REPORT ON PARALLEL SESSION B
Research and Training on Catholic Social Doctrine:
New Topics, Gaps and Opportunities

1. PRELUDE: THE ART OF SYNODALITY

Before reporting on the extraordinary content shared in our session, it is
important to affirm the gifts received—by both speakers and participants—from
the synodal process.

After the opening prayer, we explained the method, inviting all to adopt the
dispositions for attentiveness to others, especially the stirrings of the Holy Spirit.
To integrate the learning as prayer we also introduced a moment of silence after
each speaker. This proved particularly important, confirming a sense of holiness
to the integrity of each presentation, while facilitating the liminal reflection for
unexpected connections to be formed.

One participant remarked that the process unfolded “like a Picasso painting,”
with ideas individuated yet placed into juxtaposition, revealing truth greater than
the sum of the disparate parts. Several remarked that the silence in-between
speakers provided the pause to linger on key words or themes, and so to
appropriate what had been spoken at a difference frequency.

As the moderator managing time, | had the privilege of watching people’s faces
during the silent reflection. | withnessed in those gathered a relishing of
contemplation, marked by serenity, appreciation, longing, and joy. The
experience as a whole, from my view, forged a sense of community—a liturgy
from listening together prayerfully to generate the readiness for sharing lessons
and implementation.

2. OVERVIEW: INTEGRATING THEMES

An initial point of synthesis is that the presentations enhanced and, in some
cases, challenged, our conventional understanding of “integral human
development” by recognizing the inherent complexity of the person, and the
complexities of this time. Formed and sustained by the social doctrine of the
Church, integral development is usually understood as a unity respecting the
body, mind, heart and soul of the individual and community. In our session, this
premise of integral was extended to what we could call “integral spiritual
development,” “integral development with victims, the stigmatized and

enslaved,” and “integral development with other religions, cultures and species.’

i

The key feature for this expansive understanding of integrality involves “closing
the distance between the head and heart.” Indeed, the causes for empathy were
repeatedly evoked, as were the “disintegrating” consequences from the inability
of society and its individuals to undertake prevention, exercise prudence based
on readily available knowledge, or protect the most vulnerable. While our
imaginations may well see the profound interconnections of our integral reality,
the motivations and skills for responsibility—for “response-ability”—are often
missing.
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4. CONVERSATIONS IN THE SPIRIT—PART ONE

After the presentations, we paused and then re-grouped for the first opportunity
to share insights from participants. In the synodal model, we attempted to keep
comments brief so as to generously welcome as many voices as possible. We
also returned to moments of silent reflection. What emerged included:

An appreciation for the holistic quality of the presentations, which “moved-in
and moved-out” to highlight the interior and exterior dimensions of the social
doctrine’s integral development.

As noted earlier, one participant likened the session to the experience of a
Picasso painting; another spoke of a kind of musical harmony in which each
presentation was a unique instrument that together produced inspiration.

The need, desire and longing for education and formation were introduced by
various participants, with several underscoring spirituality as the essential
foundation for cooperation and collaboration.

. Many expressed a deep resonance with Father Groody’s process of
interior formation to address disorders of the heart and society.

With its capabilities, the FCAPP was encouraged to organize events for
leaders, using the gifts or models developed in individual chapters, to link
“theory with practice.”

. Two related aspects were highlighted. One is the need to not only draw
on theory, but to apply the academic and theological resources toward
renewing it—especially by harnessing the insights of Magnifica
Humanitas. The other is preparing and disseminating practical materials,
including educational modules for universities and implementation
manuals for boards, executives and managers.

. The chapter in Turin also shared a distinctive approach to integral
development, drawing on experience with what might be called “an
integral space” where charity and philanthropy contributed to the social
cohesion and artistry from within a newly recognized “world heritage site.”

. A proposal was also made for FCAPP to use its resources to evolve a
“Purpose-based Measure” for business. Many entrepreneurs, and small-to
mid-sized businesses operate with values inherently aligned with the
social doctrine. Meeting these leaders and executives “where they are,”
means making the principles of the Church’s social teaching more
accessible, and measurable.

Given the many worthwhile projects already underway within the Church’s
synodal journey and its many applications of the social doctrine, one
participant suggested that we would benefit from a shared database of existing
programs. Not only eliminating duplication, this would also ease the difficult
start-up burden for what we otherwise believe to be original initiatives.

