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CHALLENGES TO OUR MISSION IN A POST-PANDEMIC WORLD 
WITH RESPECT TO ENVIRONMENTAL ISSUES 

In the West, economy has been structured in such ways that nat-
ural resources served the central economies in detriment of the 
“global South” as well as nature. Pope Francis and his seminal Lau-
dato si’ favors a different approach of integration. Such holistic views 
should also inform the missionary perspective of the Divine Word 
Missionaries. This article takes up Latin American developments of 
the buen vivir as an ethical orientation. Further, the author draws 
particularly on Hans Jonas’ proposal of an ethics of responsibility 
which includes nature and thus overcomes the dualism between hu-
man and nature. On this basis, SVD missionary commitments might 
receive a renewed motivation. 

 
Since the beginning of his pontificate, Pope Francis has called the 

world leaders’ attention to the gravity of the environmental crisis 
through his encyclical Laudato si’ (LS). His choice of putting the pre-
occupation with our common house in the center of evangelization has 
shown his wise vision that a new world, where humanity may survive, 
depends on our way of comprehending, relating to and using nature 
and its resources. The current pandemic shows that our planet has 
reached its limits and urgent measures must be taken to save it and 
also to save humanity from possible extinction. Thus, missionary 
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activity cannot be thought ignoring environmental issues, as our last 
chapters have demonstrated by making JPIC an essential part of SVD 
mission as preserving the integrity of creation is a condition sine qua 
non for humanity’s survival.1 

Pope Francis, in Laudato si’, recurs to Saint Francis and his idea of 
a universal fraternity, involving humans and all other living beings 
which he, carefully, called brothers and sisters. The pope also admitted 
failures in our hermeneutics of Genesis that favored domination and 
destruction (see LS 67), as if humans where the only creatures deserv-
ing respect or having a moral dignity. This way, Pope Francis shows 
closeness to traditions all over the world being recovered by scholars 
and evangelizers with the intention of saving humanity and its com-
mon house. 

In Latin America, we search for inspiration in the pre-colonial cul-
ture of Buen Vivir, inherited from the Andean indigenous peoples, 
among other traditions. Particularly in Brazil, Leonardo Boff 2 has be-
come a name remembered as an environmental thinker, having also 
inspired Pope Francis’s encyclical to which he contributed enormously. 
In the Amazon, we also remember Chico Mendes and his experiences 
with rubber cultivators. 

In Europe, a great many philosophers and theologians have em-
braced environmental issues in their reflections, like Hans Jonas,3 
Michel Serres4 and so many others from the Anglo-Saxon and French 
traditions as well. In Africa, Ubuntu culture, with its origins in South 
Africa, has also provided reflections in that direction. In the USA and 
Australia, many philosophers have written about environmental eth-
ics, such as those inspired by Aldo Leopold’s5 writings as a forest 
guard, in Wisconsin, and John Passmore6 and female thinkers7 from 
an ecofeminist perspective from Australia. Asia must also have its own 
environmental thinkers in spite of the fact that we, from our Western 
                                                           
1  17th SVD General Chapter, 2012, #24-25; 18th SVD General Chapter, 2018, 
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5  Aldo Leopold, A Sand County Almanac, New York: Ballantine Books 1970. 
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London/New York: Routledge 1993. 



Ozanan Vicente Carrara, SVD 

Verbum SVD 62:2-3 (2021) 

294 

tradition, do not know them profoundly. This awakening in the aca-
demic world and also of all the ecological movement all over the world 
has tried to respond to the grave threats earth has faced, despite so 
many leaders elected in last years denying scientific arguments, now 
clearly demasked by the COVID-19 pandemic. I would like to present, 
in this short space, some elements of all this rich reflection being con-
structed in so many places. 

1.  Latin-American Ethics of Buen Vivir 

There are so many ways to develop our mission in regard to envi-
ronmental issues. Among those ways, in our part of the world—the 
Latin American continent—the struggle for building an ecodemocracy 
has been present all over the countries as the strong developmental 
mentality and dominant economic model have thrown us back into the 
old extractivism of the colonial times. An imposition of a unique model 
of production, consumption and appropriation, characteristics of the 
capitalistic or neoliberal logics, has already shown its consequences 
such as inhuman poverty, social inequalities and environmental de-
struction. In this sense, pluralism and cultural diversity appear as 
partners of environmental thinkers, searching for alternative ways to 
build a local ecodemocracy or a sustainable democracy. 

