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Cultivating Responsive Solidarity
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Jesuit education for justice aims for solidarity as a normative outcome of student learning and formation, such that a student’s integral development over four years orients her to a critically observant, generously responsive approach to the world she embraces upon graduation:
For four hundred and fifty years, Jesuit education has sought to educate “the whole person” intellectually and professionally, psychologically, morally and spiritually. But in the emerging global reality, with its great possibilities and deep contradictions … tomorrow’s “whole person” cannot be whole without an educated awareness of society and culture with which to contribute socially, generously, in the real world. Tomorrow's whole person must have, in brief, a well-educated solidarity.  We must therefore raise our Jesuit educational standard to “educate the whole person of solidarity for the real world.”  Solidarity is learned through “contact” rather than through “concepts,” as the Holy Father said recently at an Italian university conference.
 … Personal involvement with innocent suffering, with the injustice others suffer, is the catalyst for solidarity which then gives rise to intellectual inquiry and moral reflection.  Students, in the course of their formation, must let the gritty reality of this world into their lives, so they can learn to feel it, think about it critically, respond to its suffering and engage it constructively. They should learn to perceive, think, judge, choose and act for the rights of others, especially the disadvantaged and the oppressed.

In short, Jesuit education for justice should cultivate responsive solidarity: learning as formation into a way of life responsive to God’s call to serve by uniting one’s own spiritual journey with the journey and needs of others.  This solidarity is a practical virtue: a learned habit, cultivated over time, that sees ‘the other’ as a neighbor called to share equally with us in the goods of creation and with and toward whom we have certain mutual obligations.
  
The mission of preparing students for a well-educated solidarity requires the integral union of thought, feeling, and action in coequal balance – the challenges and promise of which serve as this essay’s focus.  Beginning with personal observations from my recent academic and administrative work at Loyola College in Maryland, I sketch out some characteristics of this task.  From here I trace how the Ignatian contemplation-in-action charism informed my own approach to it.  The paper concludes with strategies for applying these Ignatian concepts to pedagogical contexts in the classroom and in service, ministry, and student development programs.
An Ignatian Composition of Place