A core puzzle, still unaddressed, is the lack of conviction within institutions and
among individuals to convert what the social doctrine teaches into action.
Some people despair of change. Some are distracted by other priorities. Some
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are now suspicious of expertise, even when founded on both science and
common sense. Some are, as Pope Francis repeatedly noted, paralyzed by
indifference. Even when we have consciousness of preventable catastrophes,
or understand the scale of human suffering (as in child exploitation), the actual
stirrings of conscience to enact change remain hesitant or absent

The impetus for conversion in its spiritual sense points to recovering the
Incarnation of Jesus Christ, changing our own lives as human beings adopted
through Christ into the life of the Trinity. Recovering this sense of life in its
fullest meaning and potential unlocks the social beatitude of the Church’s
doctrine. Collaboration becomes communion; theology becomes practice;
Creed comes to life in the everyday; wisdom and hope become touchstones
for intergenerational transfer.

The conversation in the Spirit also surfaced another insight. The safety we
created in praying together provided an assurance of dignity to participants—of
a safe space to express insights or concerns not yet fully formed. Experiencing
the safety born of mutual respect and respectful listening was noted as a
tangible sign of grace.

5. CONVERSATIONS IN THE SPIRIT—PART TWO

After pausing again in silence, we began an exchange in which we sought new
patterns, or experienced the Holy Spirit stirring new possibilities in the words we
had listened to others speak. Five such patterns emerged, with implications for
what may be needed next:

i. Education and Formation of the Heart: To close the distance between
head and heart, and to bring consciousness to action from conscience.

. Beyond pedagogical frameworks and tools, this process involves
helping persons to discern and form their personal vocation within the
context of career, training, and dreams.

. In all our educational programs, including future conferences, the
opportunity is to first apply social teaching as spiritual teaching—using
the doctrine to order the heart and sanctify interior dignity before
imagining or practicing solidarity and the common good.

. As a system of principles, we imagine using the social doctrine to
develop an “ecology of the heart,” encompassing past, present, and
future through the Sacred Heart of the Incarnation.

. One undervalued resource for forming and educating hearts in the
social grammar of the Church is the witness of the saints. In their
vocations and missions, the saints often addressed dilemmas
remarkably similar to our own, innovating solutions that serve as a kind
of social doctrine GPS for our times.

. Echoing Magnifica Humanitas, human flourishing cannot be reduced to
technological fulfillment. The human heart is ordered toward God, so
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that Augustinian restlessness becomes the baseline against which all
social dysfunction is measured.

i. Collaboration and Eucharistic Communion: To close or bridge the gaps
caused by loneliness, isolation, parochialism, or ideological exclusion.

. Genuine integral development is a creative complexity, encompassing
the interior potential bestowed at Baptism, social relations, the most
vulnerable of our sisters and brothers, and the earth God entrusted to
humanity for stewardship, creation, and recreation.

. Given the prevailing dominance of transactional and utilitarian
calculation, a more radical integral development is needed—one that
includes those on the margins, such as persons with mental iliness,
those entrapped in human trafficking, and those often unseen who care
for them. Pope Leo teaches that the "Church actively participates in the
processes by which society grows and is organized, and she offers her
own contribution to the creation of a more just and fraternal society"
(MH 19). The Holy Father's emphasis on subsidiarity is important in that
inclusion becomes defined by participation, creating a solidarity
horizontally by many hands rather than through top-down hierarchies.

. In the synodal silence there also emerged appreciation for the
Eucharistic dimensions of solidarity, subsidiarity, and the preferential
(kenotic) option for the most vulnerable. The social doctrine is
sacramental as well as spiritual.

iii. From Consciousness to Conscience—Removing the Barriers to Action:
To break-through society’s addictions to distraction or indifference so as to
animate moral purpose and action.

. Speakers identified the structural dimensions of the problem, showing
that we already know enough to prevent suffering without yet using this
knowledge to change behaviours or policies. The prudence for
proactivity falters, causing all-too frequent preventable tragedies with
untold harms. Conversion is missing in that knowledge has neither
touched conscience nor activated the systems of prevention that are
proven to be less traumatizing and less costly..

. In Bernard Lonergan's theological method, persons and communities
can become paralyzed when imprisoned in the logic of their own biases.
Lonergan's remedy is essentially to walk in the shoes of a diverse other
—assuming their stance, perspective, and dreams—so as to recover our
own capacity to see and respond with authentic common sense. This
risk of seeing differently was discussed experientially, as part of youth
formation to reorder the desires of the heart. It was also an implicit
dimension of going-out to bring the social doctrine into diverse sectors
of human reality, while bringing-in the wisdom of other contexts to
enrich the Church's moral principles for harmony, peace, and integral
development.
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. Pope Francis did not castigate indifference as a moral failing, but
described an incapacity for compassion caused by society's concussive
demands for individualism, consumption, ceaseless information-
stimulation, and invulnerability. The Holy Father called for a "culture of
encounter," which inspired the Church's synodal journey and has since
been affirmed in the peace-building guidance from Pope Leo XIV.
Having grown together through encounter and synodality, the
Foundation's task is now to embed these dispositions and experiences
within its existing programs.

iv. Weeping as well as Dreaming—Engaging Vulnerability: To bring the
intelligence of the heart to bear on our social dilemmas and possibilities—
to be the “thinking heart” of the Church’s social doctrine.

