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fact—in conversation with Gregory and Gregory’s work. 
We knew that we were not alone.

I set to work inviting various people to submit a brief 
reflection of 700 to 1500 words on “what the work of 
Gregory Baum has meant to them academically, theo-
logically, spiritually, and/or personally.” Gregory, I told 
them, would be turning 95 in June 2018, and I thought 
this would be a fitting celebration of his life and work, 
as well as an opportunity to thank him—especially as 
the reflections would appear in this modest theological 
journal that he founded over five decades ago. Like The 
Oil Has Not Run Dry, these reflections, I suggested, 
could be more personal than academic, although clearly 
each would address Gregory’s influence as a theologian 
and a scholar. 
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My Life with Gregory

Introduction

By David Seljak 
Professor, St. Jerome’s University, Waterloo, Ontario

Last year, McGill-Queen’s University Press pub-
lished Gregory Baum’s theological memoir, The 

Oil Has Not Run Dry: The Story of My Theological 
Pathway. In August of this year, I travelled with my 
colleague Scott Kline to Montreal to interview Gregory 
about this book. Scott and I had both been graduate 
students under Gregory. While he was obviously tired, 
Gregory welcomed us graciously. He announced that 
he would soon be leaving the apartment that he and his 
wife, Shirley, had moved into some 30 years ago for an 
assisted-living centre. Scott and I each reported on our 
current research interests and our families, a feature of 
our lives that Gregory always enjoyed exploring. We 
then moved on to the interview (which will be published 
in the next issue of The Ecumenist). Gregory was en-
tirely lucid and eloquent. We ended the interview when 
it was clear that he was fatigued. He thanked us for com-
ing, and we left. 

On the trip home, the idea of a special issue of The 
Ecumenist organized under the theme “My Life with 
Gregory” took shape. While The Oil Has Not Run Dry 
outlines the trajectory of Gregory’s extraordinary intel-
lectual development and contribution to his Church 
and to society, it remains silent on his impact on those 
around him. Scott and I had used his work in our schol-
arship throughout our careers, and we knew this impact 
to be profound. Each of us had spent years—decades, in 
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Our little project was overtaken by events. On 
October 18, 2017, Gregory Baum, né Gerhart Albert 
Baum in 1923 in Germany, died of kidney failure. He 
was 94 years old. We have lost a great friend. His for-
mer students lost a compassionate mentor. The Roman 
Catholic Church lost an internationally renowned theo-
logian. The Christian world lost a passionate voice for 
ecumenism, and the world’s religions lost a tireless ad-
vocate for respectful dialogue. Academia lost a brilliant 
writer and teacher. Canada lost an honoured citizen, a 
member of the Order of Canada, and Quebec lost a loyal 
supporter. The world lost a champion of human rights, 
democracy, and humanism. Moreover, the poor, the 
marginalized, the oppressed, and the excluded lost a re-
lentless and eloquent champion. Finally, The Ecumenist 
lost its founding editor, who managed to edit one issue a 
year even as he approached his 95th year.

Fifty-five years ago, Gregory Baum, then a Roman 
Catholic priest and peritus at the Second Vatican 
Council, founded this newsletter dedicated to spread-
ing the then-radical message of ecumenism in the 
English-speaking Roman Catholic world. At two points 
in its history, The Ecumenist suspended publication 
before it was picked up by Novalis, which has remained 
faithful since 1999.1 In 2003, when he retired from 
McGill University, Gregory asked me to take over The 
Ecumenist while he focused on other writing projects. 
Even so, he never failed to contribute articles, book 
reviews, and advice. A few years later, Gregory agreed 
to take responsibility for one issue a year on a rotating 
basis.2 He edited the Summer issue, but never failed to 
send his articles for the Spring, Fall, and Winter issues 
as well. They were always welcome.

In his recent memoirs, Gregory spoke about the im-
portance of The Ecumenist to his work and his life. 

I have often said to my friends that editing the 
Ecumenist has been a major source of mental 
health since whenever I was frustrated by events 
in the church or society—and this happened very 
often—I would study the issue, write an article on 
it, and publish it in my own review. The articles 
I wrote for the Ecumenist over five decades con-
stitute a record of the evolution of my theological 
thought. (5) 

In fact, in a paper I gave at the Canadian Theological 
Society in 2010, I showed how The Ecumenist could be 
used to trace the evolution of Gregory’s thinking, and 
specifically the emergence of his sociological imagina-

tion in the first decade of the publication. His articles 
in The Ecumenist chronicle how Gregory’s thinking 
evolved from being framed by liberal theology to a 
more critical and sociological perspective. The early is-
sues crackled with the excitement of the Second Vatican 
Council’s amazing progress on issues as diverse as li-
turgical reform, religious liberty, the constitution of the 
Church, and, of course, ecumenism, Jewish–Christian 
relations, and interfaith dialogue. This excitement soon 
cooled in the face of the retrenchment of many in the 
Church after the Council, and turned to bitter disap-
pointment with the release of Pope Paul VI’s encyclical 
Humanae Vitae in 1968. What bothered Baum so much 
about Humanae Vitae was not its erroneous conclusion, 
although he did think it wrong-headed, but the return to 
the top-down, imperial style of government exercised 
by the pontiff and the Curia. The experiences of the laity 
had been ignored; the voices of reformers, silenced. 

Shocked and dismayed by this retrenchment, Gregory 
turned to sociology to explain why the institutional 
Church had acted in such an authoritarian, unjust, and 
ultimately self-defeating manner. Later in life, he 
would say that he was inspired to undertake ideology-
critique not by Marx, but by this painful experience in 
the Church. In Baum’s view, conservative forces in the 
Church were shutting down the reforms of Vatican II 
in the name of preserving the institutional Church. The 
doors and windows were being closed, the Curia had 
re-established its control, and the Church began to turn 
in on itself. 

The Ecumenist records Gregory’s turn—issue by is-
sue, page by page—from the early optimistic liberalism 
of his Vatican II days to the more rigorous critical per-
spective that would eventually lead to his articulation of 
his brand of critical theology. It chronicles his encounter 
with Rosemary Radford Ruether, who was to change 
Gregory’s mind on the roots of anti-Judaism in the New 
Testament texts as well as on issues related to racism 
and sexism. It records his encounters with the Latin 
American theology of liberation and European political 
theology. It reveals his discovery of the Frankfurt School 
of Critical Theory and Karl Polanyi, his encounter with 
Muslim reformers Tariq Ramadan3 and Fethullah Gulen, 
and his enthusiasm for the pastoral turn introduced by 
Pope Francis. The Ecumenist contains the raw data for 
mapping the trajectory of Gregory’s movement from 
a naively optimistic Church reformer to a relentless 
champion of truth and justice in the Church, in Canadian 
society, and in the world. 
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As Stephen Scharper, a former graduate student 
of Gregory’s and now an associate professor at the 
University of Toronto, once observed, The Ecumenist 
was Gregory’s “therapy.” In its pages he wrestled with 
the issues of his day, the ideas of the time, and a faith 
that would not allow him rest. It permitted him to remain 
passionately committed to the faith and justice move-
ment even as the hierarchy quietly moved away from 
the Church’s commitment to the preferential option for 
the poor. Gregory Baum loved The Ecumenist as much 
as readers of The Ecumenist loved Gregory Baum. It 
allowed him to give expression to his “blessed restless-
ness,” that irrepressible urge to “announce good news to 
the poor” (Luke 4). 

The Ecumenist was Gregory’s constant companion 
for some 55 years. We are proud to present this special 
issue, “My Life with Gregory,” in his memory. The 
contributors on the pages that follow have, like The 
Ecumenist, accompanied Gregory on his personal and 
theological pathway over the past six decades. They, too, 
have enabled him to continue his work. The Ecumenist 
thanks them for their generous and enthusiastic response 
to the invitation to write about how Gregory accom-
panied them on their personal, academic, and spiritual 
path. As editor of this special issue, I would like to thank 
them for challenging themselves to leave the safety of 
“cool” academic discourse to write about how their 
life with Gregory has touched them personally. Each 
author was free to write as they pleased. Some focused 
on Gregory’s academic influence, others on his spiritual 
example, and still others on his personal impact. These 
are stories of intellectual awakenings, spiritual mentor-
ship, and personal friendships. While editing them, I 
found myself often moved to tears. I also noticed that 
each author emphasized a different side of Gregory, a 
different way that he touched our lives. It reminded me 
that my teacher, mentor, and friend was a man of many 
talents and many kindnesses. 

Douglas John Hall observes below that Gregory fol-
lowed St. Augustine, who wrote: “You have made us for 
yourself, O Lord, and our hearts are restless until they 
find their rest in you.” Gregory’s was a restless soul, 
constantly searching for God in the encounter with the 
Other, in the efforts of people to seek peace and justice, 
in study, in tradition, in community, in Scripture, and 
in prayer. In 1990, despairing of the direction that the 
world had taken, Gregory wrote that the experience 
of God—crucified not once but millions of times over 
in the bodies of the poor, the oppressed, and the ex-

cluded—can sometimes be painful, but in that divine 
encounter Christians can find that “the peace that passes 
all understanding becomes a blessed restlessness.”4 His 
life and work were expressions of that “blessed restless-
ness.” And now, in death, he has at last found rest in the 
God of life everlasting. Alleluia, Alleluia.