During my three years at Loyola (2001-04), the college was implementing a new strategic plan, a key feature of which is a set of “core values” around which each department seeks to orient some element of its work.  Many of these were explicitly Ignatian, like “discernment” and “focus on the whole person.”
  The college was particularly adept at getting the word out, and the core values appeared on any variety of media, especially materials frequently distributed to students.  However, while I often heard students utilize core values terminology, many seemed to struggle to contextualize them in a way that integrated their academics, extracurricular activities, and personal choices and development.  At some level, Loyola’s effort to assist its students in cultivating the virtues-in-action for which the core values terminology actually stands, parallels the challenge of education for justice in general, and specifically a well-educated solidarity.
To cite a specific example, we discussed solidarity in a service-learning class I taught: different theorists’ definitions; its history in democracy movements in Eastern Europe and South America; its increased emphasis in Catholic thought during the pontificate of Pope John Paul II; and its appearance in seemingly every publication Loyola College released.  Some students also could relate to solidarity in a personal, spiritual manner, having cared for another, or been cared for, in such a way that uplifted and restored, rather than degraded and impoverished, the one tended to.  Thus, it seemed like a good fit for the course’s service element to have students spend a few hours each week at a nearby residence that an interfaith, nonprofit development group operated for low-income seniors.  Most in the class deeply valued the time spent with our neighbors.  But as they began to connect conversations in class or my office with their service experience, and tried to take in the complex social systems and personal struggles that led these often-lonely individuals to Epiphany House, “solidarity” became much more difficult to sort through than the most technical definitions we discussed.  A few even resisted the process, demonstrating classic signs of psychological or spiritual resistance, or just not doing the service hours.  The well-educated solidarity ‘link’ of thought, feeling, and action is indeed a tall order.
I also recall an instance when, during a discussion of socially responsible investment as another practical way to live out one aspect of solidarity, a few students openly balked at the idea that one might lobby corporations to change their behavior.  One student boldly interjected, with scarcely-veiled derision, “but Mr. Denk, have you taken an economics class?!  This is fine in a philosophy class, but do you really expect me to make this argument in the business school?  I’d be laughed at.”  I assured them I had studied economics, and we proceeded to discuss some of the economic research that increasingly lauds both the ethical and fiduciary values of socially responsible investment.  Some students were convinced, but others remained quite skeptical, and I know that at least one of them truly thought I was lying about having taken economics courses!
In this and other cases the challenge was not to convey ideas of solidarity, nor to summon students’ desire to serve others.  For many if not most of our students are both bright and generous.  Rather, it is to help them see how solidarity could and should fit into the larger picture of their service to the college community and, especially, beyond both the campus and their time there.  And this challenge consists of two parts.  First, the ethos of contemporary higher education, especially at private universities, emphasizes attainment.  Yet solidarity emphasizes its opposite, a choice for “downward mobility” to use Dean Brackley’s phrase.
  Making such a choice thus points to a second, internal, aspect of well-educated solidarity: downward mobility requires conversion, a turning from the standard of worldliness that higher education can proffer, to a stance of world-awareness of others.  This comes at a cost to oneself, the ‘cost’ essentially being that of humility, a forfeiture of some aspect of self-concern and an acceptance of one’s own vulnerability, both in itself and as being tied into the vulnerability of others.
  My own sense was that this point was the crux of the challenge for many students.  External/social realities of the higher education context and internal/personal features of its parallel developmental stage in individuals can militate against what solidarity requires: downward mobility as an external, social choice, and humility as the interior stance necessary for it.  
For students to shift from solidarity as theoretically acceptable, to solidarity as something they feel they actually can do, the university must offer critical academic training and paradigms for real spiritual growth.  Jesuit institutions do offer ample opportunities for this in ministry, service, and immersion programs.  But as I found in my work at Loyola, the means to mediate between the college milieu that emphasizes attainment, and the spiritual challenge of humility that solidarity requires, needs to be explicit.  Increasingly, whether in private conversation, class lectures, or sessions of preparation and reflection for service and immersion programs, I relied on key aspects of the Ignatian contemplation-in-action paradigm.  For the Ignatian model, when carefully adapted to context, can prove especially helpful in demonstrating to students how the basic principles of critical attentiveness required of academic inquiry and critical openness required in today’s diverse college communities, parallel a similar injunction of the spiritual life.
Foundations in the Ignatian Charism
The challenge and wisdom of the Spiritual Exercises center on their capacity to move one from inner contemplation, to contemplation in action.  They are as much about interior freedom as outward action, and vice versa.
  This dialectical movement renders the Exercises adaptable to education for justice in the university context.  For students begin at varied points – some ‘in the head,’ others ‘in the heart,’ others ‘in action’ – and yet as a whole seem to experience a dynamic movement of psychosocial and spiritual development from within to without – e.g., from concern for self-development, to career/vocational preparation, to making intimate personal commitments, to a life of generativity from such commitments.  And all of this can be more specifically oriented towards responsive solidarity, especially with the aid of Ignatian spirituality’s emphasis on attentiveness, openness to the Spirit, and a correspondent call to serve.

At the most basic level, a parallel between education for justice and the Exercises begins in their basic orientation.  Briefly stated, the Exercises are a means to “take in all the formal ways we have of making contact with God … [and of] increasing our openness to the movement of the Holy Spirit.”
  This is with the further express purpose of bringing light to the darkness of sin and suffering in ourselves and in the world, and striving to respond to God’s goodness in faith and with generosity.  If nothing else, students are open to exploring new modes of thinking, feeling, and action, and thus the Exercises’ fundamental orientation offers an accessible and acceptable model.  As the Exercises use all means for spiritual conversion of thought, feeling, and action, the challenge of Jesuit education as formation for a well-educated solidarity is to assist students at the integration also of these three constitutive components of their lives.