A condition for such an ecodemocracy includes not only respect for 
the moral dignity of human beings but also a recognition of moral dig-
nity in natural beings. Sustainable politics and development alterna-
tives must contemplate the rights of future generations and also na-
ture’s rights. Climatic changes demand politics of control in emission 
of carbon dioxide, sustainable forms of energy, organic and familiar 
agriculture, control of pesticides used by agrobusiness and their com-
mercial promotion of genetically modified organisms instead of tradi-
tional and organic agriculture. As to mining industry, another big 
threat to environment, fresh water sources are being destroyed by big 
foreign mining companies, causing high levels of pollution in rivers, 
seas, lakes, groundwater, soil and air. This colonialist model has sur-
vived for centuries with its development turned to European and other 
north hemisphere countries’ needs, leaving a high level of destruction 
that cannot be recovered from in the next decades. This model of de-
velopment has subjected countries from the South, transforming them 
into mere suppliers of raw and cheap materials such as petrol and min-
erals to the Northern markets, the only owners of the technology of 
exploration. Statistics of 2014 show that for each US$ 1 million gained 
by a southern country, a simultaneous loss of US$ 2 million follows to 
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recover from the destruction left by mining exploitation.8 This way, 
southern countries provide a high standard of living to people in North-
ern countries, at the detriment of their environment and nature. The 
continuation of this model means a complete exhaustion of nature’s 
resources in a few decades. Thus, it is urgent to invent new models of 
organizing our societies and economies. 

The Buen Vivir ethics, so well quoted by Pope Francis in his visit to 
Bolivia,9 point to a way out in which the constant accumulation of re-
sources and the maintenance of high levels of consumption must be left 
behind. Some steps to walk in this direction pass by the decolonization 
of thought so that other models may be invented. The wealth of a coun-
try must not be measured by GDP or per capita profit as this excludes 
communitarian economies with another kind of production and prop-
erty. This model of development is not universal and it must include 
sustainability, equity and participation of all groups with their ethni-
cal and cultural differences. Bolivia and Equator have embraced pluri-
nationality and cultural diversity within a same territory as a recogni-
tion of its cultural diversity, a step important also to an ecodemocracy. 
In the last decades, a movement for the commons10 has begun to pro-
tect the common goods of humanity, disturbing governments and en-
terprises from appropriating them. All these groups and movements 
defend the principles of cooperation, conviviality, autonomy, autoges-
tion, cultural diversity and participative democracy, social appropria-
tion of the commons, solidarity, food sovereignty, reciprocity, organic 
and familiar agriculture against the principles of free competition, cen-
tralization of economy and production, importation of technologies, 
transformation of natural resources into commodities, individualism, 
privatization and unlimited extractivism. 

Several progressive Latin-American governments also invested in 
this extractivism model, thinking of getting funds for their social pub-
lic politics, but the elevation of commodity prices took them back to 
primary economy, forcing deindustrialization, making their depen-
                                                           
8  Miriam Lang, “Alternativas ao desenvolvimento,” in: Gerhard Dilger/ 

Miriam Lang/Jorge Pereira (eds.), Descolonizar o imaginário. Debates sobre 
pós-extrativismo e alternativas ao desenvolvimento, São Paulo: Fundação 
Rosa Luxemburgo 2016, 27. 

9  https://www.vatican.va/content/francesco/en/speeches/2015/july/documents/ 
papa-francesco_20150709_bolivia-movimenti-popolari.html. 

10  See Elinor Ostrom, Governing the Commons. The Evolution of Institutions 
for Collective Action, Cambridge: Cambridge University Press 2015; David 
Bollier, Think Like a Commoner. A Short Introduction to the Life of the 
Commons, Gabriola Island, BC: New Society Publishers 2014; Pierre Dar-
dot/Christian Laval, Commun. Essai sur la révolution au XXIe siècle, Paris: 
La découverte 2014. 
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dence more profound. From 2014 on, petrol, gas and coal prices fell 
52%, mineral prices fell 29% and soy beans fell also 29%, proving how 
extractivism is problematic.11 Poor states were then fined with the end 
of millionaire contracts and the ecological, peasant and indigenous 
movements were criminalized and blamed for the  failure of the neolib-
eral model. Facing that, several authors propose less power to govern-
ments and more power to society and grassroots movements, encour-
aging the creation of a common good public politics. Also, as an alter-
native, it is necessary to invent new ways of producing and distributing 
essential goods, building stronger social relations, encouraging self-ad-
ministration of local territories and strengthening socio-communitar-
ian and ethical ties of economies, avoiding excessive bureaucracy and 
centralization. 

