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various parts of the Church must articulate and reflect 
on their religious experience and insight.

There is no such thing as an isolated particular 
Church, one who can call herself alone, as if she 
presumed to be the mistress and sole interpreter of 
reality and of the action of the Holy Spirit. No one 
community has a monopoly on interpretation or 
inculturation. Just as, on the contrary, there is no 
universal Church that would turn her back, ignore 
or take no interest in local situations.

Vol. 53 No. 1 • Winter 2016

a  j o u r n a l  o f  t h e o l o g y ,  c u l t u r e ,  and  s o c i e t y

Contents
Pope Francis on Theology 
By GreGory Baum ..................................................  1

Ethics, Psychoanalysis, and Faith in God 
By GreGory Baum  .................................................  5

Commemorating the Holocaust 
By GreGory Baum  .................................................  8

Karl Polanyi and Pope Francis 
By GreGory Baum  .................................................  11

Catholic Social Teaching at Work 
By DaviD Seljak  ....................................................  15

Book Notes  ............................................................  19

Pope Francis on Theology
By Gregory Baum
Centre justice et foi, Montreal

On September 3, 2015, Pope Francis transmitted a 
message to the International Congress of Theology, 

held in Buenos Aires to commemorate the centenary 
of the Faculty of Theology at the Pontifical Catholic 
University of Argentina (UCA) and the 50th anniver-
sary of the conclusion of Vatican Council II.1 Francis 
presented an understanding of theology that is bold and 
innovative, never before recorded in an ecclesiastical 
document, and—as I show further on—very similar 
to the theology of the Quebec religious thinker and 
sociologist Fernand Dumont, who is the subject of my 
recent book Fernand Dumont: A Sociologist Turns to 
Theology.2

The emphasis of Francis on solidarity with the poor 
and social action in cooperation with non-Catholics has 
persuaded some observers that the present Pope is not 
interested in theology. In interviews with the French 
newspaper La Croix, Cardinal Müller, the prefect of 
the Congregation of the Doctrine of the Faith, even 
suggested that Francis is not a theologian, and that the 
task of the Congregation is to provide “the theological 
structure” of his pontificate. This appears to me as blind 
arrogance. That Francis has a deep understanding of 
what theology is and should do is revealed in his remark-
able message to the congress in Buenos Aires. 

The Pluralism of Theology
In his message, Francis emphasizes the need to de-
centralize the thinking of the Church. Catholics in the 
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The twofold tension is a key concept for Francis. 
What is the twofold tension in the present context? 

Catholicity demands, asks that there be a polarity 
between the particular and the universal, between 
the one and the many, between the simple and 
complex.… To break this communication will eas-
ily lead us to construct an ideology out of our point 
of view, out of our theology.

Quoting Benedict XVI, Francis says, “Tradition is 
not the transmission of things or words, a collection of 
dead things. Tradition is the living river that links us to 
the origins, the living river in which the origins are ever 
present.” He continues,

This river irrigates various lands, feeds various 
geographical places, germinating the best of that 
land, the best of that culture. In this way, the 
Gospel continues to be incarnated in every corner 
of the world, in an ever new way (cf. Evangelii 
gaudium, n. 115). All this leads us to reflect on 
the fact that Christians in Argentina today are not 
the Christians in Argentina 100 years ago. In India 
and in Canada people are not Christian in the same 
way they are in Rome. That is why it is the main 
task of the theologian to discern, to ponder: what 
does it mean to be Christian today, “in the here 
and now”?

The Church of Rome promotes and protects truth and 
unity in the Church universal, but it does not impose uni-
formity nor possess the monopoly of truth; the Roman 
magisterium is in dialogue with the particular Churches, 
respects their effort to incarnate the Gospel in their 
society, and in this living way fosters the unity in truth 
of the Church universal. Here, Francis speaks a twofold 
tension. A local Church may not sever itself from the 
Church universal, and the Church universal may not 
disregard the experience and the theology of the local 
Church. The truth is brought forth by the creative tension 
and the ongoing dialogue within the Church. 

What does Francis mean by the local or particular 
Church? In the classical tradition, the local Church 
was a diocese presided over by a bishop. However, the 
institution of national bishops’ conferences led to the 
cooperation of the bishops, their adoption of common 
pastoral policies, and their shared concern for their 
society. What emerged was something like a national 
Church. Francis thus speaks of the Church of Argentina. 
Vatican II already wanted the preaching of the Gospel to 
respond creatively to local concerns, “that Christ’s mes-

sage will be expressed in its own way for each nation” 
(Gaudium et spes, n. 44). This is confirmed in Francis’ 
message. He wants theologians to be in dialogue with 
the culture of their nation and develop a contextual the-
ology that deals with the concerns of their society.

In his interview in La Croix, Cardinal Müller said, 
“The local Church is not the Church of France or of 
Germany; it is rather the Church of Paris or of Toulouse 
… The idea of a national Church would be completely 
heretical.” Müller’s position recalls the teaching of 
Cardinal Ratzinger/Benedict XVI that national bishops’ 
conferences are purely administrative bodies; they are 
not expressions of episcopal collegiality, and thus have 
no theological status whatever. In line with the Second 
Vatican Council, Francis respects the national churches, 
which are represented by their bishops and vitalized by 
the believing community and their theologians.

The Twofold Tensions
Francis shares with Benedict XVI the emphasis on the 
twofold tensions that guides theological thinking. With 
the Church fathers, Benedict insisted that Christian truth 
has a “bipolar” character, holding together two opposites 
engaged in a dialogue that never ends. Thus God is both 
merciful and just; salvation is for the present world and 
for the age to come; the Church is the people of God and 
Jesus is the saviour of the world. That the Spirit guides 
the Church through the papacy and through the commu-
nity of believers was recognized as a creative tension by 
the young Ratzinger, but subsequently forgotten by the 
Cardinal and the Pope. 

The twofold tension that characterizes theologi-
cal thinking is invoked by Francis especially in three 
contexts. As we saw above, the first one is between the 
universal Church and the local Churches. Francis men-
tions secondly that some theologians err by clinging 
to the inherited teaching, resisting all new ideas, while 
others err by neglecting the past altogether, focusing 
exclusively on the new, whereas authentic theology 
keeps in creative tension the wisdom of tradition and 
the insights of the present. Thirdly, Francis regards as 
inadequate the neat distinction between dogmatic and 
pastoral theology, especially if one assigns a higher 
place to the former. Authentic theological thinking, he 
insists, holds in creative tension the conceptual formula-
tion of revealed truth and the religious experiences of the 
believing community. Francis wants dogmatic theology 
to embrace the insights of pastoral theology. For him, as 
for Karl Rahner, doctrine has redemptive meaning.
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The questions of our people, their suffering, their 
battles, their dreams, their trials, their worries 
possess an interpretational value that we can-
not ignore if we want to take the principle of the 
Incarnation seriously. Their wondering helps us 
to wonder ourselves, their questions question us. 
All of this helps us to delve into the mystery of the 
Word of God, the Word which requires and asks 
that we dialogue, that we enter into communion. 
We cannot therefore ignore our people while en-
gaging in theology. 

Reflecting on this creative tension leads Francis to this 
bold affirmation. 

Avoiding this exercise in discernment leads in one 
way or another to a betrayal of the content of the mes-
sage. It causes the Good News to cease being new and 
above all good; it becomes sterile, emptied of all its 
creative strength, its healing and resurrecting strength. 
And thus the faith of people today is endangered. The 
lack of this theological and ecclesial exercise radically 
alters the mission that we are called to fulfill. Doctrine 
is not a closed system, void of the dynamic capacity to 
pose questions, doubts, inquiries … To guard doctrine 
requires fidelity to what has been received and—at 
the same time—it requires taking into account the one 
speaking, the one receiving, who is known and loved. 
To illustrate that doctrine is not a closed system, I recall 
that the doctrine extra ecclesiam nulla salus (no salva-
tion outside the Church) has been transcended by the 
recognition of theologians, later followed by Vatican II, 
that God is redemptively involved as Word and as Spirit 
in the whole of human history, summoning people to 
listen to their conscience, love their neighbour, and let 
themselves be carried by hope. 

I conclude that in his message, Francis’ authoritative 
teaching addressed to theologians does not tell them 
what to think, but spells out for them the various creative 
tensions that must guide their thinking. This is a new 
way of exercising the magisterium! Instead of telling 
theologians the truths to be accepted and the errors to 
be avoided, he teaches theologians a methodology that 
will guide their interpretation of revealed truth to avoid 
reductionism, one-sidedness, conformism, indifference 
to the past, and inattention to present concerns.

Theologians as Persons
Francis is convinced that the thoughts we have depend 
in part on the kind of life we lead. This theme ap-
pears in many of his writings: life is prior to thought 

or, in other words, thought is reflection on action and 
experiences. He holds that our ethical commitments, 
our daily encounters, our spiritual sensitivity, and our 
personal problems all affect the way we see the world 
and hear the Gospel. In his message, Francis tells theo-
logians what kind of persons they must be so that their 
interpretation of the Gospel might be relevant to their 
community. They must be i) persons rooted in their 
people, ii) believers in love with the Gospel, and iii) 
prophets for Church and society. 

I wish to express in my own words how Francis de-
scribes these three stances of personal life. Theologians 
belong to a people; they share its language, its roots, 
its history and traditions. They realize that faith does 
not belong to them; they share it with their community. 
Francis writes: “The believing people in which they 
were born has a theological sense which they cannot 
ignore.” He does not mention the point emphasized in 
his Evangelii gaudium (nn. 186, 188), namely that faith 
in Jesus Christ, “who became poor and was always close 
to the poor and excluded,” creates a new mindset in us 
for seeing the world and summons forth in us solidarity 
with the poor and excluded, locally and globally. It is fair 
to say that when the Pope’s message to theologians says 
that “they are children of their people,” this includes, at 
least implicitly, their preferential solidarity with the poor 
and excluded. 

