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Redemptive Suffering 

Traditional Piety 

I
n the past, Catholic piety fully embraced the message
that suffering accepted in faith had redemptive value.

By offering their pain in union with Christ's passion to
God, Catholics believed that they contributed to the re
demption of humankind. Joined to Christ's affliction
their sorrows and their wounds enabled them to partici�
pate in the divine work of salvation. Catholics found
support for this in the Pauline passage "I rejoice in my
suffering for your sake, and in my flesh I complete what
is lacking in Christ's affliction for the sake of his body,
that is, the church." (Col. 1:24) That suffering had re
demptive meaning was so much part of Catholic piety
that Catholics tried "to offer up" their sorrows and trou
bles and even taught their children "to offer up" their
pain. This went so far that children on their way to the
dentist would offer up their pain for the salvation of pa
gan children in faraway lands.

That suffering had redemptive power was a spir
itual message of central importance in Catholic life. Be
lievers were convinced that their illness and their fail
ures were not devoid of meaning nor a waste of time.
They could offer up their suffering and become more in
timately united to Christ, the Saviour of the world. This
spiritual message allowed people who suffered bodily
harm in accidents, or lost their possessions through fire
or as refugees, to become reconciled to their fate and see
their plight as participation in Christ's redemptive hu
miliation. Hospital chaplains carried this message of
consolation to the ailing and the gravely ill whom they
visited in their rooms. Even death had redemptive mean
ing when joined to the death of Christ.

Behind this pious practice stood a particular theol
ogy of redemption proposing that Christ's suffering on the
cross made satisfaction for the sins of humanity and thus
pacified God's displeasure. This theology of atonement
was formulated in the eleventh century by St. Anselm who
wove together a number of biblical passages (see Rom
5:8, 1 Car 15:3, Heh 2:17, 1 John 4:10) announcing that
Christ offered himself as an atoning sacrifice for our sins.
This theology came to play an important part in Catholic
piety and, later, in Protestant piety as well. The common
teaching held that Jesus had died for our sins, suffered the
punishment we deserved, cleansed us by his blood, and
obtained for us divine forgiveness.

Since Protestant theology emphasized that Christ's
atoning sacrifice was "once and for all" (Heh 7:27; 8: 12;
9:26) and hence needed no supplement, Protestants did
not accept the Catholic teaching that human suffering,
borne in faith, had redemptive value. Protestant piety
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also empowered believers to be patient in affliction and 

reconciled to the burden of mortality, but this did not in

clude the Catholic idea of suffering as participation in 

the redemption of the world. According to Catholic 

teaching, Christians are grafted unto Christ, are imbued 
by his grace (gratia capitis), form one body with him 

and are thus able to share with one another the merits 

which are the fruit of their faith. Suffering united to 

Christ's passion had redemptive significance. 

Do We Still Believe This? 

Today Christians have many difficulties with the 

idea of redemptive sacrifice. Systematic theologians 

have argued that the Anselmian theology of atonement 

draws a caricature of the true God by depicting him as an 

offended divinity demanding the bloody sacrifice of his 

son as reparation for human sin and the price for the re

newed adoption of humanity. This idea of God is hardly 

in keeping with the message of the Fourth Gospel that 

God is love. 

There are other difficulties. Psychologically ori

ented theologians argue that the traditional theology of 

sacrifice fosters passivity in believers and makes them 

vulnerable to possible masochistic tendencies. Feminist 

theologians argue that this theology of sacrifice has be

come an ideology used to pacify women (and others des

ignated as inferior) in the subjugated condition assigned 

to them. Instead of complaining, women should will

ingly sacrifice their lives for the good of men. Liberation 

theologians have argued that the traditional piety per

suaded people trapped in poverty to accept their lot, of

fer it up with the suffering of Christ, and shy away from 

the political struggle to transform the conditions of their 

lives. 

Catholic piety has become uncertain about the re

demptive value of suffering. The Anselmian theology of 

atonement is now rarely invoked. In the documents of 

Vatican II, divine redemption is only once expressed in 

terms of Christ's atoning sacrifice. Only in the Decree 

on Ecumenism (Nostra aetate) do we read that Christ 

"offered himself up as a spotless victim on the altar of 

the cross" (no. 2). The other conciliar texts refer to alter

native theologies of redemption. 

The loss of a theology that assigns redemptive 

meaning to suffering is a serious matter. What is the 

Christian message addressed to people who are sick, 

who have had a serious accident, who have lost a partner 

or a child, who have become feeble with old age, or who 
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have lost everything as refugees? Furthermore, should 

we allow the idea of sacrifice to be exclusively seen as an 

ideology that legitimates domination and locks believers 

into obedience and passivity? In many situations, love 

demands sacrifice. Courageous people who struggle 

against injustice and speak the truth often find them

selves attacked, slandered, persecuted, put into prison or 

even shot. There would be no struggle for greater justice 

if some men and women did not feel called to take bold 

risks and make great sacrifices. 

