownership, or a mix of both, Aristotle thought the
last was the best option for the way it allowed "individuals while
owning their property privately [to] put their own possessions at
the service of their friends and make use of their friends' possessions as common property" {Pol 2.2.4-5 [1263a]). The meaning
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of friends here, however, is social equals. Cicero, at a much later
time, has a similar understanding of how property ought to be held:
This, then, is the most comprehensive bond that unites
together men as men and all to all; and under it the common
right to all things that nature has produced for common use of
man is to be maintained, with the understanding that, while
everything assigned as private property by the statutes and by
civil law shall be held as prescribed by those same laws,
everything else shall be regarded in the light indicated by the
Greek proverb: "Amongst friends all things in common" (De
Off 51).
Two authors contemporaneous with the New Testament
provide evidence that the discussion of the maxim, "friends have
all things in common," was intended to explain the relationship of
common to private property. Seneca exempts private property
from the demands of the maxim when he claims: "It is not
necessarily true that what I have is not mine if what is mine is also
yours; for it is possible that the same thing may be both mine and
yours" (De Ben. 7.4.7). How that can be is perhaps explained by
what he says a little later on: 'There are many ways of owning
things in common
Whatever our friend possesses is common
to us, but it is the property of the one who holds it; I cannot use
things against his will" (De Ben. 7.12.3-5).
Plutarch echoes this sentiment by distinguishing the different goods friends may have in common:
Private possession in such matters does not disturb general
fellowship (KOivcovtcc) and this is due to the fact that the most
important characteristics of a gathering and those worth most
serious attention are in fact common, namely conversation,
toasts, and good fellowship (Quaest. Conv. 644C-D).
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What becomes clear in the way authors like Cicero, Seneca,
and Plutarch discuss the meaning of the maxim, "the possessions
of friends are common," is that they do not understand the tradition
to threaten the status quo, where one's possessions are one's own,
and if they dispose of possessions to help their friends, they do so
primarily among their social equals, and with some restrictions of
their generosity. They do not advocate social lowering or the
extension of friendship across social boundaries. Luke, on the
other hand, employs the friendship maxim precisely to accomplish
this end, at least, within the Christian community. In effect, Luke
asks Christians of upper status to extend to community members
of lower statuses the advantages of friendship which they took for
granted with their social equals. Thus Luke appeals to the
conventions of a social institution known for its power-brokering
in an effort to adjust the distinction between mine and yours within
his community- If we see this appeal in light of his challenge to the
reciprocity ethic that was at the heart of Greco-Roman friendship,
we can surmise that his aim is to effect a re-imagining of the
distinctions between mine and yours among Christians.
The scenes in Acts surrounding the summaries in chapters
2 and 4 support his attempts. The strong stress on fellowship in the
opening chapters(l: 14-15; 2: l,44-47;4:24; 5:12) makes concrete
the meaning of the maxims he quotes in the summaries we have
looked at: "one heart and mind" and "having all things in
common." The story of Judas (as well as that of Ananias and
Sapphira, who catered to self-interest) stands over against the
example of Barnabas and those who showed their concerns for
others by selling their property and giving the proceeds to the
apostles for distribution to all. In the case of Barnabas, the very
picture of a landowner bowed before fishermen recalls the importance of ranking in the stratified society of Luke's day. In one such
catalogue in Cicero we find landowners at the top and fishermen
at the bottom (De Off. 1.150-51). The power of this image must
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not have been lost on Luke's community, as he shows them a new
way of imagining social relations where one of the "haves" is
subordinated to those who in the gospel claim they have given up
all to follow Jesus.
In chapter 3 of Acts we have the example of Peter's giving
in relation to the lame man outside the Temple. Unlike those who
would provide a benefaction to enhance their own position in
society, and who expected honor in return for a favor granted,
Peter exemplifies an atypical attitude in giving. He gives neither
silver nor gold, and he expects nothing in return for the favor he
grants. Rather he illustrates the mandate of Luke's Gospel,48 which
draws a distinction between those who give according to the
societal norms of his day and those who subordinate themselves
forthe good of others: "Thekingsof the Gentiles lord it over them;
and those in authority over them are called benefactors. But not
so with you; rather the greatest among you must become like the
youngest, and the leader like one who serves."49
Finally, despite the fact that Luke restricts the mention of
a community of good to the opening chapters of Acts, he provides
numerous illustrations throughout the work in which people of
differing social statuses share their possessions across social lines.
We are told that at Antioch everyone contributed according to his
or her ability to the collection for Christians in Jerusalem (Acts
11:29). John Mark'smother offers hospitality to people of various
social levels in her house (Acts 12:12). The mix of statuses is
evident in the description of the Antiochene church which included
Mnaen, a member of the Herodian court. Lydia, a dealer of purple
goods and a woman of means, offers hospitality to Paul, Silas, and
Timothy (Acts 16:15,40). Many Greek men and women join the
community at Beroea (Acts 17:12). From Luke's gospel mention
should be made of the women of means, Mary Magdalene,
Johanna, and Susanna among others who support the mission of
Jesus (Luke 8:3). The overall picture portrays people of differing
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social statuses in community with one another and at times depicts
those of higher statuses aiding those of lower status.
