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Remembering the Moderator’s Consultation on Faith  
and the Economy 
By Ted Reeve
St. Paul’s Centre, United Church, Orillia, Ontario

Sixteen years into the 21st century, it is interesting 
to reflect back to the late 1990s and remember the 

heightened expectations and anxieties of the dawning 
new millennium. We wondered whether the emerging 
cyber world would collapse around us, leaving econom-
ic and social chaos. Many of us sought to understand the 
lessons of the 20th century and to envision a more just 
and sustainable new millennium. The United Church’s 
Moderator’s Consultation on Faith and the Economy of-
fered this kind of critique and hope for the dawning age. 

At this time, The United Church of Canada (UCC) 
was being being led by a dynamic social gospel modera-
tor, Bill Phipps. During his three-year term (1997–2000), 
he gave strong leadership to the church engaged in many 
ethical issues, but his focal question throughout was 
this: What would a “moral” economy look like for the 
21st century? The Moderator’s Consultation on Faith 
and the Economy became the vehicle for such conver-
sations and action strategies. The Consultation sought 
input from, and dialogue with, as many sectors and 
regions of Canada as was possible. It was aided by the 
emerging use of the Internet as a tool for disseminating 
information, receiving feedback, and having interactive 
conversations. While taken for granted today, it was still 
relatively new in the late 1990s. The Consultation pio-
neered using software being developed for interactive 
university teaching as a social movement tool. While 
still using old-school grassroots organizing techniques 
(church basement gatherings, town hall meetings, etc.), 
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it added new-school technology to model new forms of 
civic conversations about the common good in Canada 
and globally.

Before looking to the Consultation itself, it helps to 
understand it as part of the long-standing “social gospel” 
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tradition of the United Church and how that shaped, and 
continues to shape, its Christian witness. 

Social Gospel Origins
Phipps was intentional, in assuming this moderator role, 
that he accentuate both the social gospel influence in 
forming the church’s core ethos but also its value leading 
into the 21st century. He worried that this perspective 
was being submerged under the church’s search for 
new ways to be relevant in an increasingly unchurched 
society. For Phipps, the social gospel was the church’s 
“core value” and essential to how we lived our Christian 
convictions. 

To better understand the social gospel’s influence 
at the end of the 20th century, you need to go back a 
hundred years to its origins at the end of the nineteenth 
century. At least two major factors shaped its orienta-
tion.

First, it was a response by concerned Christians to 
the deplorable working and living conditions of work-
ing-class individuals and families in the robber baron 
industrial age of the nineteenth century. Conditions 
we see today in the sweatshops of the developing 
world were common in Britain, the US, and Canada. 
Numerous churches responded with education, health, 
and food charities, and sought political action to regulate 
the abuses of these industries and provide public assis-
tance to people living in dire poverty. 

Second, along with this social engagement by 
churches, an emerging theological perspective sup-
ported this work. Partly because of this context but also 
in reaction to the personal salvation focus of nineteenth-
century pietism, theologians and biblical scholars began 
to unveil the social, economic, and political message and 
actions of Jesus and his followers. Using new “histori-
cal-critical” methods of looking more deeply into the 
biblical context, they realized that Jesus was reacting to 
the rigid religious orthodoxies of his day as well as the 
injustices of the authoritarian political and economic 
systems. With Paul, and early Jesus movement believers, 
they began to follow the “ways” of Jesus in seeking an 
earthly kingdom of peace, justice, and love. 

For the denominations that were to become The 
United Church of Canada, this “social” gospel perspec-
tive allowed them to get beyond theological differences 
and engage in “social betterment” organizing together. 
Their differences on something like atonement seemed 
minor in comparison to countering the exploitation of 
children in unsafe work environments. These churches, 

and others, joined with labour unions and social reform 
movements (women’s suffrage, etc.) to advocate for 
labour laws, medical services, and education for all. The 
churches also provided the bulk of “relief” to those liv-
ing in impoverished circumstances.1 

The strongest point of collaboration between these 
unifying churches was their Boards of Evangelism 
and Social Service. In retrospect, this was a brilliant 
strategy, as it brought the differing theological views of 
evangelism into direct engagement with how Christians 
witnessed to their faith in feeding the poor, releasing the 
prisoners, and so on. Throughout the early decades of 
the 20th century, this tension between saving souls and 
doing good works provided a healthy debate about the 
purpose of the church in the world and how to live one’s 
faith. Evangelism has a spectrum of meanings, as does 
the good works of the church, from a “charity” response 
to “social justice” actions. This tension has helped the 
United Church to stay vital and committed as it lives 
with these differences. 

One further note from the early days of the social 
gospel before looking to the late 1990s.

The United Church Consultations in the 1930s 
Throughout the 1930s, the United Church’s Board 
of Evangelism and Social Service held a number of 
high-profile Commissions on the state of economic and 
social affairs in Canada and globally. An early 1930s 
Commission on Christianizing the Social Order was 
chaired by the President of the University of Toronto; 
the Secretary was the President of Victoria University. 
The study papers were written by U of T economics, 
sociology, theology, and biblical professors. It being the 
1930s, there was strong criticism of the abuses of capi-
talism and the need for alternative economic models. 
Much that was said then is unfortunately still relevant 
today, only multiplied to a greater degree of inequality. 

In addition to this hard-hitting critique, the 
Commission’s ways of working have relevance to the 
1990s Consultation. These Commissions worked in a 
similar way to a methodology developed by J.H. Oldham 
in the 1920s and used in international conferences such 
as the 1937 Oxford Life and Work Conference, a precur-
sor to the World Council of Churches. Oldham prepared 
for these conferences by following four questions:

1. Who are the people who have been wrestling with the 
particular issue(s) in question?

2. How can these people help us identify the questions 
the church needs to be asking?

Ecumenist Summer 2016.indd   2 16-06-15   11:02



The Ecumenist, Vol. 53, No. 3  Summer 2016 / 3

3. Who are the major stakeholders, and how can we 
bring them together to discuss the questions and 
search for options?

4. How can we present the results of these discussions 
to the church for study and action? 

The United Church Commissions followed a similar 
path of consulting with expert opinion, working with 
these experts to shape questions for the church to con-
sider, inviting a broad consultation process both within 
the church and across different sectors, compiling this 
research into a report, and disseminating it widely for 
church discussion and action. With the incredible reach 
of the church across the country, even to the most remote 
resource towns and to the northern parts of Canada, the 
church had extensive expertise on the ground (educated 
clergy and Home Secretaries) who could feed back their 
contextual analysis to be tested against the theory and 
analysis of the professors at U of T and church-affiliated 
university expertise across the country. 

When Sir Robert Falconer, President of U of T, de-
livered the Commission’s 1934 report, Christianizing 
the Social Order, he spoke—with the authority of his 
office but also based on years of research, analysis, and 
country-wide dialogue—on what needed to be changed 
in the socio-economic order of Canada. The political 
class of Canada took seriously the strength of these rec-
ommendations and the ability of the United Church to 
mobilize public opinion to support them. 

The Mood in the Late 1990s
By the late 1990s, the United Church’s political clout 
had greatly diminished, but this did not mean the church 
was powerless. Its efforts were more at the grassroots 
level of shaping local opinion and working in coalition 
with many other interest groups to influence public 
policy. The Moderator’s Consultation on Faith and the 
Economy was a prime example of how the church could 
gather together broad community interests and debate 
what a “moral” economy would look like in the new mil-
lennium. At more than one Town Hall meeting, people 
from different faiths and sectors said they depended 
upon the United Church to be a public witness for justice 
in their community. This inspired Bill Phipps and Ted 
Reeve, the author of this article, to work at an interfaith/
intercultural level in the 2000s. 

Phipps’ moderatorship lifted up this social gospel 
ethos in the United Church and rallied many long-time 
social gospellers as well as younger people who may not 
have known these roots but were attracted to the socio-

economic justice commitments of the UCC. For myself, 
Phipps’ Consultation was a dream come true. For the 
previous decade, I had been working on my Doctor of 
Theology degree, which focused on the UCC’s social 
gospel influence in helping shape the “welfare state” 
in Canada. My conclusions accentuated how important 
the education and consultative processes of the Board 
of Evangelism and Social Service had been in shifting 
the culture of Canada in favour of the welfare state. I 
lamented that the church of the 1990s had systemati-
cally cut its ability to do serious research, consultation, 
and education. Phipps’ Consultation provided an oppor-
tunity to demonstrate how the church could be a voice 
again in this public debate. 

Another coincidence of Phipps’ notoriety was that it 
drew the attention of the Joseph Atkinson Foundation. 
This foundation, using money from Joseph Atkinson, 
the founder of the Toronto Star and a good social gospel-
ler himself at the turn of the 20th century, has a mandate 
to promote socio-economic well-being in ways similar 
to Phipps. Phipps and Reeve were able to convince the 
Atkinson Foundation that a national consultative process 
similar to those used by the UCC in the 1930s would 
foster helpful public debate on current socio-economic 
issues. The Atkinson Board agreed and provided more 
than $250,000 towards this work. 

Launching the Moderator’s Consultation
With the Oldham method in the background, the 
Moderator’s Advisory Group began to consider who 
were the right people to be consulted and asked to write 
position papers, how these papers would be discussed 
and by whom, how the consultative process would feed 
back results, and how it would impact public discus-
sion. It was recognized that the tremendous advantage 
of the late 1990s was the new power of the internet to 
both disseminate information and receive it back. It 
was imagined that this communications vehicle could 
broaden the Consultation’s reach to more people across 
the country and even globally. 

Ted Reeve and Mark Hathaway, the webmaster for 
the Consultation, travelled to the University of British 
Columbia, which was pioneering online distance 
education to remote areas of the province. Reeve and 
Hathaway adapted this educational tool into a social en-
gagement tool that became central to the Consultation’s 
work. In addition, since many church people were not 
yet computer savvy, traditional mail and magazine ad-
vertising about the Consultation was also used. Both 

Ecumenist Summer 2016.indd   3 16-06-15   11:02



4 / The Ecumenist, Vol. 53, No. 3  Summer 2016

methods led to the formation of study groups across 
Canada who read the weekly discussion papers and 
fed back their thoughts using the Internet or mail. At a 
more complex level for the day, online chat groups and 
threaded conversations were organized so that a virtual 
community could respond to the papers being discussed. 
Also, town hall meetings were organized in seven 
communities across the country to gather first-hand ex-
perience on the socio-economic issues of the region. A 
camera crew travelled with Phipps and Reeve to record 
these interactions. These town halls then provided core 
content for television programs; a discussion video, 
Whose Economy is it Anyway, sent to all 2,600 United 
Church congregations; and a video Lenten bible study. 
The weekly study papers from this interactive process 
seemed so relevant that they were edited into five theme 
booklets plus two other books, Claiming the Social 
Passion and God and the Market, as a more permanent 
record of this work. 