The question I am asking is whether it is possible 

to give up the theology of atonement and continue to hold, 

on the basis of an alternative theology, the redemptive 

value of human suffering. 

Many Theologies of Redemption 

I remember from my studies almost 50 years ago 

that, in his Summa theologiae, vol. III, question 48, St. 

Thomas offered five different theologies of redemption, 

one of which was the theory of satisfaction proposed by 

St. Anselm. Since Thomas had a modest view of theo

logical truth, he realized that these theories were simply 

splendid images intended to illuminate a divine mystery 

that transcended human understanding. All of these 

theories, despite their differences, have cognitive value: 

they all shed light on different aspects of divine redemp

tion. Even the Anselmian theology of atonement may 

retain its value for contemporary Christians in certain 

historical contexts. I could imagine that for repentant 

war criminals and torturers who feel that they deserve 

severest punishment, the idea that Jesus has received this 

punishment in their place becomes a source of great in

ner strength. 

Christ's Death and Resurrection 

Yet what was missing in the classical theologies of 

redemption was attention to the historical reality of 

Christ's death on the cross. Since the ancients believed 

that Jesus suffered persecution and death because he 

claimed to be the messiah, they offered a purely theo

logical interpretation of the crucifixion. Today we real

ize that it was his prophetic message and not a messianic 

claim that provoked hostility to Jesus. As a prophet in 

the Hebrew tradition Jesus, in solidarity with the simple 

people, criticized the secular and religious establishment 

of his society. As prophet he denounced the religious 

culture of exclusion, the oppression imposed by the Ro

man Empire, the growing influence of the dominant 



secular culture and the complicity of the temple hierar
chy with the imperial government. Jesus was killed be
cause he spoke the truth and thus destabilized the estab
lished order. Giving witness to truth, love and justice in 
the concrete conditions of his society, Jesus was willing 
to sacrifice himself. In this context his "sacrifice" was 
not an atonement to pacify the. Almighty offended by 
human sin, but rather the terrible price which, in a sin
distorted world, a radical lover of truth and justice must 
be willing to pay. 

This is the human situation under the condition of 
empire. In a letter to Karl Jaspers in 1946, the secular 
political philosopher Hannah Arendt wrote these words: 
''As you see, I have not become respectable in any way. I 
am more than ever of the opinion that a decent human 
existence is possible today only on the fringes of society, 
where then one runs the risk of starving or being stoned 
to death."'In the Roman Empire, the prophet denounced 
by the clergy, the unsettling critic in solidarity with the 
people, the messenger pronouncing God's judgment on 
a wicked world - this man had to be eliminated. 

This was the immediate meaning of Christ's death, 
overlooked in classical theology, yet taken up by the 
contemporary theologies of liberation. God's will was 
not that Jesus die on the cross; God's will was rather that 
he remain faithful to his prophetic vocation, even if this 
brought him persecution, imprisonment, torture and 
capital punishment. Jesus obeyed the divine will, as did 
many prophets before him and as would many prophets 
after him, including the defenders of the poor and op
pressed in many parts of today's world. 

In classical theology, Christ's shaking of the reli
gious and secular establishments has been overlooked. 
Instead of listening to his message as an ongoing cri
tique of church and society, Christian theologians have 
falsely interpreted Christ's denunciation as a judgment 
on his own people, the Jews, and their religion. Classical 
Christian anti-Judaism revealed the bad conscience of 
the Christian Church. 

The startling message of the resurrection con
vinced the followers of Jesus that something even 
greater had taken place on Calvary. Something alto
gether extraordinary had occurred that gave the passion 
and death of Jesus Christ universal significance. God 
had rescued, rehabilitated and exalted his faithful serv
ant, making him the saviour of humanity able to deliver 
people from evil and all the enemies of life and sanctify 

them as God's beloved children. 
Classical theology listed among the enemies of life 

especially sin and death, and in doing so, bracketed the 
political dimension of divine salvation. It was again lib
eration theology that recognized that among the enemies 
of life from which Christ promised to save us were injus
tice and oppression. Listening to the Magnificat, we 
hear: "God has put down the mighty from their thrones 
and elevated the lowly; he has filled the hungry with 
good things and sent the rich away empty-handed."(Lk 
1:51-53) Official Catholic teaching has accepted this 
wider concept of divine salvation. To correct the one
sided idea that the liberation Christ had wrought referred 
only to the rescue from unjust and oppressive material 
conditions, Pope Paul VI introduced the notion of "inte
gral liberation" announcing that Christ's redemption in
tended to rescue people from their death-dealing 
entrapments belonging to both the material and spiritual 
order. According to the World Synod of Bishops of 
1971, Christ's redemption delivers us from sin, death 
and all oppressive conditions. All the victims of history 
are rehabilitated in the risen Christ. 