Memories of Gregory Baum

By Mary E. Hines
Emmanuel College, Boston

It is thanks to Gregory Baum that I became a theo-
logian. Immediately following the Second Vatican 

Council, I was teaching religion in a large diocesan high 
school in Massachusetts. As a member of a religious 
community at that time, I had followed the Council 
with excitement and anticipation. By the late 1960s, 
it had already brought significant change to my life. 
My formerly semi-cloistered religious community had 
moved from an attitude of withdrawal from the world 
to an encouragement of active engagement in the world. 
There were changes in lifestyle and dress that reflected 
this change. Our liturgical life was also changing. But I 
gradually came to realize that my pre–Vatican II theol-
ogy couldn’t provide me with theological underpinnings 
for such changes. I began to notice biblical inconsisten-
cies and to question how God acts in this world that we 
were now to be engaged in. 

During and immediately after the Council, we were 
visited in Boston by many of the most influential Vatican 
II theologians, via a lecture series called the Christian 
Culture Series. Gregory Baum was one of those theo-
logians. My curiosity was piqued. One of Gregory’s 
earliest works, Man Becoming, introduced me to the 
“Blondelian Shift,” and everything changed. In that 
book, Gregory deals specifically with the problem of the 
loss of faith that can result when “the spiritual experi-
ence of [one’s] culture is no longer reconcilable with 
the religious outlook [one] has inherited…” (vii). This 
was me. 

To dig deeper into these questions, I decided to begin 
graduate studies in theology at St. Michael’s College 
in Toronto. In the 1970s, St. Michael’s was a centre for 
post–Vatican II theology and innovative programs. In 
1969, it had created the Institute of Christian Thought, 
an academic graduate program in theology open to lay 
men and women. Its distinguished faculty included 
none other than the Vatican II peritus Gregory Baum. 
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The Institute fostered a sense of shared scholarship and 
colleagueship among students and faculty. Gregory was 
an active participant, not only teaching and directing 
theses, but joining in social events like Friday afternoon 
“coffee” (actually sherry or wine) get-togethers where 
both faculty and students shared works in progress and 
engaged in lively discussion. It was an exciting time 
full of new hope for theological explorations. I had the 
opportunity to serve as Gregory’s teaching assistant 
for his undergraduate course in Sociology of Religion. 
It was my own introduction to critical theory and the 
importance of the dialogue between religion and the 
social sciences. Gregory’s seminal book Religion and 
Alienation: A Theological Reading of Sociology (1975) 
has a chapter on the secularization debate that became 
the seed for my master’s thesis, which Gregory directed. 
The thesis analyzed Schillebeeckx’s interaction with 
the 1960s’ “death of God” theologians, and Gregory 
helped me to probe the questions that had brought me 
to theology and discover how to continue to believe in 
an increasingly secularized world. Gregory’s work has 
continued to influence me with its conviction that theol-
ogy must be done in dialogue with the critical issues of 
our time. It can never be an abstract exercise.

In The Oil Has Not Run Dry (2017), Gregory recounts 
his own theological journey. Reading this text is an 
inspiring insight into a constantly inquiring mind. I 
learned a great deal about him from this account. 

One of the characteristics I remember and admire 
most about Gregory was his unfailing optimism, even 
when those early post–Vatican II days grew darker. A 
good friend of Gregory’s, Professor Michael Scanlon, 
OSA, used to comment that Gregory was always “cheer-
ful.” He always retained hope for the Church and its 
ability to change. In Amazing Church (2005), Gregory 
recounts the many changes the Church has made that 
gave him hope, writing, “the evolution of its official 
positions on theological and ethical issues is truly amaz-
ing.”5 In The Oil Has Not Run Dry, he expresses his 
delight at the election of Pope Francis. “The election of 
Pope Francis in March 2013 revealed itself very quickly 
as an extraordinary event, a total surprise, a miracle in 
the biblical sense and as a turning point in the Church’s 
self-understanding and its mission in the world. I was 
overjoyed” (174).

Although his writings make clear he was well aware 
of the pervasiveness of sin and evil in both Church and 
world, his “cheerfulness” is grounded in a theology of 
grace. This quote from The Oil Has Not Run Dry captures 
this for me. 

Fortunately, the sin of the world is not the whole 
story. We see ourselves surrounded everyday by 
goodness, generosity, friendship and fidelity; we 
marvel at the beauty of heaven and earth; we re-
joice in music and works of art created by gifted 
men and women…. We love the world because 
of the groundswell of truth, goodness and beauty 
engendered by people who resist the dark powers. 
(99–100)

Gregory continues, “Divine grace retrieves the 
potential of human nature, enabling us to strive for self-
knowledge and the selfless love of others” (100). 

One final story shows how clearly Gregory person-
ally exemplifies this insight. In the summer of 2015, 
Mary Ann Hinsdale and I drove up to Montreal to visit 
him. Although we had wanted to take him to dinner, he 
insisted on cooking dinner for us. He shared stories of 
his care for his wife, Shirley, during her illness, and his 
visits to a friend in assisted living. At 92 he was still 
driving daily to his office and fitting in kidney dialysis 
so it didn’t interrupt his work schedule.

I feel privileged to have known and to have been able 
to learn from Gregory, both personally and intellectu-
ally.

In Grateful Remembrance of a Friend

By Douglas John Hall
Emeritus professor of Christian Theology,  
McGill University, Montreal

Few under 60 years of age can be expected to know 
how great was the distance between Protestants and 

Roman Catholics prior to the Second Vatican Council. 
That distance was, if not overcome, greatly reduced by 
the Council, and in Canada no one was more instrumen-
tal in reducing it than was Gregory Baum. In 1963 I was 
(the first) principal of St. Paul’s United College in the 
burgeoning new University of Waterloo, and I persuaded 
the heads of the other Church colleges (Roman Catholic, 
Mennonite, and Anglican) to invite Gregory to offer a 
public lecture in the university concerning the work of 
the Council. I can still see his beaming 40-year-old face 
as he greeted friends among the hundreds who came to 
learn what new things might now be expected of Rome.

That night, Gregory came to our rented farmhouse on 
the Lexington Road. My banker father-in-law who was 
visiting from Nova Scotia was astonished to be seated 
at dinner with a real Catholic priest, fully clothed in 
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clerics and obviously enjoying his food. Our baby son, 
Christopher, was in his cradle by the table. Fifty-four 
years later, Christopher played the adagio of Mozart’s 
Clarinet Concerto from the high balcony of Église St-
Pierre-Apôtre at Gregory’s funeral in Montreal. 

After more than half a century of friendship and 
collegiality with Gregory Baum, I am left today with 
a gnawing emptiness that is hard to articulate. Gregory 
and I knew one another so well that we could disagree 
over any number of theological and ethical issues, yet 
never court even a hint of estrangement. The truth is, 
we were both Augustinians. But of course Augustine 
fathered several children! Gregory, like many Catholic 
thinkers, remembered the Augustine of the Confessions, 
whose God has “created us for Thyself, so that our 
hearts are restless until they repose in Thee.” I, like 
many Protestant Augustinians, including the one who 
created all that fuss 500 years ago, could never forget 
the Augustine of the anti-Pelagian writings and the 
Retractationes. I suppose that our conversations over the 
decades could be correlated, point by point, with these 
interesting emphases of these two Augustines. 

My wife, Rhoda’s, relationship with Gregory—and 
my (and our children’s!) relationship with him—was 
greatly enhanced and deepened by Shirley, the wonder-
ful, thoughtful, somewhat impish former nun whom 
Gregory married in 1978, during his first term as visit-
ing professor with our Faculty of Religious Studies at 
McGill. In his recent, modest autobiography, Gregory 
affirms that those who knew them well could attest to 
the touching affection and depth of this union. That is 
true. We attest! Shirley Flynn brought to the life of the 
former monk not only companionship but a warmth and 
concreteness of humanity, not unlike that which another 
former nun, Katie von Bora, brought to the life of an-
other Augustinian monk five hundred years earlier.

And in that context I should like to comment briefly 
on Gregory’s recent “confession” of his homosexual 
orientation. Predictably, that aspect of Gregory’s The 
Oil Has Not Run Dry has garnered a good deal of com-
ment, too much of it sheer vitriol. The latter is born of 
an unholy admixture of religious self-righteousness, 
homophobia, and basic ignorance of the nature of hu-
man sexuality. Its authors naively, yet often with a 
certain maliciousness that may cloak self-doubt, assume 
that sexual ‘preference’ is a matter of plain choice, and 
that those who ‘choose’ homosexuality are morally de-
praved. 

Seventy years ago, Alfred Kinsey, after research into 
many forms of creaturely life, including human sexual-
ity, arrived at a dictum that should be pondered by every 
moralist: “The living world is a continuum in each and 
every one of its aspects.” “Males,” he concluded, “do 
not represent two discrete populations, heterosexual and 
homosexual”—and if such findings do not persuade, the 
truly moral man or woman might consider biblical direc-
tives such as “There is none righteous, no, not one” or 
“Let the one without sin cast the first stone.”

Gregory Baum was a man of instinctive and studied 
moral integrity. As a young person facing the future at 
a time significantly different from the present, he had to 
confront two personal realities: his incipient recognition 
of his involuntary sexual inclinations, and his profound 
awakening to the claims of faith upon his life. In today’s 
social context, that would not present an existential chal-
lenge for some. In the 1940s and ‘50s, however, no one 
thought of being a minister or priest and openly ‘gay’—
a word that still meant conspicuously happy then. In 
that context, a young man or woman, knowledgeable 
both personally and sociologically, would feel obliged 
to think carefully and prayerfully about a vocation to 
Christian ministry.