Theologians are men and women of faith. For Francis, 
faith is not the assent of the mind to the doctrines of the 
Church; faith is rather the believing response of a person 
to God’s Word. Faith is a form of religious experience; 
it implies an ongoing conversion with the Gospel. 
“Theologians know that God becomes present to us as 
Word, as silence, as wound, as healing, as death and as 
resurrection.” Theologians, Francis says, must be totally 
gripped by this existential and experiential faith. In love 
with Jesus and his message, they hold these truths as 
a treasure they want to share with their brothers and 
sisters. 

Theologians are prophets. What is wrong with con-
temporary society, Francis says, is not only the ease 
with which people can get along without God, but also, 
and more especially, the entrapment of people in their 
self-centred concerns. People have become alienated 
from their human vocation, and society has become fis-
sured, unable to define and promote its common good. 
As prophets, theologians are not conformists. They 
don’t accept society as it is, attentive as they are to all 
that harms people and disrupts their communal life. 
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Theologians can discern and critique the sources of hu-
man alienation because they remember the redemptive 
events of the past and embrace the hope to which God 
has called all of us.

Francis concludes that theology is to be “done on 
one’s knees.” What does he mean by this? He argues that 
thought and prayer must be in constant dialogue with 
one another. This is another twofold tension to which 
theologians must pay attention. We are encouraged 
“to think while praying and to pray while thinking.” 
Theology entails an interplay “between past and present, 
between present and future, between now and the not 
yet.” Theology is “the reciprocity between Easter and 
the many unfulfilled lives that wonder, Where is God?”

An Affinity with Fernand Dumont 
It is my impression that the theology described by 
Pope Francis is not taught and practised at the major-
ity of Catholic seminaries. Yet there are a good number 
of theologians who are on the same wavelength with 
Francis and share his understanding of theology. I have 
been struck by the affinity between the Pope’s charac-
terization of theology and the theology developed in 
the Church of Quebec (described in my book Truth and 
Relevance: Catholic Theology in French Quebec since 
the Quiet Revolution3) that sees itself as contextual, 
as relevant to the Quebec people and as committed to 
solidarity with the poor. I am particularly impressed by 
the similarity between Francis’ idea of theology and that 
of Fernand Dumont, an original thinker in theology and 
the social sciences (introduced to the English-speaking 
theological community in my book Fernand Dumont: A 
Sociologist Turns to Theology). 

For Dumont and for Francis, faith is religious experi-
ence, an ongoing conversation with God’s Word in a 
given historical situation, and theology is an articulation 
of this faith guided by the twofold tensions between 
the universal and the local as well as between past and 
present. Since faith is religious experience summoned 
forth by the Spirit, Dumont holds that Christ creates and 
revitalizes the Church from the bottom up through the 
faith experiences of the believing community. Dumont 
demands that the theologian must be rooted in the com-
munity and help believers to articulate their religious 
experiences. The theologian’s readiness to learn from 
the ecclesiastical magisterium, Dumont argues, allows 
him or her to observe the twofold tension between the 
local and the universal and between traditional wisdom 
and contemporary experience. Like Dumont, Francis 

argues that the theologian must be a particular kind of 
person: a person with living faith, a child of the people, 
and a prophet in Church and society.

For Dumont and Francis, the memory of the re-
demptive events of the past has central importance. For 
Dumont, belonging to the Church is not affiliation with 
the ecclesiastical institution but identification with the 
redemptive events of the past, primarily the life, death, 
and resurrection of Jesus, and with this living memory 
of the witnesses of God’s grace in the histories of 
Israel and the Church. What we venerate and embrace, 
Dumont proposes, is the passage of the Spirit through 
the Church’s life, that is to say, not the entire empirical 
reality of the Church, but the signs of God’s redemptive 
presence in it.4 The memory of God’s passage through 
the Church is significant also for Francis. This is what he 
tells the theologians gathered at the congress in Buenos 
Aires: 

You were gathered for three days making this 
celebration an opportunity to remember, to re-
cover, the memory of God’s passage through our 
ecclesial life and to make this passage a reason for 
gratitude. Memory enables us to remember from 
where we come and, in this way, we join the many 
who weaved this history, this ecclesial life in its 
many phases, and thank goodness they have not 
been few. Memory that moves us to discover, in 
the midst of our journey, that the faithful People 
of God have not been alone. This pilgrim people 
has always counted upon the Spirit, who guided 
and supported it, and stimulated it from within 
itself and from outside. This grateful memory 
that sustains our reflection and warms our heart 
encourages us to ask the questions today that our 
fathers asked yesterday. 

Founder and first editor of The Ecumenist, Gregory Baum currently 
works out of the Centre justice et foi in Montreal, Quebec. 

1 The official translation of the video message provided by the Libreria 
Editrice Vaticana can be found at https://www.catholicculture.org/culture/
library/view.cfm?recnum=10989. However, in the interest of avoiding 
gender-specific language, this paper sometimes uses an earlier, non-official, 
but correct translation of Francis’ remarks.

2 Montreal: McGill-Queen’s University Press, 2015; simultaneously 
published in French as Fernand Dumont. Un sociologue se fait théologien 
(Montreal: Novalis, 2015).

3 Montreal: McGill-Queen’s University Press, 2014.
4 See Baum, Fernand Dumont: A Sociologist Turns to Theology, 

51–53.
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Ethics, Psychoanalysis, and Faith in God
By Gregory Baum
Centre justice et foi, Montreal

Donald Carveth’s The Still Small Voice1 is an excit-
ing book. This psychoanalyst from Toronto offers 

philosophical and scientific reflections critical of the im-
pact of psychoanalysis on people’s lives and on society. 
He regrets that, following Freud, most psychoanalysts 
avoid thinking about their work in ethical terms. With 
Freud, they identify the ethical voice of conscience 
with the harsh commands of the superego produced in 
the infant by the Oedipal complex, a result of the guilt 
feelings of hating the father. The superego then picks up 
the messages of what is right and wrong, mediated by 
the demands of parents and society. Since the superego 
produces guilt feelings and self-punishment, the task of 
psychoanalysis is to liberate patients from their super-
ego, thus enabling them to follow the voice of reason. 

Because he regarded ethics with suspicion, Freud 
insisted that psychoanalysis is a scientific, value-free 
exercise. The psychoanalyst may not impose his or her 
ethical norms upon the patient. This raised a question 
for a Viennese psychoanalyst trained by Freud, whose 
patient, a hired killer, complained that invincible inhibi-
tions prevented him from doing his work: he wanted 
to be healed so that he could continue assassinating. In 
this and in many other cases, psychoanalysts did and do 
raise ethical issues with their patients, but they have no 
theoretical grounds for doing this. 

In Freud’s early writings, following the positivism 
of the social sciences at the end of the 19th century, 
Freud used a mechanistic vocabulary to describe the 
psychic dynamics operative in personal life. The per-
son is subject to drives and threatened by forces. The 
self, threatened by the demands of the id, the sexual 
and aggressive drives of the body, tries to protect itself 
by repressing these drives by relying on the superego. 
Carveth thinks that this model of the self was taken from 
Plato, who considered the rider’s control of his horse as 
the model for the mind’s relation to the body.

Carveth shows that after 1921, Freud avoided this 
model and its scientific conceptualization, turning in-
stead to a metaphorical discourse: the conflict inscribed 
in the human condition, he now held, was not between 
the body and the self, but between Eros and Thanatos, 
between life-giving and death-dealing forces, or, in 

the words of Melanie Klein, between love and hate. 
The conflict that defines human existence is situated 
in the human heart. This great insight could have led 
Freud to think in ethical terms, but his identification 
of conscience with the superego made this impossible. 
Moreover, science, as he understood it, was unable to 
demonstrate that it is better to love than to hate. 

Moving beyond Freud, Carveth’s The Still Small 
Voice provides an ethical foundation for the practice 
of psychoanalysis. Carveth develops an idea already 
hinted at by a number of psychoanalysts who also 
distinguished between conscience and superego. The 
Toronto psychoanalyst argues at length that before the 
formation of the superego in struggle with the Oedipal 
complex, the baby identifies with the loving and caring 
mother (or caregiver), desiring to imitate her by car-
ing for others. This identification, Carveth holds, is the 
psychic root of conscience, the urge hidden in the heart 
to help the weak and the needy. Humans are thus torn 
between two inclinations, between self-love and other-
love. Carveth argues that this psychically grounded 
conscience expressed itself in cultural practices and 
produced a universally valid ethics in the world religions 
and many philosophical traditions, an ethics often called 
the Golden Rule—“Do unto others what you want to be 
done to yourself,” or “Don’t do to others what you don’t 
want to be done to yourself.”

Carveth has written a book that is both learned and 
fascinating. It is learned because it examines the entire 
psychoanalytical literature on the relation between 
conscience and superego, and it is fascinating because 
it is written in a lucid prose, making it accessible to lay 
readers, to non-specialists, leading them to a deeper self-
understanding. 

Religion in Psychoanalysis
Reading this brilliant book as a theologian, I am 
disappointed by the chapter on the psychoanalytical 
understanding of religion, which is replete with logical 
contradictions. Carveth argues first that neither God’s 
existence nor God’s non-existence can be rationally 
demonstrated and concludes that “agnosticism is the 
only scientifically tenable position” (240). In my opin-
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ion, believers are well advised to agree with him. There 
are good arguments for affirming God’s existence and 
good arguments for atheism, yet both theories leave 
some questions unanswered and hence do not deliver a 
proof. Theists have no good answer for the origin of evil, 
and atheists have no good answer to where the Big Bang 
came from. People come to believe in God not on the 
strength of a rational proof, but upon credible witnesses 
who have experienced God and who are deemed trust-
worthy on account of their selfless love and their insight 
into the human condition. For Christians, the principal 
witness is Jesus of Nazareth. Faith “comes from hear-
ing,” says Paul’s Letter to the Romans (10:17). Yet 
believers are reassured by rational arguments in favour 
of God’s existence, even if they do not by themselves 
constitute a definitive proof. So far, so good.

