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INTRODUCTION

On Pentecost Sunday, May 24, 2015, Pope Francis issued his encyclical letter on ecology and climate, entitled Laudato Si: On Care for our Common Home.1 The encyclical itself is quite a ‘game-changer, in terms of Catholic teaching and its dialogue with science, and in the field of ecumenical and even interreligious collaboration and communication. What follows is a theological response to the document, not in any negative sense, but as teasing out the implications of fundamental doctrinal and spiritual topics, most of which explicitly figure in the encyclical, but, because of its length, cannot be given much space. Needless to say, these theological elaborations are my own, even though I have aligned them with passages in the encyclical where these topics are treated or alluded to.

The phrase, ‘integral ecology’ appears quite often in the encyclical. It suggests the many aspects of what is involved in addressing environmental questions dealing with ‘care for our common home’. This entails a widespread collaborative effort, not only on the part of the sciences and economics, but including all the human concerns that are the domain of anthropology, sociology, politics, and art, and much more—since no one can be left out of the conversation. As already mentioned, my contribution to this ‘integral ecology’ is more in the areas covered by theology, philosophy and spirituality—which means practising a proper docility as regards the scientific analyses of the situation, and leaving to experts such questions of climate change, desertification, ocean warming and the like. I hope, however, that this collaborative division of considerations will not cause theological topics such as creation, incarnation, Trinity and so forth to sound too ethereal, let alone irrelevant, given the ever-expanding dialogue that must take place. In a world of dwindling resources, it is as well to stress the necessity of the ever-renewable resources of Christian faith and hope. Ecological concerns can occasion serious levels of depression and disillusionment, unless such ecology is truly ‘integral’ in allowing for the spiritual resources that can come from religious faith. Faith may not provide a detailed program, let alone new information, but it does inspire hope and a sense of living in in environment in which the Word became flesh, and in a universe called into existence by God’s creative love. It is also my hope that, by evoking this larger religious horizon, the danger of ideological divisiveness and monodimensional mindsets might be avoided. Ecology is a serious business, and those involved either theoretically or practically, know the stress of contradication and opposition. A genuinely integral ecology works in the largest possible horizon while being informed at every step by the contributions of those who have a paricular expertise. There will be inevitably opposing points of views even though there are new modes of collaboration to be discovered, and more inclusive and respectful conversations to be conducted. It seems that the development of an integral ecology is at an early stage, and for tht reason I humbly offer this theological contribution.

This plan of this book is simple: a chapter 1 (Perspectives) focussing on various approaches to the encyclical itself, is followed by a further six chapters on what Pope Francis mentions but does not develop, for example, Creation, Incarnation, Trinity, Eucharist, Death and Christian Conversion—all are ingredients in an ‘integral ecology’. I take up these topics in my own way and range of reference, and include at least one topic that the encyclical barely mentions, namely, death, for it is a rather obvious biological, ecological and human fact!

I now offer a brief note on each of these chapters in the order in which they appear. Chapter 1, ‘The Encyclical: Seven Perspectives’, stresses the point, in the words of the Pope, that ‘unless we struggle with the deeper issues, I do not believe that our concern for ecology will produce significant results’ [160]. Ecological conversion is envisaged as a long path of renewal and progress on many levels [197], in the recognition of our common earthly origins,2 and our participation in this community of living things needs to find hope for a shared future. There are some seven perspectives to be kept in mind, each of which throws light on the interconnection of integral ecology and the Incarnation:



	The special Inspiration deriving from St Francis of Assisi. In him the love of God, the neighbour and the neighbourhood were uniquely represented so as to remain an abiding inspiration.


	Ecology and Consumerism notes that ecological integrity is compromised when market forces so colonise the imagination as to turn the human being first of all into a consumer—to the neglect of a larger world and a larger humanity. The Pope quotes the Earth Charter of 2000: ‘Let ours be a time remembered for the awakening of a new reverence for life, the firm resolve to achieve sustainability, the quickening of the struggle for justice and peace, and the joyful celebration of life.’


