THEME 3:
UNCONCERN FOR THE MISERY OF THE POOR IS A REJECTION OF THE GOD OF THE COVENANT
TEXT:

Amos 1-9  (For community meeting: Amos 6,1-14)


BIBLICAL KEY
1. HISTORICAL LEVEL

1.1. The dynasty of Jehu - Jeroboam II

The throne of the Northern Kingdom, during more than two fifths of its existence, was governed by monarchs of the dynasty of Jehu. The kings of this dynasty were characterized by long reigns (on average, more than 20 years, except for the last of the line, Zechariah, who was assassinated), in contrast to the reigns of the preceding kings (average: 10 years) and those of the last Israelite period (average: 5 years).

During the rule of Jehu and his descendants, Israel lived under two different situations, in two periods which more or less correspond to the successive halves of two centuries. During the last 50 years of the 9th c., the Northern Kingdom was in a weakened condition. The blood-bath carried out by Jehu, along with mounting military pressure from Damascus, led to a situation at the end of this period, during the reign of Jehoahaz, when Israel was left with only fifty horsemen with ten chariots and ten thousand foot soldiers (2 Kgs 13:7). Moreover, the coup of Jehu has failed in its twofold objective reestablishing Yahwism in society and in worship. In society, the same injustices common in Omrid times continued. Many prophetic condemnations which 2 Kings assigns to period of the descendants of Omri, should perhaps be situated during the years of Jehu and Jehoahaz. Nor was worship cleansed of syncretism, since, for example, Jehu paid tribute to Assyria, which entailed the recognition of the gods of that country.

Assyria's advance into the West around 800, under Adad-nirari III (810-782), was short-lived, since the Empire had to deal with the power of Urartu in Armenia. This left Israel in the favorable position of being able to assert its sovereignty because of the weakness of Damascus, although the Northern Kingdom still had to face sporadic invasions from the East and from Aram and Ammon against Gilead (Cf. Am 1:3,13).

Hence, around 800, Jehoash was able to conquer Ben-hadad of Damascus and also to oblige Judah to remain in the political orbit of Israel. Thus began a period of prosperity that continued throughout the long reign of Jeroboam II of Israel: "a savior who freed [Israel] from the hands of Aram" (2 Kgs 13:5).

1.2.  The "strongholds": imperialism and construction

An epoch of reconquests in the Transjordan began: Karnaim and Lodebar (Am 6:13) were returned to the hands of the Israelites who under Jeroboam, extended their sway over a territory ruled until then by Aram and Moab: "He restored the boundaries of Israel from the entrance of Hamath as far as the Sea of the Arabah, according to the word of the Lord, the God of Israel, which he spoke by his servant, the prophet Jonah, son of Amittai, from Gath-hepher" (2 Kgs 14:25; cf. Am 6:14).

The re-establishment of borders was not the only pillar of Israel's security during this period. Also serving to create a sense of calm against external threats was the building of "strongholds" or "palaces." These terms refer to the most secure parts of a city or of a royal residence. This made them apt places for guarding the treasures that cam from a prosperity that was linked to an intense internal and external commerce.

Thanks to its exploitation of the mines of the Arabah and to its commerce with Phoenicia, Arabia and the Red Sea, there was a growth in international traffic that brought back to Israel a prosperity that had been lost since the days of Solomon. Among the indicators of the thriving internal commerce of the day, the following items are mentioned in Amos: an uncontrollable greed for financial gain (8:5a) that would brook no limits (8:5b), an abundant production of consumer goods: exquisite wines (5:11b) and first-class meats (6:4), a flourishing construction of numerous splendid buildings (3:15b; 5L11; 6:8) adorned with luxurious interior furnishings (3:12b; 6:4a), the appearance of new musical instruments (6:5). Worship shared in this opulence, with costly offerings (4:4-5; 5:21-22) accompanied by splendid songs (5:23).

1.3. The dark side of prosperity

1.3.1. The corruption of the House of Joseph
A greater quantity of goods does not automatically assure their better distribution. Often enough, even in our own day, as in 8th-century Israel, the opposite is true.