As a culmination to this two-year dialogical process, 
a special six-hour televised session was organized on 
Parliament Hill in Ottawa. It brought together many 
leading religious leaders, social sector leaders, and 
politicians to discuss the findings from the Moderator’s 
Consultation and to invite political responses to these 
findings. Leaders from all the political parties affirmed 
the significance of the findings and correlated these with 
their parties’ objectives in the same areas. 

Content of the Moderator’s Consultation
So far I have given considerable attention to how the 
Moderator’s Consultation was an update to the United 
Church’s earlier consultative processes. As mentioned, 
there was also considerable alignment between the cri-
tiques of capitalism in the early and late 20th century. 
This differs from the heady post–Second World War era 
when governments, business, labour, and most citizens 
enjoyed a time of cooperation and economic growth 
that was probably unprecedented in human history. 
Unfortunately, by the late 1990s, a lot of this goodwill 
was gone, and Canadians had seen about 20 years of 
retreat from these mid-century welfare state develop-
ments. 

Looking back to the formative years of the social 
gospel, it had arisen as a countervailing voice to abuses 
of capitalism and a hands-on charitable response to 
those exploited by this economic system. The churches 
had come to recognize that their charity would never 
be enough and that governments needed to regulate 

this abuse and provide the means to benefit all the 
citizenry. At this time, governments did not conceive 
of themselves in this way. Rather, they saw their role as 
providing “law and order” plus some economic stimula-
tion, primarily through patronage. The church’s political 
lobbying and their research documenting the hardship of 
many citizens mostly fell on deaf ears. Some of the most 
flagrant injustices concerning child labour and the need 
for some “relief,” especially in the 1930s, did happen, 
but very minimally. 

While, in themselves, the church’s Commission re-
ports in the 1930s did not have a large political impact, 
they were significant contributors to a wider cultural 
shift that began to see a broadening responsibility for 
governments. Key to this paradigm shift was the grow-
ing acceptance of Keynesian economics. It demonstrated 
how governments could stimulate economic growth by 
spending money on increasing the well-being of the 
population. While the Second World War effort primed 
the economic pump, Keynesian economics and welfare 
state policies were accepted in the postwar period. 

Canada’s welfare state was not as generous as many 
European models: it did provide universal health care, 
public education, unemployment insurance, pensions, 
child benefits, and a number of means-tested social sup-
ports for those with low incomes. It also provided some 
regulation to the most flagrant abuses of capitalism. 
Business went along with these reforms, since it was 
now making money—as opposed to during the stagnant 
1930s—and the great welfare state experiment was un-
der way. It provided a worldwide model of how social 
democratic policies and programs could raise the living 
standards for all citizens and increase the social capital 
of welfare state societies. 

On the other side of this experiment, by the late 1970s 
this win-win situation was beginning to fray, and a 
“neoliberal” and “neoconservative” economic view was 
being promoted by large corporate interests. This be-
came the political mantra of leaders like Ronald Reagan, 
Margaret Thatcher, and Brian Mulroney. The advances 
of the welfare state, benefitting all, slowly began to be 
dismantled year by year. 

By the late 1990s, those with a social gospel/social 
democratic perspective had been fighting a rearguard 
campaign against these cuts for at least 20 years. It is 
not that Canada ever had a fully functioning welfare 
state in comparison to Scandinavian countries, but it was 
certainly better than the unfettered capitalist economy 

Ecumenist Summer 2016.indd   4 16-06-15   11:02



The Ecumenist, Vol. 53, No. 3  Summer 2016 / 5

of the first half of the 20th century and what was again 
becoming the status quo.

Not surprisingly, the Moderator’s Consultation on 
Faith and the Economy can largely be seen as part of 
this resistance to neoliberalism—“freeing” the markets, 
downsizing government, deregulating finance, and 
so on. The added dimension to these socio-economic 
debates was an increasing concern for the well-being 
of the planet. This was relatively new to progressive 
economic discussions in the 1990s as generally, social 
and economic justice were one camp of activists and en-
vironmentalists another. As more people began to wake 
up to the broader implications of global warming, they 
began to see that sustainability was essential to social 
and economic well-being as well. Consultation papers 
therefore pointed to the increasing disparity between 
rich and poor, questions of who had real political power, 
the overwhelming power of transnational corporations, 
neocolonialism in both economic and military endeav-
ours, as well as this realization that the earth could 
not sustain this kind of growth economy without dire 
consequences. Over 50 discussion papers were broadly 
distributed and formed the basis of church-basement 
conversations and activism across the country. 

Looking forward
The year 2000 came and went during Phipps’ modera-
torship. All the computers of the world did not crash and 
chaos did not reign, as had been widely predicted. While 
progressives hoped a new ecological age was emerging 
with the new millennium, and still do, it was pretty much 
business as usual for the neoliberal agenda of freeing 
markets, cutting back government’s ability to do much, 
allowing some to become exceedingly wealthy while 
most of us saw diminishing returns for our work, and so 
on. By 2016, economic inequality has grown so much 
that even the billionaires who benefit most are worried 
about the instability it is causing. Global warming is 
no longer just the purview of environmentalists, but is 
recognized as threatening planetary survival—at least 

for humans and many other species. Global political 
tensions are rising as increased military posturing and 
engagement threaten to escalate in calamitous ways. 
Yet, even with these huge challenges, social gospellers, 
young and old, continue to pursue and experiment with 
local, healthy, sustainable ways of life that seem aligned 
with Jesus’ vision of God’s realm. 

Bill Phipps’ moderatorship and the Consultation on 
Faith and the Economy are still remembered in ecumeni-
cal circles as a significant time of church engagement 
in the public debate about a “moral” economy and all 
that implies. In reviewing for this article the resources 
produced and the community engagement process, it 
still stands out as a helpful resurgence of social gospel 
activism on the cusp of the new millennium. Many of us 
still carry that passion forward. 

Phipps and Reeve continued to collaborate after his 
moderatorship ended, forming an interfaith organization 
called Faith & the Common Good. They recognized that 
in the 21st century, ecumenical collaboration was not 
enough, and they needed to work with other faith tradi-
tions in Canada to have a collective voice on seeking the 
common good. In the 15 years that this organization has 
existed, it has built interfaith awareness and trust by en-
gaging in projects seeking economic justice, health care 
reform, and eco-sustainability (implying that economic 
and ecological concerns are intertwined in seeking a 
sustainable future). Folks from other faith traditions ap-
preciate how the Christian social gospel is reflected in 
their traditions. Collectively, we can all work together on 
common good projects for the well-being of all. 

Ted Reeve, ThD, Minister, Educator, Social Ethicist, St. Paul’s Centre/
United Church, Orillia, ON, is currently working with Bill Phipps on an 
update to their earlier work, bringing together the increased concern for 
climate, economic justice, and right relations with Indigenous Peoples.

1 See Ted Reeve, Claiming the Social Passion: The Role of The United 
Church of Canada in Creating a Culture of Social Well-being in Canadian 
Society (Moderator’s Consultation on Faith and the Economy, 1999) for a 
more detailed explanation.
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Health Inequalities, Capitalism, and the Social Economy
By Michael Roy
Glasgow Caledonian University, Glasgow, UK

Reducing health inequities is … an ethical impera-
tive. Social injustice is killing people on a grand 
scale.1 

November 21, 2016, marks the 30th anniversary 
of the signing of the World Health Organization 

(WHO)’s Ottawa Charter on Health Promotion. The 
Ottawa Charter was notable for reaffirming the im-
portant idea that political, economic, social, cultural, 
environmental, behavioural, and biological factors can 
all favour or harm “health,” defined by the WHO as “a 
state of complete physical, mental and social well-being 
and not merely the absence of disease or infirmity.”2 
Various prominent studies, both before and since that 
time, have revealed that health is inseparably connected 
to underlying political, social, and economic condi-
tions. A range of “social determinants of health” have 
been identified,3 including income and income distri-
bution; education, unemployment, and job security; 
employment and working conditions; early childhood 
development; food insecurity; housing; social exclusion; 
social safety networks; and access to, and quality of, 
health services. We know, too, that Indigenous people 
are particularly at risk for poor health, and factors such 
as gender, race, and disability are also relevant in shap-
ing how long, and how healthy, our lives are likely to be. 

Poverty and loss of community are harmful 
to health 
At the risk of simplifying what is a highly complex is-
sue, generally speaking, those who are well-off and live 
in well-off areas can expect to live longer, healthier lives 
than those who are poor, vulnerable, and/or suffering 
from unemployment. The poorer you are, the shorter and 
less healthy your life is likely to be. While populations 
have, over time, been getting healthier overall, health 
inequalities—the “preventable and unfair” differences 
in health status between social groups, populations, and 
individuals4—have been progressively widening in line 
with income inequalities since the 1970s. In its final 
report of 2008, the Commission on Social Determinants 
of Health5 remarked that the social distribution of health 
is not a natural phenomenon, but rather the result of 

a “toxic combination of poor social policies and pro-
grams, unfair economics, and bad politics.” 

A stark illustration relates to my home city of 
Glasgow, UK. In one of the richest countries of the 
world, one quarter of Glasgow’s citizens are defined as 
“deprived,” with life expectancy gaps of up to 28 years6 
between richest and poorest, living only a few miles 
apart. The fact that male life expectancy can be as low 
as 54 years7 in Glasgow’s east end must indeed be the 
“scandal of our times.”8 Inequalities in health must be 
the very worst form of injustice: “the right to life itself 
is at stake.”9 

Over the last 30 years, however, a number of political 
factors have worked to subvert the key messages of the 
Ottawa Charter, away from the responsibility of gov-
ernments to ensure adequate income, shelter, and food 
for all, towards framing the problem of poor health as 
the consequence of freely choosing individuals making 
poor lifestyle choices. Blaming poor people for their 
own predicament is a well-worn path, and one that 
never seems to go out of fashion. However, a fairly well-
established tradition of critical public health researchers 
continues to argue that it is unjust structures in society 
that are fundamentally to blame for health inequalities, 
driven by the way we organize the economy, which acts 
to produce and reproduce health inequalities through 
such social processes as alienation and exploitation. 
Prominent figures such as Amartya Sen, meanwhile, 
have recognized that health involves a complex relation-
ship between societal structures and human agency. A 
particularly serious injustice, Sen suggests, is the lack 
of opportunity (or capability) that some may have to 
achieve good health because of their vulnerability within 
society, as opposed to, say, a personal decision not to 
worry about health in particular. Sen calls for a wider 
acknowledgement of the non-material dimensions of 
poverty, particularly “the ability to go about without 
shame” to be recognized as a basic human freedom. In 
reflecting upon health inequity in relation to his own 
work on capabilities and social justice, he considers that

…health is among the most important conditions 
of human life and a critically significant constitu-
ent of human capabilities which we have reason to 
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value. Any conception of social justice that accepts 
the need for a fair distribution as well as efficient 
formation of human capabilities cannot ignore the 
role of health in human life and the opportunities 
that persons, respectively, have to achieve good 
health—free from escapable illness, avoidable 
afflictions and premature mortality. Equity in the 
achievement and distribution of health gets, thus, 
incorporated and embedded in a larger understand-
ing of justice.10

Indeed, people living in poverty, as well as other 
vulnerable or excluded groups, consistently describe the 
pain of being made to feel of no account, which is often 
experienced as more damaging than material hardship. 
From this perspective, inequalities (the lived experience 
of injustice) are not only stressful in themselves, but 
also greatly exacerbate the stress of coping with material 
deprivation. 