	Problems to be faced are many when society is caught up in a whirlwind of consumerism. The most educated do not possess the authority or skill or wisdom capable of offering guidance on a global scale. Modern life is felt to be a ‘seedbed for collective selfishness’ [204]. The well-being of whole countries can be sacrificed to economic imperatives of efficiency and profit.


	More positively, Dialogue and Collaboration. In a critical situation, new beginnings presuppose a capacity for buoyant dialogue, lest the way forward collapse into ideological conflicts and violent confrontations [163]. The aim is to generate processes capable of incorporating a great variety of viewpoints [178], and with a long term outcome in mind.


	The Church and Ecology. Vatican II’s ‘the Church in the Modern World’ becomes, not only the Church in the postmodern world characterised by and endless play of relative viewpoints, but now the Church in the ecological world at a particularly crucial time, earthed in the ecological integrity of this planet. There is need, then, for the Church to be the agent and even the embodiment to an ‘integral ecology’.


	The Gift counters the stifling self-absorption of modern anthropocentrism which has dulled the capacity to receive life and existence as a gift, even to the point of demeaning the role of the human in the world of creation [115]. There are, however, real limits to human activity if stewardship is to be responsible. The intimate interconnections of all beings in the mystery of life on this planet must be acknowledged [117–118].


	Human Nature in the Natural World asks how our evolutionary emergence affects a notion of integral ecology? We cannot neglect the generic ‘animality’ of the human condition. By recovering the ‘animal’ within us, we more adequately understand ourselves.






The risen and ascended Christ is not contained by creation, but he himself already contains and fills the universe [83]: all things are made through him and for him and in him. Through the incarnation of the Word [99], God has claimed the world as his own. God is present from the beginning, and is ever-present in a hidden manner within the natural world. [100, 221].

Chapter 2, ‘Creator, Creation and ecology’: the ‘deeper issue’ here concerns the meaning of life, existence and our work in the world. Of radical relevance are the mystery of creation and the character of the Creator, for these affect our sense of reality—human, environmental and cosmic. Discussion of such topics can enrich integral ecology, and point more deeply into that ever-renewable resource from which Christian faith can draw.

Chapter 3, ‘The Incarnation and Integral Ecology’ considers the incarnation as a focal doctrine of faith. But its reality is not only a truth, for it inspires feelings and shapes sensibilities as it informs Christian consciousness, underpins relationships and inspires action. It is, therefore, constitutive of human identity and subjectivity. The Word made flesh affects the sense of self and the depth and range of its participation in the world as ‘our common home’.

Chapter 4, ‘Trinitarian Connection’. Urgent, earthly concerns, do not readily recognize the relevance of the doctrine of the Trinity. Nonetheless, an integral ecology can make a fertile connections between ‘care for our earthly home’ and the trinitarian life of God. The goal is to suggest the trinitarian dimension of all creation and the manner in which it is connected within the one divine creative mystery. This can lead to a profound appreciation of our common terrestrial home, and the communion of life and existence it represents.

Chapter 5, ‘A Eucharistic Ecology’. The Eucharist inspires a genuinely integral ecology. It brings nature and culture together precisely by relating them to the Body of Christ. The ‘real presence’ of the whole Christ is communicated to the community through the transformation of the shared ‘fruit of the earth and the work of human hands’. Through the power of the Spirit, the bread becomes our ‘bread of life’, just as the wine that is offered becomes ‘our spiritual drink’. Thus, the earthy elements that sustain human life and communication have an essential place in the ‘ecology’ of God’s self-giving in Christ.