Early in the Spiritual Exercises, and in a very practical manner, St. Ignatius addresses an important prerequisite for achieving such a vision:

That both the giver and the maker of the Spiritual Exercises may be of greater help and benefit to each other, it should be presupposed that every good Christian ought to be more eager to put a good interpretation on a neighbor’s statement than to condemn it.  Further, if one cannot interpret it favorably, one should ask how the other means it.  If that meaning is wrong, one should correct the person with love; and if this is not enough, one should search out every appropriate means through which, by understanding the statement in a good way, it may be saved (Sp.Ex. n. 22).

This Presupposition, often nicknamed the “Ignatian plus sign,” offers a correlation between the principles of intellectual honesty and openness that are the touchstone of academic freedom, and a touchstone of spiritual and interpersonal freedom.  As intellectual openness facilitates learning about concepts of justice and injustice, making solidarity concrete in practice requires a stance of spiritual and interpersonal openness.  To encounter ‘the other’ as a sister or brother in Christ, one must reach beyond prejudice and presume the other’s essential goodness.  One must learn to see through the lens of Christ’s own responsive solidarity, and engage a self-examination that asks “what have I done for Christ?  What am I doing for Christ?  What ought I do for Christ?”

A second major feature of the Exercises that can inform an Ignatian approach to solidarity is the Contemplation on the Incarnation (nn. 101-109), particularly its ‘responsive’ features which offer a poignant link between solidarity as theory and practice.
  In the contemplation, Ignatius has us imagine how our Triune God – who creates, redeems, and sanctifies – gazes on “the whole circuit of the earth” and, lamenting the sin and suffering that mars human history, incarnates the Word of God “in order to save the human race” (Sp.Ex. n. 102).  The complementarity and mutuality of roles which characterize our Triune God thus present a model of solidarity.  Then the historical Jesus, “God with us,” becomes our model for solidarity.  For in giving a name and in tending to those on society’s margins – and charging his followers to do the same – Jesus provides a clear blueprint for our own efforts at solidarity.  
The emphasis on relationality in the Trinity itself and in Jesus as our model for solidarity acknowledges both the transcendent dimension and historical purpose of the human being.  Ignatius further personalizes this emphasis with the prayer for a particular desire that opens each of the Exercises; here it is “to ask for an interior knowledge of our Lord, who became human for me, that I may love him more intensely and follow him more closely” (n. 104).  In this condensed but powerful phrase we see that orientation to a unified development of thought, feeling, and action integral to a well-educated solidarity.  But as solidarity is a social rather than strictly private virtue, we do well to recall that the contemplation’s outward thrust immediately occurs in its introduction, which mentions “the whole surface or circuit of the world” (n. 102), and builds with a composition of place emphasizing earth’s great diversity of peoples (n. 103).
A number of nuances within these points inform an Ignatian education for justice.  First, surveying the history (a technique Ignatius uses throughout the Exercises
) corresponds to any academic approach, especially one oriented to a well-educated solidarity: what came before me?  What have others said?  What should I take into account?  Second, the contemplation grounds one’s spiritual development in a realistic awareness and assessment of the world: who do I need to take into account?  What happens to them?  Who am I missing in my analysis?  Third, that crucial prayer for grace casts the whole process in the context of relationship with God, and specifies it in terms of thought (“survey the history;” “ask for an interior knowledge”), feeling (“that I may love him more intensely”), and action (“that I may … follow him more closely”).    Briefly stated, the worldview of the Incarnation emphasizes the shift from self-focus, to focus on one’s position within a diverse creation that is the object of God’s salvific plan in Christ.  Correlatively, if one is to move from the interiorized reflection on solidarity that is the stance of academic inquiry, to its concrete incarnation, one must see herself at a spiritual level as laboring within the context of her own incarnation, shared de facto with every other person.
  
At some level, the contemplation on the Incarnation condenses the broader movement of the Exercises as a whole.  The first week’s awareness of self – of one’s being loved, and redeemed in one’s sinfulness and brokenness – facilitates conversion and the shift to the second week’s meditations on Jesus’ own life and ministry of solidarity.  Here, in many ways precisely in and through one’s experience of personal brokenness and redemption in Christ, one comes to grips with the call to discipleship.  In each instance where one prays through Gospel stories of Jesus calling outcasts back into society’s midst, healing those deemed ritually unclean, forgiving those who had lost their way or squandered their gifts, Ignatius has one imaginatively participate in the scene.  Doing so with care and with spiritual integrity inevitably reveals, from one’s own history and from one’s desires for the future, moments that alternate between being the one cast out and the one brought back in, the one healed and the one with the opportunity to heal.  All of this calls upon the retreatant to engage her own vulnerability, to honestly see the vulnerability in others, and to respond by asking how she can unite with Jesus’ mission of solidarity.  