Carveth’s subsequent remarks on religion are highly 
problematic. He begins them with the observation that 
Freud, in his Future of an Illusion, considered religion 
an illusion and, ten years later, in his Civilization and 
its Discontent, redefined religion as a delusion. Carveth 
interprets this as Freud’s passage from agnosticism 
to atheism. An illusion is the belief in something that 
cannot be proven true or false, while a delusion is be-
lief in what is demonstrably untrue. Carveth mentions 
that some psychoanalysts look upon religious beliefs 
as “transitional,” helping troubled people to deal with 
their personal conflicts, yet fading away as people 
become healthier and more self-reliant. In agreement 
with Freud’s later position, Carveth tells us, he himself 
holds that religious beliefs are delusions; they are not 
“transitional,” but “paranoid-schizoid symptoms” (240). 
Atheism, he now claims, is scientifically demonstrable, 
forgetting that he had previously argued that neither the 
existence nor the non-existence of God could be demon-
strated. Carveth looks upon the religions and their God 
or gods simply as projections of the superego, as the 
authoritarian internal voice objectified as an institution, 
subjugating human beings, making them compulsive, 
and creating enmity in humanity between insiders and 
outsiders. 

Half a century ago, Erich Fromm, another student of 
Freud’s, introduced the distinction between “authori-
tarian” and “humanistic” religion, a distinction many 
theologians regard as valid. Fromm looked upon the 
world religions as ambivalent cultural traditions, enslav-
ing some believers and liberating others. Yet Carveth 
specifically rejects Fromm’s distinction. For the Toronto 
psychoanalyst, religious traditions are not ambivalent 

phenomena, bearers of sick-making currents and cur-
rents that heal. They are for him simply delusions, 
“paranoid-schizoid” symptoms (240), even though he 
claimed on a previous page that the religious traditions 
are bearers of the Golden Rule and chose as the title of 
his book The Still Small Voice, the name of a divine self-
revelation in the Old Testament (1 Kings 19:12). Carveth 
argues, as we shall see, that the humanistic inheritance 
of the biblical tradition can be embraced only by giving 
up belief in God. 

The reader is puzzled by the contradictions in the 
proposals of this brilliant author. Carveth seems to say 
that atheism can and cannot be proven scientifically, and 
that religions are and are not the mediators of humanistic 
values. 

Belief in God is Delusional 
After his psychoanalytical argument in favour of athe-
ism, Carveth offers a phenomenological argument to 
demonstrate God’s non-existence. People in the scien-
tific age, he puts forward, take for granted and imply 
by the way they act that there is nothing beyond the 
finite reality that is empirically observable, at least in 
principle. The Infinite is an idea without reality, which 
makes belief in God a delusion. 

My commentary is that the cultural mainstream 
of modern Western societies is indeed dominated by 
techno-scientific rationality, leaving no room for the 
mysterious and the transcendent. What surprises the 
reader is that Carveth regards Western modernity as 
normative, as universally relevant, and thus as proving 
God’s non-existence for the whole of humankind. After 
Auschwitz and Hiroshima, most thinkers have come to 
recognize the problematic character of modern Western 
civilization. A phallic conquest mentality, which seemed 
virtuous to us in the past, has produced ever-expanding 
industrial development, colonial domination of other 
lands and people, as well as limitless exploitation of 
the natural resources and pollution of the environment. 
In the present global economic, ecological, and politi-
cal crisis, thinking people have become aware that the 
late-Enlightenment culture of the West had many blind 
spots. With many religious thinkers, I regard the non-
recognition of transcendence, which Carveth considers 
normative, as a culturally induced blind spot of present-
day modernity with destructive consequences. 

Inspired by Bonhoeffer
While Carveth denies God’s existence, he confesses to 
being a follower of Jesus, committed to the ethics of 
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the Gospel. He interprets the cry of Jesus on the cross, 
“Father, why have you forsaken me?” (Mt 27:46), the 
first verse of Psalm 22, as revealing Jesus’ sudden rec-
ognition that the heavenly Father does not exist, and that 
he and we are alone in the world. This interpretation is 
over the top. Carveth then turns to a famous remark of 
Dietrich Bonhoeffer’s to defend his own commitment 
as a non-believer to the Christian way of life. Carveth’s 
interpretation of Bonhoeffer’s support for “religionless 
Christianity” resembles that offered by the death-of-
God theologians in the 1960s. With them, he believes 
that, at the end of his life, prior to his execution, this 
heroic German recognized that men and women must 
become mature, see themselves as responsible for their 
world, and admit to themselves that they no longer need 
a heavenly Father to protect them and save them from 
the dangers that threaten them. To become fully human, 
they must give up their belief in God. Following Jesus, 
“the man for others,” means living a life committed to 
love, justice, and peace, to wrestle against selfishness 
and to embrace all human beings in solidarity, beginning 
with the despised and disadvantaged. Living this way, 
Carveth holds, is religionless Christianity. 

He is well aware that Christian theologians familiar 
with the evolution of Bonhoeffer’s theology give a very 
different interpretation of the bold proposal in his letters 
sent from prison. Yet Carveth thinks these theologians 
simply made a desperate effort to rescue Bonhoeffer for 
Christian orthodoxy. I argue instead that anyone reading 
Bonhoeffer’s letters from prison, be they a theologian 
or not, soon recognizes that despite his call for religion-
less Christianity, this admirable man believed in God. 
The reader recognizes this because the letters testify on 
every page that Bonhoeffer constantly prayed to God. 
Bonhoeffer did not want people to pray that God do for 
them what they should be doing themselves as mature, 
responsible persons. The prayer he recommended and 
practised himself was petitions asking God for the free-
dom and the power to act courageously in resisting the 
evil world and becoming a person for others.

Bonhoeffer’s proposals in his prison letters are of 
great interest to me, but this short article is not the 
place to present his ideas in full. Instead, I will briefly 
describe the historical context in which these ideas were 
proposed. Bonhoeffer was an exceptional Christian 
who opposed Hitler as a criminal and a destroyer of 

Germany. Now in prison, expecting to be executed, he 
believed that the Church and its religion, unable to say 
No to Hitler’s rule, had lost all credibility, and that its 
public discourse had become meaningless, unrelated to 
what was happening in real life. What he envisaged and 
looked forward to, while unable to articulate it in detail, 
was a secular discourse about God and a secular under-
standing of the Gospel that freed and empowered people 
to become mature, assume responsibility for their lives, 
and wrestle against the evil forces that threatened their 
social existence.

These were shocking proposals when they were 
published after the war in the 1950s, yet they stimulated 
the imagination of several theologians, making them 
look for a systematic approach for speaking of God 
and presenting the Gospel in secular terms. Bonhoeffer 
had searched for an alternative to traditional theism; 
following his hints, these theologians developed “panen-
theism,” the affirmation of God as a hidden presence 
in human history and the cosmos. I myself wrestled 
with this issue in the 1960s. In my 1969 book Faith 
and Doctrine, I showed that many people suspicious of 
religion become and remain Christians on the strength 
of secular depth experiences; my 1970 book Man 
Becoming is subtitled God in Secular Experience. 

Carveth’s argument that religion is a paranoid-
schizoid projection is not convincing. Even so, I admire 
him as a champion of conscience, who has provided an 
ethical foundation for psychoanalysis, offered an ethi-
cal impetus for social reform, and upheld the universal 
validity of the Golden Rule mediated by religious and 
secular wisdom traditions. That an atheist sees himself 
as a follower of Jesus and applies the Gospel to his own 
life is something marvellous, a source of joy, something 
to be grateful for. I greatly respect this Toronto psycho-
analyst, yet I wish he would also respect me, instead of 
classifying me, a believer in God, as a paranoid-schizoid 
patient.

Founder and first editor of The Ecumenist, Gregory Baum currently 
works out of the Centre justice et foi in Montreal, Quebec. His most re-
cent book is Truth and Relevance: Catholic Theology in French Quebec 
since the Quiet Revolution (Montreal: McGill-Queen’s University Press, 
2014). In 2014, he also published Fernand Dumont. Un sociologue se fait 
théologien, with Novalis.

1 London: Karnak, 2013.
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Commemorating the Holocaust
By Gregory Baum
Centre justice et foi, Montreal

On November 4, 2015, Gregory Baum presented the 
2015 Holocaust Education Week Lecture at Regis 

College, the Jesuit School of Theology at the University 
of Toronto in Toronto, Canada. The Ecumenist is pleased 
to present this paper, which represents the substance of 
his remarks on that occasion. 

I was going to talk about what we mean by saying 
“Never again” after the Holocaust, intending to analyze 
a major debate among Jewish thinkers. Does “Never 
again” mean that never again shall the Jewish people 
be humiliated and persecuted, or never again shall any 
people be humiliated and persecuted? Major Jewish 
thinkers are involved in this debate, but since this dis-
cussion leads inevitably to controversial political issues 
related to the State of Israel, I have chosen a different 
topic. Commemorating the Holocaust is not an occasion 
for a political debate.

Since I am giving this talk at Regis College, it is ap-
propriate to reflect on the impact of the Holocaust on 
the Catholic Church. I have written on this on various 
occasions. I happen to remember that I gave a talk on 
this topic in London, England, in 1976, which was later 
published as a brochure. In fact, I found this brochure 
hidden away in my office, read it, and found that what 
it said covers the two points I wish to make in my talk 
this afternoon. Both of these points are anguish creat-
ing; both of them raise questions that will never be fully 
answered.