Chapter 6, ‘Integral Ecology and Sister Death’, Clearly, Pope Francis has no romantic view of nature, given his robust denunciation of consumerism, his sensitivity to the sufferings of the earth and its people, his lamentation over the disappearance of so many species of fauna and flora, and his special reference to the deaths of the poor and infants [20, 20, 48].3 All these are evidences of a sober realism. Nonetheless, there is little mention of death in Laudato Si’. Nor does it include in the citation of the Canticle of St Francis the verse the saint added as his own death approached, ‘Be praised my Lord through our Sister Bodily Death, ‘From whose embrace no living person can escape’. In the interests of a genuine integral ecology, therefore, this chapter considers the ecological and theological significance of death and how it affects and inspires ‘care for our common home’.

Chapter 7, ‘Ecological Conversion’ that has become necessary in these times of environmental crisis relies on the hope that, with the grace of God, a radical change of mind and heart is possible. It is, of course, a religious event, but it contains and inspires a change on the level of morality and in the intellectual horizon. Ecological conversion also affects the sense of self in a psychological way and makes one see the world in a hopeful manner. It finds expression in hopeful vocations—classically speaking, in religious life, and today increasingly in married and family life, in changes in life-style, in care for the environment and for all who are oppressed and disadvantaged.

These seven chapters find their focus in the incarnation of the Word just as their purpose is to extend the field in which an integral ecology can work. I have presented them in a particular sequence, but I realise other ways of ordering this material would make good sense. Indeed, it is possible to begin at the end and consider this whole exploration as a way of extending what ecological conversion might mean. Some might prefer to start with focal topic of the Incarnation and go on to consider how it is ‘earthed’ in the ecology of this planet. There are many possible choices, but the main thing is to keep on exploring the Incarnation as an ever expanding feature of God’s activity, and reflect on how an integral ecology might itself expand in the light of Christian faith in creation, Incarnation, Trinity, Eucharist—and the mystery of death itself. That faith has entered into an exciting new phase by being more grounded and ‘earthed’ in the fate of this planet. The Church as the communion of those who share this faith is finding its own community and mission realigned by awakening to what promises to be a far-reaching ecological conversion. Finally, ecology itself can discover new dimensions of the communion of life by working with the great virtues of faith, hope, and charity, along true humility, to bring about an authentic integrity as an open-ended dialogue and generous collaboration with all forms of science, scholarship and art.

Anthony Kelly CSsR      
Feast of All Saints, 2015.

 

1. Pope Francis, Laudato Si: On Care for our Common Home (Vatican City: Editrice Vaticana, 2015). Note that numbers in square brackets refer to numbered paragraphs of the encyclical.

2. See Brendan Purcell, From Big Bang to Big Mystery: Human Origins in the Light of Creation and Evolution (New York:New City Press, 2013).

3. All references to the text of the Encyclical will follow the paragraph numbers Pope Francis’ Encyclical Letter, Laudato Si’, On Care for Our Common Home (Vatican City: Editrice Vaticana, 2015). Numbers in square brackets correspond to the numbered paragraphs in Laudato Si’.





1
The Encyclical1: Seven Perspectives

The following pages are a response to questions Pope Francis has raised concerning ‘the deeper issues’ involved in a seriously Christian ecological conversion and care for the environment of planet Earth: ‘unless we struggle with the deeper issues, I do not believe that our concern for ecology will produce significant results’ [160]. At best we will be dealing with symptoms, not treating the disease. What is at stake is our sense of the human vocation and the whole meaning of life out of which to enjoy the blessings of life in ‘our common home’, and face up to the problems we have caused.

Ecological conversion is envisaged as a long path of renewal and progress on many levels, in politics, collaboration and imagination [197]. That journey forward must be energised by an awareness of our common earthly origins,2 alert to the ways we, and the whole community of living things, belong together in hope for a shared future:


It cannot be emphasized enough how everything is interconnected. Time and space are not independent of one another, and not even atoms or subatomic particles can be considered in isolation. Just as the different aspects of the planet—physical, chemical and biological—are interrelated, so, too, living species are part of a network which we will never fully explore and understand [138].