  To build on such a move towards compassionate solidarity (understood in its full sense of sharing one’s own passion with and for another’s passion), the third week brings the retreatant through a difficult but powerful contemplation of compassion: Jesus’s compassion for the world, and the apostolic call to unite His Passion to one’s own life, so as to respond to the world’s need.  The fourth week then casts this project in the broadest terms, and asks us to meditate on the fact that our vocation to solidarity “matters” in the greatest possible sense.  Here one sees herself as a key actor in a drama of cosmic history and humanity’s future, uniting the project of her own life with God’s project of ongoing creation.  This powerfully occurs in the Contemplation to Attain Love (Sp.Ex. nn. 230-237), a reprise of the Contemplation on the Incarnation but transfigured as a result of the Resurrection.  It calls one to engage the mystery of Christ’s reign, wherein redemptive love draws in all of creation.  The Exercises’ closing charge to incarnate a responsive solidarity literally unites heaven and earth, and asks us to collaborate in bringing together all that is disparate so as to reflect God’s original plan for the integral goodness of creation.
Strategies of Action
Ignatius’ Exercises offer a broadly communicable paradigm.  The Presupposition’s call to openness and the Contemplation on the Incarnation’s dynamic view of creation’s diversity flesh out solidarity’s spiritual prerequisites in a vein that can speak to a relatively wide audience.  This proves helpful in Jesuit universities’ challenge today to preserve and develop Catholic and Jesuit tradition, while opening to greater dialogue with other visions.  Thus the remaining pages outline strategies for adapting an Ignatian-inspired responsive solidarity to pedagogical contexts in the classroom and in service, ministry, and student development programs.

As a starting point for anyone who desires to commit herself to an Ignatian approach to work at a Jesuit university, one should view her work as a praxis of cura personalis, or care for the person’s integral development in body, mind, and spirit.
  This requires acknowledging the human being’s transcendent dimension and purpose as a foundational premise for any form or network of relationships on campus.  And as a first tenet for a well-educated solidarity it also asks a Jesuit university professional to place her own self ‘on the line’ in her work, and thereby model for students the previously-discussed principles of humility and vocational discernment that found solidarity.  Briefly stated, how one works with students encourages them to pursue the integral development of body, mind, and spirit which prepares one to live a responsive solidarity.
Strategies of action for the classroom
Given Kolvenbach’s mandate, how we teach justice cannot be founded simply on some version of utilitarian social contract theory.  Nor can solidarity be founded simply on what one does for others.  Rather, as should be quite evident by now, well-educated solidarity involves both what one does for others and how one puts her own self and integral development on the line in doing it.  But as I found, for many of our students utilitarian social contract theory serves as the hard-wiring for their conception of justice.  Thus it is of no surprise that solidarity may pass for an interesting theory, but in many minds does not pass muster for ‘the real world.’
I came to approach this challenge in the following manner.  First, students’ experience usually allows them to accept a claim like that which St. Ignatius offers in the Exercises that “love ought to manifest itself more by deeds than by words” (n. 230).  In my assessment, students accept this claim on experiential grounds because, especially in college, the demands of friendships, family ties, and romantic relationships take on greater complexity and consume significant psychic attention.  Second, they also tend to accept the ideal of Jesuit education for justice.  (Even the earlier-mentioned student who was skeptical of both socially responsible investment and my having an iota of competence in economic matters at least accepted most of the ideals we discussed – as ideals.)  Combining the first two premises and applying them to the topic of solidarity, I usually succeeded at having students accept a further, more complex premise: that justice, and solidarity as its lived manifestation, is important simultaneously to explore in both theory and praxis.
  As mentioned at the start of this paper, justice so understood becomes ‘made real’ as solidarity, itself understood as a practical virtue that sees ‘the other’ not as an object in opposition to us, but as a neighbor called to share equally with us in the goods of creation and with and toward whom we have certain mutual obligations.  Such a fleshed-out definition for Kolvenbach’s well-educated solidarity mandate is rooted in classic philosophical terminology, but re-oriented in a spiritual vision of justice as more than a transactional, formal necessity of social order, and rather as a necessarily constituent animator of human community.