There are arguments, too, that social cohesion is cru-
cial to health; the better health outcomes often seen in 
more egalitarian societies are a consequence of stronger 
community life, working to mitigate against the worst 
of the “corrosive effects” of inequality.11 This suggests 
that not only are solidarity and social connectedness 
important to health, but that other important social needs 
will go unmet without a larger measure of social and 
distributive justice. However, our present-day “market 
society”—where every aspect of our lives is seemingly 
guided by the principle of “market fundamentalism”—is 
not conducive to such ideals. The disruption of social 
unity in recent decades has proven to be remarkably 
toxic to our health.12 Particularly at risk are those who 
are least able to negotiate or operate in markets: the poor, 
the elderly, the infirm, and people with disabilities. 

Can the social economy help? 
In recent years, and particularly since the Great 
Recession of 2008, however, alternative approaches to 
economic provisioning and social organization have in-
creasingly been sought. Organizations operating within 
the “social economy” have been presented as one such 
alternative: using trading in the market as a means to 
an end—the health and well-being of individuals and 
communities—rather than the accumulation of wealth, 
and involving citizens, movements, and civil society 
organizations as agents or architects in the design of new 
social arrangements. 

Many organizations operating in the social economy 
are small in scale, rooted in local communities and ac-

tivism, and have always been operating on the fringes of 
mainstream capitalism. Otherwise known as économie 
sociale in the francophone world—or the solidarity 
economy in Latin America—such practices are often 
presented as new, particularly when labelled “social en-
terprise” or “social entrepreneurship.” However, while 
certain labels come into and go out of fashion, the prac-
tices themselves are very old. 

Early in the last century, for example, the Antigonish 
Movement was a social and economic movement that 
started at St. Francis Xavier University in Antigonish, 
Nova Scotia, Canada, following several decades of 
economic struggle and hardship in the province. In 
the 1920s, a series of programs commenced under 
the direction of a number of Scots-Canadian Roman 
Catholic priests, principally Fr. Moses Coady and Fr. 
J.J. (Jimmy) Tompkins, with numerous cooperatives 
and credit unions established across Atlantic Canada and 
further afield, borrowing ideas from Scots-based Robert 
Owen and other utopian socialists.13 The Antigonish 
Movement was, unusually, a progressive Catholic 
movement at a time when conservatism was dominant 
in the Catholic Church.14 The movement focused on 
adult education as a means towards social improvement 
and economic organization. These ideas spread across 
North America, and during the 1940s, a series of articles 
and books helped to make the movement known across 
Europe, Latin America, and Asia, influencing, among 
many other developments, the establishment of the 
women’s self-help movement in India, an idea that has 
been recently reimported to Scotland by the Church of 
Scotland in the form of “self-reliant groups” operating 
under the banner of WEvolution.15 

A much more contemporary example is Unity 
Enterprise, an organization that started as an ecumenical 
partnership of churches in Glasgow just over 25 years 
ago. Unity Enterprise provides training, work experi-
ence, guidance and support, personal development, 
education, and social activities for young people and 
adults experiencing disabilities and/or social disadvan-
tage. To fund its activities, the organization provides a 
range of goods and services, including maintenance and 
housing support services, community care, education, 
training, business partnerships, and cafés. In 2010, Unity 
Enterprise was awarded a contract to provide the onsite 
catering for those working on several construction sites 
of the Commonwealth Games, held in Glasgow in 2014; 
this provided jobs to a number of people, including those 
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with mental health difficulties, in the aforementioned 
deprived east end of Glasgow. 

The results of recent research16 reaffirm the idea that 
to improve health and reduce health inequality, more 
investment needs to be directed at enhancing labour 
force participation, improving education, and reducing 
income inequality—exactly the aims of organizations 
such as Unity Enterprise, and, indeed, of the Antigonish 
Movement of almost a century ago. Organizations such 
as those mentioned, however, rarely see themselves as 
part of health systems, and may not recognize the rel-
evance of their impact in terms of public health. 

However, we know17 that such organizations can 
impact in various ways upon health: they can be a good 
mechanism for enhancing skills and employability, 
which leads to increased self-reliance and esteem; they 
can reduce stigmatization, particularly of marginalized 
groups; and they can work to build social capital and 
improve health behaviours, all of which can contribute 
to overall health and well-being. Their impact upon 
health could, in other words, be considerable. However, 
non-obvious public health actors such as these are rarely 
taken seriously by health policymakers, and their work 
is rarely recognized (never mind funded) for the work 
they perform in attempting to create a healthy society. 

In conclusion, if we are serious about addressing the 
unequal distribution of health, then we need to become 
serious about shifting the balance away from focus-
ing attention (and by far the majority of investment) 
on fixing people after they have become ill, and move 
towards action on the social determinants of health and 
on framing health as a question of social justice. Such 
a critical shift will require us to rediscover the idea that 
the market is a means to an end, not the end in itself; that 
all economies are, or should be, “social”; and that health 
and well-being is a product of the way that our economy 
and society are organized.  
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Interculturalism in The United Church of Canada
By Don Schweitzer
St. Andrew’s College, Saskatoon

In 2006, at its 39th General Council, The United 
Church of Canada committed itself to becoming an 

intercultural church. What follows will examine the 
United Church’s understanding of interculturalism, how 
it departs from the United Church’s original vision of 
being a “national” church, why it has adopted this mis-
sion goal, and how it plans to work towards realizing it. 
Finally, we will compare the United Church’s under-
standing with a view of interculturalism from Quebec. 

Interculturalism in the United Church
From September 2005 to March 2006, the United 
Church’s Ethnic Ministries Council undertook a re-
visioning process, consulting with focus groups and 
individuals. Many of these said that the United Church 
needed to become more open to Canada’s increas-
ing cultural diversity. Ethnic Ministries reported that 
its work was being constrained by the ethos and vi-
sion of a “dominant White ethnic group”1 within the 
United Church. Out of this came the proposal that the 
United Church commit itself to becoming intercul-
tural. The proposal was accepted, and a Task Group 
on Intercultural Ministries was formed; it included 
Aboriginal and francophone members, as well as oth-
ers belonging to racialized and cultural minorities. The 
Deaf were recognized as constituting a unique linguistic 
culture and were represented as such. 

The group’s meetings featured simultaneous trans-
lation between English, French, and American Sign 
Language. It reported to the United Church’s 40th 
General Council in 2009 and the United Church’s 
General Executive in March 2012. These reports de-
scribe the goal of becoming an intercultural church as 
to open the United Church to welcome and celebrate 
diverse cultures within it, to correct power imbalances 
between cultural minorities and its dominant white 
culture, to be in tune with Canada’s increasing cultural 
diversity, and to promote the interaction of different 
cultures within the church so as to deepen their un-
derstanding of God and transform each other in an 
enriching way.2 The 2012 report argued that it is the 
nature of the church to be intercultural, to embrace di-
versity, and that the United Church’s new commitment 

is attempting to reclaim what the church should always 
be.3 This departed significantly from one aspect of the 
United Church’s founding vision. 

The formation of the United Church was intended 
to create what would eventually become a “national” 
church, a denomination large and powerful enough to 
mould the country’s conscience. The United Church 
sought ideally to include all Canadians within its ranks 
and to assimilate those of different cultural and spiritual/
religious backgrounds to its evangelical, British form 
of Christianity. The decision to become an intercultural 
church was a departure from this aspect of the United 
Church’s founding vision. The proposal for this came 
from its Ethnic Ministries Council and was accepted 
by the church, the majority of whose members are 
Caucasian anglophones. This decision was both a re-
sponse to the increasing cultural diversity of Canadian 
society and a triumph of cultural subversion from within. 

The Road to Interculturalism
Why is culture important to people? A partial answer 
lies in its role in forming and defining a person’s iden-
tity. When a student of German descent brings a dessert 
made according to a recipe passed down through her 
family for generations to a church potluck supper, or 
a Tamil student brings a curry representing his culture 
to the same, they are each contributing something of 
themselves to the community.4 One’s culture is part of 
who one is.

The United Church has always had some congrega-
tions that were culturally distinct from its dominant 
ethos. From the time of union there were French-
speaking congregations in Quebec, and others across 
the country in which the language of worship was not 
English. Paradoxically, the United Church’s drive to 
become a national church fostered a limited openness 
to cultural diversity within it, as a way of including 
those who were culturally different. Many of its French-
speaking congregations entered with high hopes for 
their future in this new church. Sadly, these hopes were 
largely disappointed through benign neglect by the 
denomination. Things began to change after the 1960s. 
In response to this time of creative chaos,5 the United 
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Church began to increasingly recognize cultural diver-
sity in Canada and within its own ranks. Since the 1970s, 
it has had several committees devoted to French–English 
relations. In 1974, it declared that “national unity was 
less important than responsible self-determination for 
Quebec.”6 In 1980, a French translation of the United 
Church’s name was added to its crest. In 2014, it became 
officially bilingual. The United Church’s francophone 
congregations have their own governing body, the 
Consistoire Laurentien, established in 1985, and have 
had their own working unit at the national church level.