The lust for gain, united with consumerism and a search for entertainment by the ruling class of Israel, led to a lack of solidarity with those least protected in the social system, such as those mentioned in Amos 2:6-7: the just (cf., 5:12), the poor (cf. 4:1, 5:12, 8:4,6), the weak (cf. 4:1, 5:11, 8:6) and the lowly (cf. 8:4).

Fundamentally, it was a matter of small impoverished farmers who, because of financial difficulties and grave calamities, found themselves at the mercy of money-lenders who took away their lands, their foods and their liberty.

In the structure of society, Canaanite practices prevailed. Even Israelite judicial institutions served to cover these crimes with a mantle of legality: the City Gate, which was the traditional seat of justice, became a place of injustice (5:10), and the fruit of justice turned into gall and wormwood (6:12b).

1.3.2.  Religious legitimation for this: "Election"
Worship, too, served this masking of injustice. Yahweh was conceived of as the God of the dynasty.  Bethel was regarded as "the king's sanctuary and a royal temple" (Am 7:13). Election became a source of security, legitimizing an unjust order. God's past favors on behalf of the weak were forgotten and replaced by arrogance; the search for God (5:4) was transformed into a search for one's own likings (4:5b).

There was a longing for the "Day of Yahweh" (5:18), understood as a salvific intervention that would fulfill the expectations of the ruling class and definitively confirm the self-conceit of Israel's notable men as the first of the nations (6:1b) superior to those of Ethiopia, Philistia and Aram (cf. Am 9:7). Even so, their religious feasts, which are celebrated so solemnly, are barely tolerated because they are a hindrance to commerce and wicked gain.

1.4. Amos, the Farmhand

The place where Amos exercised his prophetic ministry was in the Kingdom of the North, certainly in Bethel (7:10-17), very likely in Samaria (3:9, 4:1, 6:1) and perhaps also in Gilgal (5:5, 4:4). But his place of origin was Tekoa, in a rural area of the kingdom of Judah which, as we mentioned above, was under the Israelite sphere of influence. This 'foreign' character of the prophet appears not only in the opening verse of 1:1, but also in the scornful words of Amaziah to Amos in 7:12, bidding him to be off to his own land of Judah, to earn a living there.

As for Amos' social status, there are not enough data to determine clearly whether he was a small farm owner or a hired hand. In any case, he seems to have made some trips north to buy and sell cattle and to dress sycamores, which did not exist in the environs of Tekoa.

Perhaps this itinerant lifestyle provided his awareness of the international situation, of which he mentions several events: the conquests of Jeroboam II in the Transjordan (6:13), Damascene and Ammonite expeditions against Gilead, and above all the threat of deportations. These deportations do not seem to be attributed to Assyria, which never appears in the prophet's preaching. On the contrary, this threat, which is leveled primarily against Damascus and Ammon (1:5,15) and will probably touch Israel as well (4:3, 5:27), is probably attributed to Urartu, which had already inaugurated the era of deportations.

The time during which Amos exercised his prophetic activity was short: less than a year, according to the notice in 1:1, "two years before the earthquake." Although the frequency of seismic events in the region does not allow us to pinpoint a precise date, this perhaps refers to the earthquake that had its epicenter in Hazor, around 760 BC.

1.5. Re-readings of Amos

1.5.1. In the time of Josiah (2nd half of the 7th century)
A first re-reading of the prophecy of Amos is linked with concerns of the era of Josiah and includes such texts as 1:2, 3:14ba, 4:6-133, 5:5b-6,8-9, 9:5-6 and probably also 1:1ab,1bb, 5:5c,13-14, 6:2,6b,9-11, 7:9-17, 8:3-14, 9:7-10 (although some authors attribute this last group to the immediate disciples of Amos in the 2nd half of the 8th c.).  The centralization of worship appears in the condemnation of many places of worship, in keeping with the data offered in 2 Kgs 23, where such places are mentioned expressly, e.g., Beersheba (23:8) and Bethel (23:15-18) and the high places of the cities of Samaria. The mention of the earthquake in Amos allow us to connect it with events that took place in the Northern Kingdom. In Amos 7:10, the condemnation of Jeroboam, king of Israel (an appositive phrase showing that the viewpoint of these words is that of the Southern Kingdom), is updated with the death of his son (7:17) at the hands of Shallum (cf. 2 Kgs 15:10). There is already an awareness of the consequences of the deportations of Tiglath-pileser III. The words of Amos are understood in the light of the Assyrian invasion as a fait accompli, and a response on the fate of the Northern Kingdom is given in the light of Shallum's revolt.