Gregory’s decision to enter the Augustinian order 
was, in part, his way of resolving the questions present at 
this crossroad of his journey. It was not a decision taken 
lightly, and it was neither evasive nor deceptive. As the 
decades wore on, however, and the attitudinal climate of 
both society and Church, under the impact of Freudian 
psychology and other factors, became more candid, 
Gregory (as he states in his autobiography) began to 
feel burdened by a certain motivational ambiguity about 
his earlier vocational decision. In comparable circum-
stances, others might be able to ponder such misgivings 
in silence; but Gregory Baum was a Christian of excep-
tional candour and worldly responsibility: he could not 
hide from others truth that so deeply impacted his own 
spirit. Standing in the doorway of our house after the 
publication of The Oil Has Not Run Dry, he sighed and 
said to me quietly, “Well, I am glad that I did that”: he 
felt that he owed this confession, not to God, who was 
already well aware of it, but to his readers, his students 
and admirers, his friends, and the institutions he had 
served.

It was, I believe, precisely this kind of nuanced 
commitment to the One whom the gospels called the 
incarnation of Truth that enabled Gregory Baum to ad-
dress the great ethical and theological realities of our 
age with both critical intelligence and compassionate 
solidarity.
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Witness to Transforming Grace

By Catherine E. Clifford 
Professor of Theology, Saint Paul University, Ottawa

I first met Gregory Baum in the early 1990s. After a 
long hiatus, I was contemplating a return to theologi-

cal studies. He was giving a lecture in Toronto, so I went 
to hear him speak on the challenges facing the world and 
the Church. I was impressed by his personal simplicity 
and his incisive reading of the social and ecclesial land-
scape. In more recent years, it has been my privilege to 
collaborate with Gregory on several events centred on 
the anniversary of the Second Vatican Council. He was 
deeply aware that his experience as a peritus or expert 
in service to the Secretariat for Promoting Christian 
Unity during the Council had given him a front row seat 
at one of the most important and transformative events 
of the past century. While a commitment to simple liv-
ing meant that Gregory had kept few papers from this 
period, his vivid memory of persons and events brought 
some of those key moments to life again.

From the first meeting of the Secretariat during the 
preparatory period of the Second Vatican Council, 
Gregory was appointed to the sub-commissions on 
religious liberty and on the Jewish question. The 
work of the latter group would be expanded through 
the conciliar period to encompass all religions as the 
commission drafted the text of the Declaration on 
Non-Christian Religions, Nostra Aetate. In a letter to 
Cardinal Augustine Bea, written as the Secretariat began 
its work in November 1960, Gregory laments the lack of 
humility in the stance of the Roman Catholic Church.6 
He urges the Council to acknowledge the responsibility 
and complicity of the Catholic Church for the malady 
of division. While acknowledging the holiness of the 
Church, he saw the separation of the churches as an 
instance of collective sin, a form of “group-egotism.” If 
the Church, he argues, wishes to witness to the mercy 
of God, she must acknowledge her own need of forgive-
ness. His words foreshadow the affirmation in Vatican 
II’s Decree on Ecumenism that the Church stands in 
constant need of purification, renewal, and reform. The 
Decree recognizes the need for humble self-examination 
in a Church of repentant sinners: “The words of St. John 
hold good about sins against unity: ‘If we say we have 
not sinned, we make him a liar, and his word is not in us 
(1 Jn 1:10).’ So we humbly beg pardon of God and of our 
separated brethren, just as we forgive them that trespass 
against us” (#6).

In 1969, Baum took leave from his teaching at St. 
Michael’s College in Toronto to immerse himself in 
the study of sociology at the New School for Social 
Research in New York City. In this journal, he gave an 
account of his reasons for doing so – many of which had 
their roots in his experience of the Council. He writes, 
“With other Catholics I suffered from the irrational and 
destructive trends in ecclesiastical life. The renewal, 
initiated by Vatican Council II, had failed to produce the 
anticipated results because a certain heaviness of the in-
stitution opposed it.” Still, Gregory was not despondent. 
He sought to understand not only the pathologies of the 
Church but, more importantly, the forces of creativity, 
renewal, and healing:

My theological experience in the Church, how-
ever, introduced me not only to pathological social 
trends but also to social processes that heal some 
of these pathologies. The ecumenical movement 
of the 1950’s and early 1960’s and the institutional 
event of the Vatican Council II convinced me that 
certain social processes are able to change people 
as well as their institutions. Processes such as dia-
logue, cooperation and conflict have a profound 
influence on the people involved in them, helping 
them to see more clearly where they stand, mak-
ing them critical in regard to themselves, initiating 
them into new forms of relationships, and making 
them more conscious of the ministerial role of 
their institutions. These processes make institu-
tions more open to reality, enable them to trust the 
new that is created in them, and create in them a 
greater concern for people.7 

Gregory turned to the study of sociology in a desire 
to better understand the grace-engendered transforma-
tive processes taking place in the Church and in the 
world around him. He did not see this as a departure 
from theology. He considered it an indispensable way 
of becoming better equipped as a theologian to discern 
the presence of God’s word in human life and in history. 
In his apologia for the study of sociology, he observes 
repeatedly the “theological overtones” of the sociologi-
cal tradition, ultimately concerned with the “salvation” 
of the human community, however variously under-
stood. Gregory is one of the first theologians to make a 
systematic use of the human sciences in the theological 
endeavour. His mature reflections on the matter, found 
in Religion and Alienation,8 remain instructive for stu-
dents of theology today. He asks us to consider, “What 
kind of religion is Christianity?” “What kind of Church 
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are we?” The themes of liberation from injustice and 
solidarity with all those who suffer echo through all his 
subsequent work.

In the evening of his life, Gregory penned a deeply 
personal testament, The Oil Has Not Run Dry,9 laying 
out the theological pathways trod in his life’s journey. 
It is striking to see how his search to understand the 
trajectory of healing found in the social and political 
dimensions of the gospel follow upon his search for 
personal healing through his participation in a psy-
chotherapeutic community. His recounting of that 
experience echoes what he had written almost 50 years 
earlier in his account of healing in the social processes of 
ecclesial and social life. “I was greatly impressed by the 
experience shared by many that engagement in dialogue 
and communion allowed participants to come to greater 
self-knowledge, escape from their destructive impulses, 
discover new energies, and enter more deeply into their 
humanity.”10 Gregory saw the action of God’s grace in 
the reality of personal transformation, growth, and heal-
ing. Reading between the lines of these chapters, one 
gets a glimpse of the pain and struggle that marked the 
many transitions of Gregory’s personal and intellectual 
life, and his own search for healing and wholeness. 

Gregory Baum’s constant search to understand the 
roots of alienation, injustice, and suffering, and for re-
dress through solidarity, justice, and healing, leaves us a 
legacy marked by intellectual honesty and imbued with 
profound insight. As a scholar, he had the intellectual 
humility to go where the facts would lead, modelling 
the humility he so desired for the Church. One eulogist 
was moved to write that Gregory possessed a “disarm-
ing humility.” In his self-effacing way, in a discourse 
and demeanor marked by simplicity and clarity, he 
consistently read the landscape with great lucidity. He 
took great joy in this vocation, writing, “I am cheerfully 
engaged in what I regard as my mission: the dialogue 
of theology with the social sciences in the service of 
the Church’s renewal and reconstruction of society.”11 
Gregory Baum’s life and work stand as a witness to the 
transforming power of God’s grace in our personal and 
collective lives. We are all the richer for it.

Gregory Baum: Dialogical Theologian

By Harold Wells 
ordained minister of The United Church of Canada, and 
emeritus professor of Systematic Theology at Emmanuel 
College, University of Toronto

My first encounter with Gregory was when he 
knocked on my office door at Emmanuel College. 

I was the new junior faculty member finding my feet in a 
new job. He warmly welcomed me to the Toronto School 
of Theology (TST) and invited me to lunch. I knew who 
he was and felt honoured, and a little awestruck. After 
only a moment or two of pleasantries, he quickly raised 
some substantive matter for discussion. I would later 
recognize this as a familiar pattern: his mind was always 
deeply engaged with serious questions; he had little time 
for small talk. That was 1983, and we talked about our 
common interest in political and liberation theologies, 
contextual theology, poverty in Canada, etc. I realized 
this was truly an “organic intellectual” who interacted 
his faith with concrete, practical realities. This was my 
first experience of dialogue with Gregory. As we rose 
from lunch, he declared that we would be “chums.” 

Dialogue as Revelatory
Dialogue was a key operative concept for Gregory. 
Dialogue is “constitutive of the human person,” and 
indeed it is “revelatory,” a means by which God’s Word 
reaches us. Dialogue often leads to conversion, he be-
lieved; he asserted that he himself had been “converted” 
from a traditional to a liberationist Roman Catholic 
through dialogue with liberationists and feminists.12 He 
recognized “a special word available in human dialogue 
as God’s word present in history.”13 From the beginning I 
experienced him as a good listener. But Gregory was no 
pushover. Dialogue had to be honest and rigorous, and 
could occasionally be sharp and critical. He disagreed 
with my use of the word “ideology,” would hear noth-
ing of postmodernism and rejected relativism, but at the 
same time chided me that I was insufficiently “pluralist.” 