Many Christians involved in struggles for social 
justice and human rights are willing to take risks, chal
lenge the establishment, go before the courts and, if need 
be, suffer in prison. In some parts of the world, they have 
to prepare themselves to be shot to death. In the last 
three decades, over 50 Jesuits have been assassinated 
because of their solidarity with the poor and excluded. 
Influenced by the Church's recent teaching on integral 
liberation and guided by the Spirit, many Christians -
laymen, laywomen, sisters, priests and bishops - have 
made great sacrifices for the sake of truth, love and jus
tice. They believed that their suffering, joined to the pas
sion of Jesus Christ, had redemptive meaning. Following 
in his way of the cross, they participated as receivers and 
actors in the Easter mystery. 

There are good reasons to believe that participa
tion in the Easter mystery also extends to radical lovers 
of justice and peace who did not know Jesus, but who 
were sustained to walk his way of the cross. I cannot get 
Erich Miihsam out of my mind - this mild poet and play
wright, pacifist and anarchist, tortured in a Nazi prison 
for over a year. Blinded, crippled and humiliated, he re
fused to hang himself as he was ordered and was eventu
ally eliminated. How many church people received this 
grace of resistance? 
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The question I wish to ask in this article is whether 
a similar theological reasoning illumines the life of 

Christians who suffer, not for challenging the estab
lished order, but from the vicissitudes of the human con
dition, from bereavement, sickness, weakness, mental or 
physical defects, hunger, unemployment, prejudice and 

many other ills, ending in death. The question is of pas

toral importance. Can a patient moving into Alzheimer's 
disease or a refugee captured in a camp outside of closed 
borders interpret his or her suffering as an active partici

pation in the mystery of redemption? 

An Alternative Theology 

The gospel of the resurrection, as already mention, 
prompted the followers of Jesus to recognize in his pas

sion and death an extraordinary divine revelation that 
had universal redemptive meaning.They spelled out this 

meaning in various theologies, all of which attempted to 
shed light on this unique event, the divine rescue of his
tory wounded by human sin and the restoration of God's 
good creation in Jesus Christ. The above-mentioned 
theology of atoning satisfaction was one of these. There 

are several others. 
Theologies of redemption are not in competition 

with one another. Like all theologies, they try to illumi
nate a particular aspect of the divine mystery revealed in 
the salvational events recorded in the Scriptures. The di
vine mystery which we confess in the creed is seen only 

"through a glass darkly." Since no theology can be ex
haustive, it is not surprising that Christians wrestling 
with the meaning of divine redemption in different his
torical circumstances arrive at different theological ap
proaches, each shedding light on their lives without 
claiming it to be the last word. 

With references to various biblical passages, theo
logians have proposed a number of theologies of re
demption. Some have looked upon Christ as the New 
Adam remaking humanity in his image; others saw Jesus 
as victor over the world in the power of demons. Today 
many Catholic and Protestant theologians focus on 
Christ's love of the Father, i.e., his loving swrender to 
the divine will from the beginning of his earthly exist
ence culminating in this death on the cross. While hu
mans, because of their divided heart and the wounds of 
selfishness, are unable completely to surrender them
selves to God, they are enabled, by the gift of faith, to 
join Christ's loving surrender to the Father. In Christ, 

they receive forgiveness and grace. This is a theology of 
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redemption that fits into the Church's trinitarian creed 
and reflects the Church's liturgical prayer through Christ 
to God the Father in the power of the Spirit. 

Yet my attention to redemptive suffering leads me 
to another ancient theology of redemption that has inter
preted the Easter mystery as the humiliation of Jesus 
Christ followed by his exaltation. In a celebrated text St. 

Paul tells us that God's Son "has emptied himself, taking 
the form of a slave, being born in the likeness of hu
mans .... He humbled himself and became obedient unto 

death, even death on the cross." (Phil 2:7-8) In his entire 

life Jesus has shared the painful experiences of vulner
able and unprotected men and women. Prior to his arrest 

and execution, he led the life of a poor man: he was born 
in a stable; for a brief period he was a refugee in Egypt; 
during his public ministry he did not own a stone on 
which to rest his head; he was rejected by his family, 
slandered by the makers of public opinion, betrayed by a 
person whom he had trusted, deserted by his followers, 
and greatly saddened by the death of a friend, the com
ing destruction of Jerusalem and the failure of his reli
gious movement . Because of his radical solidarity with 
the vulnerable and unprotected, because of his voluntary 
self-humiliation out of love, he was rewarded by God. 
"Therefore God has highly exalted him and bestowed 
upon him the name which is above every name." (Phil 

2:9) His humiliation and subsequent exaltation brought 
deliverance to the entire world. God glorified him and, 

with him, rescued, rehabilitated and elevated the suffer
ing humanity, whom Jesus, despite its sin-distorted con
dition, embraced in solidarity. Those who believed in the 

Easter mystery, Paul tells his readers, are now alive in 
him, living out of a power derived from his exaltation. 