By extractivism, we understand a model of extracting and produc-
ing raw material which does not respect nature’s cycles of renovation 
or reposition, as the level of extraction is too intense. This mechanism 
was abundantly used during the colonial exploitation of South Ameri-
can countries. This level of extraction does not aim at internal market 
consumption, but exportation, without respecting sustainability, caus-
ing the exhaustion of resources. Intensive mining, for example, is never 
sustainable as minerals are not a renewable resource. Beside the fact 
that minerals are not renewable, chemical products used in their ex-
traction process, like cyanide and sulfuric acid, are toxics and destruc-
tive to environment and human health. The mining industry also uses 
enormous amounts of fresh water, drying groundwater and building 
huge reservoirs for guarding their waste. This contaminated water 
then becomes inadequate for human and animal consumption. An 
economy oriented to exportation leads then to subemployment, unem-
ployment, poverty, and the increase of inequalities in the distribution 
of wealth, annulling local economic potentialities. 

In this context, only civil society may limit this kind of development, 
once state and local governments are players of trans- and multi-na-
tional groups, serving their interests against their countries’ needs. It 
is unnecessary to say that multinationals prefer authoritarian and 
populistic governments to favor their interests more easily. Bebbing-
ton enumerates some reasons responsible for maintaining such gov-
ernments serving foreign interests: their incapacity of surveying min-
ing activities, their arbitrary administration of public sources and com-
mon goods, a dispute between local groups of power and the need to 
favor local elites, short-term public politics, the absence of long-term 

                                                           
11  Dilger et al., Descolonizar o imaginário, 37. 
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economic planning, and the illusion of easy wealth, brought by exploi-
tation of natural resources mainly for exportation.12 

Which could, then, be the alternatives, in this context, to build an 
ecodemocracy? Among others, local thinkers propose: limits to extrac-
tivism, control of the voracity of the North over the Southern natural 
resources, which may demand less development or less industrializa-
tion in northern countries. This primary economic model turned exclu-
sively to external markets must be abandoned. Also, a solution passes 
by a diversified local economy, able of generating local employment 
and, at the same time, respecting nature and local cultures. This is 
only possible by making stronger the internal market and the local do-
mestic production. 

Is this challenge effective? Buen Vivir ethics is an effort to decolo-
nize thought and to demarketize life, resisting neoliberal economy. It 
also reacts to the modern dualism between human and nature, so char-
acteristic of Western culture since Descartes, proposing a reconcilia-
tion with nature, so-called Pachamama. Sumak kawsay (in Quechua) 
and Suma Qamaña (in Aymara), from Ecuador and Bolivia, means full 
life or life in plenitude, an ideal of harmony between the spiritual and 
the material, harmony also with oneself and with others as well as 
with mother earth. The principles of Buen Vivir affect positively also 
education and the economic and social state’s structures. From its oral 
origin, it has been translated into written tradition so that it may con-
tain the germs of a new paradigm of civilization. It has fed the move-
ments of resistance of indigenous people against threats to their cul-
ture, traditions, lands and nature. Also, local legislation has conse-
crated Buen Vivir principles in the Constitutions of Ecuador and Bo-
livia. In Paraguay, there is a tendence in linking those principles with 
the Guarani utopia of the “land without evil.” The theologian Regaz-
zoni shows four dimensions in this ethics: search for communion and 
solidarity between human beings, reconciliating interests of society 
and nature (social dimension); the society’s well-being is measured by 
capacity of preserving nature and people’s convivence with nature (eco-
nomic dimension); in the place of accumulation and concentration of 
material goods, enter cultural goods that give meaning to life (cultural 
dimension) and, finally, besides the material goods necessary for a 
good life, the spiritual well-being and the transcendence ideal are also 
important. These four dimensions interact to create a new and harmo-
nious system of convivence and reciprocity. According to Regazzoni, 
the Guarani cosmos is not ordered by an interest of utility or ex-

                                                           
12  Alberto Acosta, O Bem Viver. Uma oportunidade para imaginar outros 

mundos, São Paulo: Autonomia Literária/Elefante 2016, 79. 
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ploitation, but by a festive context of gratuity and reciprocity, where a 
relation with transcendence is important but also a relation of solidar-
ity with one another.13 