Generous Ecumenist
Gregory was an open-hearted, generous ecumenist. He 
tells us in his book Journeys that “for me, the ecumenical 
movement of the 50s was the context in which I discov-
ered dialogue as a powerful theological method.”14 He 
was a great friend of Protestants, and especially of The 
United Church of Canada. A United Church woman had 
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supported him at McMaster University in his youth, and 
he had many long-standing Protestant friends. When in 
the late 1960s the United Church was formulating “A 
New Creed,” the responsible committee consulted him 
about a draft, and he suggested that the whole theme 
of divine judgment was missing. This might encourage 
Canadian Christians “to go on living a comfortable life, 
possibly in a nice suburb.”15 As a result, United Church 
people confess that “Jesus, crucified and risen,” is “our 
Judge and our Hope.” In later years, when he was work-
ing on social justice and economic issues, he exclaimed 
how much he learned from the social analysis that came 
from the United Church national office. 

In the years following his participation in Vatican 
II, in his journal The Ecumenist, and frequently on 
ecumenical platforms in Canada, Gregory showed that 
he had been listening to his Protestant friends and was 
aware of how offensive certain Catholic attitudes were 
to them. He criticized Catholic practices regarding 
mixed marriages and the Catholic insistence that the 
children of mixed marriages be raised Catholic, and he 
called for pastoral collaboration among the churches. 
He also practised a kind of dialogue with the Catholic 
hierarchy. Building upon established Roman Catholic 
stances, such as recognition of the apostolicity of the 
Eastern Orthodox churches, and the acknowledgement 
of Protestant baptisms, he called for the recognition of 
non–Roman Catholic churches as genuine churches.16 
Yet he remained faithfully Catholic and wrote that “per-
sons who live on the margin of their churches are useless 
in the ecumenical movement.”17 He was shrewdly politi-
cal within ecclesiastical constraints, staying within the 
boundaries of official Catholic teaching, while always 
looking for the most generous interpretation of dogma 
and then publicizing it, thus pressing the Church toward 
greater openness. By 1974 he considered that the goal 
of ecumenism should not be the unity of all Christians 
within the Roman Catholic Church, but rather a genuine 
renewal of all the churches.18 

Eventually, he met a wall of resistance over questions 
of sexual ethics and decided to leave the active priest-
hood. He had been listening to women and to ordinary 
Catholics in their everyday lives. In turn, he spoke to 
them in their language. Gregory told me how Archbishop 
Pocock complimented him when he said, “The trouble 
with you, Gregory, is that people understand you.” He 
referred to his famous ability to communicate complex 
ideas in clear, simple terms. Gregory held no grudge 
against the prelate, though he had withdrawn permission 

from him to preach in the churches. I recall him speak-
ing kindly about the archbishop, “who has always been 
good to me.”19

The Dialogical Shift
The major shift in the emphasis of his thought in the 
early ‘70s was, again, an example of his dialogical style. 
Now he was listening especially to the poor, to the new 
liberation theologies of Latin America, to the feminist 
movement, and to Marxists. His “conversion” came, 
he tells us, in 1969, when he began a two-year study 
of sociology at the New School of Social Research in 
New York. He mentions especially the Latin American 
bishops’ declarations from Medellín and Puebla, which 
called for “the option for the poor” based upon the 
life and teaching of Jesus.20 He now saw that theology 
needed to be done from the perspective of the poor 
and victims, in dynamic relation with socio-economic 
analysis: that it was the task of theologians and preach-
ers to “conscientize” the people about the oppressive 
structures in which they lived and to speak and act in 
solidarity with the poor.21 

He mentions also his close friendship with the femi-
nist theologian Rosemary Ruether, whose influence was 
decisive, especially in the area of Jewish–Christian 
relations. In his introduction to her book Faith and 
Fratricide, he says it was she who changed his mind, 
convincing him that the New Testament itself, and not 
just the historical theological tradition, was indeed pro-
foundly anti-Judaic (a major and painful change of mind 
for Baum).22 

However, his study of the great sociologists was 
also decisive. They taught him that culture and human 
self-understanding are deeply affected by social and 
economic institutions, which powerfully resist trans-
formation. He learned about the role institutions play in 
the determination of personal consciousness. Modern 
society, therefore, he argued, demanded of Christians 
“critical thinking, commitment to social change, co-
responsibility for the common good, and, under special 
circumstances, civil disobedience.”23 It was with new 
insights derived from the liberationist option for the 
poor, together with social theory, that Gregory re-
turned to Canada and undertook “critical theology” in 
dialogue with Canadian economists and social activists. 
He participated frequently in major conferences, and 
wrote prodigiously and with remarkable lucidity on 
socio-economic, ethical issues. I recall walking with 
him in a protest march in the streets of Toronto against 
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policies of the provincial government. It was from the 
writings of this time that I found excellent material for 
my TST course on Canadian contextual theology. We 
find in these publications a weaving together of biblical, 
theological, and socio-analytical thought, envisaging 
a democratic socialist society based on worker co-
ownership, different from both existing communist and 
capitalist models.24 Further dialogue with the Frankfurt 
school and with the economic theorist Karl Polanyi led 
to the development of his mature theology. In his major 
book Religion and Alienation, Gregory defined what 
he meant by “critical theology”: “It is the task of criti-
cal theology to discern the structural consequences of 
religious practice, to evaluate them in the light of the 
church’s normative teaching, and to enable the church to 
restructure its concrete social presence so that its social 
consequences approach more closely to its profession 
of faith.”25

The constraints of space here do not allow for a dis-
cussion of his insightful writings about Polish-German 
reconciliation,26 his dialogue with psychotherapy, with 
Quebec nationalism, with Asian religions.27 We note, 
however, Gregory’s vigorous opposition to “the post-
modern view that cross-cultural dialogue is a modern 
illusion, that the defense of universal values is implicitly 
totalitarian ….” In closing, we let him speak for himself: 

Against the postmodern objection to dialogue 
across boundaries, I offer my own experience 
shared by many others. In this defense of dia-
logue I actually vindicate my entire life, my work 
as a theologian and everything I stand for. The 
recognition of ‘the other’ has guided my theo-
logical efforts to correct the exclusivist trend 
in the Catholic tradition, whether the other be 
Protestants, Jews, members of other religions, or 
secular humanists….28 

***
We remember Gregory with gratitude as a truly gra-

cious man, a “dia-logian” par excellence. In his practice 
of open-hearted dialogue we find continuity in the 
transition from the ecumenical Baum to the liberation-
ist Baum. He has left for us all a rich legacy of love and 
wisdom.

Gregory: Professor, Mentor, Friend 

By Marilyn Legge 
Emmanuel College and the Toronto School of Theology, 
University of Toronto

My personal formation, teaching, and writing 
have been shaped by significant experience with 

Gregory Baum as a kindly, erudite teacher and mentor. 
As an undergraduate student in the 1970s, I first met him 
as Father Baum in his class on Religion and Alienation. 
He nurtured a welcome hermeneutics of suspicion and 
an academic introduction to critical theology that allied 
with the social gospel tradition of my United Church 
home and my university home, the Student Christian 
Movement. I also witnessed the deep admiration of 
some of his colleagues at the University of Toronto who 
knew him as a theologian of Church and society, who 
were heartened by his astute ecumenical and stellar 
intellectual leadership, by his commitment to dialogue 
as a way to understanding oneself and others, and, as 
Roger Hutchinson put it, “by his buoyant orientation to 
a shared future which beckons to us as gift and task.”29

My studies at Emmanuel College in the M.Div. 
program at the Toronto School of Theology from 1978 
to 1981 coincided with the heyday of ecumenical co-
operation and the burgeoning Canadian faith-and-justice 
movements in the churches. I took the first courses in 
liberation and feminist theologies, and Professor Baum’s 
critical theological work elucidated and encouraged the 
ecclesial shift to the left. My own vocation as a liberative 
white feminist Christian while especially in solidarity 
with marginalized women and their communities also 
emerged as a lifelong stance being engaged in critical 
theological education.

One experience of note was the 1979 conference at 
Queen’s Theological Conference on “Hope for Human 
Liberation” where Professor Baum’s keynote address 
made a deep and lasting impression on me. He embodied 
how doing theology is a living response to a liberation 
that has been experienced and continues throughout life. 
After addressing the interstructuring of oppressions and 
Christian witness, he commended going gently into the 
struggle to integrate the personal and the political: 

We can never get it all together. While we make 
statements … to reach out for some sort of in-
terconnection between these various forms of 
oppression, in one’s personal life … you cannot 
fight equally on all fronts. In other words, in a 
broken world we can’t be totally reconciled in 
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our private lives. … This is impossible because 
the contradictions are in the objective order and 
therefore we have to involve ourselves in slightly 
one-sided movements. If we don’t do that, then 
we relativize everything [and] we are just against 
oppression in general and then we don’t really en-
gage ourselves [or] experience brokenness. … Not 
having things all together means also having to 
take risks and get involved in one-sidedness. Yes, 
it’s a pain to be one-sided but it is necessary if we 
are not to relativize great oppression.30

As Baum signalled, embracing the personal and the 
political and addressing contradictions are tasks linked 
to common goods rooted in justice and peace and the 
integrity of creation. He upheld that by grace and com-
passion, faith, hope, and love unfold and convert us in 
particular places. By working and playing in solidarity 
and mutuality with those who live the consequences of 
systems of oppression—be they of exploitation, margin-
alization, powerlessness, cultural imperialism, and/or 
violence—we learn to resist.31 

His influence continued in the 1980s while I was do-
ing my doctorate in Canadian liberative theo-ethics with 
Christian feminist socialist Beverly Wildung Harrison 
at Union Theological Seminary, New York. I consulted 
Gregory at McGill University as an informal mentor, 
especially knowing his colleague Douglas John Hall 
and sharing mutual pleasure of knowing Dorothee Sölle, 
with whom I had the privilege of serving as a teaching 
assistant. My research focused on political economics 
and critical cultural studies, including a course at the 
New School for Social Research—which was famil-
iar, in part, because of Gregory Baum’s studies there, 
which he undertook in the development of his critical 
theology. I began my doctoral project on “The Grace 
of Difference: Women’s Work and Cultures in Radical 
Traditions in Canada” by locating myself in faith-and-
justice movements, especially on the prairies, my new 
home. During those years I came to greet the renowned 
Canadian critical theologian as Gregory. 