The theology of redemption based on Phil 2:7-9 
allows Christians who suffer defeat, betrayal, sickness, 
poverty or loss of their home to believe that they share in 
the humiliation of their Saviour and thus "complete what 
is lacking in Christ's affliction for the sake of his body, 
that is, the church." (Col 1:24) Because of Christ's radi
cal solidarity, this· applies even if the vicissitudes of life 
under which people suffer are related to faults or sins 
they have committed. Christ's humiliation-and-exalta
tion may persuade the sick and the dying in their hospital 

bed that their suffering, borne in faith, plays a role in the 
world's salvation. In this theology, the image of God is 
not the offended divinity demanding satisfaction for hu
man sins, but the merciful father who, in his son, has 
identified himself with women and men damaged and 
humiliated by the forces of history. The fact that partici-



paling in Christ's humiliation can be exploited maso

chistically is no reason for rejecting a theology that 

brings good news to people in dire straits. 

Let me add that the same theology also allows 

Christians gifted by God to do great things to believe 

that they share in Christ's exaltation. I remember a black 

minister in South Africa who had spent many years in 

prison and who; after the victory over apartheid, summa

rized the gospel to groups of young black Africans in a 

single, faith-filled message: "Fly!" Since the divine res

cuing of the humiliated is a power active in history, in 

anticipation of the ultimate rescue, this theology of re

demption supports Christians engaged in the struggle for 

justice and peace. 

Much more could be said about the meaning and 

power of Christ's solidarity with the poor, the wounded 

and the excluded. In recent decades it has dawned upon 

the Church - taught by the Spirit - that faith in Jesus 

Christ calls for solidarity with the people pushed to the 

bottom and the margin, a commitment that has come to 

be called "the preferential option for the poor" and that 

defines the perspective from which the Christian looks 

upon society. This raises the spiritual question how we 

can welcome the pain in our hearts caused by the suffer

ing of others without losing the ability to rejoice in 

God's good gifts to us and without feeling guilty over 

the tears we shed over our personal misfortunes. In this 

essay I have dealt with a simpler question. I wanted to 

show that traditional Catholic piety assigning redemp

tive value to personal suffering has a sound theological 

foundation, even when we abandon the idea that God 

seeks satisfaction for the insults inflicted by human sin. 

Gregory Baum 
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What Price Security? 

0 ver 50 years ago, U.S. President Dwight D. Eisen

hower, himself a highly decorated general and vet
eran of World War II, observed that "Every gun that is 
made, every warship launched, every rocket fired signi

fies, in the final sense, a theft from those who hunger and 
are not fed, those who are cold and are not clothed." His 
observation is still relevant as the U.S. and other nations 

spend ever more money on a "war against terrorism." 
The U.S. is spending over $2 billion a month fighting in 
Afghanistan. President Bush recently proposed dou
bling the budget for domestic security from this year's 
$19.5 billion to $37.7 billion. To put these amounts into 

perspective, compare them to the proposed $5 billion a 
year increase in U.S. development aid, which will only 
be phased in beginning in October 2003. 

President Bush and his allies claim that their goal 
in the "war against terrorism" is security for all. But peo

ple of conscience must ask if war is the best way of at
taining security, and if terrorism is the biggest threat to 
security many people face. How, for instance, does this 
war enhance the security of the world's 1.2 billion peo
ple who live on less than a dollar a day and cannot ad
equately meet their most basic needs? In actuality, isn't 
this war an attempt to provide national security for 
wealthy nations, not human security for all? 

Too many Christians seem afraid to speak out 

against the injustices carried out in the name of the war 
against terrorism. Perhaps some are afraid of being asso
ciated with terrorism. In cases where people of faith 
have spoken out, one wonders whether we have been 

bold enough. 
Shortly after the September 11th attacks, U.S. 