Strategies of action for service, ministry, and immersion programs
The typical service opportunities available to Jesuit university students include exposure to solidarity issues and contexts which come up in a range of college courses, e.g., concerns such as equality, immigration, housing, labor and employment, hunger, and so forth.  Ideally, the theoretical construct of coursework enables students critically to reflect on their service experiences in light of their courses’ claims, and vice versa.  This occurs more easily, though by no means automatically, with students predisposed to or already involved with volunteer service; it occurs less easily with those who are not.  In any case, both suggest that the shift from theory to praxis has more realistic modes for expression through adaptation of some model of contemplation-in-action.  Thus one might begin with any model of reflection that draws on Socrates’ great conviction that the unexamined life is unworthy of living, and reorient it to the Ignatian paradigm which calls one to step back and ask: what have I done for Christ?  What am I doing for Christ?  And what ought I do for Christ?

In my own experience of work with students, this last point is not just theoretical.  Those students more open to incorporating faith or spiritual beliefs, meditative practice, or modes of personal reflection that draw from the accumulated wisdom of different traditions from across the ages, seemed more able to reach that ‘high bar’ of responsive solidarity and put their whole self into their work, without splintering off some aspect of thought, feeling, or action.  And once students leap over that high bar, they begin to see more connections between their own lives and those of the apparently (at least materially) less fortunate, and solidarity takes firmer root.

A methodological principle I followed when helping students become more reflective, or better integrate the thought, feeling, and action required of a well-educated solidarity, was the transcendental method of Jesuit philosopher and theologian Bernard J.F. Lonergan.  Lonergan emphasizes that the process of coming to know both ourselves and the world in general arises through a cumulative, processive, and repeatable movement from experience, to understanding, to judgment, to decision.
  I found that models for reflection that emphasized all four levels helped students avoid becoming stuck at one or another level, e.g.: as mere accumulators of experiences, as one might collect trinkets, but without much critical awareness of their broader significance; or as contemplatives, but without much grounding in real-world problems; or as firebrands, who can diagnose any host of world ills, but without the nuance to pose solutions to complexity; or as busy folks, who might attend to a variety of needs, but who risk burnout when faced with opposition or misunderstanding.  Fortunately, in the department where I spent much of my time at Loyola, the Center for Values and Service, our emphasis on the University of Maryland’s P.A.R.E. model (for preparation, action, reflection, and evaluation; correlative to something like Lonergan’s approach), usually kept such obstacles in check.  In fact, a number of students took up the mantle of a well-educated solidarity quite well.

Strategies of action for student development programs in general
As an outcome of Jesuit education, solidarity may seem more applicable to academic and service/ministry contexts.  Yet, what occurs in student development programs in general can set the relational context sketched out earlier in the discussion of the attitude a Jesuit university professional can bring to her work.  I often used, or recommended use of, the Ignatian examen, often called the “Examination of Consciousness,” as a technique for stimulating spiritual awareness of that which is deepest within ourselves, but also that which is beyond ourselves.
  I find especially helpful for service, ministry, and immersion programs, Dennis Hamm’s version of the examen as “living in dialogue with God.”
  Because students’ lives are so busy, and their involvement with service and ministry programs but one piece of a compact schedule, often it is best to present a method for reflection that actually takes its cue from such busyness.  This spiritual approach, firmly rooted in concrete, practical activity, emphasizes that quite often we have a more ready access to the divine in the context of our everyday, often-messy experience.  It also provides a means for coming to see that even the ugly realities of life, those that especially call for a responsive solidarity, also are windows of grace, avenues to the divine.  A final benefit of the examen is that one can use it for any period of time (part of the day, at the end of the day, after a key experience), and adapt it to different contexts.