I completed my dissertation in 1988 after joining the 
faculty of St. Andrew’s College in Saskatoon. I stayed 
connected with Gregory in Toronto, in Montreal, and 
in Saskatoon through Gregory’s former student and my 
colleague, Christopher Lind. I also remember with plea-
sure his arrival in February 1997 to be theme speaker on 
“Hope in Bad Times” at St. Andrew’s Winter Refresher 
annual conference. At Chris’s home, Gregory warmed 

one bitterly cold evening with several hours of conversa-
tion while we stirred a huge pot of risotto for dinner.

Perhaps it was that feast and friendship that prompted 
Gregory to invite me in 1988 to serve as a contributing 
editor for The Ecumenist: A Journal of Theology, Culture 
and Society, shortly after I joined the faculty of Emmanuel 
College to teach Christian Ethics in the Toronto School of 
Theology. He and I also presented on the theological edu-
cation panel at the 2007 annual meeting of the Canadian 
Theological Society.32 His was the final paper, entitled 
“Doing and Teaching Theology: A Catholic Perspective.” 
He spoke as one who had worked as a professional theo-
logian since 1959, when he first taught a course on the 
ecumenical movement at Toronto’s St. Joseph’s College. 
Over the years, he was persuaded that the professor’s 
theological enthusiasm—not to say their passion—has a 
“favourable pedagogical impact” because it touches one’s 
personal and social existence, as he surely did mine.33

Gregory was an astute theological navigator who 
charted ways of God, comforter and liberator, to pilot an 
ecumenical ship—by being in solidarity with those made 
and kept poor and vulnerable, and by encouraging us to 
keep moving from solidarity to resistance by relying on 
grace abundant.34

Gregory Baum:  
A Theologian’s Theologian

David Pfrimmer 
Centre for Public Ethics, Waterloo Lutheran Seminary

If as Anselm suggests, theology is “faith seeking 
understanding,” then Dr. Gregory Baum is a theo-

logian’s theologian—pushing us to understand what 
needs to be understood. I first met “Dr. Baum” as a stu-
dent at Waterloo Lutheran Seminary (WLS). The then 
Principal-Dean Delton Glebe was a pioneer in pastoral 
care. My theology professor Aarne Siirila provided a 
theological architecture for pastoral care in his books 
The Voice of Illness (1964) and Divine Humanness 
(1970). Aarne was a good friend of Gregory’s and would 
regularly invite him to Waterloo to our classes. Aarne’s 
books were written about the same time as Gregory’s 
Man Becoming: God in Secular Experience (1970). 
No doubt they influenced each other. They helped a 
generation of students appreciate the importance of 
humanizing relationships but also of the need for hu-
manizing atrophying institutions. 
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One of Gregory’s early lectures at WLS focused 
on Christian theology “after Auschwitz.” Like many, 
I knew about the Holocaust but like most did not under-
stand its broader implications. The Shoah shattered the 
liberal optimism of the modern world, changing the way 
Christians think about evil in the world. It renewed the 
imperative for Christians to work for a right relation-
ship with Jews and with Judaism. Gregory’s perspective 
provoked in me a healthy hermeneutic of skepticism 
about human nature and my early assumptions about 
the world. 

In the 1980s, Pierre Trudeau’s Macdonald Commission 
recommended free trade with the United States, launch-
ing Canada onto the path of globalization. Consequently, 
the 1983 Canadian Catholic Bishops’ New Year’s 
Statement caught Canadians by surprise. Gregory 
pointed out why. It “addressed the Canadian people at 
a moment when they were suffering from economic 
decline, growing unemployment, fear and uncertainty 
about the future, and when no other strong voice in the 
country helped them to analyze their plight, give them a 
sense of power, and point in a new direction.” In Ethics 
and Economics (1984) with Duncan Cameron, his work 
on Karl Polanyi, and in his 1987 Massey Lectures, 
Compassion and Solidarity: The Church for Others, 
Gregory asserted why ethical teaching was foundational 
to an economy.

During the 1980s Constitutional repatriation contro-
versy, many Canadians were confused about the national 
question and Quebec. Gregory helped the rest of Canada 
understand what needed to be understood about Quebec. 
Furthermore, with others he provoked a different under-
standing of nationalism. Canada as a nation of many 
nations was to be a model and a political means of grace 
in the human story serving its peoples and serving the 
global family. 

Gregory helped others understand their own theology 
too. In 1999 Lutherans and Roman Catholics agreed 
to a “common understanding” on what had been the 
contentious doctrine of justification by faith. Writing in 
The Ecumenist (Fall 2001), Baum reviewed a collection 
of papers published by the Lutheran World Federation. 
He found that there were “six different theological ap-
proaches, all of them claiming fidelity to the Lutheran 
tradition.” His work helped expose a paradox about jus-
tification, that is, Lutheran theological diversity amidst 
Lutheran doctrinal unity. He would undertake a similar 
project in presenting a “Catholic Perspective” on the 

theological thought of the influential Islamic thinker 
Tariq Ramadan.35 

In preparing this article, it was striking that as 
I searched my library, which is organized themati-
cally, Gregory’s works were in every section that dealt 
with important Canadian issues. Gregory was one of 
Canada’s preeminent public theologians. He accompa-
nied the country that we might understand what needed 
to be understood about the public purpose and the com-
mon good. 

I was involved in Canada’s ecumenical movement 
for many years. I would often bump into Gregory at 
meetings and events. He was always principled, insight-
ful, and gracious. Later, when I was Principal-Dean at 
Waterloo Lutheran Seminary, we were fortunate to have 
him do a lecture at the Seminary again. One day my 
phone rang. “Hello, David, it’s Gregory.” He was calling 
me to ask for permission to use our library for research. 
But in that moment I realized something more. He had 
gone from being “Dr. Baum” in my student days to just 
being my friend Gregory. It was his humanizing touch 
that in the end touched all of us. 

Encountering Gregory Baum

By Mary Ann Hinsdale, IHM
Department of Theology, Boston College

I took great comfort from Gregory’s words in his mem-
oir, The Oil Has Not Run Dry, where he confesses 

that in public lectures he often expressed regret that he 
had never told Jules Isaac, the author of Jésus et Israël, 
how much this book meant to him and how influenced 
he was by it—only to find out later that he did indeed 
send a note of gratitude to Isaac and even a copy of 
his 1961 book, The Jews and the Gospel. No wonder 
that the genre of memoir is sometimes called “creative 
non-fiction”! I bring this up because of my own hazy 
memory regarding the first time I met Gregory. 

In 1971 I was a young Sister and was asked to pick up 
Father Gregory Baum at the Detroit airport and deliver 
him to St. Basil’s Center in Pontiac, Michigan, where he 
was to give a talk on his recently published book, Man 
Becoming. I recall being disappointed that this rather 
taciturn theologian hardly spoke to me. If anyone had 
told me then that 14 years later, I would be writing a 
doctoral dissertation under his direction (on “The Use of 
Scripture in the Theology of Hans Küng”), I would have 
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been astounded. And though initially I had not set out to 
study with Gregory, that is exactly what happened! 

When I arrived at St. Michael’s College in Toronto in 
the fall of 1974, Gregory was teaching in the Institute 
of Christian Thought. One of the first public lectures 
I attended was a presentation on feminist theology by 
Rosemary Radford Ruether. Gregory had invited her 
to Toronto, but for some reason the lecture was held at 
Knox College, the Presbyterian school in the Toronto 
School of Theology. It was my first encounter with a 
Catholic woman theologian who was also a feminist. 
I would later learn of the great esteem Gregory had for 
Rosemary. 

Gregory became my thesis director somewhat by 
accident. I had come to St. Michael’s because I was 
interested in ecumenical theology and had intended to 
work with the Luther scholar Harry McSorley. However, 
reading Gregory’s Religion and Alienation (1975), es-
pecially its chapter on “critical theology,” occasioned a 
kind of epiphany for me. So, I decided to do something 
that appropriated a critical hermeneutics of suspicion, 
particularly focusing on the way Catholic systematic 
theologians used Scripture. I asked Gregory if he would 
direct my thesis and he said yes. This turned out to be a 
bit dicey, since Harry McSorley no doubt had assumed I 
would work with him. Gregory, aware of this, cautioned 
me to work things out with Harry. It was my first glimpse 
of Gregory’s pastoral side—a description he might not 
have used of himself, but in my estimation, it repre-
sented a pattern of care and sensitivity toward people’s 
feelings that I would continue to observe throughout the 
years of our friendship. Some of these deeply human 
encounters that I am describing as pastoral come to mind 
now, six weeks after his death, and include these:

• His delight in the German novels by Ingeborg Dre-
witz and Christa Wolf (and the nice bottle of German 
wine) that I brought him when I returned from a trip 
to East Germany during my thesis research year in 
Tübingen.

• The conversation he had with Mary Jo Leddy and 
me regarding the 1987 festschrift (Faith that Trans-
forms) we co-edited in honour of Gregory’s 60th 
birthday. He wanted us to be sure to include not only 
authors who had learned something from him, but 
also those who had taught him something. 