. As important as facts and analysis are, the realities we seek to
understand or resolve too often require human connection rather than
strategic resolution. We must of course challenge and change what St.
John Paul Il called "the social structures of sin." But we also need to
accept that our inadequacy or impotence in the face of unprecedented
“polycrisis” are not excuses for despair. In God's reign, our broken
hearts and authentic mourning are also a locus of grace and beatitude.

. Entering the human agony of preventable social catastrophes, human
trafficking, the stigmatization of mental iliness, the extinction of other
species, helps stir-up a solidarity from below. As members of the FCAPP,
we are among society's elites. Connecting with tears to those who
suffer, and allowing our own hearts to be broken by their wounds,
engenders the humble accompaniment that lies at the heart of
synodality.

. Paradoxically, this heightened capacity to experience the suffering of
others stretches the horizon for dreaming. Reflecting on the plight of
migrants in MH, Pope Leo recognizes that the dreams of persons
displaced by war or dehumanizing social conditions are constitutive of
their dignity. Pope Francis made a similar point in Querida Amazonia,
asking the Church to participate in the dreams of peoples and cultures
wounded or denied dignity through colonization or globalization.

. It was also recognized that youth, in their isolation and dependence on
technology, have in many cases ceased dreaming. Reformulating
curriculum around the social doctrine to offer a "School of Dreams"
would be especially fitting in contexts of war or reconciliation, inviting
the disarming of hearts, words, habits, and social ethos.

v. Retrieving the Past to Renew the Future—The Liminal Work of Waiting
and Experimenting: To fulfill the obligations and expectations for
intergenerational transfer of faith, hope and love.

. The work of the FCAPP is to interpret the signs of the times, drawing on
the precepts and wisdom of social teaching—and especially Centesimus
Annus—to lay the groundwork for a future that is ever more human.
Society today suffers from moral amnesia, so ceaselessly distracted by
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new information that it is often unable to mine the wisdom of experience
and memory. Pope Leo's methodology in MH is instructive. The Holy
Father reviews with fresh insight the key movements that gave
expression to the Church's social doctrine and, in that unfolding,
prepares new ways of interpreting the complex challenges posed by Al
and humanity's polarization.

. Beyond its Magisterial teachings, the Church holds a largely untapped
resource for creative renewal in its saints. More than mere historical
figures, the saints—in communion with our time—provide dynamic
examples of social innovation, problem-solving, and participation in the
Holy Spirit's work of consecrating human work and community
development. FCAPP's projects would be enriched by drawing on saints
who navigated similar challenges or cast seeds that bore fruit in integral
human and social development.

. Mining the past becomes part of laying the ethical foundation for the
future. Two tracks were highlighted: exercising the intergenerational
transfer of familiarity and practice with the Church's social doctrine; and
strengthening inter-religious and intercultural exchange through which
the social doctrine builds bridges for integral disarmament and peace.
Using MH as a starting point, there is an opportunity to interrogate the
future—asking the next generation what they need the social doctrine to
become in order to secure their dignity, freedom, subsidiarity, and
common good.

6. TRAJECTORIES FOR FUTURE REASEARCH AND ACTION:

The conversations in our session were generative rather than conclusive—which
is as it should be in synodality. What follows are not resolutions but trajectories to
explore from the patterns that emerged. These are offered to FCAPP and the
broader Catholic social teaching community as invitations for next steps.

i. Develop an Integrated Formation Program for the Heart —The
most consistent theme across presentations and conversations was
the gap between knowing and doing—between consciousness and
conscience. Closing this distance requires formation rather than only
more information. A near-term priority for FCAPP is to design and
pilot an integrated formation program drawing on contemplative
practice, the discernment traditions, and the social doctrine as
spiritual teaching. Applicable at multiple levels—conferences,
chapter events, university modules, and leadership retreats—such a
program would place the ordering of the heart prior to, and as the
condition for, effective engagement with social and economic life.

ii. Harness the Saints as a Living Resource— The saints emerged in
our session not as pious decoration but as a largely untapped
treasury of social innovation. The concrete next step is for FCAPP to
develop a curated resource—perhaps organized as a thematic or
liturgical calendar—that maps the witness of saints to the specific
challenges of our time, including integral ecology, mental health,
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human trafficking, intergenerational justice, and economic solidarity.
Developed collaboratively across chapters, this would serve both
formation and research as a shared contribution to the field.