Is Christian Preaching the Origin of Modern 
Antisemitism?
First, I discovered the shameful fact that it was only after 
the Holocaust that the Catholic Church and the other 
Christian Churches became aware of the anti-Jewish 
rhetoric that was part of Christian preaching and had 
cultural consequences damaging to Jews. I made this 
startling discovery in 1956 when I was asked to give a 
few lectures on the Church and the Jews and fell upon 
Jules Isaac’s book Jésus et Israël.1 Jules Isaac was a 
French historian and secular Jew who survived the 
German occupation of France hidden by his friends, 
while his wife and daughter were arrested and shipped 
to their deaths in the East. “Why are we so hated?” 

Jules Isaac asked himself. He made a study of the New 
Testament and early Christian preaching and docu-
mented that from the beginning, Christian preaching 
had been accompanied by an anti-Jewish discourse, 
especially in the Fourth Gospel—a devastating analysis 
that profoundly shocked the Christian reader. 

I was shattered by the book. I was totally unaware that 
the preaching of the Gospel spread contempt for Jews 
and their religion. This hurt me especially because of 
the Jewish background of my family. I was brought up in 
Germany as a Protestant, but according to the Nurnberg 
Laws of 1936, we were Jews. To remain a Catholic theo-
logian, I told myself, I would have to work in the Church 
to reform its discourse about Jews and Judaism. I wrote 
the book The Jews and the Gospel,2 in which I denounce 
the anti-Jewish rhetoric of Christian preaching but offer 
a set of arguments to show that the New Testament itself 
was free of this bias, a position that I had to drop a few 
years later after more careful research.3

There exists a debate among historians about the 
relation of the Church’s religious anti-Judaism and the 
biological-racist anti-Semitism of modern times. In my 
own writings, I have stressed the difference between the 
two. The Church desired the conversion of the Jews; 
if they chose to be baptized, they were fully accepted 
as brothers and sisters, and while the Church executed 
heretics and exiled Muslims, it reserved a place for 
the Jews—believing, with St. Paul, that they would be 
integrated into God’s kingdom at the end. The impulse 
to exterminate the Jews was not in the Church; this im-
pulse was modern, based on a supposedly scientific race 
theory that classified the Jews as humanly inferior and 
a danger to society. Still, one will have to admit that the 
Christian anti-Jewish discourse and images explain why 
there was so little resistance to modern anti-Semitism 
and its murderous purposes. 

The remarkable thing is that Jules Isaac was not bitter 
or resentful. He argued in his book that Jesus remained 
identified as a Jew and never expressed contempt for the 
Jewish religion. Isaac, in fact, was deeply impressed by 
Jesus, a prophet of God in line with the classical Hebrew 
prophets. Because the great commandment of Jesus was 
the love of God and neighbour, Isaac believed that the 
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Church is able to reform its teaching and start loving 
Jews. With Jewish and Christian friends, he founded the 
association Amitié Judéo-Chrétienne to promote dia-
logue and mutual understanding among Christians and 
Jews. I discovered at the end of the 1950s the existence 
of a small movement in the Church, made up of associa-
tions in France, Germany, Holland, and England, that 
sought to reform the Church’s preaching to remove the 
then anti-Jewish bias. In 1960, Jules Isaac went to see 
Pope John XXIII, who was touched by Isaac’s words 
and replied that the Council he had invoked would do 
something about this.

The Council did do something about it. Chapter 4 
of the declaration Nostra aetate acknowledged that the 
Mosaic Covenant with the house of Israel retains its 
validity after the coming of Jesus, and that contempo-
rary Judaism is an honoured religion with which the 
Church wants to dialogue and work together for the 
common good of society. I had the good fortune to be 
appointed by Pope John as peritus (theological advisor) 
at the Secretariat for Promoting Christian Unity, which 
was in charge of producing the drafts document on the 
Church and the Jews that eventually became chapter 4 
of Nostra aetate. Two recent books deal with this story 
in detail: John Connelly’s From Enemy to Brother: The 
Revolution in Catholic Teaching on the Jews, 1933–65 
(Cambridge, MA: Harvard University Press, 2012) and 
Norman Tobias’ “Christians, don’t forget!” Jules Isaac: 
The Catholic Church’s Jewish Conscience [a tentative 
title] to be published in 2016. 

That it took Nazi anti-Semitism and the Holocaust to 
make the Church aware of the deleterious consequences 
of its discourse on the Jew and Judaism makes one 
ashamed. We never asked ourselves about the cultural 
impact of our talk about outsiders. We talked about non-
Catholic Christians in ways that build walls between 
them and us, and we described Muslims and the follow-
ers of other world religions as blind, evil, and idolatrous. 
We did not realize that our contempt for these religions 
was used to legitimate the colonial conquests by the 
European Christian empires. To give an example close 
to us, the Churches were in various ways involved in the 
colonial oppression inflicted upon the Native peoples 
in Canada. This is what Francis said recently to Native 
peoples in Bolivia:

I say this to you with regret: many grave sins were 
committed against the native peoples of America 
in the name of God. My predecessors acknowl-
edged this, … the Council of Latin American 

Bishops has said it, and I too wish to say it. Like 
John Paul II, I ask that the Church – I repeat what 
he said – “kneel before God and implore forgive-
ness for the past and present sins of her sons and 
daughters”.4

In Nostra aetate, Vatican II has changed this dis-
course of contempt. According to the Council, God’s 
grace is at work in the whole of human history: God’s 
Word echoes throughout the world religions and through 
the secular wisdom traditions.

In response to the Holocaust, Christian theologians 
produced a critical approach, asking questions that were 
not previously posed. Is God violent? Have we inherited 
a violent image of God that has blessed the wars, the 
killings, and the domination that have characterized our 
societies? With several other theologians, in my writings 
I have defended the idea that God, in whom we believe, 
is non-violent. Yet instead of developing this point, I 
shall turn to the second anguish-producing question 
raised for believers, Christian or Jews, by the Holocaust.

Can One Believe in God after Auschwitz? 
Second, is it possible to believe in God after the 
Holocaust? Why did God not interfere to stop this hor-
ror of horrors? Christians and Jews have asked this 
troubling question. A few ultra-Orthodox rabbis have 
proposed that the biblical God had inflicted suffering 
upon Israel as punishment for its infidelities and has 
now let the Holocaust happen as punishment for the 
indifference of the Jews to the divine Law. Most Jewish 
religious thinkers have indignantly rejected this inter-
pretation. God is not a monster, a heavenly Stalin, who 
rules the world with acts of violence and vengeance. 
Yet there is no easy answer. If God is both good and 
almighty, how could the Holocaust have happened? I 
agree with the remark of Rabbi Irving Greenberg that 
the Holocaust spelled “the end of untroubled theism.” 
Believers in God, he holds, are profoundly disturbed, 
challenged by a self-questioning for which they have no 
answer. To look at the horror inflicted on Jewish men, 
women, and children and remain untroubled in one’s 
faith in Almighty God, the rabbi holds, would reveal 
an absence of religious feeling and a hardness of heart. 
Passing through moments of doubt, he thinks, has be-
come a dimension of faith.

Most of us probably know people who have been 
so disturbed by the great suffering in the world, by 
Auschwitz and Hiroshima, that they have lost their 
faith in God and became agnostics or atheists. Because 

Ecumenist Winter 2016.indd   9 15-12-22   09:17



10 / The Ecumenist, Vol. 53, No. 1  Winter 2016

they love their neighbour and are in solidarity with the 
victims of these horrors, they are unable to affirm their 
faith in the Almighty. Because they love, they lose faith 
in a higher power. God will not be displeased with them.

The problem of evil has troubled religious people 
from the beginning. In the Bible, the book of Job deals 
with this issue at great length, without arriving at an 
answer. The message is that we must trust God without 
understanding the divine decrees. Is this an adequate 
answer after Auschwitz and Treblinka? Is there room 
for the Holocaust in God’s providence? In the Catholic 
tradition, we used to think of God as the heavenly king 
who ruled the world from above. God did not will evil, 
we said, but God permitted evil to happen, respecting 
the freedom of humans to sin. Traditional theologians 
are willing to say that God let Auschwitz happen. Listen 
to the words of Pope Benedict XVI visiting Auschwitz 
on May 28, 2006: 

To speak in this place of horror, in this place 
where unprecedented mass crimes were commit-
ted against God and man, is almost impossible 
– and it is particularly difficult and troubling for 
a Christian, for a Pope from Germany. In a place 
like this, words fail; in the end, there can only be a 
dread silence – a silence which is itself a heartfelt 
cry to God: Why, Lord, did you remain silent? 
How could you tolerate all this? In silence, then, 
we bow our heads before the endless line of those 
who suffered and were put to death here; yet our 
silence becomes in turn a plea for forgiveness and 
reconciliation, a plea to the living God never to let 
this happen again.

With a good number of theologians, I don’t think that 
God permitted Auschwitz to happen. The Holocaust is 
not part of divine providence that serves some higher 
purpose. These theologians draw upon a teaching of 
medieval kabbalah called zizum that proposes that in 
creating human beings, God contracted divine omnipo-
tence to make room for human freedom. Christians here 
speak of kenosis, the Greek word for self-emptying. In 
the New Testament, it says that Jesus “emptied himself 
by taking the form of a servant, being born in the like-
ness of men” (Phil 2:7). Christian theologians say that 
self-emptying takes place also in God. Out of love for 

humanity, God holds back divine omnipotence so that 
men and women create for themselves a social world 
of love, justice, and peace, a struggle that God guides 
and supports by divine grace, but in which God does not 
interfere from the outside, as it were. God is here con-
ceived not as the gracious Outsider who can intervene 
in history from above and could have possibly stopped 
the Holocaust, but as the gracious Insider, present in 
history, enlightening and empowering people to build a 
humane society and practise love, justice, and peace, yet 
unable—thanks to kenosis—to impose the divine will 
on them. The Insider God guides human history only 
by touching human hearts. God’s providence does not 
include all events of human history, but only the redemp-
tive events, that is, the events recorded in Scripture, 
culminating in the life, death, and resurrection of Jesus, 
and the multiple manifestations of truth and love in the 
Church and in the world. 