1.5.2. After the fall of Jerusalem
The words of Amos were taken up again during or  after the Babylonian exile, adding words of hope (5:22 ff.; 9:11-15). But this hope is conditional, as opposed to the judgment of God that has already overtaken other peoples such as Tyre and Edom (1:9-12), the Samaritans (5:26; cf. 2 Kgs 17:30) and also Judah (2:4-5). Worship during the exile is justified (5:25) and there are repeated reflections on the lot of prophecy and of the prophet (2:10-12; 3:7; 8:11-12) as interpreter of the designs of Yahweh on the whole people ("the whole family" cf. 3:1) in its history "in the days of Uzziah, kin of Judah, and in the days of Jeroboam, son of Joash, king of Israel" (1:1 b).

2. LITERARY LEVEL

2.1. Vocabulary of urban construction.

The building of "fortresses" (Hebrew 'armôn, also translated "stronghold," "castle," "palace," "citadel") is so characteristic of this era, that more than a third of the uses of this word in the Hebrew text of the Bible appear in Amos (Am 1:4,7,10,12,14; 2:2,5,; 3:9,10,11; 6:8). Besides this, other terms connected with buildings appear.

Among them, a relevant place goes to "house" (bayith ), referring to a material building, but also assuming other connected meanings.

As a material building meant to serve as a human dwelling, the term appears many times in Am 6:9-11 and in 3:15. In the last case, as in 5:11, it refers to luxurious dwellings. In 5:19 it appears as a building that offers a deceptive protection: "as if a man...if he got indoors, should lean his hand on the wall and be bitten by a snake."

From this primary sense, the term came to signify a "temple," a place where God dwells: Am 2:8. In Am 7:13, the temple of Bethel [house of El] itself is designated as a "house of this kingdom"

"House" also appears in place-names, such as "Beth-eden" (house of pleasure: 1:5) and Beth-el ("house of God": 3:14; 4:4; 5:5-6; 7:10,13), where the place itself is also the seat of a sanctuary.

But "house" also embraces society as a whole, in the expressions, "house of Israel" (3:1; 5:3,4,24; 6:1,14; 7:10; 9:9), "house of Jacob" (3:13; 9:8) and in the less frequent "house of Joseph" (5:6) and "house of Isaac" (7:16). Finally, "house" designates the rulers of a society: "house of Hazael" (1:4) and "house of Jeroboam" (7:9).

 
The common characteristic of all these "houses" is that they offer protection and security. Hence, there is mention of their "walls" (1:7,10,14; 7:7), "bars" (1:5) and of other terms that point to a "stronghold" (3:11; 5:9).

But this "protection" is illusory. Amos repeatedly announces the ruins of buildings (6:11; 9:1), which only harbor bones, corpses (6:9-19; 8:3), mourning and bitterness (8:10). As for the luxurious furnishings found in them, Amos indicates at each step that they are the fruit of rapine and violence (3:9-10).

2.2. Literary genres: oracles against the nations; "hear ye's"; "woes"; visions.

The heterogeneous texts of the book of Amos have been organized by the redactors into four great blocks that are developed between the material of 1:1-2 and 9:11-15: oracles against the nations, three "hear this word" passages, three "woes" (one would presumably have to add one in 5:7); and five visions.