The same is true for First Nations congregations in 
the United Church. These have existed in the United 
Church since its beginning. In 1980, the United 
Church’s first Native Consultation was held at White 
Bear, Saskatchewan. This began a movement for relative 
autonomy and self-government for First Nations congre-
gations and ministries in the United Church that would 
create presbyteries, a conference, and a ministry training 
centre for First Nations clergy. Out of this movement 
came a request that the United Church apologize for its 
historic injustices towards First Nations peoples. This 
apology came in 1986. A specific apology for the United 
Church’s participation in residential schools followed in 
1998. The Mohawk words for “All my relations” were 
added to the United Church’s crest in 2012. Most recent-
ly, the United Church signed an ecumenical statement of 
commitment to follow the United Nations Declaration 
on the Rights of Indigenous Peoples as a basis for rec-
onciliation between non-Aboriginal Canadians and First 
Nations peoples in Canada.7

H. Richard Niebuhr argued that the denominational 
divisions of Christianity represent a compromise be-
tween the church and the racial, class, and ethnic 
divisions of the world. Niebuhr recognized that differ-
ences between denominations were socially grounded, 
reflecting divisions between social groups.8 He con-
demned this as the “accommodation of Christianity 
to the caste-system of human society.”9 In a debate in 
1981 over the formation of Keewatin Presbytery, a First 
Nations presbytery of the United Church in Manitoba, 
some white delegates invoked this kind of argument, 
saying that in the church, all should be one and there 
shouldn’t be parallel structures for particular groups. 
Sociologist Andrew Greeley recognized another aspect 
to this. The existence of different denominations enabled 
the provision of more adequate church homes for dif-
ferent cultural, racial, and ethnic groups in a pluralistic 

society.10 Niebuhr did not adequately acknowledge that 
separate denominations can be a way for disadvantaged 
groups to cope with social divisions that oppress them. 
Distinct church structures can be a form of clustering,11 
by which cultural minorities and oppressed peoples 
gather together for mutual support and encouragement, 
to shape their own worship life and hear the gospel ad-
dressed to their own struggles in their own tongue. 

The parallel structures for First Nations and fran-
cophone ministries in the United Church represent a 
form of clustering, a way by which they can gain suf-
ficient density and communal strength to maintain their 
collective identity within the church. These parallel 
structures developed out of the recognition that these 
groups represented national minorities within the United 
Church and needed their own spaces and structures, and 
a transformation of some larger church structures, in 
order to strengthen their presence within the church and 
facilitate the church’s ministry to those parts of Canada’s 
population that they represent. Francophone and First 
Nations members were aware that they had distinct val-
ues, insights, and traditions to share with the rest of the 
United Church, and the United Church recognized this 
in principle. Thus the United Church had already be-
come intercultural to some extent prior to 2006 through 
the development of these parallel structures.

A third trajectory towards interculturalism was 
also developing in the United Church as immigrants 
from Asia, Africa, the Caribbean, and elsewhere, and 
their Canadian-born descendants, found church homes 
within it. In 1975, the United Church’s National Ethnic 
Ministry Committee was formed in response to this. 
It evolved into the Ethnic Ministries Council, which 
issued the proposal that the United Church become 
intercultural. This proposal acknowledged the pri-
macy of Aboriginal peoples and the distinctiveness of 
francophone peoples.12 It envisioned “a close working 
relationship”13 between the Ethnic Ministries Council 
and Aboriginal Ministries and Ministries in French, and 
was intended to expand the intercultural nature of the 
United Church. But it did not clearly acknowledge that 
francophones and First Nations members typically see 
themselves as representing national minorities who have 
been constitutive of Canadian society and the United 
Church from their beginnings and who see themselves 
as having certain rights, even obligations, to preserve 
their cultural identities within these over against the 
encroachments of an English-speaking white majority. 
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Implementing the Vision
The Task Group on Intercultural Ministries called for 
simultaneous translation at national church events from 
2009 to 2012 in French, American Sign Language, and 
“at least two others.”14 It instigated an ongoing series 
of national and regional intercultural conferences. It 
has laid out directives regarding the United Church’s 
governing structures, processes, staffing policies, con-
gregational development, and leadership formation 
that are intended to ensure fair treatment and access 
to leadership positions for members of minority cul-
tures, and to lead majority culture members to embrace 
cultural diversity and interaction with members of 
other cultures within the United Church.15 The United 
Church’s commitment to becoming intercultural recog-
nizes the significant place that cultural minorities now 
have within it. At present, clergy from Africa, Asia, and 
the Caribbean are entering the United Church and tak-
ing up pastorates across Canada. Protocols are being 
established to facilitate this with some United Church 
overseas partners. The latter is partly driven by institu-
tional necessity. The United Church is short of clergy 
and needs to import them to fill vacancies. But much of 
the above represents a genuine commitment to welcom-
ing and supporting increased cultural diversity in what 
has traditionally been a white Anglo-Saxon Protestant 
church. 

Some Concluding Observations
The United Church’s turn to interculturalism is in many 
ways a faithful response to the gospel in relation to 
Canada’s increasing cultural diversity and the new ap-
preciation of the place cultural diversity should have 
within the church that has accompanied it. But it also 
brings into the church far-reaching debates concerning 
justice between different cultural groups within Canada. 
The Task Group undertook a series of immersion expe-
riences in various minority culture communities, but it 
does not seem to have studied these debates at length. 
It seems to have given greater priority to experiencing 
other cultures than to studying cultural theory in prepa-
ration for developing the United Church’s intercultural 
vision. The routes of study and experience are both im-
portant. But each does different work and neither can 
replace the other. 

The Task Group’s reports envisage interculturalism 
as various cultures interacting with each other. But one 
report warns about the values of some cultural groups 
clashing with what it calls “core values” of the United 

Church.16 This is at odds with other statements about 
culture as the lens through which people perceive and 
interpret the world.17 The notion of core values sug-
gests that these transcend any particular culture. Yet 
in practice, the understanding and application of any 
transcendent value is always shaped by one’s culture. 
The theory of interculturalism that has evolved in 
Quebec offers a more nuanced understanding of what 
is involved here.18 The Quebec model recognizes that 
interculturalism is not simply different cultures interact-
ing, but that this interaction takes place within a shared 
culture19 that this interaction helps form over time. In 
Quebec, this shared culture results from the interaction 
of a francophone majority with a variety of cultural 
minorities. What have been described as “core values” 
in the United Church are better seen as aspects of its 
shared ecclesial culture that has developed through the 
interaction between the majority and minority cultures 
in the United Church. While different cultures within 
the United Church are interacting and hopefully enrich-
ing each other, they do so within the context of a shared 
ecclesial culture that embraces them all, and to which 
they hopefully all contribute. Up until the 1960s, this 
shared ecclesial culture simply reflected that of the white 
anglophone majority in the United Church. The com-
mitment to becoming an intercultural church represents 
a shift in this shared ecclesial culture that was needed if 
the United Church is to be more open to all Canadians. 

The vision of interculturalism adopted by the United 
Church is unclear about the status of First Nations and 
francophone members within its shared culture. Are 
they two cultural minorities equal to many others, or do 
they have a special status, as reflected by their parallel 
structures prior to the United Church’s turn to inter-
culturalism? What is their status relative to the white 
anglophone cultural majority on the one hand, and to 
cultural minorities represented in the United Church by 
its Ethnic Ministries Council on the other? Francophone 
and First Nations members seek self-determination 
within Canada and the United Church. The Quebec 
model of interculturalism suggests that such self-deter-
mination for a national minority and enrichment through 
interaction with other cultural groups are not mutually 
exclusive. Interculturalism relativizes the cultures of 
those who participate in it.20 A central goal in the United 
Church becoming intercultural seems to be to relativize 
the influence of white Anglo culture on its shared eccle-
sial culture so as to make the latter more accommodating 
to cultural minorities. This need not undermine the spe-
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cial status of First Nations and francophone ministries 
within it. 

Francophone members will not accept that they 
are one among many cultural minorities within the 
United Church, each having an equal status. They see 
themselves as representing a distinctive group in the 
history of Canada and the United Church and having a 
status within the church similar to that of First Nations 
members. Fortunately, there continues to be some ac-
knowledgement of this within the United Church as it 
seeks to become intercultural. 

The parallel structures for First Nations and franco-
phone congregations in the United Church represent a 
form of clustering, gathering together for mutual support 
and to gain critical mass necessary to have a voice in the 
wider community. If other cultural communities are to 
thrive within the United Church and effectively engage 
each other and its majority culture, they too will need 
ways of clustering to help sustain their collective identi-
ties. Some of these already exist. An initiative called An 
Intercultural Adventure, involving Korean-Canadian 
clergy and lay people, has been running in the United 
Church for about six years. There is also a Network of 
Black Clergy of The United Church, which organizes 
periodic gatherings of Black United Church clergy to 
discuss issues confronting them in a still predominantly 
white denomination. These kinds of initiatives will be 
needed if minority cultures in the United Church are to 
contribute to its life as an intercultural church. 

Don Schweitzer is McDougald Professor of Theology at St. Andrew’s 
College, Saskatoon. 
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Edgar Morin on the Secular Sacred
By Gregory Baum
Centre justice et foi, Montreal

A fruitful dialogue between a secular scholar and 
a believing scholar is a rare event. The book Au 

péril des idées,1 recording a dialogue between Edgar 
Morin, a non-believing French social philosopher, and 
Tariq Ramadan, a Muslim theological thinker, is full 
of surprises. Morin and Ramadan hold many values in 
common, and their critique of present-day culture and 
the politics of the French Republic are very similar. 
While they differ on the religious question, they see 
themselves as allies in their social engagement and 
respect one another’s spiritual conviction. Morin rec-
ognizes that in his thinking and acting he is guided by 
profound convictions. Here are a few of his sentences: 

I believe strongly in a creativity at work in the 
world or in nature. A bit like Spinoza, I tend to 
identify God with Nature (Deus sive Natura). I 
believe on strong evidence that a creative force is 
operative in biological evolution and that, more 
widely, a mystery is present in the universe, in the 
emergence of human beings and in the history of 
human lives.2 

I have four demons … in the Socratic sense: One 
is doubt; the second is reason, the third is faith and 
the fourth is religion—but a faith and a religion 
different from yours. I have faith in love, in broth-
erhood, in friendship, in communion, … and I am 
religious in the wide meaning of the term, [hoping] 
that all human beings become friends, bonded to 
one another in love.3

The book Au péril des idées demonstrates in concrete 
fashion that division in modern society is not between 
believers and non-believers, but between those who are 
open to dialogue and cooperation and those who reject 
these. 

Edgar Morin was just a name to me. I had read ar-
ticles of his in the French press. Yet, fascinated by his 
dialogue with Tariq Ramadan, I soon discovered that 
Morin is respected as a major thinker, wholly original, 
who is difficult to classify: he does research in the natu-
ral sciences, the social sciences, and philosophy. While 
some of his books have been translated into English, his 
work is not as well known in the English-speaking world 

as it is in the world of the Latin languages. Thinking out-
side the university with its different departments, Morin 
decided to create his own research institute. He is dis-
satisfied that trying to understand human life, biologists 
and physiologist do not pay attention the social sciences, 
that sociologists and anthropologists do not take account 
of the natural sciences, and that neither of these sciences 
turn to philosophy so as to explore the hidden values 
they presuppose and the ethics that orients their research 
and thinking. Scholars studying the human person in dif-
ferent university departments are unable to talk to one 
another: their vocabulary is different and the perspec-
tives do not meet. Morin’s bold scholarly project is to 
open the sciences to one another, recognize the multiple 
dimensions or the complexity of human life personal 
and social, rejecting all forms of reductionism and all 
closed ideologies. 