Build a Theory of Change for the Social Doctrine— Several
participants identified a structural deficit, noting that the social
doctrine is rich in principles but underdeveloped as a theory of
change. The problem runs deeper than implementation. As our
session made plain, the tragedies most demanding of our attention
are not caused by ignorance. The data exists, as do models of
prevention, remediation and care. What is missing is the conversion
of knowledge into conscience, and the conversion of conscience into
the systemic action required for prevention.

This is the gap that most urgently needs a theory. Pope Francis
identified its anthropological root as not wickedness, but the
outcome of the techno-bureaucratic numbing of compassion. This
suggests that closing the knowing-doing gap is not primarily a matter
of better argument or more data. Instead, it requires a pedagogy of
encounter, an ecology of conscience, and institutional structures that
make prevention the default rather than the option or exception.

A near-term priority for FCAPP is to sponsor a working group—
drawing on theologians, social scientists, ethicists, and practitioners
—to develop this theory of change. The focal questions include: What
are the specific barriers—psychological, institutional, cultural, and
spiritual—that interrupt the movement from awareness to action?
What does the social doctrine, enriched by Magnifica Humanitas and
the synodal experience, offer as remedy? And what models already
demonstrate that the gap can be closed? The output would serve
FCAPP's internal program development, inform its engagement with
policymakers and business leaders, and contribute to the broader
field a distinctively Catholic account of why moral knowledge so
often fails to become moral action.

Create a Shared Database of Programs and Initiatives— The
proliferation of valuable work across FCAPP chapters, Catholic
institutions, and allied organizations remains largely invisible. A
practical near-term step is to establish a searchable database of
existing programs applying Catholic social doctrine from across
education, business, ecology, health, and community development.
This would reduce duplication, accelerate learning, and make the
collective impact of the field visible in ways that can inform
conscience and attract collaboration.

Develop a Purpose-Based Measure for Business— Many
entrepreneurs and business leaders operate with values already
consonant with the social doctrine but lack the language, framework,
or institutional connection to name and deepen that alignment.
FCAPP could convene a small working group—including economists,
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ethicists, and business leaders from within its network—to prototype
a measurement framework grounded in the social doctrine's
understanding of the firm as a community of persons oriented toward
the common good. Meeting these business leaders in their milieu
and on their terms means making the principles of Catholic social
teaching both more accessible and more accountable..

vi. Launch a "School of Dreams" for Youth— Building on the
recognition that dreaming is core to human dignity, FCAPP may form
or sponsor a "School of Dreams.” Such an initiative, with a curriculum
and pedagogical framework rooted in the social doctrine, may be of
particular value for young people in contexts of disillusionment,
technological isolation, conflict, or post-conflict reconciliation. The
pedagogy would integrate contemplative practice, encounter with
the saints, engagement with vulnerable communities, and the
cultivation of social imagination as a spiritual discipline,. All of this
forming the very capacity for dreaming that technology and isolation
have all too often suppressed.

vii. Interrogate the Future on Behalf of Future Generations Inspired by
Magnifica Humanitas and the session's reflection on
intergenerational transfer, a longer-horizon trajectory is to develop a
methodology for "future-facing discernment.” The key questions
relate to not only to what the social doctrine says to our time, but
what future generations will need it to become. Drawing on
emerging utilitarian and philosophical work on the interests of
generations centuries into the future, FCAPP could sponsor a
research and dialogue initiative that places the unborn and the not-
yet-formed at the centre of our moral imagination, grounding present
action in the obligations of hope.

7. CONCLUSION:

Reflecting the synodal “conversation in Spirit,” we participants in Session B
allowed ourselves to respond to inspirations from what others shared. Our task
was neither for productivity nor for a to-do list. Instead, we gathered prayerfully,
learning as much from our vulnerabilities as from expertise. At this point, | also
need to note—and apologize in advance—for mistakes or misrepresentations in
this no-doubt incomplete summary. I’'m honoured to have been entrusted with
the responsibility for moderating this session. And I’'m very grateful to the
speakers, for their care and diligence in preparing for the Parallel Session, and to
Danielle Morin, who, after helping us prepare for this work, accompanied us
step-by-step in prayer.

John Dalla Costa | June 8, 2026
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