2.2.1. Oracles against the nations
Setting aside the differences that exist between the oracles that should be assigned to the redactors (Tyre, Edom and Judah) and those that are authentically the prophet's (Damascus, Philistia, Ammon and Moab -- which are more ample, because they concretely express the nature of the overall chastisement and end with a "says the Lord"), we can find the following structure:

a) The word of Yahweh, together with a generic mention of the crimes

b) A particularized mention of the crimes

c) The destruction of buildings and "strongholds" by fire.

The drift of this form seems to be an adaptation of rituals against enemy countries, found in Egyptian and Hittite texts proscribing their enemies. In Amos, however, this ritual is carried further with the mention of the crimes of Israel. The far more detailed statement of these crimes aims at show that Israel has renounced its "election," since its crimes have placed it in the same situation as other peoples.

2.2.2. "Hear this word"
The three brief "hear this word" statements of Amos have been added to by later redactors. The prophet addresses these statements to a group of persons or to a whole people in the second person plural, in order to demand of them an accounting for their actions in  response to their "election," and he states that as a consequence of their infidelities to that election, Israel has come to hold a place worse than that of those other peoples. On the basis of "these words," the author aims at introducing a funeral lament. Hence we see a growing progression in the degradation of the interlocutors: families-cows-virgin-fallen house.

2.2.3. The Woes
The woes are funeral lamentations. The initial woe is followed by the mention of the addressees against whom the prophet inveighs (at the beginning, in the third person, as if they had already died). The prophet spells out their sin, states Yahweh's response to this sin and hence, their imminent ruin.

2.2.4. The Visions
The visions, too, are amplified by the redactors. Their essential elements are: a) a form of the verb "to see" -- "This is what the Lord gave me to see" (7:1,4,7; 8:1), or, in the fifth vision, "I saw the Lord" (9:1) -- which describes the object of the vision, beginning with the word "behold," and b) a chastisement which sometimes needs to be explained, although in the first two visions the chastisement is not carried out because of the prophet's intercession. In these visions there is a gradual build-up to the final chastisement for the people.

3. THEOLOGICAL LEVEL

3.1. A worship that masks injustice

Only two verses of the book of Amos launch into a polemic against false gods, and of them, only 5:26 ("and you shall carry off your 'king' Sakkuth, and Kaiwan, your star-god, the images that you have made for yourselves"), refers to the religious practices of the Kingdom of the North, whereas the idols of Judah are referred to as "Lies," in 2:4-5. In the remaining verses, including 8:14, where the prophet mentions the "guilt of Samaria," "your god, Dan" and "the way to Beersheba," he seems to be referring to aberrant forms of Yahwist worship.

Throughout the book, the cultic polemic is directed against a kind of Yahweh worship that had turned Him into a strange God: "and in the house of their God they drink wine bought with fines they imposed" (2:8). Only in two passages by the redactors --and even these refer not to the present but to a future judgment of condemnation or salvation-- are the addressees told the message of "your God" (meaning the true God): "Prepare, O Israel, to meet your God" (4:12), and "I will plant them upon their land,  nevermore to be uprooted from the land I have given them, says Yahweh, your God" (9:15).  Nowhere in the book do we find the biblical expression: "Yahweh, the God of Israel."

For Amos, the Israel's worship is idolatrous, because although Yahweh is mentioned in it, the true God is absent from the its celebrations: "Seek good and not evil, that you may live, and that the Lord, the God of Hosts, may truly be with you, as you say" (5:14).

The men of Israel worship this substitute god instead of Yahweh, so that they can lord it over others, and thus legitimize their wicked desires and practices: "Proclaim freewill offerings loudly, for you love that sort of thing, O people of Israel" (4:5).

This "idol" sets selfishness in God's place and, like all idols, it becomes an agent of death.  Its danger lies in creating a false 'good conscience' for its constant murderous intent. "Thinking to ward off the day of woe, you set up a throne of violence"  (probable translation for 6:3b). This idol justifies all sorts of injustice: "They recline by every altar on garments taken in pledge" (2:8a).