Christian, Muslim and Jewish clergy issued a statement 
insisting, ''We must not, out of anger and vengeance, in

discriminately retaliate in ways that bring on even more 

loss of innocent life." The statement concluded with a 
call to "rededicate ourselves to global peace, human dig
nity, and the eradication of injustice that breeds rage and 
vengeance." 1 Although signed by over 2,500 religious 
leaders, making it one of the most inclusive religious 
statements ever released, it received little publicity. 
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Many U.S. media outlets are corporately owned and dis

senting voices are not given a hearing. 
A crucial task, particularly for churches, is to help 

people reflect on our fears and desires. I suspect it is at 

this point that I speak especially to other Americans, but 
these concerns are relevant beyond our borders. In the 
U.S. too many of us have a sense of American 

exceptionalism, of being the nation which can be free of 
fear and insecurity. As we work through the grief and 
anger we feel about the September 11 th attacks, we need 
to put our experience into historical and global perspec
tive. People of faith and good will from other parts of the 

world can help us reflect on what policies and actions of 
our government may have contributed to hostility 
against us. This ranges from increasing knowledge of 

the history of U.S. military intervention to awareness

building about the impact of the U.S. government's ex

ternal economic policies. 
Many Americans believe that their government is 

exceedingly generous, sending food and monetary aid 

from the American people to those in need around the 

world. Churches and other groups in civil society must 
educate Americans about the reality of aid and the im
pact of "the Washington consensus" on poor people. 
Americans are surprised to learn that the U.S. spends a 

much smaller portion of its gross national product on 
official development aid than do Japan and the European 
Union.2 Even less known is the impact of the "the Wash
ington consensus," policies carried out by the U.S. gov
ernment in co-operation with the International Monetary 
Fund and the World Bank. (In fact, these institutions are 
controlled by the U.S., since the weight of a vote is de
termined a country's monetary contribution.) 

The "structural adjustment policies" (SAPs) im
posed upon the developing countries have devastating 
consequences. They widen the gaps between the 
wealthy and poor (within countries and between coun

tries), increased migration, disruption of indigenous 
communities, and ecological degradation. Those of us in 
the North need to take seriously the claim of people from 
the South that structural adjustment programs and the 



larger neo-liberal agenda are forms of recolonization. 
The reality they experience contrasts sharply with the 
rhetorical commitment of the U.S. and other northern 
countries to democracy, human rights, and women's 
rights.3 

Not only must we raise awareness about the im
pact of U.S. economic policies,.we must also reflect to
gether on what truly is deserving of our faith and trust in 
our desire for security. This task is especially urgent in 
light of recent disclosures that the Bush administration is 
considering the development of "usable" nuclear weap
ons. The Pentagon has identified three types of situa
tions in which nuclear weapons could be used: "against 
targets able to withstand non-nuclear attack; in retalia
tion for attack with nuclear, biological or chemical 
weapons; or 'in the event of surprising military develop
ments."'4 What a false sense of security this would pro
vide! The human and ecological damage from even a 
"small" nuclear war is unthinkable. Physicians for So
cial Responsibility rightly claims this would constitute a 
"crime against humanity." Even if these weapons are 
never used, their production entails immense social and 
environmental costs. Another arms race could be ig
nited, which would drain even more funds from meeting 
basic needs, health and education, and other economic 
justice programs. 

Clearly, there are more effective and humane ways 
to provide security against terrorism. At the recent UN 
Conference on Financing for Development, Sierra 
Leone development minister Kadi Sesay pointed out that 
"a lot of conflicts around the world now have an under
lying cause, which is poverty." This should be a matter 
of serious concern to ricli countries, if "they want global 
peace and stability."5 From her point of view, develop-· 
ment assistance from rich countries is a responsibility 
owed not just to the poor but also to their own citizens. 

In proposing to increase U.S. development aid 
funds, President Bush offered a similar argument. Al
though he noted that "poverty doesn't cause terrorism," 
he acknowledged that "persistent poverty and oppres
sion can lead to hopelessness and despair." He added 
that "when governments fail to meet the most basic 
needs of their people, these failed states can become ha
vens for terror," giving Afghanistan as an example.6 

However, his proposed increase in development aid has 
strings attached - political and economic reforms that 
are part of the neo-liberal agenda. 

This presents a dual challenge for churches and 
non-governmental organizations working for social and 

economic justice. Since President Bush stated soon after 
the September 11 th attacks that "if you are not with us 
you are against us," groups who challenge the conduct of 
the "war against terrorism" risk being associated with 
terrorism. Now that he has linked the neo-liberal eco
nomic agenda to the fight against terrorism, groups who 
question this agenda, whether in terms of conditions for 
development aid or expansion of NAFfA to all of the 
Americas, also risk being associated with terrorism. 

Clearly, these are difficult times for those of us 
seeking peace with justice. I suggest, though, that we re
sist fear and intimidation and speak and act boldly. We 
must shift the terms of the debate from "who is against 
us because they are not with us" to "what can we do to
gether to build more just and sustainable communities." 
This is not an easy task. Those of us seeking economic 
justice must sharpen our analysis of the failures of neo
liberalism and clarify our alternative vision. Churches 
and other groups in civil society must take the lead in 
asking what really contributes to human security: We 
need to develop our networks and collaborate more ef
fectively in our efforts to shift the agenda of interna
tional institutions (some would dismantle them) like the 
IMF, World Bank, and WTO from growth to equity and 
sustainability. We must strengthen our grassroots organ
izing and coalition building to include all those from 
various religious traditions - or none - searching for 
peace with justice. 