• The invitation he extended to me to form a panel on 
the Holy Spirit as “Interrupting Agent in the Church” 
at the 1996 Catholic Theological Society of America 

(CTSA) convention, which presented the themes “the 
option for the poor,” “the Catholic Church’s teach-
ing on the Jews,” “women’s struggle for voice and 
agency,” and “the interruption of LGBTQ persons’ 
experience as ‘interruptions’ of the Holy Spirit.” 

• His nightly calls to his wife, Shirley, to remind her 
to take her medication, when he was the keynote 
speaker at Boston College in 2002 for our celebration 
of the 40th anniversary of Vatican II. 

• His concern that the US Latino theologian Virgilio 
Elizondo be properly honoured at the time of his 
tragic death, and his sadness upon hearing of the de-
bilitating stroke of his dear friend Rosemary Ruether. 

• His insistence, at age 92 (and undergoing kidney 
dialysis), that he cook dinner for me and Mary Hines 
when we visited him in Montreal a few summers ago.

But what will remain uppermost in my memory 
from “my life with Gregory” is his consistent optimism, 
even (to use Karl Rahner’s expression) during the most 
“wintry seasons” in the Church. As one of four “wisdom 
figures” whom I invited to the 2010 CTSA convention 
on “Theology’s Prophetic Commitments,” Gregory re-
flected back on the state of theology since Vatican II and 
recommended what he called the “minority strategy” for 
hard times: 

Even when things are dark politically and eccle-
siastically, there is always something we can do: 
think critically, promote new ideas, join a move-
ment to promote renewal. Such a movement may 
represent only a minority, but the time may come, 
under changed historical circumstance, when it 
will flourish and affect the dominant structures…. 
To avoid depression, we must pray and we must 
act; we must do something, even if it is a small 
gesture anticipating renewal. 

Theology as Conversation

By Don Schweitzer 
Co-editor of The Ecumenist and professor of Theology,  
St. Andrew’s College, Saskatoon

Gregory Baum has been an important and beneficial 
influence in my life and theological career. I first 

encountered Gregory in person at a liberation theology 
conference at Simon Fraser University in the mid-1980s. 
His presentation there was accessible, illuminating, wit-
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ty, and engaged with contemporary Church and society. 
At graduate school a few years later, another student and 
I were looking for something to read and discuss. I sug-
gested Gregory’s Religion and Alienation.36 As we read 
through it, I was so struck by it that I decided to work 
on Gregory’s thought after finishing my degree. Religion 
and Alienation impressed me in three ways. First, it 
contained many illuminating ideas concerning the na-
ture of religion, particularly Christianity and its various 
relationships to society, the nature of theology and how 
doctrine can and should develop, and the theories of so-
ciologists like Max Weber and Emile Durkheim. In my 
estimation, Religion and Alienation fits David Tracy’s 
definition of a classic.37 It has an inexhaustible wealth of 
insight and always has something to say to us. Second, it 
convinced me that theology should be done in dialogue 
with sociology. Third, it introduced me to Gregory’s 
thought and style of intellectual inquiry. 

After finishing my doctoral degree, I studied 
Gregory’s writings. Following his example, I began to 
read sociology and pay attention to how theological 
ideas relate to their context. From sociology, visits to 
India, and working with Korean-Canadians in the United 
Church, I learned to attend to the influence of culture on 
religion and theology. The great Protestant theologian 
Paul Tillich famously described religion as the substance 
of culture, and culture as the form of religion.38 Tillich 
was correct that religion can have a formative influence 
on culture. But culture is also shaped by geography, his-
tory, and the way a social group’s history is remembered, 
celebrated, and passed on. A culture has its own ethos 
that impacts religions within it. Christianity in India 
reflects Indian culture, much of which has been shaped 
by Hinduism. The primary culture of many Indian 
Christians is an amalgam of the Indian culture that sur-
rounds them and their Christian faith. Conversely, when 
Koreans migrate to Canada, they bring their culture with 
them. The Christianity of these immigrants in Canada 
and the United States is influenced in form and content 
by their Korean culture. 

The relationship between religion and culture is more 
dialectical than Tillich’s famous dictum recognized.39 A 
religion that permeates a society can powerfully influ-
ence its culture. As Gregory once noted, the symbols 
of a culturally dominant religion become objective 
factors shaping a society’s ethos,40 sometimes with 
baneful effects for members of other religions. As the 
holy “strives to include within itself the whole of life,”41 
there is a drive within religions to become the substance 

of a culture. Yet the holy also demands recognition of 
and respect and care for the other, and so religions may 
work to create space within a culture for other religions. 
Gregory attended to this ambiguity of religion, how it 
can work in different ways. For better and worse, cul-
tures also shape perceptions of the holy, so that Christian 
faith and theology always reflect the culture they inhabit. 
While a religion like Christianity is not bound to any one 
culture and can give a powerful critique of the cultures 
it inhabits, every articulation of the gospel reflects the 
culture from which it originates. Gregory taught me to 
attend to this aspect of the social grounding of religion 
and theology. 

Gregory’s reading of sociology also taught me that 
cultures are dynamic realities that often have coun-
tervailing movements. While cultures tend to have a 
fundamental unity (Durkheim), they also tend to be sites 
of struggle between opposing groups who seek to ap-
propriate the culture’s ethos in different ways (Weber). 
When studying how theology relates to culture, one 
should attend to where those holding a theology are lo-
cated within it. Do they belong to a culturally dominant 
group or are they part of a countervailing movement? 
What ethos and social project does their theology sup-
port?

Another aspect of Gregory’s style of thought that 
has been formative for me was his attention to Church 
teaching and his practice of critically reflecting on this. 
I discovered that Gregory had developed an original 
understanding of the revelatory role of the Holy Spirit 
through reflection on the doctrinal change that happened 
at Vatican II.42 This provides a theological understand-
ing of how churches can change their minds while still 
remaining faithful to their past. This understanding shed 
light on some doctrinal developments in the history of 
my own denomination, The United Church of Canada. 
For Gregory, theology should not be a theory without a 
subject. It should assist and accompany the Church as a 
form of critical inquiry on Church practice and teaching. 
Following Gregory’s example, I have tried to take the 
teachings and actions of my denomination seriously as 
a subject for theological reflection. Socrates described 
the philosopher as a gadfly whose critical thinking seeks 
to goad society to a greater justice. Gregory’s thought 
often undertook a similar role in relation to Church and 
society through his insistence that theology attend to 
the pain of the world. Theology should not be merely 
a specialist discipline working on technical problems. 
Theology must take up the Marxist challenge of being 
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a critical theory that seeks to move the world towards 
greater justice and peace. 

Gregory’s pragmatism also influenced me. Gregory 
was pragmatic in that he was concerned to do what 
he could in his time and circumstances. While often 
dismayed, he was not paralyzed by disasters, sin, and ir-
ruptions of evil. He grieved the suffering and death these 
cause, but he continued to work, seeking to understand 
how the Church should comport itself and what the gos-
pel means in relation to the present. His approach was 
borne by a hope arising from faith in the crucified and 
risen Christ. 

Gregory’s ecumenism was another influence on me. 
While rooted in Roman Catholicism, he appreciated the 
contributions and work of other denominations. Gregory 
was a great friend to the United Church. His comments 
on a preliminary draft of the United Church’s A New 
Creed helped shape the final version. Gregory once said 
that people at the peripheries of their denominations 
were not useful in ecumenical discussions. His own 
approach was deeply rooted in Roman Catholicism, 
but critically open to the world and to other denomina-
tions and religions. He once wrote that he wanted to be 
orthodox and radical at the same time.43 He was ortho-
dox in being rooted in his tradition. His spirituality and 
theology were in keeping with its deepest truths. He 
was radical in that he sought to unfold the emancipatory 
meaning of the gospel in an accessible and empowering 
way, as well as in his willingness to rethink long-stand-
ing Church teachings when this was warranted by new 
readings of Scripture and/or by new social contexts. 

With Gregory’s death a great light has gone out. I vis-
ited briefly with him in the hospital a few days before he 
died. He said, “I am no longer a conversationalist.” This 
quintessential statement summed up much of his life. 
For Gregory, theology and social ethics were a conversa-
tion: a conversation about the past, the present, and the 
future; a conversation with other Roman Catholics, with 
agnostics, atheists, members of other religions and other 
Christian denominations; a conversation about Québec, 
Canada, and international affairs; a conversation about 
the Church, about theology, sociology, philosophy, and 
current affairs; a conversation about the suffering of the 
world and surprising moments of redemption; a conver-
sation filled with sorrow and lament but also hope and 
joy. Through his conversations, Gregory inspired others 
to struggle for justice and gave us a wealth of insights. 
I’m very thankful for this, and grateful to have been one 
of his conversation partners.

Prayer and Politics: In Gratitude  
for Gregory Baum

By Heather Eaton
Professor, Conflict Studies, Saint Paul University, Ottawa

Prayer is the quiet readiness to be addressed. This 
credo by Gregory Baum has been on my wall for 

over 20 years. I believe it epitomizes Gregory’s orienta-
tion to his life, to the world, and to the divine. Gregory 
remained radically open to hearing ”the hidden voice 
which brings a divine summons.”44 This is how he lived 
during countless changes and upheavals throughout his 
life and in facing his death. Gregory was a noble, auda-
cious, attentive, disciplined, and spirited person. Few 
have cultivated such inner awareness alongside a fierce 
and enduring concern for others, all the while with a 
listening heart, a brilliant mind, and a commitment to 
social change. 