In contrast, Yahweh is a "jealous God" who commits Himself and his followers to battle against this idol. He states: "I loathe, I spurn your festivals...your solemn assemblies...your communion sacrifices of fat cattle...your chanting...the strumming of your harps" (Am 5:21-23). True worship can only be discerned by the practice or non-practice of justice: "Let justice flow like water, and righteousness like a never-failing stream!" (5:24). The reason why Yahweh has been reduced to the level of a false god, an idol, lies in the fact that there is a lack justice. Without it, a confession of faith in God's presence during worship becomes an act of illusion and rebellion (4:4; 5:12).

3.2. From God the Reassurer to God the Lion

According to Amos' contemporaries, the house of Israel is enjoying its security as the result of divine blessing. This security is reflected in the structure of the house as a place where people feel free of threats. Therefore, they have sought to convert the house into a fortress, a place where they do not feel threatened. Hence, for Amos, 'fortress' is synonymous with 'pride': "I loathe the pride of Jacob, and I detest his fortresses" (6:8). The amassing of goods, which is based on this pride, is the rationale on which this society has been built. The marginalization, oppression and death of the just, the poor, the weak and the lowly are the rational criteria on which the house of Israel has been built. In  this sense, its opulence is a reflection of its social sickness, an external manifestation of the cancer within society, as St. Jerome points out in his commentary on Amos: "ut tumorem animi, corpus ostendat."

Confronting this society, the God of Amos shows himself in his transcendence. In the doxologies he takes on cosmic characteristics: "He treads upon the high places of the earth" (4:13bb), "He built His chambers in heaven and founded His vault on the earth" (9:6a). He is a universal God who action reaches not only Israel but also other peoples: "Did I not bring the Israelites from the land of Egypt, as I brought the Philistines from Caphtor and the Arameans from Kir?" (9:7b). He is likewise going to demand an accounting of Damascus, Gaza, Tyre, Edom, Ammon and Moab (cf. 1:3-2:3). But within Israel itself, this transcendence is going to take the shape of a concern for all who make up its society. From the very origins of Israel's history, he has rejected human pride: "Yet it was I who destroyed the Amorite before them, whose stature was like the cedar's, and as strong as the oak" (2:9). In the first and second vision (7:1-6), it is only the "smallness" of Jacob that leads the Lord to hold back its chastisement (7:2b), and the promise of final salvation is not addressed to a house, but to "the tottering hut of David" (9:11).

The condemnation pronounced against Israel is a condemnation of its pride, which scorns, crushes and kills. Salvation is linked to a fundamental ethical imperative: sincerely seek the God of life. "Seek me ... Seek Yahweh and you will live" (5:4,6), which is synonymous with "Seek good and not evil, that you may live" (5:14a).

In a society where injustice produces death, the God of life, who is inseparable from this fundamental ethical imperative, is linked to a change in practices that can establish a new way of thinking. Only this change of interests might perhaps attain the survival of Israel among the nations.

All of God's actions have been aimed at this objective, yet it has not been achieved. Therefore, the logic of death, in which the little people have been entrapped, will at length overtake those who produce it: hence, God will stir up a more powerful nation (6:14). The military class, in which Israel has placed its hope for survival, will be destroyed (3:13-16 and, probably, 6:1). The "everyone for himself" attitude of a selfish society will lead to "no hope for anyone" that will come with destruction of Israel as a nation, which will strike even the grand ladies of Samaria, "the fat cows of Bashan" (4:1) and the elite of the people who will be deported beyond Damascus (4:2-3; 5:27; 6:7). And although in 9:12 there is a glimmer of hope that the destruction  might not be total if Yahweh took pity on the "remnant of Joseph" (5:15), the majority of texts seem to indicate that the prophet views the harsher outcome as inevitable. In 3:12, for instance, the hooves and eartips that the shepherd has snatched from the lion's mouth are in the nature of a juridical proof that the shepherd (= the prophet) has lost out in his struggle to save a lamb that was completely devoured.