Morin has published about 60 books. Central to his 
scholarly project are six volumes of La méthode, in 
which he shows how the sciences can take account of 
each other, how biology is affected by culture and con-
versely culture by biology, how knowledge of human 
life and the world is pluri-polar, ever in tension, never 
complete and always ready to learn more. Some of his 
books are quite personal: they reveal the experiences, the 
anguish, and the moments of enlightenment that have 
driven his thinking. The vast literature he has produced 
is intimidating. What interested me in the work of this 
versatile thinker is quite specific: I want to know the rea-
soning that allows him in Au péril des idées to confess 
his belief in the creativity operative in nature and the 
mystery at work in the universe. 

I have been greatly helped in my research by the 
Quebec philosopher Robin Fortin, who has published 
two books on Morin: Comprendre la complexité,4 an 
introduction to La Méthode, and Penser avec Edgar 
Morin,5 the development of Morin’s thought leading up 
La Méthode. That the reality we know is in fact mysteri-
ous is a theme that runs through Morin’s entire work. 
There is something in reality that cannot be known: this 
is obvious for the knowledge of ourselves and other 
people, which remains forever incomplete. Yet, Morin 
argues, because all of reality is ‘complex,’ constituted 
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by distinct dimensions, some combining and some con-
flicting, reality cannot be fully expressed in concepts. 
The sciences are therefore inevitably reductionist; in-
teracting, they produce knowledge that is important and 
useful, yet incomplete. 

That something in reality remains unknowable is not 
the mystery that concerns me at this point. What fasci-
nates me is Morin’s idea of the “secular sacred,” which 
he discusses at length in his treatment of ethics in the 
sixth volume of La Méthode. Convinced that the ethical 
summons is experienced by each person, he refers to his 
moral philosophy as “l’auto-éthique,” an unfortunate ex-
pression, in my opinion. Morin admits that ethics is not 
self-generated. Auto-ethics, he argues, is derived from 
an internal obligation felt by the individual, the founda-
tion of which is neither religious nor social, even though 
religion or social duty may influence it. The internal ob-
ligation is felt subjectively in the heart, not as a product 
of reason, nor as an impulse derived from an external or 
antecedent source. Morin writes,

Even though there is no rite, no veneration and no 
religion operative in the internal obligation felt by 
the secular person, the feeling of duty has a mysti-
cal character: it is derived from an order of reality 
higher than the objective order, resembling a sa-
cred commandment. … It obliges us with a force 
of the type experienced by persons possessed by a 
god or an idea. These two qualities, mystical and 
possessive, appear to flow from an invisible faith 
… Perhaps the sacred … character of this duty is 
an inheritance of the religious origin of ethical 
obligations.6 

In the preface of La voie: Pour l’avenir de l’humanité,7 
Edgar Morin reveals “the subjective sources” of his own 
ethical convictions. From childhood on (he was born 
in 1921), he was troubled by prejudice and injustice in 
society and delighted by stories of people who struggled 
for equality and freedom. During World War II and the 
German occupation of France, he joined the Resistance 
and became a member of the Communist Party. Yet lis-
tening to the ongoing critique of his ethical conscience, 
he soon distanced himself from Communism and in 
fact from all doctrinally defined ideologies. He is al-
ways willing to have his social philosophy challenged 
by others, ready to discover his own blind spots and to 
extend his solidarity to marginalized peoples previously 
overlooked. Morin eventually became a feminist. Auto-
ethics led him to a series of conversions, the last being 

his passionate response to the devastation of nature and 
the threat to the Earth. 

Auto-ethics, Morin holds, emerged with the 
Enlightenment, freeing people from unthinking confor-
mity to tradition and from blind obedience to royal or 
sacerdotal authority. Auto-ethics had been experienced 
by outstanding personalities of the distant past, such 
as Socrates, the Hebrew prophets, and Jesus, but auto-
ethics as part of a culture, available to everyone, is the 
fruit of the secularization of society and the democratic 
questioning of all authority. We have all become self-
responsible citizens. Since Morin recognizes human 
fragility and the egotism that dwells in us, he admits that 
the auto-ethics experienced in even enlightened modern 
society is fallible, brittle, and uncertain. Still, he insists 
that this secular sacred is the most noble and most pre-
cious gift we have received. 

For Morin, auto-ethics orients the rational quest for 
truth. He is keenly aware of what Christians call “sin,” 
the power of egotism to distort the perception of real-
ity and to silence the voice of conscience. For him we 
are both homo sapiens and homo demens, and hence in 
need of self-criticism and repeated conversions to self-
less concern for others. Morin describes at great length 
the distortions of the truth produced by selfishness and 
uncritical identification with one’s culture. We tend to 
be indulgent with our own errors, yet severely judge 
those of others. We tend to pursue ideas that justify the 
life we lead, produce self-deception, and make us lie to 
ourselves. We also distort the perception of reality by 
identifying one-sidedly with the interests of our class, 
our nation, our profession, or our religion. Equally 
damaging for the quest of truth are our biases, our con-
tempt for certain ethnic groups or races. Morin calls for 
a culture of self-examination, the ongoing listening to 
conscience and attention to the well-being of others. To 
come to know other people and communities other than 
our own, we must cultivate what Morin calls an ethics 
of comprehension. 

For this secular thinker, truth and love go hand in 
hand. To know the truth we have to love our neighbour, 
and to love our neighbour we are in need of the truth. 
I recall the famous quotation of St. Augustine, Nemo 
intratur in veritatem, nisi per amorem (No one enters the 
truth, unless it be by love.) 

While Morin does not believe in God, he regards 
himself as a man of faith—faith in the human potential 
to create the new. In all societies marked in various 
ways by oppression, injustice, narrowness, and false 
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consciousness, there are movements of people who re-
sist these evils, love justice and freedom, and aspire to a 
truly humane society, local and global. Morin marvels at 
this creative drive; he has faith in it and embraces it with 
hope: “We reach out for another life, for another world. 
I know this yearning, I have it within me, even though 
I am not religious nor do I believe in God. Voilà, I just 
made my profession of faith.”8 

Morin’s auto-ethics resembles what the philosophers 
of the Frankfurt School called “the emancipatory com-
mitment,” a commitment that remains ever open to the 
discovery of evil not previously discerned. This commit-
ment produced in them a yearning for a just and friendly 
society beyond the possibilities of history. In his old age, 
Max Horkheimer wrote the little book Die Sehnsucht 
nach dem ganz Anderen (The Longing for the Totally 
Other), giving the reasons why many people come to 
believe in God, even if he, the philosopher, is unable 
to believe and remains an atheist. If I am not mistaken, 
this is Morin’s spiritual situation. The secular sacred, 
the unconditional summons to love heard in human con-
science, which leads many people to faith in God, leaves 
Morin, unable to believe in a world-transcending God, 
regretfully atheistic.

Morin published a 500-page volume entitled La Voie: 
Pour l’avenir de l’humanité (The Way: For the Future of 
Humanity), in which he summarized his scientific and 
philosophical ideas and applied them to the reform of 
human life, personal and social, in the face of the con-
temporary crises, culminating in the threat to the Earth. 
What is needed, Morin argues, is not a revolution, but a 
metamorphosis. Reconstructing social institutions and 
adopting an alternative economy, while urgently needed, 
are not enough. All has to change, including our culture 
and our personal lives. Good institutions can work well 
only if we ourselves become good. Morin has chapters 
on institutional reforms of democracy, the economy, 
education, labour, and so forth; and then dares to have 
chapters telling us how we have to change in our per-
sonal lives. 

While we think of ourselves as civilized, we are 
in fact barbarians subject to egotism, anger, hatred 
and contempt for others. Our lives are degraded 
and polluted by levels of destructive relations 
between individuals, classes, peoples and the 
sexes …. Envy and hatred poison the lives not only 
of the envied and hated, but also of the envious and 
the haters. Inhumanity … is ever ready to emerge 
in civilized human beings. The messages of the 
world religions calling for compassion, brother-

hood and forgiveness and the humanistic messages 
of secular cultures have hardly made a dent in the 
armour of our inward barbarity.9

At the same time, thoughtful people in contemporary 
society recognize that our materialistic culture does not 
sustain truly human lives. Everywhere, groups of people 
seek alternative lifestyles. In his book, Morin argues that 
secular people are in need of a spirituality to cultivate 
concern for others, generosity, peace of mind, critical 
self-reflection, and serenity in troubled circumstances. 
Highly politicized thinkers rarely recognize that what 
happens in the hearts of men and women has an impact 
on society, at least in the long run. Morin offers his read-
ers pages of spiritual counselling: the seeking of inner 
peace, the humility to laugh at oneself, the liberation 
from all addictions, the simple life freed from consumer 
lust, the appreciation of beauty, the turn to poetry, and 
the celebration of conviviality. “The reservation of a 
time for meditation, either in the occidental sense of this 
term (profound and serene reflection) or in the oriental 
sense (cultivating the inner void, forgetting oneself to 
find one’s true self.)”10 

Morin seems unaware of meditative practices in 
the Jewish and Christian traditions. With many French 
intellectuals, possibly the majority, he regards the 
churches as conservative forces stuck in the past, unable 
to respond to the institutional and cultural crises of our 
times. He seems unfamiliar with liberative currents in 
the churches. He is not aware that his “emancipatory 
commitment” corresponds to “the preferential option for 
the poor” practised by groups and communities in the 
churches. Still, Morin’s reactions to Pope Francis, espe-
cially his encyclical Laudato si’, published in La Croix 
and Le Monde, are very positive. I think that his dialogue 
with Tariq Ramadan has made him more sensitive to the 
humanist potential present in the world religions.

1 Edgar Morin and Tariq Ramadan, Au péril des idées (Paris: Presses 
du Châtelet, 2014). 

2 Morin and Ramadan, Au péril des idées, 45. (The translations of 
Morin’s writings are my own.)

3 Morin and Ramadan, Au péril des idées, 68.
4 Robin Fortin, Comprendre la complexité : Introduction à La Méthode 

d’Edgar Morin (Québec: Presses de l’Université Laval, 2005).
5 Robin Fortin, Penser avec Edgar Morin : Lire La Méthode (Québec: 

Presses de l’Université Laval, 2008). 
6 Cited in Fortin, Penser avec Edgar Morin, 173.
7 Edgar Morin, La voie : Pour l’avenir de l’humanité (Paris: Arthème 

Fayard, 2012).
8 Morin and Ramadan, Au peril des idées, 46.
9 Morin, La voie, 429–30.
10 Morin, La voie, 438.
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Presentation of Francis’s Exhortation on the Family

Worldwide attention has been paid to Cardinal 
Schönborn’s presentation of the papal exhortation 

Amoris Laetitia, on April 8, 2016, at the Vatican Press 
Office. Cardinal Schönborn is the Archbishop of Vienna. 
The following pages are taken from his presentation. 