In presentations to student leaders and in my work in a residence hall, I especially highlighted the examen’s emphasis on paying attention to the people who cross one’s path in a given day.  Relationships build us into who we are and are to become, and reflexively when we participate in relationships we participate in the ‘becoming’ of others – points that any moderately self-aware undergraduate, immersed in webs of relationships, realizes de facto as one of the first lessons of college life.  So then with solidarity, the Jesuit ‘educational standard’ calls students actively to participate in the ‘becoming’ of a society where rights and responsibilities between individuals and to the common good are part and parcel of how we choose to be with one another.  Thus, student development programming that emphasizes the demands of family, faith, friendship, or professional relationships reinforces components of a well-educated solidarity and challenges students, in their everyday context, to see the concerns and perspective of ‘the other’ and to come to terms with the other as sister or brother or friend.
Fortunately, such arguments dovetail with many of the themes that student activities, residence life, and other such departments on campus tend to emphasize nowadays, e.g., through multicultural awareness exercises and the like.  These can become crucial means to illustrate how formalized notions of solidarity explored in class or service experiences translate to the more immediate social sphere that all students share: residence halls, cafeterias, recreation centers, etc.  Students then begin to see the need for solidarity on campus (as well as the dangers to healthy relationships and the academic environment when it is undervalued) and, with thoughtful tools that help connect theory to their experience, can draw the logical conclusion that such solidarity should not end at the campus edge, nor their own labor on its behalf. 
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� Pope John Paul II, address at the Catholic University of the Sacred Heart (Milan, 5 May 2000), n. 9.


� Peter-Hans Kolvenbach, “The Service of Faith and the Promotion of Justice in American Jesuit Higher Education” (address at Santa Clara University, Santa Clara, CA, 6 October 2000).  A word search of the address reveals over a dozen uses of solidarity.  The full text is available online: � HYPERLINK http://www.scu.edu/news/attachments/kolvenbach_speech.html ��http://www.scu.edu/news/attachments/kolvenbach_speech.html�.


� This definition is my own, but it echoes Catholic social thought’s perhaps most normative statement of solidarity, Pope John Paul II’s Sollicitudo Rei Socialis.  There he claims that the fact of human interdependence imputes certain moral implications; its “correlative response as a moral and social attitude, as a ‘virtue,’ is solidarity … a firm and persevering determination to commit oneself to the common good; that is to say to the good of all and of each individual, because we are all really responsible for all” (SRS §38, emphasis in the original text).  Charles E. Curran’s definition also is worth noting: “solidarity helps us to see the ‘other’ – whether that other is a person, people, or nation – not just as an object to be exploited but as our neighbor and helper, called with us to share in the banquet of life to which all are invited equally by God.”  See Curran, Catholic Social Teaching, 1891-Present: A Historical, Theological, and Ethical Analysis (Washington, DC: Georgetown University Press, 2002), 36. 


� In St. Ignatius Loyola’s Spiritual Exercises the composition of place disposes one to a given period of prayer, ‘puts things together’ through mental concentration and imagination.  This helps one to center her heart, mind, and spirit, and thereby gain greater insight into the object of contemplation.  For example, contemplating Jesus’ nativity calls one to focus on the harsh conditions the holy family endured, and to imagine the comfort they felt upon receiving companionship.  Such a composition more aptly disposes one to see how the message of solidarity occurs quite early in the Gospels.  See St. Ignatius Loyola, The Spiritual Exercises, n. 47 [on the composition of place] and nn. 110-117 [on the Nativity], in George E. Ganss, The Spiritual Exercises of Saint Ignatius (Chicago: Loyola University Press, 1992).  Also, cf. Ganss, 40, n. 34.  Unless noted, further citations of the Exercises come from Ganss.


� Loyola College, Core Values Statement, available online: � HYPERLINK "http://www.loyola.edu/about/visionvalues/values.html" ��http://www.loyola.edu/about/visionvalues/values.html�.  Both solidarity and Kolvenbach’s interpretation of it figure prominently in two of the ten core values, justice and service.