But besides any human agents that might leave Israel (and Ammon, in 1:15) without land, or even exterminate it, the transcendence of the God of life is also compared with the action of forces which human beings cannot fully control, forces that can destroy the securities that they have tried to achieve through their buildings: fire (1:4,7,12,14; 2:2,5; 5:6; 7:4), eclipses (8:9), floods (5:8) and above all, earthquakes (1:2; 3:15; 4:11; 8:8; 9:1,5,9). Likewise, it is compared with the activities of wild creatures: locusts (7:1), snakes and bears (5:19), but above all, the lion, with his destructive power (3:4,12) and his terrifying roar (1:2; 3:8).

3.3. The earthquake of the Word

Thus, the destructive fury of Yahweh's Word takes on the characteristics of an earthquake and of a lion. "Thus says the Lord," and "the Word of the Lord" express the destructive characteristics that Yahweh's Word carries out in His condemnation of human selfishness. The Word of Yahweh destroys false securities, as can be seen in its opposition to the word of Amaziah and in its capacity to nullify the word of the priest of Bethel: "The Lord," Amos tells Amaziah, "said to me, 'Go, prophesy...' But you [Amaziah] say, 'Prophesy not...' Therefore, thus says the Lord" (7:15b-17a). Amaziah himself is aware of this seismic power of the Word spoken through Amos: "The land cannot bear all his words," where the verb in italics indicates, in other biblical contexts, the inability of a vessel to hold what is poured into it (cf. Jer 2:13; 10:10).

The Word is the measure for building a society; hence it is a criterion of discernment for judging a society. Therefore, the Word condemns any society that spurns the Law of Yahweh and does not keep His commandments (cf. Am 2:4). Thus in the third vision, the Word can be compared to a plummet which measures our actions and works (7:7-8).

The transcendence of the Word becomes a destructive force against all merely human words of assurance: "All the sinners of my people will perish by the sword, those who say, Disaster will never reach or overtake us'" (9:10).

3.4. The prophetic vocation

The Word of Yahweh is transmitted through the action of the prophets. The secret designs of God are bound up with their action (cf. 7:2-3), Without prophets, society will end up without a compass point and without a true support. Corruption and death will make inroads into it: "Then they shall wander from sea to sea and rove from the north to the east in search of the Word of the Lord, but they shall not find it" (8:12). When the prophets are silent, society cannot find the design of the God of life. Hence, the very presence of the prophets is a saving action of God: "It was I who raised up prophets from your sons and Nazirites from your young men" (2:11). Yet a selfish and self-sufficient society strives to stifle the prophetic Word, to hinder this revelation of the transcendent God: "But you have made the Nazirite drink wine and have ordered the prophets not to prophesy" (2:12).

"In these situations the prophetic Word cannot be neutral, but inevitably takes on a political dimension; and it can never --if it is truly authentic-- be at the service of the idol of power" (SW 20).

The confrontation between Amos and Amaziah, between the prophet and the priest, reveals this confrontation between the Word and powers that be.

The priest is bound to the Israel of Jeroboam. For him, the threats of Amos are manifest acts of conspiracy, since they threaten the social order. Hence, his reaction is twofold: he notifies the authorities in power, and he orders Amos to return to his land and make a living there by his prophesying.

In response to Amaziah's order, Amos informs him that the Word of God is not a hired profession: "I am no prophet, not have I belonged to a company of prophets" (7:14).

The origin of his word is in the Word of Yahweh. Hence he is not bound to any power or any other condition. Amos has been sent to announce the Word to the Israel of Jeroboam and of Amaziah. The condemnation of Israel will reach the king and also Amaziah, as an accomplice of the structure of death: "Jeroboam shall perish by the sword" (7:11), "Your wife shall be made a harlot in the city, and your sons and daughters shall fall by the sword; your land shall be divided by measuring line, and you yourself shall die in an unclean land; Israel shall be exiled far from its land" (7:17).

 
Face to face with the deceptive continuity of the ruling classes, who hold out the promise of "more of the same" and "the aim and end of history," the prophet's function is to awaken a sense of suffering and death among the people . Society thinks that its structures are everlasting and therefore the logic of those in power leads them to believe that they cannot die. In contrast, the prophet points to death already present in society, in the measure that our madness has driven our starving and impoverished brothers and sisters away from the common table.