It must be said that the documents of the Church of-
ten do not belong to one of the most accessible literary 
genres. This text of the Pope’s [a document of 200 pag-
es] is readable, and those who are not dissuaded by its 
length will find joy in its concreteness and realism. Pope 
Francis speaks about families with a clarity that is not 
easy to find in the magisterial documents of the Church.

Overcoming the division between “regular” 
and “irregular”
Before entering into the text itself I would like to say, in 
a very personal way, why I read it with joy, gratitude and 
always with strong emotion. In the ecclesial discourse 
on marriage and the family there is often a tendency, 
perhaps unconscious, to discuss these realities of life on 
the basis of two separate tracks. On the one hand there 
are marriages and families that are “regular”, that cor-
respond to the rules, where everything is “fine” and “in 
order”, and then there are the “irregular” situations that 
represent a problem. Already the very term “irregular” 
suggests that such a distinction can be made very clearly.

Those, therefore, who find themselves on the side of 
the “irregular” families, must live with the fact that the 
“regular” families are on the other side. I am personally 
aware of how difficult that is for those who come from a 
“patchwork” family, due to the situation of my own fam-
ily. The discourse of the Church in this regard may cause 
harm and can give the sensation of exclusion.

Pope Francis’ Exhortation is guided by the phrase “It 
is a matter of reaching out to everyone” (AL 297) as this 
is a fundamental understanding of the Gospel: we are all 
in need of mercy! “Let him who is without sin among 
you be the first to throw a stone” (John 8, 7). We are all, 
regardless of the marriage or family situation in which 
we find ourselves, journeying. Even a marriage in which 
everything is “going well” is journeying. It must grow, 
learn, and overcome new phases. It knows sin and fail-
ure, and needs reconciliation and new beginnings, even 
in old age (cf. AL 297).

Pope Francis has succeeded in speaking about all sit-
uations without cataloguing them, without categorising, 
with that outlook of fundamental benevolence that is 
associated with the heart of God, with the eyes of Jesus 
that exclude no-one (cf. AL 297), that welcome all and 
grant the “joy of the Gospel” to all. This is why reading 
Amoris Laetitia is so comforting. No-one must feel con-
demned, no-one is scorned. In this climate of welcome, 
the discourse on the Christian vision of marriage and the 
family becomes an invitation, an encouragement, to the 
joy of love in which we can believe and which excludes 
no-one, truly and sincerely no-one. For me Amoris 
Laetitia is, first and foremost, a “linguistic event”, as 
was Evangelii gaudium. Something has changed in ec-
clesial discourse. This change of language was already 
perceptible during the Synod process. Between the two 
Synods of October 2014 and October 2015, it may clear-
ly be seen how the tone became richer in esteem, as if 
the different situations in life had simply been accepted, 
without being immediately judged or condemned. In 
Amoris Laetitia this tone of language continues. Before 
this there is obviously not only a linguistic choice, but 
rather a profound respect when faced with every person 
who is never firstly a “problematic case” in a “category”, 
but rather a unique person, with his story and his jour-
ney with and towards God. In Evangelii gaudium Pope 
Francis said that we must take off our shoes before the 
sacred ground of others (EG 36). This fundamental 
attitude runs throughout the Exhortation. And it also 
provides the most profound reason for the other two key 
words, to discern and to accompany. These words ap-
ply not only to the so-called “irregular situation” (Pope 
Francis underlines this “so-called”) but rather for all 
people, for every marriage and for every family. Indeed, 
we are all journeying and we are all in need of “discern-
ment” and “accompaniment”.

My great joy as a result of this document resides 
in the fact that it coherently overcomes that artificial, 
superficial, clear division between “regular” and “irreg-
ular”, and subjects everyone to the common call of the 
Gospel, according to the words of St. Paul: “For God has 
consigned all to disobedience, that He may have mercy 
on all” (Rom. 11, 32).
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The need of a pastoral conversion 
This pervasive principle of “inclusion” clearly troubles 
some people. Does this not favour relativism? Does the 
frequently evoked mercy not become permissiveness? 
Does there no longer exist the clarity of limits that must 
not be exceeded, situations that must objectively be de-
fined as irregular or sinful? Does this Exhortation favour 
a certain laxity, a sense that “anything goes”? Is Jesus’ 
mercy not instead often severe and demanding?

To clarify thus: Pope Francis leaves no doubt re-
garding his intentions or our task: “As Christians, we 
can hardly stop advocating marriage simply to avoid 
countering contemporary sensibilities ... We would be 
depriving the world of values that we can and must of-
fer. ... [Yet] it is not helpful to try to impose rules by 
sheer authority. What we need is a more responsible and 
generous effort to present the reasons and motivations 
for choosing marriage and the family, and in this way to 
help men and women better to respond to the grace that 
God offers them.” (AL 35)

“We also need to be humble and realistic, acknowl-
edging that at times the way we present our Christian 
beliefs and treat other people has helped contribute to 
today’s problematic situation” (AL 36). “We have also 
proposed a far too abstract and almost artificial theo-
logical ideal of marriage, far removed from the concrete 
situations and practical possibilities of real families. 
This excessive idealization, especially when we have 
failed to inspire trust in God’s grace, has not helped to 
make marriage more desirable and attractive, but quite 
the opposite” (AL 36).

I would like to relate here an experience of last 
October’s Synod. As far as I know, two of the 13 work-
shops started their work by first hearing an account from 
each bishop of his own family situation. It soon emerged 
that almost all the bishops or other participants in the 
workshop had encountered, in their families, the themes, 
concerns and “irregularities” that we, in the Synod, have 
discussed in a rather too abstract way. Pope Francis in-
vited us to speak about our own families “as they are”. 
… This sober realism … did not take us far from the 
ideal! On the contrary, Pope Francis succeeded … to 
offer a positive outlook on families, profoundly rich in 
hope. But this encouraging outlook on families requires 
that “pastoral conversion” we find in Evangelii gaudium. 
The following text from Amoris Laetitia outlines this 
“pastoral conversion”:

We have long thought that simply by stressing 
doctrinal, bioethical and moral issues, without 
encouraging openness to grace, we were provid-
ing sufficient support to families, strengthening 
the marriage bond and giving meaning to marital 
life. We find it difficult to present marriage more 
as a dynamic path to personal development and 
fulfilment than as a lifelong burden. We also 
find it hard to make room for the consciences of 
the faithful, who very often respond as best they 
can to the Gospel amid their limitations, and are 
capable of carrying out their own discernment in 
complex situations. We have been called to form 
consciences, not to replace them. (AL 37)

The formation of conscience
… I consider this thought on education very enlight-
ening in connection with the pastoral practice of the 
Church. Indeed, precisely in this sense Pope Francis 
often returns to the issue of trust in the conscience of 
the faithful. The great question, obviously, is this: how 
do we form consciences? [Here] we arrive at the key 
concept of this great document, the key to correctly 
understanding what Pope Francis [understands] by 
“personal discernment”, especially in difficult and com-
plex situations? “Discernment” is a central concept in 
the Spiritual Exercises of St. Ignatius. They help us to 
discern the will of God in the concrete situations of life. 
It is discernment that grants a person a mature character 
and help Christians … to reach personal maturity: not 
[becoming] automatons, externally conditioned and 
remote-controlled actors, but people who have matured 
in their friendship with Christ. Only when this per-
sonal “discernment” is mature is it possible to arrive at 
“pastoral discernment”; which is important especially 
in “those situations that fall short of what the Lord de-
mands of us” (AL 6).

Pope Francis explicitly makes his own the declara-
tions that both Synods presented to him: “the Synod 
Fathers reached a general consensus, which I support” 
(AL 297). With regard to couples who are divorced and 
civilly remarried, he states: “I am in agreement with the 
many Synod Fathers who observed that … the logic of 
integration is the key to their pastoral care. … Such per-
sons need to feel not as excommunicated members of the 
Church, but instead as living members, able to live and 
grow in the Church and experience her as a mother who 
welcomes them always…” (AL 299).
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But what does this mean in practice? Many rightly 
ask this question. The definitive answers are found in 
Amoris Laetitia, paragraph 300. These answers certainly 
offer material for further discussions, but they also pro-
vide an important clarification and an indication of the 
path to follow. “If we consider the immense variety of 
concrete situations … it is understandable that neither 
the Synod nor this Exhortation could be expected to 
provide a new set of general rules, canonical in nature 
and applicable to all cases”. Many expected such rules, 
and they will be disappointed. [Yet] what is possible the 
Pope says clearly: “What is possible is simply a renewed 
encouragement to undertake a responsible personal and 
pastoral discernment of particular cases” … “What we 
are speaking of is a process of accompaniment and 
discernment which guides the faithful to an awareness 
of their situation before God”. But Pope Francis adds 
that “this discernment can never prescind from the 
Gospel demands of truth and charity, as proposed by the 
Church”. 

Naturally this poses the question: what does the Pope 
say in relation to access to the sacraments for people 
who live in “irregular” situations? Pope Benedict had 
already said that “easy recipes” do not exist (AL 298, 

note 333). Pope Francis reiterates the need to discern 
carefully the situation … “Discernment must help to 
find possible ways of responding to God and growing in 
the midst of limits. By thinking that everything is black 
and white, we sometimes close off the way of grace 
and of growth, and discourage paths of sanctification 
which give glory to God” (AL 205). He also reminds 
us of an important phrase from Evangelii gaudium, 44: 
“A small step, in the midst of great human limitations, 
can be more pleasing to God than a life which appears 
outwardly in order but moves through the day without 
confronting great difficulties” (AL 304) … The Pope 
affirms, in a humble and simple manner, in a note (351) 
that the help of the sacraments may be given “in certain 
cases”. But he does not offer us case studies or recipes; 
he simply recalls two of his famous phrases: “I want 
to remind priests that the confessional should not be a 
torture chamber but rather an encounter with the Lord’s 
mercy” (EG 44), and the Eucharist “is not a prize for the 
perfect but a powerful medicine and nourishment for 
the weak” (EG 47) … [He then adds] “We put so many 
conditions on mercy that we empty it of its concrete 
meaning and real significance. That is the worst way of 
watering down the Gospel.” (AL 311)
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Memoirs of a Roman Catholic Priest

This excerpt is the Foreword from John Walsh’s new 
memoir, God Is Calling – Don’t Leave Him on Hold: 

My Fifty Years as a Roman Catholic Priest. The book is 
published by Éditions Scribe Ink in Montreal. The fore-
word is reproduced here by permission of the author and 
the publisher.—Gregory Baum

Fifty years ago I was ordained a Roman Catholic 
Priest. The church in which I minister today is not the 
same church that it was then and I am not the same per-
son or the same priest. There have been times over the 
past five decades when I wondered why I remained in 
the priesthood. Yet, here I am, still a priest.