The environmental network is a complex system of relationships in which the higher are pre-formed in the lower. What is presumed is the successive emergence of atoms, neurones and DNA molecules, cells, organs, organisms, bodies, bondings, populations, and the eco-systems serving life on this planet; and ultimately speaking, participation in the divine life itself. In short, ‘Everything is interconnected … genuine care for our own lives and our relationships with nature is inseparable from fraternity, justice and faithfulness to others’ [70]. The breadth of the horizon in which the encyclical is expressed reaches even to the very life of God: ‘Everything is interconnected, and this invites us to develop a spirituality of that global solidarity which flows from the mystery of the Trinity’ [240].

The encyclical deals with six major areas. Chapter 1 reflects on what is happening to the earth as our common home. Chapter 2, ‘Creator, Creation and Ecology’, points to the horizon against which problems can be faced and answers sought. Chapter 3 moves to the human roots of the ecological crisis. Chapter 4 shows a way forward through an ‘integral ecology’. Chapter 5 moves to what is entailed in this integral ecology, with its lines of approach and modes of action. The final chapter 6 indicates what is required for a continuing process of renewal. The ‘lengthy and troubling’ reflection [246], with its two hundred and forty-six paragraphs ends, as it began, with prayer—a prayer for the earth, and a prayer in union with all creation.

The scope of the document and the questions it raises is so huge that it resists any easy summary. The remarks that follow in this first chapter of our response are of a more general and perspectival character, even though precise references [in square brackets] to the particular paragraphs in the document are offered. We will be concentrating more particularly on chapters 2 and 4 of the encyclical. The aim is to suggest a sense of the ever-renewable resources to be found in faith and spirituality for a world suffering an environmental crisis. Non-renewable traditional sources of material energy such as fossil-fuels are being urgently re-assessed. It might be, also, that the culture as a whole is lacking the vision and the energy to diagnose and respond to the plight of our common home. Hence, this perspectival treatment will lead into particular spiritual and theological issues referred to, touched on, or presumed, in the encyclical, such as creation, incarnation, Trinity, Eucharist, death and eschatological hope in the chapters to follow. We hope, therefore, to clarify and extend the horizon in which an integral ecology3 can continue to develop. This is a modest contribution, given the urgency of so many scientific, economic, social, political, cultural and anthropological issues demanding the attention of this and future generations. Yet there is one, ever-renewable and inexhaustible resource. Without it, the grace and mercy that sustain hope, miseries can only increase.

1. The Inspiration

In his treatment of ‘care for our common home’, Pope Francis enlarges on his Franciscan inspiration. He expresses in the words of the great saint of Assisi, the praise of God echoing through all creation; and, in consequence, the loving solidarity of all in this one creation. All creatures come from God, reveal the beauty of God, and are moving toward God for their fulfilment. St Francis is fittingly the patron of ecology, for, through his witness, the love of God, love for all creation and love for the poorest came to striking expression [66, 87].

Different saints exert their respective influences in a variety of historical situations. St Athanasius emerged as the champion of orthodoxy in the struggle against early heresies. St Benedict laid the foundations of a new Europe with his monastic foundations. The intellectual influence of St Thomas Aquinas has proved remarkably durable since the time of the founding of the great medieval universities and centres of learning. Catherine of Siena brought a grace of unity and reconciliation to a deeply divided church. Teresa and John of the Cross witnessed to the deeper reaches of Christian experience at a time when the need was to go beyond doctrinal formulations and divisions, to the fundamental issue of union with God. St Ignatius brought a fresh missionary and educational impulse to Catholic life. St Alphonsus Liguori brought the blessing of moral balance to Christian conscience torn between the extremes of rigorism and laxity. Blessed John Henry Newman helped in the understanding the development of doctrines leading up to the time of Vatican II. St Therese of Lisieux recalled Christian piety to the simplicity of love and self-surrender at the dawn of the twentieth century. Clearly, Pope Francis is promoting St Francis of Assisi as the special patron of the Church at this time of a demanding ecological conversion. The future will be a time of hope, sometimes painful conflict and even suffering. Francis’ love for God and all creation, together his conformity to the crucified Christ, make him an inspiring presence in the communion of saints.