Extending the kenosis of Jesus to the kenosis of God, 
the Father allows us to say that Auschwitz is not part of 
divine providence and that God did not give permission 
for the Holocaust to happen. According to this theology 
(sometimes called “panentheism”), evil is our own cre-
ation, opposing the divine will. 

This theology does not answer all the questions. God 
remains the incomprehensible mystery that cannot be 
known, but can be loved and thanked and praised. 

Founder and first editor of The Ecumenist, Gregory Baum currently 
works out of the Centre justice et foi in Montreal, Quebec. His most recent 
book is Truth and Relevance: Catholic Theology in French Quebec since 
the Quiet Revolution (Montreal: McGill-Queen’s University Press, 2014).

1 Paris: Éditions Fasquelle, 1959. Originally published in 1948, it 
was edited and republished in 1959. It later appeared in English as Jesus 
and Israel, ed. C.H. Bishop, trans. S. Gran (New York: Holt, Rinehart and 
Winston, 1971).

2 The full title was The Jews and the Gospel: A Re-examination of 
the New Testament (Westminster, MD: Newman Press, 1961). It was later 
republished as Is the New Testament Anti-Semitic? (Glen Rock, NJ: Paulist 
Press, 1965 [1961]).

3 See my foreword to Rosemary Radford Ruether’s Faith and 
Fratricide: The Theological Roots of Anti-Semitism (New York: Seabury 
Press, 1974).

4 Address of the Holy Father, Second World Meeting of Popular 
Movements, Bolivia, July 9, 2015: http://w2.vatican.va/content/francesco/
en/speeches/2015/july/documents/papa-francesco_20150709_bolivia-mov-
imenti-popolari.html.
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Karl Polanyi and Pope Francis
By Gregory Baum
Centre justice et foi, Montreal

Karl Polanyi was an original social thinker, crossing 
the disciplines of history, economics, and anthropol-

ogy. His best known book, The Great Transformation,1 
published in 1944, analyzed the deleterious impact of 
the free-market system on workers and their society 
and documented a counter-movement beginning in the 
second part of the 19th century that sought to protect 
the humanity of workers and foster social solidarity 
in society. Polanyi believed at that time that after the 
war, this counter-movement would bring about humane 
social democracies in the societies of the West. He did 
not foresee the return to economic liberalism starting 
in the 1970s. Yet Polanyi’s thought remains a source of 
inspiration, since he has confidence in the creativity of 
ordinary people, producing community development in 
the social economy to resist the dominant societal trend 
of runaway free-market growth. 

An article in The Atlantic proposed the idea that the 
Pope’s vehement rejection of neo-liberal capitalism in 
Evangelii gaudium was an echo of Karl Polanyi’s voice.2 
Polanyi’s critique of the unregulated market system dif-
fered from that of Karl Marx, the article says, because 
Polanyi made use of ethical arguments and paid atten-
tion to cultural values. I decided to present a paper on the 
affinity between the thought of these two thinkers at the 
International Karl Polanyi Conference held in Montreal 
in October 2014. In this article I wish to present the main 
points of my argument. 

The Role of Ethics
First, Polanyi offers a phenomenological argument: 
people, he writes, experience themselves as ethical be-
ings, as seeking responsible relations with the persons 
surrounding them, as possessing free will, blaming per-
sons that do them harm and praising those that do good 
to others.3 Polanyi regrets that social scientists tend to be 
determinists, assuming that human action is fully deter-
mined by physiological and psychological laws. In their 
studies, human beings tend to disappear as responsible 
actors. Yet when these scientists go home, they forget 
their determinism: they blame their children if they have 
done something wrong and praise their spouse for the 
delicious supper.

We experience ourselves as people of conscience. 
Personal conscience, Polanyi argues, is to a large extent 
produced by the culture in which we grow up. Modern 
society has produced the “civic conscience”: we ex-
perienced ourselves responsible not only for ourselves 
and our personal relations, but also for our society and 
even beyond it for the world. Contemporary ethics has 
two dimensions, personal and social. Polanyi rejects 
both the individualism fostered by liberalism and the 
collectivism promoted by communism. He regrets that 
the political Left committed to social justice often looks 
upon personal ethics as a concern of conservatives and 
an insignificant matter when compared with the massive 
social evil that afflicts humanity. Polanyi insists that we 
must be persons of conscience. 

Polanyi proposed his ethics in essays written in 
Vienna in the 1920s. A decade later, Emmanuel Mounier 
developed a very similar ethics. He, too, rejected the 
individualism encouraged by liberal society and the 
collectivism fostered by communism. Persons, Mounier 
argued, experience themselves in a community: they 
come to be in community, depend upon it, and recognize 
their co-responsibility for it. This personalist ethics, as 
it was called, found expression in Gaudium et spes of 
the Second Vatican Council and the encyclicals of Pope 
John XXIII. When Karl Polanyi lived in Britain in the 
1930s, he worked with members of the Christian Left, 
best known among them John Macmurray. In his books, 
Macmurray offered a very similar ethics. People are 
not self-contained individuals, he wrote, but persons-
in-community. (I remember this unusual spelling from 
the 1940s when we used texts of Macmurray’s in the 
Christian Student Movement.) 

Second, Polanyi insisted that social scientific research 
must be guided by an ethical perspective. He criticized 
the positivism followed in many university depart-
ments, showing that the objectivity of the scientist is 
an illusion. Research in the human sciences inevitably 
follows a certain perspective, a particular way of look-
ing at the world. Scientists who think that their inquiries 
are purely objective are unaware that the angle from 
which they look at reality has been given to them by 
their culture. Polanyi insists that scientists must remain 
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persons of conscience even in their scientific research: 
they must see not only what is, but also what ought to 
be. He laments that economics has become an abstract 
science, unconcerned about the well-being of people, 
whether they have food to eat and a roof over their head. 
The human sciences and the intellectual life in general 
must be critical, Polanyi argues: it must be guided by an 
emancipatory commitment. 

This commitment, I argue, is similar to the preferen-
tial option for the poor called for by liberation theology, 
by the Latin American bishops and, with added force, 
by Pope Francis. In his exhortation Evangelii gaudium 
he writes,

Each individual Christian and every community is 
called to be an instrument of God for the liberation 
and promotion of the poor, and for enabling them 
to be fully a part of society. This demands that we 
be docile and attentive to the cry of the poor and to 
come to their aid. (n. 187)

To know the truth about our society and overcome our 
self-flattering illusions, we have to look at the social 
reality from the perspective of the poor and excluded. 
According to Francis, the intellectual life of Catholics 
must be guided by an emancipatory commitment. 

The Critique of Capitalism 
Polanyi agrees with Marx that capitalism exploited 
workers, used them as instruments of production, and 
refused to offer them a fair share of the profit. Yet 
Polanyi also provides a cultural critique of the unregu-
lated market system. First, it separates workers from 
their community, thus depriving them of their cultural 
roots, and second, it undermines the social institutions 
that foster solidarity. While work in traditional society 
strengthened people’s rootedness in society, the labour 
in industrial capitalism “disembeds” workers from so-
ciety. Polanyi shows that, in fact, the entire economy is 
increasingly “disembedded” from society. Society, he 
writes, is becoming an adjunct to the market.

Not economic exploitation, as often assumed, but 
the disintegration of the cultural environment of 
the victims is the cause of the degradation. … the 
lethal injury to the institutions in which his social 
existence is embodied.4

To separate labour from other activities of life 
and to subject it to the laws of the market was to 
annihilate all organic forms of existence and to 

replace them by a different type of organization, 
an atomistic and individualistic one.5 

To make his analysis more precise, Polanyi shows 
that the capitalist system has turned labour, land, and 
money into merchandise to be bought and sold, even 
though they are not products of human labour. He calls 
them “fictitious commodities.” The market now rules 
the condition of workers, neglecting their personal 
well-being. The market also controls the land, taking 
it away from small producers, making the minerals in 
the ground private property, and damaging the natural 
environment. Polanyi warned of the coming ecological 
crisis—in the 1940s! Making money a commodity to be 
bought and sold, moreover, opens the door to specula-
tion that enriches the few and impoverishes the majority. 

John Paul II’s critique of the capitalist system paid 
attention to the same ethical issues. In his encyclical 
Laborem exercens of 1981, he showed that the indus-
tries in capitalist and communist countries treat workers 
as “objects of production,” disposing of them like raw 
materials to maximize the production of goods. Yet their 
dignity as human beings demands that workers be treated 
as “subjects of production,” as agents co-responsible for 
the goods produced and for the organization of labour. 
Looking at human labour, the encyclical continues, one 
must distinguish two dimensions: the “objective pole” 
referring to the goods produced and the “subjective” 
pole referring to the impact of labour upon workers, do-
ing them harm or perfecting their lives. Justice demands 
that priority be assigned to the “subjective pole.” More 
important than the goods produced, wrote John Paul II, 
is the self-realization of workers through their produc-
tive activity—a fulfillment denied to them in capitalist 
and communist industries. 