When I entered the Seminary in 1960 the church was 
a sacramental church. When I was ordained in 1966 I 
was given the authority to administer the sacraments, to 
hear confessions and grant absolution, witness marriag-
es, baptize children and adults and say Mass. That was 
the priesthood. A very busy time with baptisms, confir-
mations, first communions, marriages and funerals.

By the time I completed my studies I seriously be-
lieved the “aggiornamento” or renewal of the church 
proposed at the Second Vatican Council would allow us 
to cross the threshold into a new Catholic culture.

Vatican II was a new calling from God to a future that 
was bright and exciting.

Saint Pope John XXIII opened the Council with these 
words:

The substance of the ancient doctrine of the de-
posit of faith is one thing, and the way in which it 
is presented is another. And it is the latter that must 
be taken into great consideration with patience if 
necessary, everything being measured in the forms 
and proportions of a Magisterium which is pre-
dominantly pastoral in character.

The church was in the process of redefining herself 
as the People of God, preaching social justice and de-
emphasizing the hierarchical structure and a top-down 
delegation of authority. We would be a people-driven 
church. Above all, we were to be a pastoral church to 
care for people and help people form their conscience, 
whereby every member of the church would be fully 
respected for her or his gifts, offering them in a com-
munity partnership to build up the church. Change was 
palpable! God was calling us to renew the church to-

gether and to see the church, not as the end in itself, but 
as a means to the building up of the Kingdom or Reign 
of God. The sacraments of the church were not the only 
means to receive God’s grace. God was already in the 
world waiting for us to discover his presence. God was 
calling but not everyone was listening. It was easier to 
put God on hold and leave him there.

The well-kept secret of Vatican II is that God is re-
demptively present in the world.

This was really an exciting time as a secular priest or 
priest-in -the-world to know that God was in the world 
and the world was in God. Theism, the image of God in 
heaven and us on earth, two separate worlds, the super-
natural and the natural, asking God to intervene from 
time to time to avert the natural order or to cure sickness, 
is the God who was left on hold. Philosophically God 
may have been seen as immutable, unable to change, but 
our understanding of God and who Jesus is evolved over 
time. Theism was no longer sustainable in the aftermath 
of the Jewish Holocaust and everything around the God 
of theism was changing at breakneck speed. The inherit-
ed Catholic culture no longer responded to the questions 
of the modern world. Theism was slowly replaced by a 
sense of God being in the world and the world being in 
God, panentheism.

In a little booklet entitled, Pacem In Terris – Paix 
Sur La Terre – Relecture engagée dans le Québec 
d’aujourd’hui the editor Gregory Baum explains how 
Catholics understand panentheism:

Committed and engaged Catholics are very sen-
sitive to the sinful structures that marginalize 
people and cause them to suffer. They believe at 
the same time that the Spirit of God is at work 
in the real world: it is God who allows them to 
dream of a just and human society, God who 
leads them to be in solidarity with the poor and 
the oppressed, God who causes them to resist 
the dominant culture, and God who calls them to 
action. The faith of Christians in the Incarnation 
convinces them that a divine living impulse in 
history is pushing forth humanity to look for free-
dom and liberation, and, by their militancy, they 
participate in the transcendent plan of God.

As a priest, my ministry could no longer be limited to 
the administration of the sacraments as the only way to 
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receive God’s grace, but now I could focus on the Reign 
of God and work with all people to bring about justice 
where there is injustice, to uphold human rights, work 
for peace in the world, and, above all else, to preach, 
teach and live with a living God of mercy who was slow 
to anger and quick to forgive. The new rite of ordina-
tion shifted the focus of my ministry as a priest from an 
exclusively sacramental ministry to that of a minister of 
the Word, preaching Jesus as he is in the Gospels, a God 
of love for all humanity.

Vatican II was a blueprint for pastoral ministry. Many 
Catholics thought it simply meant a change in liturgical 
practice. The priest no longer remained with his back 
to the people, he faced the community, the Mass would 
be celebrated in the vernacular of the congregation, and 
the laity were invited to share the proclamation of God’s 
Word and experiment with creative means of worship. 
The Mass was still seen as Mass, the altar was still an 
altar, Mass was still referred to as the Holy Sacrifice 
of the Mass; as a result, the well-founded reasons for 
liturgical changes were never sufficiently explained and 
the Eucharist was Mass with a few rubrical changes, the 
color of the icing on the cake. God was calling for real 
change. God was on call forwarding with a new vision 
of the church in the Reign of God....

John XXIII had convened a consultative committee 
to address the issue of family life and more especially 
birth control. Pope Paul VI followed up on the results 
proposed by the Committee. Paul VI promulgated 
Humanae Vitae, the encyclical on human sexuality and 
in his response proposed teachings that contradicted the 
recommendations of the committee. The encyclical is 
considered a watershed when many of the laity refused 
to follow the teachings of the Magisterium. The bishops 
of Canada responded by referring to the responsibility 
couples had to follow their conscience. God’s call to 
listen to the praxis of the people was not to be neglected. 
In my first couple of years of ministry it was the hot spot.

I found myself, in the midst of a growing number of 
contentious issues, trying to reconcile the teaching au-
thority of the church and the women and men who were 
refusing to accept the teachings of the hierarchy.

Why? is a question that plagued me throughout my 
entire life as a priest....

There is no God behind Jesus. Jesus is the Son of God. 
There is no God over and against us. That God does not 
exist. Why, then, has authority alone been responsible 
for the certainty of our faith, some say from the fourth 

century forward, when God speaks to all of humanity 
through the sacred texts, we know as the Word of God. 

Catholic biblical renewal began with the encyclical 
Divino Afflante Spiritu in September 1943 and is the 
foundation upon which the Council could move beyond 
literalism and avoided fundamentalism.

Why were the sixteen documents of Vatican II not un-
derstood in a synthesis to determine the spirit of Vatican 
II? Conservatives were content to pull each document 
apart to affirm that there was really no change affected 
by the Council; while liberals were discerning the spirit 
of all sixteen documents and carrying the Council for-
ward.

A fortuitous moment for me was when I was given 
the privilege to study sacred scripture at the Pontifical 
Biblical Institute in Rome and at Hebrew University in 
Jerusalem. It marked and guided me to understand how 
dialogue with other Christians and with other faith tradi-
tions is essential in the search for the truth. One of the 
great challenges of our time is to interpret each other’s 
sacred texts....

I am writing my memoirs during this Year of Mercy 
to attempt to respond to the incessant whys in my life, to 
explain my Catholic convictions and to seek the courage 
to say, why not? The day I completed the manuscript, 
Pope Francis issued his landmark exhortation, Amoris 
Laetitia, which puts the welfare of people ahead of rules 
when it comes to pastoral care, further evidence that 
Francis is transforming the church into a community 
of disciples, immersed in God’s Word, open and faith-
ful to the Holy Spirit. It fulfills the intention of Saint 
John Paul II to “throw open the doors of the church 
to Christ.” With his latest document, Francis makes it 
clear the doors of the church must remain open, and the 
church must be a church of welcome; that its obligation 
is to form conscience, not to be the conscience. Amoris 
Laetitia does not disrupt church teaching but constructs 
a new framework in which the church, as a field hospital, 
accepts everyone and welcomes those who are hurting, 
dirty in the streets, and to bring those on the peripheries 
to the centre of the church and allow them to be healed 
through God’s mercy.

There is a spiritual revolution going on when we real-
ize that the Word of God is subversive, the message of 
Jesus is subversive, and now as the People of God, the 
Roman Catholic church, is becoming subversive build-
ing itself from the bottom-up.

Lord, have mercy.
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Karl Stern: A Religious Freudian
Daniel Burston, A Forgotten Freudian: The Passion of Karl Stern 
London: Karnac, 2016. 256 pp.

Daniel Burston is a Canadian psychologist, professor 
at Duchesne University, the author of biographies 

of Erik Erikson, Erich Fromm, and R.D. Laing. Burston 
is a humanist interested in the relationship between reli-
gion and psychoanalysis. That is why he chose to write 
a biography of Karl Stern, a German Jewish Freudian, 
a refugee from Hitler, who settled in Montreal in 1939 
and, a few years later, in 1943, became a convert to 
Catholicism. Stern wrote the story of his conversion, 
The Pillar of Fire (New York: Harcourt, 1951), a book 
that became a bestseller and made him famous in the 
Catholic world in North America and Europe. 

The title of Burston’s book, A Forgotten Freudian, 
does not reveal that of special interest to the author are 
two theological issues: the relation of psychoanalysis to 
Catholic faith and the conversion to Catholicism of Karl 
Stern and other German Jewish intellectuals in the years 
after World War I. This biography, written from a Jewish 
perspective, will be greatly appreciated by students of 
religious studies and theology.

Because Freud thought of himself as a materialist 
and looked upon religious faith as a pathology, psycho-
analysis, his great achievement, was declared taboo in 
the Catholic Church. Stern challenges this unreflective 
negative reaction. His book The Third Revolution (New 
York: Harcourt, 1954) offers an interpretation of Freud’s 
work that allows him “to baptize” psychoanalysis—an 
expressed he actually uses. Stern shows that, trained 
scientifically at the end of the nineteenth century and 
embracing the dominant positivism, Freud employed 
a mechanistic vocabulary to speak of the illnesses and 
the healing of human souls, a practice, Stern argues, 
that distorted Freud’s profound insights and disguised 
the humanistic ethos that inspired his work. While the 
International Psychoanalytical Association founded by 
Freud in 1910 followed the positivism of its founder, 
Stern proposes a humanistic interpretation of Freud’s 
work that is in keeping with the Church’s believing 
humanism and actually enhances it. Stern had the nerve 
to urge both the official psychoanalysis and the Catholic 
Church to be open to new ideas and drop their ideologi-
cal narrowness. This bold proposal, made in the early 
1950s, received the support of many Catholic intellectu-
als, while psychoanalysts remained mute. 