Brazilian theologian Leonardo Boff also regards the buen vivir eth-
ics as a sufficiency ethics for the whole community and not only for 
individuals. It supposes a holistic vision, integrating human beings in 
the great earth community which includes humans, air, water, soil, 
mountains, trees and animals. It demands a profound communion with 
Pachamama (earth), with the universe’s energy and with God. It is a 
permanent harmony with the whole….14 

Those Buen Vivir principles have been translated also for the Ama-
zonian reality where forest people are inspired by the spirit of cooper-
ation, solidarity, self-administration of their territories, based on ide-
als such as abundance, valorization of traditional knowledge of indig-
enous peoples, assuring nourishment and good living in their lands, a 
harmonious life without pride and vanity, searching self-sufficiency in 
food and basic goods within a collective structure of governance. 

2.  Hans Jonas’ Ethics of Responsibility 

Another inspiration to our mission in regard to environmental is-
sues may come from the Jewish tradition so close to Christian tradi-
tions. Hans Jonas (1903–1993), a German philosopher who lived in the 
USA, proposed an ethics which he believed is capable of responding to 
the problems of the techno-scientific civilization and that is also capa-
ble of reaching a universal acceptance, in the face of the dangers that 
threaten the existence, the essence of humanity, and of nature as 
well.15 Even though he searched for inspiration in the Jewish-Chris-
tian model, he looked for a foundation of his ethics in Ontology, devel-
oping it from an absolutely rational argumentation. Jonas, in his phil-
osophical project, intended to overcome nihilism as the main mark of 
contemporary thinking. He was convinced that the Being’s dignity and 

                                                           
13  See: http://www.ihuonline.unisinos.br/artigo/3441-quinto-regazzoni. 
14  See: http://correio.rac.com.br/_conteudo/2013/11/blogs/leonardo_boff/116990-o-

viver-melhor-ou-o-bem-viver.html. 
15  See of his works, Hans Jonas, The Imperative of Responsibility; id., Mortal-

ity and Morality. A Search for the Good after Auschwitz, Evanston, IL: 
Northwestern University Press 1996. See also Gilbert Hottois/Marie-Gene-
viève Pinsart (eds.), Nature et Responsabilité, Paris: J. Vrin 1993; Gilbert 
Hottois (ed.), Aux fondements d’une éthique contemporaine. Hans Jonas et 
H. T. Engelhardt, Paris: J. Vrin 1993. 
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its permanence do not depend on time and, for that reason, it imposes 
itself on him as uncontestable priority. 

Jonas thinks the question of existence and that of humanity’s es-
sence as inseparable of the techno-sciences. He blames the Cartesian 
dualism as responsible for the dissociation between subject and nature, 
limiting philosophy to what concerns the subject which, in turn, im-
poses itself on the object. Bacon, as well as Descartes, does not escape 
his criticism in what concerns the modern representation of nature. 
Thus, our philosopher searches to show the presence of finalism and 
values in nature, the fundament of which comes from the absolute 
value of Being as good in itself, the result of which is the supremacy of 
the human being in whom finality culminates. The responsibility of the 
human being towards nature gets rooted, in the last instance, in an 
ontological solidarity between the human being and nature which the 
Cartesian-Baconian model destroyed. Like many contemporary philos-
ophers, Jonas identified the center of the problem in the excessive and 
absolute valorization of the autonomous subject which began with 
modern philosophy, getting to its highest point with Immanuel Kant’s 
philosophy. Basing himself on Leibniz, Jonas shows how Being affirms 
itself constantly as a response to non-being, a possibility that threatens 
it every moment. Affirming himself in Being, the human being creates 
himself and affirms himself in an identity, as opposed to the natural 
means from which he comes. The current technique ignores, in Jonas’ 
view, the aspect of finalism that so peculiarly characterizes the human 
being. 

In his effort to approximate the human being and nature, corporeity 
gains a central place in Jonas’ philosophical project which situates it 
outside of any dualism that places the body as the tomb of the soul, 
depriving it of all spiritual dimension. The contemporary materialism 
also conceives a world totally deprived of spirituality. For Jonas, the 
human being is neither pure matter nor pure spirit, but a psychophys-
ical entity which reaches the maximum of ontological completeness. 
Matter already contains, even though in elementary forms, freedom 
and finality, characteristics that so far only were attributed to human 
beings. In his way of conceiving and proposing a new Ontology, the 
question for Being passes inevitably by the body no longer reduced ex-
clusively to the condition of res extensa, a conception that resulted in a 
nature deprived of value, but we find in this an admission that we 
share with nature the same modality of being which consists in the 
incessant activity to maintain us between Being and nothing. 