It is crucial that women speak out on these issues. 
We must ensure that women are included in organizing 
and decision-making, as our experience of poverty and 
conflict is not the same as that of men. Too often, we 
bear the brunt of economic and other forms of violence 
as class exploitation, racial/ethnic oppression, and patri
archy intersect. We bring innovative ways of addressing 
conflict. We want to take our rightful place in church and 
society, in movements for peace with justice. Without 
our participation, those who seek economic justice lack 
significant and effective partners. We will work to see 
that there is food enough for all, that no country's mili
tary budget is greater than its combined health and edu
cation budgets. We are tenacious in our desire to end all 

., . 

forms of violence, to ensure human security for all.7 

Pamela K. Brubaker 

Pamela K. Brubaker is associate professor of Christian ethics at California 

Lutheran University. This article, here published with permission, is taken 

from a slightly longer text that has appeared in Echoes (No. 21, 2002) of 

the World Council of Churches. 
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Canada's Changing Policy on Refugees 

C
anada has acquired a reputation, both domestically 

and internationally, for giving a generous welcome 

to refugees. If this reputation is in any way deserved, it 
certainly cannot be claimed as a longstanding tradition. 

No Welcome of Refugees in the Past 

In the first part of the twentieth century, Canadian 
immigration policy not only lacked any specific provi

sions for welcoming refugees, it was actively hostile to
wards their arrival. Following the First World War when 
there was massive displacement in Europe, the Canadian 
immigration department made sure that there were regu
lations in place and inspectors posted at European ports 

of embarkation to stop refugees from getting to Canada. 
Throughout the 1920s Canada resisted international 

pressures to take in some of the homeless Armenians. 
(The renowned photographer Yousuf Karsh, who came 

to Canada in 1924, was one of the lucky Armenians to be 
accepted: among the other immigration requirements, as 
an ''Asiatic" he needed to have $250 in his possession on 

entry.) Throughout the Nazi persecution of the Jews, 
Canada took in as few Jews as possible, giving it one of 
the worst records among Western countries. The Cana
dian policy of the period is neatly summed up in the 

phrase "None is too many," the answer given in 1945 by 
a senior official when asked how many Jews Canada 

would admit. In 1951 the international community 
signed the Geneva Convention Relating to the Status of 
Refugees to ensure that doors would not in the future be 

closed to refugees. Canada, however, did not become a 

signatory until 1969. 
There were some who had a different vision of 

Canada. In 1921, Samuel Jacobs argued in the House of 
Commons that Canada should be "the haven of rest" for 

people obliged to leave their own countries because of 

religious or social persecution and that "we ought to 
have our doors wide open for all those who flee from 

persecution, social or otherwise, in European countries" 
(House of Commons Debates, March 30, 1921, 1360). 

The government's narrow orientation was ex
pressed in the following statement, made in March 1938 
by F.C. Blair, Director of the Immigration Branch: "Ever 
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since the war, efforts have been made by groups and in

dividuals to get refugees into Canada but we have fought 
all along to protect ourselves against the admission of 

such stateless persons without passports, for the reason 
that coming out of the maelstrom of war, some of them 
are liable to go on the rocks and when they become pub
lic charges, we have to keep them for the balance of their 

lives." 

Is This Attitude Still Influential? 

Despite the significant changes that have occurred 
in Canadian policy since then, these words express per
spectives that continue to have much resonance today. 

They reflect blatant self-interest: protecting ourselves is 
more important than protecting refugees. Secondly, they 

highlight the division between "us" and "them," where 
"we" are those with power and "they" are the powerless. 

Refugees seeking asylum are by definition powerless, at 
least in the political sense, since their state has proved 
unable or unwilling to protect their rights, while those 

deciding refugee policy are in situations of power, far 
removed from the subjects of their policy. 

Sometimes refugees find allies among the citizens 

of the country of asylum. It was no coincidence that the 
Member of Parliament who promoted the vision of 
Canada as a "haven ofrest" was a Jew, acutely conscious 

of the plight of Jews fleeing the Soviet Union. Signifi

cantly, Jacobs was the only Jewish MP at the time. Then, 

as now, the lines of privilege divide the world in a con
sistent manner both inside and outside Canada. Today 

when refugees come predominantly from Africa, Asia 
and Latin American, Canadians whose origin lies on 

these continents are underrepresented in Canada's par
liament and civil service. A remarkable exception is the 

case of the Kosovar refugees who received an unusually 
generous reception in 1999. This generosity caused seri
ous tensions when non-European refugees demanded to 

know why the same facilities were not offered to them. 