We learn from Luke's appropriation of the friendship
tradition how he understood its role in defining and promoting
Christian fellowship. With the aid of the scriptural tradition of
Judaism, particularly the Deuteronomic ideal of a society in which
there was no one who had any need (Deut 15:4), the emphasis on
sharing and mutuality that formed the backbone of the GrecoRoman tradition provided a powerful incentive for similar sharing
among Christians. Where friendship, however, was normally
found and fostered among social equals and where it was based on
a strong reciprocity ethic, either within rank or across rank, Luke
challenges the status quo. Luke's use of friendship traditions
facilitates his understanding of justice; he expects people of upper
status to help lower status community members with material aid.
In this way Luke advocates social lowering that effects an equalization of relationship among Christians. In this way, too, altruism
replaces self-interest.
Friendship and Justice Today
As I see it, the moral of the New Testament's appropriation
of the Greco-Roman friendship tradition lies to some extent in the
recognition that we, too, operate within the conventions of friendship and enmity. Sometimes these conventions are so commonplace that we take them for granted and rarely allude to the power
they have in our lives. At a university like Georgetown and in the
larger world outside of Georgetown, especially in the District of
Columbia, much is invested in connecting and networking, forming
associations and friendships that are often self-regarding. Even in
the face of a romantic friendship ideal that hearkens to loyalty,
mutuality, likeness, and equality, utility is a strong force with which
to contend. The problems accompanying friendship that ancient
authors encountered, including those who wrote the New TestaContent made available by Georgetown University Press
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ment, were not all that different from those we face in our own
relationships. Even in a society structured so differently from
theirs, we have found ways of institutionalizing some form of the
reciprocity ethic and collect friends according to their usefulness
to us. I do not mean to say that we are unable to form lasting,
genuine, and warm friendships that are essentially other-regarding.
Especially during one's college years roommates, housemates,
classmates form enduring friendships. My concern is rather the
extent to which those friendships encourage us to open up to others
who may not be in our circle of friends. To what degree do they
prevent us from extending ourselves to those who are different
from us?
Friendship gravitates towards likeness and similarity. All
the more difficult does that tendency make the formation of
friendship between unequals, people whom we judge to be different from us, individuals with whom we feel we have very little in
common. By overcoming our initial biases and prejudices, we may
discover that they are people like ourselves, people who are
deserving of friendship. They may be more needy than we are,
deserving of our help. Here we meet the real challenge of the
example of New Testament communities. The classical tradition
on friendship knew that mutuality and fellowship were essential to
forming friendships. Aristotle stresses the need to know the other,
for the obvious reason that we cannot love what we do not know.
In their own way New Testament authors like Paul and Luke
appear to concur. "Looking to the interest of others" presupposes
that we know what those interests are, or at least that we are
concerned enough to find out. "Having the same mind" requires
a conversation or a dialogue to discover what others think. "Being
of one heart and soul" expects that we will join to the obligations
of natural justice the virtue of love. "Having all things in common"
challenges us to examine how what we need for our own happiness
and well-being may compromise the happiness and well-being of
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others. The tension between self-interest and altruism is as real to
us as it was to Paul and Luke.
Their proposed remedy—community, fellowship, partnership, mutuality—is equally relevant. C. S. Lewis describes the
essence of the gospel mandate to love as doing for others what
instinctively we do for ourselves.50 He acknowledges the strong
tendency we have for self-interest, while believing that we need not
be left there. We can move beyond self-interest with some
reflection and effort, if we seriously consider the interests of others.
Sheppard seemed to know that and tried to encourage friendship
between Norton and Rufus Johnson as the remedy to overcome his
son's selfishness. He also found out how truly difficult that was to
do. I speculate here, but perhaps that difficulty is the reason why
neighbor love and love of enemies are commanded in the New
Testament. It is more natural to be attracted to people like
ourselves, who further our own self-interest and enhance our selfimage, even apart from any gain in wealth, power, and influence.
Extending ourselves to others, particularly to the poor and the
disadvantaged requires so much more.
Is not that the reason why the tradition of Catholic social
teaching stresses the need for solidarity and mutuality among
peoples?51 In Quadragesimo Anno, Pius XI wrote: "Justice alone
can, if faithfully observed, remove the causes of social conflict but
can never bring about union of minds and hearts."52 That kind of
social love insures the claims of justice, but it has to be prior to
justice itself. Herein lies the value of the New Testament appropriation of friendship. Such solidarity and mutuality can only come
about to the extent that we recognize the natural tendencies we
have to act out of self-interest and overcome them by looking to
the interests of others.
Santayana once wrote: 'To cement a new friendship,
especially between foreigners or persons of a different social
world, a spark with which both were secretly charged must fly from
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person to person, and cut across the accidents of place and time."53
If we would follow the example of the New Testament regarding
friendship, then it is up to us to make those sparks fly.
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