In his book The Phenomenon of Life, Jonas proposes then an Ontol-
ogy which will serve as a foundation for the ethics he will propose in 
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The Imperative of Responsibility, published in 1979. Ethics, then, gets 
rooted in the “yes” said to Being or in the refusal said to non-being. 

How does Jonas understand the ethical responsibility? Some as-
pects will help us to comprehend the Theory of Responsibility that he 
proposes. In the traditional ethics, the focus was always on the act, the 
praxis and the proximity, as everything was considered within a short-
term context. The first aspect in Jonas’ reflection is a critique of the 
notion of responsibility conceived as limited to past acts in which the 
author becomes responsible for what he has already done. The focus 
here is in the agent which is the active cause of the moral action. But 
Jonas wants to raise a responsibility towards the future of humanity, 
that is, for the survival of humanity. The powers that the human being 
acquired with modern technology put humanity in face of the real pos-
sibility of its own destruction. If the penal code charges us with what 
we have already done, how then do we impose on this acquired power 
the conscience of duty? Responsibility then sees itself put before the 
fragility of individuals and before the threats to the continuity of the 
world. In other words, it is the object itself that claims my action or the 
cause of my action is out of the subject, despite the fact that the object 
imposes itself on my power, claiming protection or being threatened by 
it. It is not the idea of responsibility which takes me to an engagement 
in favor of the object which claims my attention, but responsibility here 
comes “from the perceived right-plus-need of the object, as it affects 
the sensibility and puts the selfishness of power to shame.”16 We can 
see here another structure of the moral act in which, in the first place 
is the ought-to-be of the object and, in second place, “the ought-to-do of 
the subject who, in virtue of his power, is called to its care.” 

For Jonas, a way to overcome the current ecological crisis demands 
also an attribution of right to nature, giving to it an autonomous ethi-
cal significance. The natural things also need to be recognized as “ends 
in themselves.” He says it is a duty to preserve the conditions which 
assure the conservation of the essence of human beings. The Kantian 
categorical imperative gains in Jonas the following version: “Act so 
that the effects of your action are compatible with the permanence of 
genuine human life.”17 

There is a contradiction, for Jonas, between the attitude of wanting 
the present good from the part of the current generations, and the 
other attitude of sacrificing the future on behalf of this same current 
good. This new ethical imperative is not directed, as it is in Kant, 

                                                           
16  Jonas, The Imperative of Responsibility, 92-93. 
17  Ibid., 11. 
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towards the internal dispositions of a subject, but to the collective act, 
that is, it has as destination the public politics. 

Jonas wants then to think a notion of nature which does not exclude 
the human subject or one which does not understand him only as a 
reflexive conscience, but one that understands man from his double 
nature of res cogitans and organism. In searching to overcome the du-
alism that separates human being and nature, Jonas thinks a respon-
sibility which does not deny our freedom of using our powers the way 
it seems more adequate to us, but a responsibility that takes us to exert 
our freedom, taking into consideration all the other forms of life on 
which depends our existence. The Baconian ideal of knowledge under-
stood as “domination of nature” destroyed in its basis the possibility of 
another comprehension which would integrate human being and na-
ture, encouraging in excess man’s desire of power over nature instead 
of entrusting him with the guard and with the responsibility for na-
ture. It is urgent to change one’s stand before nature! 

Ethics has two aspects: the rational fundament of ought (objective 
aspect) and the psychological fundament of the capacity of influencing 
the will (subjective aspect). Even though the philosophers have occu-
pied themselves much more with the first one, the second one is no less 
important, and both complement each other. The ethical appeal sup-
poses a welcome from the part of the one who receives it, that is, it 
supposes a feeling which influences the will. Jonas calls our attention 
to the claim of the object towards us and not simply to the fact that it 
is the object of our choice or interest. A mere “emotional recognition of 
the dignity of the object” is not sufficient, but it demands also a feeling 
of responsibility “which binds this subject to this object, will make us 
act on its behalf.”18 Only this feeling is able to produce in us a necessary 
disposition to engage us in favor of the object existence. 