� Brackley defines downward mobility as the standard of Christ which challenges the standard of worldliness, and opts instead to enter the life of the poor in such a way as to ‘assume their cause,’ at times even their condition.  See Brackley, The Call to Discernment in Troubled Times: New Perspectives on the Transformative Wisdom of Ignatius of Loyola (New York: Crossroad, 2004), 90-104, esp. 100-101.  Also see ch. 1, “Spirituality for Solidarity” (2-9).


� Brackley’s chapter “Humility and Solidarity” (105-108) offers a superb “how-to” with respect to such a project.


� Specifically, we observe this in four key moments of the Exercises: moving from awareness of self to generosity of self, and then deeper to a giving of self, and then such giving as understood in cosmic terms.  For further exploration of this rendering, in more explicitly religious terms as the move from self-knowledge, to servant leadership, to compassion, to the vision of God’s reign, see Timothy Brown, Great Ideas, Gentle as Doves: Reflections on Catholic Social Teaching (Baltimore, MD: Resonant Publishing, 2002).  Also see Kurt M. Denk and Timothy B. Brown, “Incarnating Solidarity and Justice: Perspectives from Service-Learning in Philosophy and Ignatian Spirituality” (paper presented at Catholic Social Thought Across the Curriculum, University of St. Thomas, St. Paul, MN, 24 October 2003).  Online: � HYPERLINK "http://www.stthomas.edu/cathstudies/cst/educ/03conference/papers/DenkBrown.pdf" ��http://www.stthomas.edu/cathstudies/cst/educ/03conference/papers/DenkBrown.pdf�.


� Spiritual Exercises, n. 1, as translated in David L. Fleming, S.J., Draw Me Into Your Friendship: A Literal Translation and a Contemporary Reading of the Spiritual Exercises (St. Louis: Institute of Jesuit Sources, 1996), 5.


� These three questions appear in the colloquy (a method of contemplative conversation) concluding the first Exercise (nn. 53-54).  Their implied premise is that the object of our ‘doing’ pertains to the world and its needs.  


� Other elements of the Exercises which typically inform an Ignatian approach to solidarity include the Principle and Foundation (Sp.Ex. n. 23), the contemplation on the Kingdom of Christ (nn. 91-100), and the meditation on the Two Standards (nn. 136-148).  Presently I emphasize the Contemplation on the Incarnation because it offers perhaps the broadest brush of themes imparted in the others; furthermore, Brackley already superbly treats their implications for solidarity.  See Brackley’s ch. 2, “Free to Love” (10-19), for a fine introduction to the Principle and Foundation, and his appendices to ch. 7, 8 and 10 on the Kingdom and Two Standards meditations (256-263).


� Throughout the second through fourth weeks of the Exercises, Ignatius begins most every exercise with a “survey of the history” as the first of two or three “preludes” which set the context for the period of prayer.  This positioning is both important and instructive.  In the medieval scholastic epistemology in which Ignatius was schooled, memory served as a foundation for the solid workings of the intellect, which itself then appropriately disposed the will for some decision and action.  This first prelude, the survey of the history, is thus quite intentional on Ignatius’ part, and instructive for us.  For it reveals his conviction that cognition, and its careful formation for the intellectual life, never is divorced from our emotions, and their own careful formation for the spiritual life.  And these together further form our outward action.  The well-educated solidarity ‘link,’ therefore of thought, feeling, and action which I emphasize throughout this paper deeply resonates with the fundamental structure of the Exercises.  (Concerning the scholastic framework informing the method that Ignatius introduces for each of the exercises, cf. Ganss, 154-159, passim.)  


� The Exercises in general advocate this stance that if we desire a meaningful vocation to take root in our life, we must incarnate it – i.e., make the ideals by which we live internally, manifest in what we do, and how we do it.  Thus, like solidarity, an Ignatian sense of vocation integrates thought, feeling, and action and stands as something both that we do and that reflects our deepest spiritual identity.  (cf. Brackley’s exploration of this point, 56-66.)