Mr. F.C. Blair's statement of 1938 reveals how the 
powerlessness of refugees is paradoxically construed as 

a threat to the powerful. The fact that refugees were 

stateless and had no home to go back to made them dan-



gerous for Canada. The modem version of the same 

theme is the threat supposedly presented by refugees 

without identity documents. Refugees are often tempo

rarily or permanently without ID, because a persecuting 

state denies them ID, because their documents were lost 
or destroyed in war, or because they come from a region 

where documents are a luxury beyond the means of 

many. Yet from the Canadian perspective, the lack of ID 

tends to be interpreted, not as an individual misfortune 
for the refugee, but as a collective risk to Canada, since, 

so the question goes, without documents how can we 

know who they are? 

Canada's Openness to Refugees 

Against the Canadian legacy of closing the doors 
on refugees, there has developed a more welcoming tra

dition. Hungarians in 1956, Czechs in 1968, Tibetans 

and U.S. draft dodgers and deserters in the early 1970s, 

and Ugandan Asians in 1972 benefited from Canada's 

openness. Yet they were all admitted on an ad hoe basis, 

without giving refugees any rights under legislation. 

That changed with the Immigration Act of 1976. Shortly 

after its implementation in 1978, the south-east Asian 

"boat people" crisis caught the attention of Canadians 

across the country, many of whom made use of the new 

provisions that allowed the private sponsorship of refu
gees. Altogether 60,000 refugees from Vietnam, Laos 

and Cambodia were resettled in Canada in two years, 
1979 and 1980. In 1986, largely in response to this ef

fort, the UN High Commissioner for Refugees awarded 

the people of Canada the Nansen Medal in "recognition 

of their major and sustained contribution to the cause of 

refugees" (the only time the award has been given to a 

whole people). 

Controversies after 1980 

Yet the 1980s also saw the rise of a new area of 

contention between government and refugee advocates. 

People had claimed refugee status in Canada before this 
period, but the null).bers were small enough not to attract 

much attention until the 1980s. Since then, refugee 

claimants and the refugee claim system have consist

ently been at odds with one another and thus attracted 

media attention, in a way that the refugee resettlement 

program never had before. One reason for this is that 

refugee claimants are in Canada and thus highly visible, 

whereas refugees seeking resettlement are overseas, and 
the injustices they might suffer at the hands of Canadian 

officials are well out of the public eye. A second and per

haps more important reason for these controversies is 

that refugee claimants challenge the authorities' ability 
to control the borders: claimants come without being in

vited by the Canadian government and once here, they 
have certain rights that must be respected. Ceding con
trol goes directly counter to most governmental in

stincts: ··ceding control to foreigners, who choose us 

rather than us choosing them, is an additional affront. 

Nervousness over the loss of control can be seen as 

the cause of many of the key features of the treatment of 

refugee claimants. It affects how refugees are viewed 

and presented, in the media, in political discourse and 

elsewhere. The "good" refugee sits passively overseas, 

probably in a refugee camp, waiting patiently for the Ca

nadian government to decide whether she is deserving of 

resettlement. The "bad" refugee is the one who forces 

himself upon us by coming here on his own initiative 

and making a claim. In fact he is so "bad" that he is 

likely not so much a refugee as a queue-jumper, an 

abuser, an illegal migrant. 

In terms of policy, the government responds to the 

loss of control by attempting to prevent refugee claim

ants from getting to Canada. Stopping "improperly 

documented travellers" (a large proportion of whom are 

people trying to make refugee claims) is called interdic

tion, and the Canadian government boasts of being a 

world leader in the field of interdiction. The techniques 

of interdiction include the imposition of visa require

ments. (Last year when a number of refugees started to 

flee the violence in Zimbabwe and making claims in 

Canada, Zimbabwe was added to the list of countries for 

which visitors to Canada require a visa, and not surpris

ingly the numbers of claims made by Zimbabwean refu

gees dropped significantly.) Airlines are drafted into the 

effort through carrier sanctions: companies are fined if 

they bring "improperly documented travellers" into 

Canada. This is why passengers have their passport 

checked, often more than once, before boarding a plane 
to Canada. It is also why, if you happen not to have the 

privilege of being white, you may be subjected to inter
rogation about whether you really are a Canadian ci_ti-

.., . 

zen. 

Arriving from a Safe Third Country 

One of the interdiction techniques coveted by the 

Canadian government is a safe third country measure, 
by which refugee claimants could be summarily rejected 
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on the grounds that they could have made their claim in 
another country through which they travelled. This "safe 
third country" idea has no basis in the Refugee Conven
tion, pace its ardent proponents, yet it is attractive to a 
country like Canada that has a geographical location 
obliging most claimants to pass through one or more 
other countries on their way here. It also sits well with 
those who embrace the "deserving poor" approach to 
refugee policy. A real refugee, the argument goes, would 
not shop around for the best place to seek asylum, but 
would make a claim in the first "safe" country (without 
bothering about such questions as the chances of being 
accepted as a refugee, the risk of long-term detention, 
the prospects of family reunification, the existence of a 
community of support or of the possibility of employ
ment in order to support oneself, etc). 