Jonas’ ethics does not limit itself to the thinking of a responsibility 
for the continuity of human nature, but also teaches us that existence 
is only possible through the coexistence between human nature and 
extra-human nature. If we understand his critique of the traditional 
ethics, accusing it of anthropocentrism, we will understand why his 
ethics could not incur the same mistake. This way, nature gains, in his 
ethics, its own dignity and claims a limit to the illimitable power that 
technology gave to man over it. This does not mean that his ethics is a 
natural ethics, but that it supposes a constant self-improvement of 
man to the point that he has to reconstruct the idea of humanity. 

The best examples of this non-chosen responsibility are, according 
to Jonas, the parental and the political responsibility. Responsibility 
                                                           
18  Ibid., 90. 
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means that “responsibilities encompass the total being of their objects, 
that is, all the aspects of them, from naked existence to highest inter-
ests.”19 In the parental responsibility, “the child as a whole and in all 
its possibilities, not only in its immediate needs, is its object.”20 Jonas’ 
next argument compares parental responsibility to the public person’s 
responsibility. The simple birth of a child implicates a responsibility 
for the continuation of an existence in an indeterminable future as the 
newborn is incapable of subsisting without the help of another. In the 
same way, the political responsibility has as its aim the development 
of human beings. Thus, in both cases, we are before a responsibility for 
the preservation and perpetuation of fragile and vulnerable beings who 
invoke us in an imperative way. But the political responsibility—dif-
ferently from the parental responsibility which terminates when the 
child acquires autonomy—has no end term despite the fact that it has 
to cope with more consequences. That means that we are today in face 
of a responsibility with an entirely new content as it is turned to the 
future in the sphere of political action and in the moral sphere as well. 

3.  Conclusion 

As missionaries, we must act in environmental issues, transforming 
this into an essential part of our mission as we depend, for humanity’s 
survival, on the care of our common house. For this, we must join eco-
logical movements, indigenous and ethnical minority groups’ move-
ments, landless people’s movement, groups of familiar and traditional 
agriculture, movements of resistance to mining exploitation, acting 
with them in a struggle for a new world, being prophets of this new 
world. Our schools, universities and communities must also be a space 
for developing environmental education for people we are working 
with. 

At the international level, Vivat21 must take action strongly with 
other NGOs to put pressure on enterprises from European and North 
American countries, from Japan and China as well as on developing 
countries’ companies, to diminish their ambitions over the Southern 
countries’ natural resources, to respect human rights of native peoples, 
to repair natural disasters caused by their companies, to denounce 

                                                           
19  Ibid., 101. 
20  Ibid. 
21  “Vivat International” is an NGO with a strong SVD participation and thus 

is understood as a missionary commitment. See https://vivatinterna-
tional.org. 
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their violations of human and natural rights in international media 
and the United Nations. 

Lastly, it is more than ever necessary to reinforce the Steyler Bank 
ethics’ code to not accept money from investors from mining industries 
or companies using slave workers from poor countries or causing big 
environmental disasters. 
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und Natur überwindet. Auf dieser Grundlage könnte das missionarische En-
gagement der SVD eine neue Motivation erhalten. 

En Occidente, la economía se ha estructurado de tal manera que los re-
cursos naturales han servido a las economías centrales en detrimento del “Sur 
global” y de la naturaleza. El Papa Francisco y su seminal Laudato si’ favore-
cen un enfoque diferente de integración. Estas visiones holísticas también 
deberían informar la perspectiva misionera de los Misioneros del Verbo Divino. 
Este artículo retoma los desarrollos latinoamericanos del buen vivir como 
orientación ética. Además, el autor se basa particularmente en la propuesta de 
Hans Jonas de una ética de la responsabilidad que incluye a la naturaleza y 
supera así el dualismo entre lo humano y la naturaleza. Sobre esta base, los 
compromisos misioneros de la SVD podrían recibir una motivación renovada. 

En Occident, l’économie est structurée de façon telle que les ressources na-
turelles ont été mises au service des économies du centre au détriment du 
« Sud global » périphérique aussi bien que de la nature. Le Pape François et 
son important Laudato si’ soutient une politique d’intégration différente. Une 
telle approche holistique devrait aussi façonner la perspective des mission-
naires du Verbe Divin. Cet article reprend les développements latinoaméri-
cains du buen vivir comme orientation éthique. D’autre part, l’auteur s’inspire 
particulièrement de la proposition fait par Hans Jonas d’une éthique de res-
ponsabilité incluant la nature et dépassant ainsi le dualisme entre l’humain et 
la nature. Une telle approche devrait fournir une motivation renouvelée aux 
missionnaires SVD. 
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