Following this inspiration, Laudato Si’ is a bracing reflection on the connections between the love of God and neighbour, in ways that necessarily include the ‘neighbourhood’ of planet earth itself, and the global commons of the air, water and soils of this biosphere. We might also add to the worldwide web as a new ‘global commons’ of interconnectivity and communication, a powerful means of bringing to consciousness our common membership of life on planet Earth. In other words, earthed in this one planetary environment, we come to God and relate to one another as earthlings, participating in a unique, many-splendored, delicate and increasingly vulnerable biosphere—the matrix of the co-existence of all living things on planet Earth. To forget that is to fail in true humility. As the liturgy of Ash Wednesday reminds all who are signed with the blessed ashes, we ‘are but dust and unto dust we shall return’. We are born of this earth and live together on this planet, the nurturing environment and milieu of our existence [1–2; 10].

The worn-out metaphor of the ‘global village’ suggests that a small minority of the world’s people live in splendid isolation within gated communities, but consume most of the produce, own most of the natural resources, and control the means of production. In its best connotation, however, globalisation connotes a newly emerging stage in world history. Despite the differences and divisions inherited from the past—in relation to different geographical locations, nations, languages, cultures and religions—a new consciousness is emerging. In the background there is a growing awareness of the larger cosmic story of planet Earth, and the emergence of our humanity out of a long evolutionary history spanning the immensity of space and time. Humanity can now situate itself within a 14.7 billion year pre-history.4 As a result, human consciousness awakens to a new humility. To be aware of the uncanny emergence of the cosmos, and of the singularity of life on this planet, is to live with a new sense of proportion. Whatever our national, ethnic, cultural or religious differences, we have a common origin within an unimaginably immense and fecund cosmic process. Given the sheer contingency of our existence, despite the infinitesimal insignificance of our physical being in the physical universe, human consciousness has a unique capacity to ask big questions: what is the significance of human existence? How do we belong together? How should we collaborate to bring a distinctively human contribution to the history of life in which we participate? Cosmic humility undermines all egocentric pretensions. The universal order into which all are born does not revolve around any particular individual, group, nation or culture. A self-centred pride appears as the ultimate absurdity, and the destructive conflicts to which it gives rise are a profound dislocation of the reality in which we share.

2. Ecology and Consumerism

Pope Francis calls on both Church and world to what he terms, ‘an integral ecology’. From a scientific point of view, most of us will have to take on faith the findings of science on climate change, desertification, and other local and global threats to the environment. On the other hand, we all intimately know about the power of consumerism and its pervasive influence. Its aim is to make us imagine ourselves in terms of a consumer world. That means adopting a consumer identity, with the result that an extraordinary dislocation occurs. An artificial image begins to precede the reality. We become increasingly what the all-powerful market needs us to be. Even our politicians are turned into carefully crafted media images. The reality of who they are or what they stand for is of little importance. Public figures in art, sport, science, and the media are co-opted by financial enticements to lend their weight to the general illusion. Great classical music, biblical and literary images, works of art, historical events and personages, are all plundered as raw material for the consumerist message: ‘I consume, therefore I am’. Some have a first-hand experience of harm suffered by the environment through mining, rising sea levels, bad urban planning, polluted waterways, soil erosion and exhaustion. All this presumes a crisis in non-renewable resources. On the other hand, there are the ever-renewable resources of hope and faith by which the future can be faced in the confidence that the Creator of all is summoning us to a new era of respect for creation in all its forms.