CLARETIAN KEY

THE LION'S ROAR AND THE APOCALYPTIC THUNDERS
In 1859, the Lord gave our Father Founder an insight into the intensification and breadth that He wanted to give to his prophetic evangelizing mission, under the symbol of the angel of the Apocalypse who, with one foot on the land and the other on the sea, opened his mouth "and gave a loud cry like the roar of a lion." The symbol of the lion's might, applied to the word, indicates the effectiveness that it derives from the presence of the Spirit (Aut 687). This voice filled the earth. "When he cried out, the seven thunders raised their voices too: 'Here come the sons of the Congregation of the Immaculate Heart of Mary...They are called thunders because they will shout like thunder and make their voices heard'" (Aut 686).

Father General, in his Circular Letter Toward a Renewed Missionary  Commitment,  writes: "As we reread this charismatic experience of Claret and want to reliuve it today, we can appreciate its twofold invitation: to the Church's universal mission and to the proclamation of the Good News of the Kingdom in fidelity and fortitude (CC 46). We are charismatic ministers of the Word, and in virtue of this vocation, we must valiantly enhance the "kerygma" in frontier posts, in situations of conflict and hardship" (n. 67). "Without denying the value and legitimacy of many of our apostolic institutions (parishes, schools), it must be acknowledged that some of them, because of the style of evangelization they carry out, are hard to conceive of as apocalyptic thunders"  (n. 68).

The daring and valor of Amos, made a prophet by God, urge and encourage us to take up and respond to the challenges of a world in search of light and hope; challenges that issue a powerful call to hearts indwelt by the Word.


SITUATIONAL KEY
1. The God in whom we believe. Often enough, the God in whom some of our contemporaries believe and others deny, is like some sort of a "totem" that protects their fears and desires. The invitation to a living and personal relationship with God, a relationship that makes us feel truly co-responsible  for creation, is an urgent pastoral need in our society.

2. Our cities. The modern city, the great urban sprawl, unfolds a problematic that inevitably affects us all:

- The fragmentation of life: We feel divided, obliged to follow the rhythms imposed on us by the conveniences of the teeming city; we experience a distance from those who surround us, and this has an impact on out family, cultural and spiritual life, and even on our prayer.

- The decay of political life: It is becoming increasingly harder, among the manifold forces that compete for the leading role in political life, to find leaders who are truly concerned for the common good.

- The pluralism of the modern city:  The diversity of races and cultures that live together in the big city, as well as the need to provide for a peaceful and just coexistence among them, is taking shape as one of the great challenges that has to be confronted in the near future.

The modern city is going to keep demanding of us new models for living together and for the kind of development that responds to new social realities: race, culture, religion, marginalization... The message of Amos is as up to date as ever. How does it enlighten us?

3. Recreating an ethical conscience.  Will we still be able to transmit to new generations the ensemble of values that have shaped the universe of meaning in which we grew up as persons and which have shaped certain ways of living that we still consider valid? Today, the absence of ethical principles based on the dignity of the person spurs us on to commit ourselves to recreate some fundamental convictions within which all religions and wisdoms can co-exist harmoniously.


EXISTENTIAL KEY
1. As we think back over our own vocational process, where, when and how did the Word of God burst into it, and what mark has it left on it?

2. Our Claretian missionary experience is more closely connected with the prophetic ministry than with service to worship. How do we express this prophetic identity in our pastoral activitrry, in our positions and in their location and thrust?

3. Do we experience the need to create an ethical conscience as an urgent need in our missionary action? How do we intend to respond to this challenge?

4. The communications media have a major impact on ourselves as well as on the people. How do we experience their impact on ourselves? How are we contributing to critically educating the people regarding the message spread by the media? How do we incorporate into our ministry the tremendous evangelizing force of the communications media?


COMMUNITY MEETING
1. Opening prayer or song.

2. Reading of the Word of God: Amos 6:1-14.

3. Dialogue on Theme 3 in its different keys.

4. Prayer of thanksgiving ot intecession based on what we have shared in community.

5. Closing song.
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