While Polanyi and John Paul II analyzed the condi-
tion of labour in the industrialized world of the North, 
Francis, the pope from Latin America, focuses on the 
masses of people excluded from society in the South, 
the landless poor in the country and the dwellers in the 
urban barrios, deprived of access to public services, 
such as housing, health care, and education. He argues 
that capitalism simply overlooks these people: they are 
not needed as workers, nor are they useful as custom-
ers. And because the capitalist economy does not need 
these people, the dominant culture makes them invisible. 
Francis denounces what he calls “the globalization of 
indifference.” I remember a sentence of Hannah Arendt 
foreseeing the human destruction in the present system 
when people are no longer needed as workers or as cus-
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tomers. In his Evangelii gaudium (nn. 53–56), Francis 
accuses today’s economic liberalism of being an ideol-
ogy disconnected from the needs of the population and, 
even worse, of being an instance of idolatry, the divine 
worship of capital.

In Francis’ speech to the representatives of the popu-
lar movements gathered in Rome on October 28, 2014, 
he laments that the present economy is turning labour, 
land, food, and housing into commodities. Labour is 
ruled by the market, and land, food, and housing are sold 
to the highest bidder, taking them away from the poor 
and powerless, who need them for survival. This analy-
sis is an echo of Polanyi’s “fictitious commodities.” 

Polanyi and John Paul II, addressing primarily the 
societies of the North, indicted capitalists of exploita-
tion, while Francis, primarily concerned with the global 
South, indicts this economy of exclusion. While their 
critical analyses of capitalism differ, they are guided by 
the same ethical commitment, the same understanding 
of human dignity, and the same concern for the well-
being of all.

What Is to Be Done?
In his The Great Transformation, Polanyi shows that in 
the second part of the 19th century, a social movement 
began that tried to restrain the market, making it serve 
the needs of people and the well-being of society. This 
movement was produced by labour unions, cooperative 
enterprises, progressive political parties, and govern-
ment legislation, all trying to “re-embed” the economy 
in society and “re-embed” workers in their community. 
To overcome the human damage produced by the un-
regulated market system, the mentality of society has 
to change; this change can only be brought about by 
the reorganization of labour, by making people’s daily 
work a service to the community and a source of social 
solidarity. What is needed is the democratization of eco-
nomic activity. 

Polanyi was not a revolutionary. He did not want 
to abolish markets; he wanted them to be regulated to 
create “a moral socialism.” Such a socialism could not 
be imposed from the top down; It can be brought about 
only by the changed mentality of the people, an alterna-
tive culture produced by the cooperative organization of 
labour. Society has to be changed from the bottom up, 
by setting up democratic forms of economic activity. In 
the 1940s, Polanyi believed that this counter-movement 
would reach its goal after the end of the Second World 
War. While he did not foresee the return to economic 

liberalism three decades later, his social thought remains 
relevant in the current situation because it explains the 
importance of social movements at the base of society, 
such as the social economy and the various forms of 
community development. The democratization of daily 
work and social living is an essential part of the bottom-
up struggle for a more just and humane society. 

In Evangelii gaudium and other public utterances, 
Francis gives us an idea of how he sees the current 
struggle for a more just and humane society. He insists 
that every Christian become socially involved, cooperat-
ing with secular people and believers in other religious 
traditions.

Each individual Christian and every Christian 
community is called to be an instrument of God 
for the liberation and promotion of the poor, and 
for enabling them to be fully a part of society.... 
The Church, guided by the Gospel … hears the 
cry [of the poor] for justice and responds to it with 
all her might…. This implies working to eliminate 
the structural causes of poverty and to promote the 
integral development of the poor, as well as small 
daily acts of solidarity in meeting the real needs 
which we encounter. (Evangelii gaudium, n. 188) 

Speaking in July 2014 at the Vatican workshop 
“Towards a More Inclusive Economy,” organized by 
the Pontifical Council for Justice and Peace, Francis 
proposed that we need an economy that makes room for 
the participation of the masses. “We need an economy 
that puts the human person at the centre….” “When the 
person is not at the centre,” he added, “another thing will 
be at the centre, and then the person will be at the service 
of this other thing.”6 An economic activity that puts hu-
man beings at the centre is what Karl Polanyi meant by 
the re-embedding of the economy in society.

The participants of the workshop agreed that an eco-
nomic system oriented toward greater inclusion must be 
pluralistic, encouraging the contributions of collective 
initiatives such as cooperatives, non-profit organiza-
tions, micro-credit banks, social enterprises, and jointly 
owned businesses. People overcome exclusion by partic-
ipating in economic production. The workshop praised 
the social economy (often called community economic 
development) as demonstrating that people are able to 
create their own work, rescue themselves from indi-
gence, and assume responsibility for one another. In 
the social economy, labour is organized democratically. 
Here, workers are “subjects of production,” to use John 
Paul II’s vocabulary. 
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Religious and Secular People  
Working Together
We have taken a brief look at the affinity between the 
ideas of Karl Polanyi and Pope Francis concerning the 
role of ethics, the critique of capitalism and the direc-
tion of the present struggle for justice. Another idea is 
shared by these two thinkers: both advocate that believ-
ers and secular people should be in dialogue, discover 
their common values, and cooperate in the service of 
the common good. While living in Britain, as I mention 
above, Polanyi, a secular intellectual, became involved 
in the Christian Left. In his essay on fascism, published 
in Christianity and the Social Revolution,7 he speaks of 
Jesus as the author of the universal truth: the infinite val-
ue of human persons, including the poor and despised, 
a value not respected by communism, fascism, and lib-
eralism. In The Great Transformation, he continues to 
speak of “the Christian discovery of the uniqueness of 
the individual and of the oneness of mankind, which is 
negated by fascism”8—and, I would add, by all ideolo-
gies that create exclusions.

The cooperation of Catholics and secular people in 
the service of justice and peace was already recommend-
ed by Vatican II.9 In Evangelii gaudium (n. 257), Francis 
repeats this invitation. He tells us that he feels close to 
secular people who explore and follow their conscience:

As believers, we also feel close to those who do 
not consider themselves part of any religious 
tradition, yet sincerely seek the truth, goodness 
and beauty which we believe have their highest 
expression and source in God. We consider them 
as precious allies in the commitment to defending 
human dignity, in building peaceful coexistence 
between peoples and in protecting creation.

Founder and first editor of The Ecumenist, Gregory Baum currently 
works out of the Centre justice et foi in Montreal, Quebec. His most recent 
book is Truth and Relevance: Catholic Theology in French Quebec since 
the Quiet Revolution (Montreal: McGill-Queen’s University Press, 2014).

1 Karl Polanyi, The Great Transformation [1944] (Beacon Press: 
Boston, paperback edition, 1957). 

2 Heather Horn, “Pope Francis’s Theory of Economics,” The Atlantic, 
November 26, 2013: http://www.theatlantic.com/business/archive/2013/11/
pope-franciss-theory-of-economics/281865.

3 I developed Polanyi’s ethical ideas in my book Karl Polanyi: On 
Ethics and Economics (Montreal: McGill-Queen’s University Press, 1996). 

4 Polanyi, The Great Transformation, 57.
5 Ibid., 71.
6 Pope Francis, Address at the workshop “Toward a More Inclusive 

Economy,” July 12, 2014. 
7 John Lewis, Karl Polanyi, and Donald K. Kitchen, eds., Christianity 

and the Social Revolution (New York: Scribner, 1935). 
8 Polanyi, The Great Transformation, 258.
9 Gaudium et spes, n. 20.
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Catholic Social Teaching at Work
By David Seljak
St. Jerome’s University, Waterloo, Ontario

Pope Francis, in line with Catholic Social Teaching 
since Vatican II, has bluntly condemned the sys-

tematic exploitation, domination, and exclusion of large 
numbers of people inherent in the globalization of the 
unregulated market economy. In his apostolic exhorta-
tion Evangelii gaudium, he writes: 

Just as the commandment “Thou shalt not kill” 
sets a clear limit in order to safeguard the value of 
human life, today we also have to say “thou shalt 
not” to an economy of exclusion and inequality. 
Such an economy kills. (n. 53)

An economy of inequality and exclusion, he teaches, 
is a type of violence that is often unrecognized, dis-
guised, or ignored, but still real in its consequences. As 
Gregory Baum outlines in an article in this issue of The 
Ecumenist, Pope Francis’ critique has many parallels to 
the ideas of the Hungarian-born economist Karl Polanyi, 
author of the seminal The Great Transformation (1944). 
Polanyi argued that the spread of the free-market sys-
tem—which has only accelerated on a global scale since 
the end of World War II—has resulted in the “disembed-
ding” of the economy from social relations and ethical 
reflection. 

Moreover, Polanyi argues, the free-market system 
defines labour (i.e., people), land, and money as a com-
modity to be traded, used, exploited, and even discarded 
in the pursuit of the maximization of profits. The com-
modification of people, land, and money—which are 
not the product of human labour destined for trade or 
sale (as true commodities are)—has become the central 
means by which the wealthy and powerful have enriched 
themselves at the expense of others. The free-market 
system continues to expand according to its own logic, 
turning human beings into a resource that owners hired, 
used, and discarded as needed. It continues to turn work 
into a desperate scramble for wages, ignoring or vio-
lating the subjectivity of workers, and inhibiting their 
ethical reflection on society. It has become the primary 
means by which people have become alienated from 
one another (through competition for scarce jobs), from 
the land (which is now defined as private property and 
real estate rather than our common home and source 

of our common wealth), and from themselves (through 
excessive consumerism, materialism, and individual-
ism). This triple alienation—reinforced by a ubiquitous 
ideology that asserts that there is no alternative to neo-
liberalism—means that people feel powerless in the face 
of this seemingly gigantic, monolithic, and unstoppable 
system. 