It goes without saying, that human beings are not only consumers or destroyers of the environment. Nothing can completely suppress in the human spirit the attraction of the good, the true and the beautiful [205]. Moreover, there is no limit to the incalculable workings of grace in our hearts. If the possibilities of change are not recognised, human dignity is compromised. Ecological conversion, whether it occurs from above by the grace of God or grows from below by renewed efforts to explore and act, is the basis for a new lifestyle capable of carrying its convictions into the political, economic and social world. In surrender to God, we can transcend ourselves in concern for others [204, 208], and so move beyond self-centeredness. That will be necessary if we are to genuinely care for our neighbour and the natural environment. The Pope echoes the Earth Charter issued at the beginning of this century:


As never before in history, common destiny beckons us to seek a new beginning … Let ours be a time remembered for the awakening of a new reverence for life, the firm resolve to achieve sustainability, the quickening of the struggle for justice and peace, and the joyful celebration of life [Earth Charter, The Hague (29 June 2000).]



3. Problems Resulting

Prospects can be grim for an ecologically attuned conscience [203]. The driven, chaotic life of the modern city often offends human dignity [154]. To the degree we are caught up in a whirlwind of needless buying and selling, the economy tends to promote extreme consumerism in everyone. Even those most educated in our societies do not possess the authority or skill or wisdom capable of offering guidance on a global scale when modern life is felt to be a ‘seedbed for collective selfishness’ [204]. The global reach of economic power, with its enormous capabilities of instant communication unhampered by geographical and national barriers, its huge fund of available capital, is biased against more humane considerations of a sustainable environment. The well-being of whole countries can be sacrificed to economic imperatives of efficiency and profit. The imbalance of this situation calls for a revaluation of the economic arrangements so that commercial enterprises cease being a law unto themselves. How a new economic order might respect a larger scale of values, especially when the widespread consumerist delirium is so wasteful in regard to the environment, is no small challenge.

In the meantime, a great emptiness threatens; a void in the heart filled only by the compulsion to buy, own, and consume [161]. Living beyond our means has exhausted the planet and led to catastrophic outcomes. A self-centred culture of instant gratification is ineffective when it comes to addressing present problems and for preparing for the future. Any sense of the common good, for present or future generations, shrinks to a vague aspiration, especially when national interest predominates over international responsibility. Thus, the integrity expected of individual conscience is not readily presumed on national level. No one with any sense of human history or society can doubt that legitimate areas of national autonomy and self-determination must be respected.5 But a self-regarding national autonomy does not easily cohere with global ecological responsibility. The principle of national self-determination need not mean that national or cultural forms of egoism must prevail over concern for the global environment.

Clearly, the problem is many-sided. The Pope with careful understatement remarks that ‘each age tends to have only a meagre sense of its own limitations’ [105]. Only with difficulty, and something of a conversion, can any era see or feel anything beyond its present horizons and concerns. In this respect, our times suffer the limits of an entrenched technocratic and economic paradigm, even to the point of dominating national sports, and shaping them to serve commercial interests. A forward-looking vision is especially blinkered by a mono-dimensional idea of progress. It regards environmental issues as merely secondary to the real issues of productivity, economic value, and efficiency. The limits of such an outlook point to the need for the integral ecology already mentioned. In the first place, a holistic vision will presume an appreciation of the planetary biosphere, and show the capacity to diagnose how it has been harmed by uncaring exploitation. But it is not enough if such outer, objective ecology is unrelated to the ‘inner ecology’ of culture. Without a conversion of mind and heart, in a both a personal and social sense, there can be little hope for any turn-around in our relationship to world of nature and the delicate interrelationships and synergies it discloses. Further, without a shareable discourse on basic human values, the prospects of considering the common good or the integrity of the environment diminish. Efforts to transcend individual and sectional interests would result in endless litigation—thus serving the manipulations of the most powerful. As an element in an integral ecology, the traditional notion of ‘natural law’ has a perennial appeal in a way that was not specific to any religion, philosophy, national and political interests. But problems remain …