Gregory exemplified a public intellectual and theo-
logical leader. In an era where Christian traditions and 
theological institutions seem ill equipped to address 
contemporary complexities and even less able to be a 
credible public presence, Gregory has much to teach on 
how to be a publicly engaged theologian. His refusal 
to accept a division between the Church and the world 
allowed him to be engaged in many difficult political 
currents. His work can be grouped loosely into three ar-
eas. First, he addressed the Catholic Church, challenging 
teachings on sexuality, infallibility, doctrinal purpose, 
institutional reform, and social relevance. Second, he 
addressed issues on religion and culture, such as the 
Holocaust and anti-Semitism, new religious movements, 
Islam, religious pluralism, and the need for religious 
literacy. The third is that of political, critical, and libera-
tion theologies, which included myriad theories of social 
change, justice, economics, capitalism, and solidarity. 
Very few contemporary concerns were left unexamined 
by Gregory. He published and presented extensively. 
Much has been written in response to his prolific theo-
logical and public contributions. My emphasis is on 
what is required of a person to live and work in such a 
manner.

The first aspect is that Gregory was spiritually, so-
cially, and intellectually awake. He paid deep attention 
to what was moving through the world. For example, 
while Islamophobia was solidifying in North America, 
Gregory profiled the work of Muslim intellectuals. 
While Catholic institutions retreated into theological 



The Ecumenist, Vol. 55, No. 1  Winter 2018 / 15

and social conservatism, Gregory stood in support of 
Christianity being a force for progressive change and 
liberation theologies. When the Vatican ensconced 
itself in misogynist and homophobic tenets, Gregory 
reinforced gender equality and sexual choice. His posi-
tions required several steps: being informed; assessing 
the ethical dimensions and social repercussions of an 
issue; developing a position; presenting it in a clear, 
measured, and educational manner; and then accepting 
the consequences. Gregory did this throughout his life, 
and many times. He let the world in. He permitted the 
sufferings of the world to inhabit him. He listened to the 
historical conditions, as he saw these as “the important 
events out of which we shall be addressed by the divine 
summons.”45

The second aspect of note is Gregory’s consistent 
commitment to social justice. He educated himself 
repeatedly. This included matters of social injustices, 
and also theories of justice and social transformation. 
He read extensively on political and critical theories 
as well as on the production of social knowledge. He 
integrated these into his ongoing development of politi-
cal theologies, which then informed how he tackled the 
many forms of social injustice that concerned him. This 
ability to expand his intellectual acumen into several 
disciplines, and then to be both informed and trans-
formed by such new knowledge and insights, requires 
a radical openness deep within one’s self. Gregory’s 
frequent public insistence that justice must be consid-
ered, always, required both mindfulness and mettle. His 
extensive publications attest to this. To those who met 
him, it was evident that Gregory had an inner and outer 
orientation towards justice. For him, a preferential op-
tion for the poor was a central commitment of Christian 
authenticity. What was particularly moving was that his 
commitment to justice manifested in a gentle yet un-
wavering and steady manner. Gregory was a quiet, yet 
radical, revolutionary. 

A third component of Gregory’s life that inspired 
me was his spiritual focus and commitment. He was a 
man of prayer and interiority. Gregory’s recent memoir, 
The Oil Has Not Run Dry: The Story of My Theological 
Pathway, is a rich, nuanced, and moving recollec-
tion and reckoning of his life.46 Throughout the book, 
Gregory permits the reader to sense some of the spiritual 
struggles and enlightenments that were woven into his 
personal and professional life. He recounts various intel-
lectual and personal transformations, and the costs as 
well as gifts that these involved. He writes of trust and 

hope, crises of faith and despair, as well as conversions 
and insights, and how these can only be understood as 
arising from within lived experiences and commitments. 
Throughout the book Gregory dwells on suffering and 
injustices, as well as privilege and comfort, and how 
these inform and deform spiritual insights and political 
commitments.

It seems to me that Gregory refused dualities. He 
would not separate the Church from the world, prayer 
from politics, or theology from other disciplines. His 
inner life was congruent with his outer life: the personal 
was political. I dismiss those who speak of Gregory as 
controversial, or who criticize his sexual orientation and 
personal choices. They have narrow minds, shrivelled 
hearts, and ignorant spirits. They know nothing of the 
profound integrity of this man. Undoubtedly he was not 
a flawless person. Yet very few are as principled and 
disciplined, and very few have the intellectual, political, 
and spiritual commitments of Gregory.

For Gregory, God is about Life: a matrix out of which 
we move forward, a vector that directs our lives, and a 
horizon to which we are called.47 Years later, he wrote 
of God in similar ways, including that God is the grace 
sustaining our commitment to truth and goodness.48 I am 
thankful to have known Gregory Baum, and grateful for 
his life and work: a gift to Canada that we must cherish.

Gregory Baum: Journalist  
as Theologian

By Michael W. Higgins 
Distinguished Professor of Catholic Thought, Sacred 
Heart University, Fairfield, Connecticut

A number of years ago, Michael W. Higgins wrote 
a tribute to Gregory Baum that appeared in the 

American Catholic journal Commonweal. The 2011 
article was based on an interview in the living room of 
Gregory’s apartment in Montreal. In response to our 
invitation to participate in this special issue, Michael 
sent the original text of what eventually became his 
Commonweal article, “The Journalist as Theologian: 
A Tribute to Gregory Baum.” The edited version is 
available online.49 With Michael’s permission, we have 
excerpted a more personal section of the original text, 
much of which does not appear in the final copy.

I first met Baum in his books before I met him 
in the flesh. I devoured his 1962 book Progress and 
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Perspectives: The Catholic Quest for Christian Unity 
while vacationing in a Jesuit summer cottage in northern 
Ontario, and I read the various profiles about him in the 
Catholic press, as well as his numerous articles and com-
mentaries that appeared regularly in both the religious 
and mainstream media. He was a ubiquitous presence in 
the immediate aftermath of the Council.

And then, while a seminarian in 1967 for the 
Scarboro Foreign Mission Society (the Canadian equiv-
alent of the Maryknolls), I was dispatched to serve as a 
gopher for the ecclesiastical cognoscenti and glitterati 
gathered in Toronto for the Congress for the Theology 
of the Renewal of the Church, the largest gathering of 
its kind since the Second Vatican Council concluded in 
1965. For days I ran errands—mostly mundane—for 
the august gallery of speakers that included the likes of 
Hans Küng, Edward Schillebeeckx, Joseph Ratzinger, 
Bernard Haering, and a platoon of prelates and dicaste-
rial dignitaries, among whom was Baum. Ever present 
and ever busy. We weren’t introduced. That would come 
later. 

A year after the congress, several seminarians en-
rolled in their philosophy years were deemed guinea 
pigs for an experiment in formation that would see a half 
dozen of us sent to the wilds of Antigonish, Nova Scotia, 
to study at St. Francis Xavier University. The Scarboro 
House of Studies was not finished construction by the 
time we arrived for our classes, so we were billeted with 
the Augustinians at their monastery some 45 minutes 
from the university. In keeping with the new formation 
plans, the students were encouraged to behave as much 
like ordinary undergraduates as possible. So I joined the 
staff of the university newspaper, The Xaverian, and my 
first assignment was to interview Baum, who was sched-
uled to give a retreat at the monastery for male students.

Given that the monastery was my temporary home, I 
saw Baum regularly both before and after the interview 
and noted how respectful he was of the old ways, cour-
teous, not inclined to taciturnity, deeply communal, and 
generous with his time when dining with the senior and 
mostly German monks of his order.

He was especially kind with me—a novice re-
porter—neither dismissive in tone nor impatient with 
my tentative and awkward probes. He answered forth-
rightly and at length, as if each question deserved a 
mini-lecture, and prefaced his remarks by asking me if 
I would be comfortable if he didn’t wear his habit to the 
interview. It was 1968.

***

... Born in Berlin in 1923 to a family of secular 
Protestants with a Jewish background, Baum’s engineer 
father died when he was one and he was largely raised 
by his mother, a woman whose passion for medieval art 
had her and young Gregory travelling extensively ex-
ploring Gothic and Romanesque architecture. This way, 
Baum got his first and intensive exposure to Catholic 
churches and monasteries. By 1939, however, in danger 
because of the race laws of the Reich and conscious 
that his Jewish ancestry imperilled him, Baum escaped 
to England, where he worked on a farm owned by a 
Christian Science family. In 1940 he left for Canada, 
where he was initially interned for two years with other 
German emigrés, but which enforced time he used to 
study—something that he discovered he was quite good 
at. 

Following release from the camp and with sponsorship 
by a woman from Kitchener, Ontario, Baum began his 
university studies at McMaster University in Hamilton, 
graduating with a degree in physics and mathematics 
in 1946. That was the same year—on January 1, to be 
precise—when he converted to Catholicism, following 
a close reading of the Confessions of St. Augustine. He 
would, however, do an advanced degree in mathemat-
ics at Ohio State University before electing to join the 
Order of St. Augustine and thence begin a career not as 
a mathematician but as a theologian. He was sent by his 
Order to the University of Fribourg, where he received 
his Th.D in 1956.

His dissertation on the subject of the popes and 
Christian unity, which he unabashedly terms a “dull, 
historical poor thing which was very superficial and of 
which I am ashamed,” nonetheless proved to be his ticket 
to high-level access and a career-maker of providential 
significance. His “poor thing” of a dissertation was 
published—That They May be One: A Study of Papal 
Doctrine (Leo XIII–Pius XII)—in 1958, and came to the 
attention of the German Jesuit Augustin Cardinal Bea 
and of the Dutch priest Johannes Willebrands, President 
and Secretary respectively of the newly established 
Secretariat for Christian Unity. Their familiarity with 
his book meant that Baum was their man. He was ap-
pointed to the Secretariat to help prepare for the Council 
that Pope John XXIII announced in 1959 and that would 
begin three years later.