In Evangelii gaudium, Francis addresses these feel-
ings of powerlessness and condemns the idea that there 
are no alternatives to neo-liberalism as “the new idolatry 
of money” (n. 55)—an idolatry that leads to a financial 
system that “rules rather than serves” humanity (n. 57). 
Like Catholic Social Teaching, Polanyi argued that al-
ternatives are possible if people re-embed the economy 
in social relations, which means subjecting the logic of 
the marketplace to people’s cultural values, practices, 
and ethical norms. Ultimately, both insist that we must 
subject the market to ethical reflection and change the 
social order. 

Activists and Alternatives 
However relevant this trenchant critique of capitalism 
is, it will be activists—and not economists—who will 
convince us that a different life is possible, that work 
could be a gift that allows us to develop our capacities 
and skills, build community, and establish a benevolent 
relationship with the earth. A new book, Transition to 
Common Work: Building Community at the Working 
Centre, written by Joe and Stephanie Mancini, tells the 
story of one such community activist success story. This 
story can give us a taste of how a post-neo-liberal soci-
ety, a society in which economic decisions are subjected 
to the ethical and cultural values of people, might work. 
The authors of the present book, the Mancinis founded 
the Working Centre in May 1982 when they were recent 
graduates of St. Jerome’s University, a Roman Catholic 
university federated with the University of Waterloo in 
Waterloo, Ontario.1 The Working Centre has grown from 
these humble beginnings to an impressive operation that 
serves over 10,000 people every month and includes a 
job search resource centre, a kitchen that provides free 
lunches, two second-hand stores, a café, computer and 
bicycle recycling centres, community gardens, psychiat-
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ric services to the homeless, and accessible housing for 
the vulnerable. 

Although the Working Centre relies on charitable 
donations and government grants for many of its op-
erations, the Mancinis define its work in opposition 
to standard charitable organizations and government 
bureaucracies, because, they argue, these institutions 
conform to the free market’s prerogatives and definitions 
of reality, especially its materialism, consumerism, and 
antipathy to community building. Moreover, they reject 
the paternalistic attitudes and highly developed bureau-
cratic structures of the free market, which they believe 
violate the dignity and suppress the agency of the people 
they serve. For the Mancinis, “bigness” is part of the 
problem. Instead, the Working Centre seeks to put the 
human person—a person the Mancinis define as existing 
in community with others in harmony with the natural 
world—at the centre of their projects. 

Transition to Common Work uses stories to illus-
trate how these principles are incarnate in the Working 
Centre’s history, expansion, and daily life. First, the 
Mancinis tell the story of the founding and evolution of 
the Working Centre on Queen Street in Kitchener. They 
then tell moving stories of people rescued from physi-
cal and mental illness, social exclusion and isolation, 
personal chaos, poverty, and self-centredness. Not all 
the stories have happy endings. Some individuals suc-
cumb to the chaos of their lives and commit suicide or 
die of drug overdoses—despite the friendship, help, and 
hospitality they receive at the centre. 

The Six Virtues
Transition to Common Work would be worth the read 
even if it was just for these remarkable stories of hu-
manity. However, the Mancinis go deeper to explain the 
principles and practices that serve as the foundation of 
the Working Centre. 

Those at the centre practice social cooperation in 
contrast to the rampant individualism, competi-
tion, fragmentation, and isolation so marked in 
all societies today. The Working Centre seeks to 
create a different language, a grammar of com-
munity, to support the discipline and philosophy 
of relationships and collaboration. (50)

Over the years, they began to abstract from their prac-
tices six “virtues” that animate the life of the centre. The 
first four virtues (work as gift; living simply; serving 
others; and rejecting status) came from Peter Maurin, 

the co-founder of the Catholic Worker movement. 
Eschewing the ethic that dominates the “9 to 5, Monday 
to Friday, work world” in which one exchanges labour 
(the nature of which is defined by one’s employer) for 
wages, the Mancinis define work as the gift that creates 
“places where the work accomplished feeds the human 
spirit, allowing relationships to flourish and deepening 
craft and skill” (51). Such places allow individuals to 
take responsibility for their agency, their talents, their 
commitment to community, and their relationship to 
the environment. Such work requires a commitment to 
simple living, since it usually pays less than other jobs. 
However, a little more freedom from consumerism lib-
erates us from the necessity of earning a high income. 
Simple living also means liberation from the bondage to 
self; it allows us the freedom to use our work to serve 
others instead of our ever-increasing needs, wants, and 
whims. Finally, the rejection of status means that the 
centre has a flatter, more egalitarian structure than tradi-
tional bureaucracies. 

The rejection of status and bureaucratic hierarchy 
has radical implications. For example, the pay structure 
at the centre is dramatically flatter and more egalitarian 
than in government or business hierarchies. The sal-
ary of the director, for instance, is tied to the average 
industrial wage, which is in line with some two-thirds 
of the Canadian workforce. Starting employees earn 
a percentage (from 66 to 86 percent) of the director’s 
salary, which increases annually until they reach be-
tween 74 and 98 percent of the director’s salary.2 In fact, 
Transition to Common Work dedicates an entire chapter 
to the centre’s salary structure and the “ethical imagina-
tion” behind it. 

Virtues five and six come from the specific experi-
ence of the Working Centre in the Kitchener-Waterloo 
community. The Mancinis describe the fifth virtue, 
“building community,” as an antidote to the isolation, 
anxiety, and depression that affect everyone (rich or 
poor, employed or jobless, high or low status) in our 
neo-liberal society. Building community at the Working 
Centre is not a means to some greater end, but an end in 
itself. It becomes the criteria for measuring all other ac-
tivities. For example, working relationships are judged 
not only on how effective they are in the completion 
of a particular task, but whether they nurture or harm 
friendship and cooperation. This means that no one 
is left out, since all people are considered an “end” in 
themselves—unlike the market economy, which defines 
people as human resources that companies buy (or hire) 
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only in relation to how useful they are for another end. 
Pope Francis condemned this system in his exhortation 
Evangelii gaudium (n. 53).

The Working Centre strives to incarnate Catholic 
Social Teaching’s vision of an inclusive community.  
and encourages a culture of hospitality, kindness, and 
respect for all. 

The last of the six virtues is “creating commu-
nity tools,” that is, making productive tools available 
in order to strengthen self-sufficiency and community 
co operation. So important and original is this virtue that 
the authors give it a separate chapter later in the book. 
The earliest function of the Working Centre was to pro-
vide access to computers, voicemail, photocopying, and 
other resources so that the unemployed could empower 
themselves to find work. This original concept has been 
developed into a broad project to provide people with the 
tools they need to provide for themselves independently 
from the traditional market economy. So, for example, 
Recycle Cycles provides free bench space for people to 
maintain and repair their bicycles, while Community 
Access Bikeshare provides bike access, which for many 
low-income residents remains their primary source of 
transportation. Public Access Computers provides two 
labs for free use. Two stores, The Green Door and Worth 
a Second Look, respectively sell used clothing and 
household goods, including electronics and furniture. 
Community gardens provide urban dwellers with spaces 
to grow food. 

For the most part, the programs that the Working 
Centre undertakes arise organically—at least as much 
as possible—from the community, and the centre pro-
vides the framework and resources to carry them out. 
For example, the centre sponsors a community kitchen 
that serves some 300 meals daily. The kitchen relies on 
approximately 100 volunteers, four-fifths of whom are 
also patrons. A few years ago, it became evident that 
some patrons, many of them homeless, required health 
care and mental health services. The centre collaborated 
with the Region of Waterloo and community health 
care agencies to create Psychiatric Outreach to provide 
mental health care for individuals who are homeless or 
at risk of becoming homeless. Often it is an individual 
or group in the community that initiates a project, and 
the centre offers to provide the expertise, tools, and sup-
port to facilitate its success. Recycle Cycles is a good 
example. Two ambitious students decided to ask the 
community to donate bicycles so they could be repaired 
and distributed on the basis of need. On one weekend, 

200 bikes appeared, and the students realized they 
needed to create a bike shop. Five years later, the group 
needed a permanent home, and the Working Centre be-
came its custodian. Recycle Cycles, now a permanent 
element of the Working Centre, services almost 6,000 
bicycles a year. 

How the Working Centre works
Given the Working Centre’s phobia regarding bureau-
cratic over-reach, micro-management, and over-reliance 
on systems designed from above, one wonders how 
anything gets done at all. Indeed, visiting the centre can 
be a bit disorienting as one attempts to distinguish the 
patrons from the volunteers, the volunteers from the 
staff, and the staff from the coordinators or director. A 
benevolent anarchy is the order of the day. However, 
things do get done, deadlines are met, grant funding is 
carefully accounted for, and the lights turn on every day. 
There is at the heart of the Working Centre a profound 
pragmatism: what works works, and what doesn’t is  
rejected. The centre’s antipathy for large bureaucracies 
is not rooted in an ideological commitment (although the 
Mancinis are fans of Ivan Illich), but in the observation 
that such bureaucracies impose systems from the top 
down that simply do not work well. 

While pragmatism may guide an organization through 
the week—or even the year—alone it cannot sustain an 
institution for decades. In Transition to Common Work, 
the Mancinis explain how they integrate and live the 
virtues. At one point in the book, the Mancinis explain 
that they have adopted and adapted the “pastoral cycle” 
of Catholic Social Teaching to their enterprise. The 
cycle of “experience–social analysis–ethical reflection– 
action” roots the centre in the needs of community but 
allows its members to analyze and interpret that experi-
ence in light of the Christian social justice tradition. The 
experience of the Working Centre illustrates how the 
pastoral cycle of Catholic Social Teaching can be actual-
ized. It is not a system in the “production model” sense 
of the word (i.e., follow these carefully outlined steps to 
achieve a predetermined result), but rather an orientation 
to the world that leads to unpredictable results that are 
contextual, idiosyncratic, and perhaps even irreproduc-
ible. They are, however, appropriate to the context and 
social actors and their culture.