Stern paid a price for his conversion to the Catholic 
faith. As an articulate psychoanalytically oriented 
psychiatrist, speaking both English and French, he 
became a public personality in Montreal, yet he was 
completely rejected by Montreal’s Jewish community. 
Burston looks at the Germany in which Stern grew up 
to gain a certain understanding of why he and some 
other Jewish thinkers converted to the Catholic faith. 
Burston shows that after World War I, followed by the 
breakdown of the dominant culture, Germans no longer 
shared common values: they eagerly searched for cur-
rents and ideologies they could embrace. Stern himself 
moved through Orthodoxy, Zionism, and Marxism, and 
eventually settled on what he called Goethian human-
ism, a philosophical stance critical of the power exerted 
by technocracy over people’s lives. Stern’s psychoana-
lyst, Rudolph Laudenheimer, was close to the Stephan 
George Circle, a group of cultural nationalists critical 
of modernity. Like many Germans, Stern had travelled 
from one philosophy to another. When Hitler became 
the dictator of Germany and Stern found refuge in 
England and later in Canada, his German humanism no 
longer made sense. He now looked with sympathy upon 
Catholic humanism, the humanism of Christ and the 
Hebrew Prophets. While he felt some guilt over leaving 
the Jewish community at the time of its persecution, 
his embrace of the Church’s believing humanism was a 
small step, not a leap. He kept his critical stance towards 
modern technocracy. In the Catholic Church he admired 
Dorothy Day and began a lasting friendship with her, 
but remaining a critic of bureaucratic power, he often 
complained to her about the Catholic hierarchy.

Despite his openness to religion, Stern was not a 
Jungian. Burston shows that like Erikson and Fromm, 
Stern rejected some of Freud’s ideas, yet remained 
within the Freudian psychoanalytic tradition. 

I am grateful to Daniel Burston for this excellent 
biography. After reading it, it occurs to me that a theo-
logical study of Stern’s writings would be a worthwhile 
undertaking, bringing to light insights that deserve at-
tention. 

Gregory Baum, Centre justice et foi, Montreal
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The Moral Visions of World Religions
Miroslav Volf. Flourishing: Why We Need Religion in a Globalized World. 
New Haven: Yale University Press, 2015. xviii + 280 pp.

In this book, Miroslav Volf, professor of theology at 
Yale University, examines from a Christian perspec-

tive how the intertwined phenomena of world religions 
and globalization can be related so as to foster the flour-
ishing of humanity and creation. Both can be sources of 
weal and woe. Volf argues that if properly understood 
and related, they can work together to enhance life. He 
describes globalization as a process that has created in-
creased interconnectivity and interdependence between 
disparate people and places. It involves the compression 
of time and space through technological and cultural 
innovation. It is primarily driven by market forces and 
values that tend to commodify everything and create a 
focus on consumption. It has led to tremendous eco-
nomic inequality and injustice. Yet globalization has 
also created a global consciousness among people. It 
can be linked to a decline in violence between nations 
and provides increased opportunities for many people in 
terms of education, work, and travel. 

Volf argues that the moral visions of world religions 
can shape globalization so that it serves the common 
good. While religions mainly influence the day-to-day 
lives of their adherents, recent decades have brought 
them an increased public presence. Globalization has 
contributed here by bringing religions new means of 
communicating their messages and new ways by which 
their members can network. It has had a democratizing 
effect around the world, leading more and more people 
to enter the public sphere. As they do, they bring their 
religions with them. The number of adherents that world 
religions have gives them an abiding relevance to global 
issues. They have the potential to move life towards 
greater justice and peace. They affirm ordinary life, 
yet insist that this is only fulfilling when aligned with a 
higher good. 

But religions may become debased by failing to 
promote their higher teachings, promoting injustice 
or functioning as identity markers to mobilize their 
members in conflict with others. This tends to happen 
to world religions when they become the established 
religion of a particular society and directly involved 
with political power. As globalization makes societies 

pluralistic and fosters connections between people in 
different countries, it works against this and can incline 
religions to function well. Yet globalization’s focus on 
consumption and the economic volatility and poverty 
it creates can tempt religions to present themselves as 
vehicles to prosperity.

Each world religion has a distinctive perspective 
on reality and vision of salvation. They often compete 
and sometimes are involved with communal conflicts. 
Can they co-exist peacefully? Volf argues that world 
religions are only authentic to themselves when they 
do, when they support religious freedom and are open 
to interreligious dialogue. Though most members of 
world religions are religious exclusivists holding their 
religion to be the truth, Volf holds that this is not a bar-
rier to toleration, respect, and cooperation with others. 
Furthermore, as other religions produce the virtues in 
their members that the Church believes to be the fruit of 
the Spirit, they deserve its respect.

The moral visions of world religions can reshape 
globalization by directing people’s desires away from 
consumption and towards solidarity and contentment 
with life’s essentials. They also provide resources for 
reconciliation which can help heal the conflicts that in-
evitably break out in pluralistic societies where different 
peoples live together. In a globalized world, human lives 
and societies need religions to flourish. 

This insightful, far-ranging and timely book on an 
important topic deserves to be widely read. Is it overly 
optimistic about what world religions can achieve? 
Much of what Volf argues they can accomplish depends 
upon a religion’s members being deeply formed in 
its traditions and engaged in the world around them. 
Christian education therefore becomes very important 
for a church’s effectiveness in helping tame globaliza-
tion. Unfortunately, for many Protestant denominations 
in North Atlantic countries this is a time of decreasing 
membership and thin formation. But this is only one 
part of the church and in other parts of the world and for 
other world religions, things may be different.

Don Schweitzer, St. Andrew’s College, Saskatoon
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Catholic Involvement in Social Development
Robert Calderisi, Earthly Mission: The Catholic Church and World Development
New Haven: Yale University Press, 2013, 278 pp.

Robert Caderisi is a Canadian economist who 
has been engaged in international development 

for the Canadian government, the World Bank, and 
the Organisation for Economic Cooperation and 
Development. He has travelled and done research in all 
parts of the world. His book The Trouble with Africa: 
Why Foreign Aid Isn’t Working has been greatly praised. 
Brought up as a Catholic, he has paid particular attention 
to the work of Catholic groups, local and international, 
supporting economic and cultural community develop-
ment. He has studied the history and the activities of 
these groups, and has interviewed the prominent actors 
and recorded their insightful remarks. 

I greatly enjoyed reading this book. It does not present 
itself as a work of history, political science, or theology, 
though these disciplines are constantly invoked. It is 
rather a work of high-level, carefully researched journal-
ism, a highly readable account of Catholic involvement 
in social development in various parts of the world, 
The first chapter, entitled “Two Troublemakers,” offers 
short biographies of Dom Helder Camara of Brazil and 
Archbishop Denis Hurley of South Africa, two passion-
ate strugglers for social justice defeated by their own 
Church. The chapter announces that the author’s account 
will deal with the light and the darkness of Catholic so-
cial involvement.

Readers unfamiliar with the Catholic Church’s doc-
trinal development after World War II will be surprised 
by the chapter on contemporary Catholic social teach-
ing. What they know of the Church is its resistance to 
democracy and human rights in the nineteenth century 
and its sympathy for fascism in some countries in the 
first part of the 20th century. Yet today the Church sees 
itself as a champion of human rights and social justice, at 
least on paper. Calderisi records the actions of Catholic 
bishops and Catholic organizations promoting justice 
and opposing dictatorship, but he also reports the actions 
of reactionary Catholics, bishops included, who defend 
the status quo and cling to the Catholicism of yesterday.

After World War II, the Protestant Churches also 
recognized that the Christian message called them to be 
socially involved and advocate justice in their society, 
but since they had been more open to modernity than 

the Catholic Church and were challenged already in the 
nineteenth century by social gospel movements, their 
evolution in the 20th century was less startling. 

In the long chapters on Africa, Asia, and Latin 
America, Calderisi deals with the manifold social 
involvement of Catholic missionaries and their organiza-
tion. He documents their vast contribution to education 
in Africa and Asia, rewarded by a lasting impact. He also 
records the evolution of the Church’s understanding of 
its foreign mission, from gifts of charity to support for 
greater justice, and from the effort to convert non-Chris-
tians to seeking cooperation with them in the service of 
the common good. 

Calderisi offers detailed accounts of the tragic fail-
ure of the Catholic Church during the dictatorship in 
Argentina and during the civic conflict in Rwanda that 
exploded in genocide, without forgetting to mention the 
Catholic witnesses who resisted and gave up their lives.

On the book’s cover Timothy Radcliffe is quoted, call-
ing it “fascinating … written with elegance, humanity 
and unflinching honesty.” I agree with this. I am grateful 
to the author for having written this book. Still, since 
Calderisi is a Canadian, I wonder why his interviews 
across the world did not include voices of the Canadian 
Catholic Organization of Development and Peace. A 
recent drama that affected this society would have fitted 
well in the perspective of this book. Development and 
Peace had been accused by an archconservative Catholic 
group of supporting a social movement in Mexico that 
included members who favoured the legal recognition of 
abortion. Taking this accusation seriously, the Canadian 
bishops investigated the case, found that nothing repre-
hensible had taken place, but introduced the episcopal 
supervision of Development and Peace, a lay organiza-
tion that claimed legitimate autonomy, now a victim of 
clericalism. 

The book, published in 2013, makes only the briefest 
references to Pope Francis. Living in the year 2016, we 
realize that the present Pope has opened a new chapter 
in the story of the Church’s earthly mission. 

Gregory Baum, Centre justice et foi, Montreal
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Portraits of Faith:  
Young Adult Catholics Share Their Stories
Inspiring stories of faith from young adult Canadian Catholics. Although we may 
grow discouraged by the frequent reports of declining numbers in church attendance 
across Canada, Portraits of Faith offers to us a contrasting view from over a dozen 
young Canadian Catholics who embrace the faith and are living it today. Through 
inspiring stories, we discover what draws young adults to the Church and what faith 
leaders can do to engage and inspire young adult Catholics. Portraits of Faith is a  
must-have book for all those yearning to be renewed in their own faith.

120pp PB  978-2-89688-330-1  $14.95

Bring Flowers of the Fairest: 
Mary Gardens for Everyone
Lauretta Santarossa

Long-time gardener and artist Lauretta Santarossa colourfully depicts through word 
and image the richly symbolic history and spirituality of Mary Gardens – gardens 
filled with plants named for the Virgin Mary. Her captivating historical account and 
vivid descriptions of the many flowers and herbs illustrate this wonderful tradition. 
Santarossa’s reflection serves as a testament to the many centuries of Christian 
devotion to the Blessed Mother. Sure to delight and inspire amateur and professional 
gardeners around the world, Bring Flowers of the Fairest is also an essential book for 
all those seeking a deeply rooted spirituality. With practical ideas for cultivating and 
nurturing Mary Gardens, readers will be inspired to tend to both the garden of their 
soul and their garden outdoors (or even inside their home).

Lauretta Santarossa served for many years as the Marketing and Sales Director for 
Novalis Publishing. She continues to take an active part in many Catholic nonprofit 
organizations. Never one to stop, she continues to lead pilgrimages to Italy and 
participate in art and faith communities in Toronto, Canada.

96pp PB  978-2-89688-253-3  $16.95
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