The more an economic paradigm is globally imposed, the more limited and one-dimensional the idea of progress becomes. It can fail to notice an increasingly depleted earth, and, for that matter, an increasingly oppressed and depressed humanity [107]. In this respect, the global economic paradigm is like a huge locomotive. A fast train might seem as a desirable option for covering huge distances in a safe and convenient manner. But once the tracks are laid, the direction is fixed, no detours are possible. What is more, travelling in a fast train is not the best way to explore the natural environment. The train must keep moving on, unaware of the flowers, trees, lakes and rivers, the valleys and hills, the birds and animals, and the people of the countryside. Of course, speed of transport can be necessary for other reasons; but the more pragmatic the trip, the more there is danger of ‘tedious monotony and a sense of emptiness’ [113–114], as travellers are locked into their own limited purposes and block out everything else. This image of railway conveniently illustrates how technology shapes our experience. Indeed, it may inspire ‘unrestrained delusions of grandeur’ [114] beyond any realistic sense of proportion. Everything is reduced to getting there—arriving at a destination, enclosed inside an air-conditioned carriage of steel and glass, without a concern for anything but present comfort and the intended destination [91]. In such a case, a particular technology completely shapes the outlook of the travellers so as to render them unaware the cost of the journey in terms of environmental degradation, and any larger sense of direction and social belonging.

Given the force and pervasiveness of the technocratic model of progress, any other cultural paradigm is all-but inconceivable. If you are travelling by rail you are not going by boat or flying by plane, and certainly not making a pilgrimage on foot. Yet some vast change in mind and heart must occur if this planet is to be our human homeland in the future. Admittedly, there is a certain terror associated with facing the situation as it is. For the present state of affairs is clouded by the commercial media which, to a large degree, is a vast consumer-driven machine, not only in pushing products, but even producing the kind of news judged to be of general interest—usually, the bad news of scandal, violence and celebrity antics.

The inner environment of whole societies is distorted when it is deliberately colonised by images and associations designed to direct the choices of consumers. As mentioned above, even the patrimony of culture has been mined to this purpose as when a particular product is presented with a few bars of Mozart, and the natural images of sea, and light and region, and family life are linked to consumer products—cars, domestic appliances, medications, cosmetics and machines. The overall aim, however implicit, is to reduce the quality of life to economic terms, to what can be owned, used for one’s own enjoyment and directed to one’s own security.

On the other hand, there is no room for moralistic depression. Not only must our reaction be brought into contact with the ever-renewable resource of trust in God and faith in Christ, it must make use of the best intellectual resources. Problems can be solved by human ingenuity, especially when directed to environmental ends and informed by the wisdom of an integral ecology. Still, there seems to be a strange ecological forgetfulness in the mindset of technocracy. The dominant paradigm has long been fixated on power, control, and exploitation with little care for the integrity of the environment [102]. The problem consists not only in the run-away character of the economic imperative, but also in a shrinking outlook:


The specialization which belongs to technology makes it difficult to see the larger picture. The fragmentation of knowledge proves helpful for concrete applications, and yet it often leads to a loss of appreciation for the whole, for the relationships between things, and for the broader horizon [91].



When each area of knowledge or expertise exists in its own defensive silo, dialogue and collaboration are realised with great difficulty. The ‘complex problems of today’s world, particularly those regarding the environment and the poor … cannot be dealt with from a single perspective or from a single set of interests’ [91]. Each area of knowledge must enter a larger framework of collaboration with other fields of expertise, such as philosophy and social ethics. That cannot happen suddenly. Specialists are trained to master only a particular area, as a result ethical considerations or the desirability of a larger dialogue and collaboration cannot but appear as distracting from the particular area of one’s specialisation [91]. Consequently, every area of human intelligence must not only have a heart in addressing the sufferings of humanity and of the planet itself, but also become more fully and deeply intelligent. On that point, Pope Francis observes that the lessons of the Global Financial Crisis of 2007–8 have yet to be absorbed [109]. Despite the enormity of problems in the present, the hope expressed in Laudato Si’ is for the long-term. It looks to a change of heart and mind, in organisation, communication and education, and in all institutions necessary for the development of an ecological culture [111]. There is no question of being anti-science, since science in all its forms belongs in an integral ecology [182]. On the
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