The Council was the making of Gregory Baum. 
He thrived in the intellectual hothouse of preparatory 
meetings, commissions, and secretariats, and delighted 
in finding a new set of coworkers inspired by the best 
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in Catholic thinking. He served in various capacities 
on the commissions charged with preparing the docu-
ments on ecumenism (Unitatis redintegratio), on 
non-Christian religions (Nostra Aetate), and on religious 
liberty (Dignitatis Humanae). He began his work in 
November of 1960 and concluded with the Council’s 
end in December of 1965, an apprenticeship that cul-
minated with writing the first draft of Nostra Aetate. 
Characteristically, Baum downplays the significance of 
his role: 

Cardinal Bea asked at a meeting of the Secretariat 
on Unity if there was anyone who could write the 
first draft of the document on the Jews—eventu-
ally to be expanded to a document on all the major 
non-Christian religions. John XXIII wanted a 
document on the Jews because he was profoundly 
scandalized by the anti-Jewish rhetoric in the 
Christian tradition. Bea was eager to oblige. So 
he asked for a volunteer and I came forward after 
everyone left and said that I had some experience 
in this area, having written a little book [The Jews 
and the Gospel: A Re-examination of the New 
Testament (1961), with the revised edition, Is the 
New Testament Antisemitic? in 1965]. He agreed 
and I wrote the first draft. Subsequently, I noticed 
that the final iteration changed very little from the 
draft I wrote.

Baum retains a warm affection for Bea and refuses 
to engage in a wholesale dismissal of the Curia. Sure, 
he argues, there were men in the Curia determined to 
undo, forestall, or frustrate the impulses for renewal and 
reform unleashed by the Council, but they were men 
beholden to a culture princely in its genesis and modus 
operandi. “Bea,” by contrast, observes Baum, “was a 
man of the Curia but not enslaved to its narrow way 
of thinking. The Holocaust was important to him, and 
he was determined that the Catholic Church rethink its 
relation with the Jews. It was as imperative for him to do 
so as it had been for John XXIII, and it was personal.”

It became personal for Baum, too. Given his German 
ethnicity and Jewish roots, on the surface it would seem 
a natural pairing: a radical rethinking of the Church’s 
relations with the Jews facilitated by a convert and 
Catholic theologian. But as Baum cryptically notes in 
relation to poring over the scriptures and the tradition: 
“when you go to a Greek restaurant you don’t think of 
Plato and Aristotle. At the beginning I just didn’t think 

there was a problem with the Jews.” Bea and John XXIII 
enlightened him.

The conciliar years were transformative; he met many 
of his peers and collaborated with them; he had continu-
ous and direct exposure to the dicasterial maneuverings 
and stratagems that define the Roman system; he dis-
covered the enormous potential and power of the media 
(like Xavier Rynne and Robert Kaiser, he reported on the 
Council to various constituencies), and this experience 
contributed to his appreciation of the critical role of the 
journalist; and he saw for the first time how important 
it is for the Church to be in meaningful dialogue with 
the world—to see new ideas, movements, and modes of 
engagement as opportunities for effective evangelizing 
and not as occasions for summary condemnation.

In one instance, at the Council’s end, standing with 
Ratzinger in the aula of St. Peter’s while he spoke to the 
German journalists and non–Latin conversant German 
prelates, Baum marvelled at Ratzinger’s observation 
that the biblical phrase “You are Peter” needs to be im-
mediately accompanied by “Get behind me, Satan” as a 
permanent reminder of the need for the Petrine office to 
be exercised in humility, fully conscious of the deadly 
allure of power and its mystique. Years later, when the 
then Cardinal Ratzinger, Prefect of the Congregation 
for the Doctrine of the Faith, was visiting Toronto to 
give a public address and to meet with the theologians 
and religious studies scholars from the Toronto School 
of Theology, Baum took the opportunity to reacquaint 
himself:

I was struck by how very congenial he was and 
vividly recalled the moment in the aula.

The cardinal remembered me and I felt that I 
couldn’t let the opportunity pass to speak with 
him frankly about the immense suffering currently 
being experienced by many loyal theologians. He 
nodded sympathetically and agreed that indeed 
there was great suffering.

This scenario is classic Baum: firm, polite, ingenu-
ous, and collegial. And it is these personal as well as 
professional qualities that have defined his life and vo-
cation irrespective of the setting—university, chancery, 
parish basement hall, retreat house, or activist cell. …

***
As we are about to leave his digs for dinner, I ask 

Baum if he still recalls his days in the Rome of the 
Second Vatican Council as a theological Camelot, if 
much of the conciliar energy has been dissipated by 
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ideological wrangling, and if the intellectual openness 
of the time has been permanently foreclosed. He stops 
in his tracks, looks ruefully at me, and recounts a sad 
exchange he had while in Rome with his wife, Shirley, 
early in the pontificate of John Paul II: “We were vis-
iting a dear friend and former provincial of the Irish 
Dominicans in Rome and he told my wife and I that 
‘every day they give you an injection and something 
dies in you.’” And then he smiles and briskly leads me 
to the elevator.

It is clear that he will allow no such injection to be 
administered to him and that possibly, just possibly, this 
is the beginning of a new book.

That new book would be his “non-autobiography,” 
The Oil Has Not Run Dry: The Story of My Theological 
Pathway, in which he would provide a few arresting 
surprises, respond openly to pointed questions around 
politics, sexual morality, the end days, and his evolving 
spirituality, and concludes as he always concluded all his 
life and scholarly projects: full of expansive curiosity.

This was his last book and it appeared in his last year. 
Exquisite timing.

Gregory’s Educational Pathway: 
Changing Contexts and New 
Challenges

By Roger Hutchinson 
Professor emeritus, Emmanuel College,  
University of Toronto

My relationship with Gregory was primarily as 
a colleague in the Toronto School of Theology 

(TST). We shared a commitment to respectful dialogue, 
and I have fond memories of his early support for the 
creation of TST. As I reflect on his recently published 
comments about his theological pathway, I am reminded 
of the importance of his contributions to our under-
standing of and approach to education for ministry in a 
religiously diverse society and world. A common theme 
running through Gregory’s writings and reminiscences 
is the way exposure to new contexts affected his beliefs 
and actions. 

My first example is related to the way he initially 
ignored the existence of anti-Jewish Christian teachings. 
His encounter with Jules Isaac’s 1947 book, Jesus and 
Israel, had a great impact on him and helped to produce 
a new phase of his theological pathway. It prompted him 

to think again about the traditional Christian view that 
Jews had been rejected and the Gentiles chosen. He be-
came troubled by the way a story of love had become a 
story of hate. In his first book on the topic, he denounced 
the anti-Jewish rhetoric of the Christian tradition but 
attempted to demonstrate that the New Testament itself 
was not the source of this hostility (he later changed his 
mind on this latter point). By the time he had completed 
his book The Jews and the Gospel, he had a new ap-
preciation of the significance of his own family’s Jewish 
origins and the complexities involved in appropriating 
biblical teachings.

Another phase of his pathway resulted from a shift 
in emphasis from received teachings to the struggles 
of individuals to find meaning and satisfaction in their 
lives. This phase coincided with his involvement with 
Therafields, a psychotherapeutic community in Toronto. 

As I pointed out in “Baum as Ecumenist,” my 1987 
article published in the Toronto Journal of Theology, 
“when I bumped into him in the Saskatoon bus depot 
on his way to interview a former member of Tommy 
Douglas’s C.C.F. Cabinet in Humboldt, Saskatchewan, 
I realized that his academic and political interests were 
moving in a new direction.” Although he turned down 
invitations to become an NDP candidate for political 
office, this new involvement heightened his awareness 
that everyone had political convictions of one sort or 
another. Care should be taken to overcome the tendency 
to assume that other persons either agreed with you or 
were mistaken in their beliefs.

One of the steps along Gregory’s theological path-
way was his move from Toronto to Montreal in 1985. 
It is understandable that in reflecting on his theological 
pathway he would stress the connection between his 
move to Quebec and his understanding of proposals for 
Quebec independence. However, his engagement with 
the perspectives of Quebec friends predated his move 
to Quebec. In 1979, both Gregory and I had articles 
published in the Quebec journal Cahiers de recherche 
éthique, on the referendum debate. Gregory’s article was 
called “La solidarité canadienne,” and mine was called 
“La souveraineté-association vue par un protestant on-
tarien.” Both of us exhibited the positive attitude towards 
sovereignty-association that Gregory recalls in his later 
reflections. 

A major feature of Gregory’s educational pathway is 
that education for ministry involves a careful study of 
contexts and personal stories as well as Church teach-
ings and official sources. A further example of this 
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attention to different contexts was his decision to study 
Islam. This is particularly important for theological 
studies when the graduates of our programs will be re-
turning to religiously diverse communities. I believe that 
Gregory would support Emmanuel College’s programs 
in Buddhist and Muslim Studies. These new programs 
provide opportunities for Buddhist and Muslim students 
to study in a Canadian context and for other students to 
study the Canadian context from Buddhist and Muslim 
perspectives. He would also support other aspects of 
Emmanuel’s contextual studies program; its director, 
Natalie Wigg-Stevenson, describes the program as ac-
knowledging “the historical and cultural contingency of 
all truth claims.”50 
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