The Mancinis devote the last part of their book to 
a reflection on a philosophy of work. This philosophy 
is certainly inspired by the tradition of Catholic Social 
Teaching and reflects its main ideas, especially the cen-
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trality and dignity of the human person, the emphasis 
on the common good, the option for the poor, economic 
justice, stewardship of God’s creation, and the right and 
duty of all to participate in the economic, political, and 
social life of their society. Their philosophy of work also 
adopts the Catholic value of subsidiarity, the idea that 
decision-making power should reside at the most local 
and immediate (i.e., the “lowest”) level. 

The Mancinis, who were first inspired to devote 
their lives to community service by their education into 
Catholic Social Teaching at St. Jerome’s University, 
certainly acknowledge its influence. However, they read 
that tradition in conversation with other scholars, most 
notably Ivan Illich and his wariness regarding “bigness” 
and bureaucracy, E.F. Schumacher, pioneer in the area 
of people-centred economics, Peter Maurin of Catholic 
Worker fame, urban geographer Jane Jacobs, University 
of Waterloo sociologist Ken Westhues, and Gregory 
Baum, founding editor of The Ecumenist.

This final section of the book consolidates observa-
tions made throughout the book to offer a philosophy 
of work that emphasizes the centrality of the human 
person, the priority of labour, the building of commu-
nity, and the dignity of work itself. In the end, like Karl 
Polanyi, the Mancinis celebrate re-embedding economic 
relationships in community. This philosophy of work 
can be shared, critiqued, and applied in different con-
texts. However, like the pastoral cycle adopted by the 
Working Centre, it is not a step-by-step set of instruc-
tions. Rather, it is an ethos, an orientation to the world 
that leads to unpredictable results that are uniquely 
suited to the context and community because they arise 
organically from people’s needs, values, and dreams. It 
shows how an economy embedded in culture, ethics, and 
egalitarian social relations—an economy that Polanyi 
dreamed about—can actually work.

Conclusion
The Working Centre is not perfect. The Mancinis are 
refreshingly frank about their failures and foibles. There 
is a recycling project that overwhelms the limited re-
sources of the centre. A community garden outside of 
town turns out to be unfeasible. Certain experiments 
in organizational structure are abandoned. Their book, 
Transition to Common Work, is not perfect either. Some 
may wish to see it better edited, better organized, and 
better written. Their complaints would not be entirely 

without merit. Moreover, the Mancinis fail to address 
some of the larger questions raised by the expansion of 
community projects in the social economy. Some critics 
on the left argue that such initiatives reinforce the very 
neo-liberal structures that they reject by convincing 
people that the exploited and excluded are being taken 
care of. Others argue that these projects rely on the gen-
erosity and cooperation of businesses and government 
agencies—even as they criticize them. They wonder if 
this dependence hampers the ability of leaders of such 
projects to adopt and publicize a radical critique of free 
marketism and government policies. There is no doubt 
that the centre is caught up in the contradictions of all 
organizations that wish to address the suffering created 
by the free-market system and government bureaucracy. 
Even as the supporters of the centre reject the ethos of 
the dominant system, they rely on the institutions of the 
state and market for funding, raw materials, opportuni-
ties, and support. While the Mancinis do address how 
the centre artfully negotiates the complicated terrain 
of working with businesses, wealthy donors, and gov-
ernment agencies, they do not address these broader 
questions in this book. 

Given the dominance of state and market institutions 
today, the Working Centre cannot be a full expression 
of Polanyi’s dream. Even so, the Working Centre—like 
Transition to Common Work—is a real accomplish-
ment. Throughout the book, the Mancinis shuttle back 
and forth between theory and experience to show the 
material outcome of ideas and how their ideas changed 
in light of experience. This is a kind of scholarship 
that comes out of thoughtful practice, the practice of 
respecting human dignity, overcoming materialism and 
isolation, living sustainably, and creating the tools that 
build community. It is a scholarship that gives us a taste 
of what a community in which the economy serves the 
human person might look like. 

David Seljak is Associate Professor of Religious Studies in St. Jerome’s 
University in the University of Waterloo, Ontario. He is the editor of The 
Ecumenist.

1 I am currently employed as an Associate Professor of Religious 
Studies at St. Jerome’s and donate to the Working Centre.

2 In fact, only students paid through summer grants are paid the lowest 
two levels of the centre’s five-step pay system, so the system is even flatter 
in practice than in policy (from an email communication with Joe Mancini 
on December 16, 2015).
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Battlefields Don’t Settle Conflicts
Ernie Regehr, Disarming Conflict: Why Peace Cannot Be Won on the Battlefield
Toronto: Between the Lines Press, 2015. 217 pp.

Consider wars over the past quarter decade: the Gulf 
War, the Second Gulf War, the Rwandan civil war, 

the Balkan conflicts of 1991–1999, the Sierra Leone 
civil war, the Somali civil war, two wars in Congo, war 
in Yemen, the Second Intifada, war in East Timor, the 
war in Afghanistan, war in Darfur, the Libyan civil war, 
the Syrian civil war, the Iraqi civil war, and now military 
interventions to combat the spread of Daesh (also known 
as Islamic State of Iraq and the Levant, ISIL, ISIS, IS), 
to name just a few of the best-known ones. 

What are some of the common features in these wars? 
Obviously, they all used weapons, everything from the 
ubiquitous AK-47 to rocket-propelled grenades (RPGs), 
from improvised explosive devices (IEDs) to precision 
guided munitions (PGMs) dropped from well-armed 
manned fighter jets and unmanned drones. As Ernie 
Regehr notes in his new book, Disarming Conflict, over 
the past decade alone, there has been a 50 percent jump 
in global military spending, to $1.7 trillion. This figure 
doesn’t even account for the underground weapons trade 
industry that fuels terrorist organizations such as the 
Taliban, Boko Haram, Daesh, and al-Qaeda.

Another thing these wars have in common, Regehr 
observes, is that the military aspects of these conflicts 
have been a spectacular failure. Regehr, a co-founder 
and former executive director of Project Ploughshares 
(an ecumenical agency of the Canadian Council of 
Churches dedicated to advancing peace through re-
search and advocacy), makes the case that almost all of 
these conflicts either have ended or likely will end in 
military stalemate, with the grievances that led to the 
war still unresolved. He concludes that it is really only 
through diplomacy and other peace-building initiatives 
that any lasting settlement and stability can be achieved. 

According to Regehr, disarming conflict is a founda-
tional part of building and sustaining peace. It has two 
essential dimensions. “The first is the need to actually 
disarm—to demilitarize and re-politicize conflict—so 
that even in very un-peaceful societies the destructive-
ness of war is avoided and the opportunity to build peace 
is created” (15). The second is to “take the opportunity 

that war avoidance creates to focus on the constitutional, 
political, economic, and social conditions on which 
peace can be built and the local and national institu-
tions or mechanisms to mediate the political and social 
conflicts that all societies face” (15-16). In one of the 
book’s most important sections, Regehr writes, “[dis-
arming conflict] is, above all, the wisdom to stop trying 
militarily to impose political outcomes that political, 
economic, and social conditions cannot sustain” (16).

Readers should be warned. This book is not aimed 
at foreign policy neophytes. Even though grounded in a 
Christian peace tradition, it’s not intended to be a pas-
toral resource or a theological reflection on 21st-century 
armed conflict. Instead, the target audience appears to 
be policymakers, foreign policy experts, students of in-
ternational relations, leaders in the area of international 
development, and members of civil society who are 
actively engaged in the pursuit of a more just and peace-
able world. At a minimum, Disarming Conflict will be 
required reading in peace and conflict studies programs 
around the world.

Clear policy alternatives emerge in this book. For 
example, in the chapter on preventing war, human 
security is presented as a viable alternative to state se-
curity, which is the bedrock of defence policies rooted 
in notions of balance of power and, arguably, late 20th-
century approaches to international relations. This leads 
to what Regehr calls the 5-Ds of security: (1) develop-
ment, (2) democracy, (3) disarmament, (4) diplomacy, 
and (5) defence. These alternatives give the book not 
only a sense of hope, but also a practical vision for an 
alternative approach to foreign relations. 

Regehr is one of Canada’s most respected advocates 
of peace. It’s a well-deserved reputation—and his legacy 
will continue through the work of Project Ploughshares. 
Few Canadians have the depth of experience and 
knowledge to write a book like Disarming Conflict. 
Thankfully, Regehr has succeeded in doing so. 

Scott Kline is Vice President Academic and Dean of St. Jerome’s 
University in Waterloo, Ontario.
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Faith and Politics Matters
Edited by John Milloy

Faith and Politics Matters explores the difficulties that exist between Church doctrine and 
modern politics. This collection of essays, written by highly acclaimed political experts, 
including Peter Warrian, Scott Kline, Kevin Feehan, Jean-François Laniel, David 
Pfrimmer and Mark McGowan and edited by John Milloy, discusses the complexities of 
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politically in a multi-faith and liberal democracy. An excellent resource for teachers and 
interested readers in Catholic teaching on modern politics.

John Milloy, volume editor, was first elected Member of Provincial Parliament for 
Kitchener Centre in 2003 and was re-elected in 2007 and 2011. He was appointed 
Government House Leader in 2011 and retired from provincial politics in 2014. He has 
also served as Minister of Community and Social Services, Minister of Training, Colleges 
and Universities and Minister of Research and Innovation. Before becoming an MPP, 
Milloy was responsible for public affairs at the Centre for International Governance 
Innovation in Waterloo. From 1997 to 2002, Milloy served as legislative assistant to 
Prime Minister Jean Chretien.

144pp PB  978-2-89688-226-7  $18.95 
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