� Obviously, how one does this requires a great deal of caution that respects normative professional boundaries where they must and ought to exist.  Yet it is different from allowing such norms to become ends rather than means, and thus a mere pretext for distancing oneself from those with and for whom she ultimately serves at the university.


� Students suspicious of syllogistic reasoning might, alternatively, find the following paraenetic appeal more acceptable: theory provides a critical intellectual foundation for advocacy and a reserve of alternative fuel, if you will, if one’s passion for it wanes in the face of exhaustion or opposition, while praxis ensures solidarity remains more than a well-educated word spoken as a clanging cymbal, to use St. Paul’s metaphor (cf. 1 Corinthians 13:1-2).


� I also would emphasize solidarity is hardly exclusive to Catholic, or broadly Christian, thought.  Many students thus took great interest in another definition I suggested: that of Hannah Arendt, whose own approach to solidarity as ‘idea’ was clarified in the crucible of harsh life experience as one of many German Jewish academics forced to flee the Nazi death machine: “Pity may be the perversion of compassion, but its alternative is solidarity.  It is out of pity that men are ‘attracted toward les homes faibles,’ but it is out of solidarity that they establish deliberately and, as it were, dispassionately a community of interest with the oppressed and exploited … For solidarity, because it partakes of reason, and hence of generality, is able to comprehend a multitude conceptually, not only the multitude of a class or a nation or a people, but eventually all mankind.”  See Arendt, “The Social Question,” from On Revolution, reprinted in Peter Baehr, ed., The Portable Hannah Arendt (New York: Penguin Putnam, 2000), 267.


� See the earlier citation of this reference (Sp.Ex. nn. 53-54), 6.


� An example of a connection of which I was privileged to be a part occurred with Loyola College’s Project Mexico service immersion program in Tijuana.  A recent collection of essays from participants stretching back almost two decades reveals how close contact with those who experience marginalization really does affect one’s telling of one’s own story, and with it her ability to connect it to those she meets in solidarity.  See Kurt M. Denk, ed., Muchas Manos, Un Sueño – Many Hands, One Dream: The Story of Project Mexico (Baltimore: Resonant Publishing, 2004).


� See Bernard J.F. Lonergan, Insight: A Study of Human Understanding (Toronto: University of Toronto Press, 1957/1997) and Method in Theology (Toronto: University of Toronto Press, 1972/1999).  A helpful, condensed source which concisely summarizes Lonergan’s views in Insight and Method in Theology is Joseph Flanagan, Quest for Self-Knowledge: An Essay in Lonergan’s Philosophy (Toronto: University of Toronto Press, 1997).


� Loyola has a number of recent success stories in this regard, two of which I will highlight.  Student Gregory Sileo, an amateur photographer, spent countless hours with homeless women and men in Baltimore and established enough trust to be permitted to take their photographs.  He assembled these photos into a collage, to relate the human stories behind the photos, and his work succeeded at raising homelessness awareness on campus and beyond.  Another student, Katie League, spearheaded an effort to publicize Baltimore’s decision to bar homeless persons from certain areas around City Hall.  For years, Loyola has hosted “Care-a-Van” (food and conversation for people there) and League was not about to allow ‘out of sight, out of mind’ to prevail.  Her efforts also publicized the homelessness crisis, and both students’ advocacy exemplifies well-educated solidarity.  See the story about Sileo by Joe Burris, “A Friend in Deed,” (Baltimore Sun, 26 November 2004) and about League by Lynn Anderson, “Advocates defend people’s right to get help at a refurbished War Memorial Plaza,” (Baltimore Sun, 12 April 2005).


� This is related to the examination of conscience that many Christians associate with reconciliation or confession.  An Ignatian examen of consciousness pays attention to our weaknesses or sins, as well as and within the broad frame of all that goes on in our consciousness – things for which we are grateful, joyful, and surprised as well.  It looks at the interior life’s ‘sum total goings-on’ as indicating where we have been and where we need to go in exterior life.


� Dennis Hamm, “Rummaging for God: Praying Backward Through Your Day,” in America (14 May 1994).