Canada's immigration legislation has provided for 
rejections on safe third country grounds since 1989. 
However, no countries were designated at that time, 
largely because it was awkward to mention the United 
States: no one could credibly pretend that Central 
American refugees were treated fairly in the U.S., but it 
would be politically embarrassing to say so officially. In 
the 1990s the government shifted its focus' by trying to 
negotiate an agreement with the U.S. by which each 
country would designate the other a safe third country. A 
draft agreement was made public in the mid-1990s but 
negotiations were abandoned because the U.S. saw itself 
as the loser in the deal: thousands of refugee claimants 
pass through the U.S. on their way to Canada, but only a 
handful are going in the opposite direction. 

In the aftermath of September 11, the safe third 
country agreement re-emerged as one of the items 
agreed upon by the two countries in order to create a 
"smart border." The Canadian government insisted on 
this agreement, presumably as part of various trade-offs 
made in the bargaining process. Yet it is a bad deal for 
the U.S. (obliging them to process thousands of claims 
from people who would prefer to be in Canada) and bad 
for security at the border, since the agreement gives new 
incentives to smugglers organizing irregular crossings of 
the border. The Canadian Council for Refugees has 
dubbed it the "None Is Too Many" agreement, because it 
reflects the same spirit that Canada showed during the 
1930s and 1940s when it closed the door on Jewish refu
gees. The impact of the agreement will be dramatic: ap
proximately one third ofrefugee claimants enter via the 
United States. The day it comes into effect (tentatively 
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scheduled for January 2003) will be a grim day for refu
gees and for any vision of Canada as a "haven of rest" 
for refugees. 

Stopping refugees (and anyone who might make a 
refugee claim) from getting here is clearly the best solu
tion for those who worry about losing control of the bor
der to claimants. Yet these efforts will never be entirely 
successful. In fact, despite the interdiction measures in 
place, the numbers of claimants have gone up in the last 
few years. Instead, new measures are introduced to re
duce the rights of those who do make it, so that the au
thorities do not have to give away too much control (and 
perhaps also to deter others from making claims). To de
velop this approach new ideas have emerged in govern
ment circles. The new measures include the use of deten
tion (sometimes systematic, sometimes long-term, often 
in appalling conditions), making various categories of 
people ineligible to make a claim, reducing the accept
ance rate (through, for example, a narrow interpretation 
of the refugee definition and denying decision makers 
independence, adequate training and documentation), 
denial of basic procedural protections (for example, 
meaningful access to counsel, adequate interpretation, 
right to know the case against one) and restriction of so
cial and economic rights (reduced or no access to social 
assistance, denial of a work permit, and restrictions on 
right of movement). 

The Charter of Rights Applies to Refugee Claimants 

Despite this deterioration, the Canadian refugee 
determination system is considered by many observers 
to be among the best in the world. Unfortunately, this 
accolade simply means that other countries resist more 
effectively the admission of refugees. Yet Canada does 
have some significant assets. In 1985 the Supreme Court 
ruled, in the Singh case, that the Canadian Charter of 
Rights and Freedoms applied to refugee claimants. In 
other words, when the Charter says ''Everyone has the 
right to life, liberty and security of the person ... ," this 
means everyone and not just citizens and permanent 
residents. Since refugee claimants' life, liberty and secu
rity are at stake if they are wrongly returned to_ their 
country of origin, the Court concluded that they are nor
mally entitled to an oral hearing before the decision 
maker. The legal decision that refugees have basic rights 
in Canada has governed the refugee determination sys
tem since then and contributed to an overhaul of the sys
tem, implemented in 1989. A fundamental rule says that 



a hearing of refugee claimants before an independent 

quasi-judicial tribunal is required. Similarly, on the posi

tive side, while Australia and the U.S. have welcomed 

the deterrence potential of detention, the Canadian gov

ernment has consistently ruled out routine detention of 

refugee claimants as un-Canadian and too expensive. 

Yet both in practice and in legislation, Canada has 

increased the role of detention, particularly of refugee 

claimants who cannot satisfy an immigration officer as 

to their identity. Some claimants now find themselves 

detained for the first weeks or even months of the proc

ess, while they try to have identity documents sent to 

them. Anecdotal evidence suggests that those staying in 

detention longest for identity reasons are from certain 

regions, notably Africa (where infrastructure and com

munications systems make it more difficult to obtain and 

transmit documents in a speedy way). Canada has also 

dramatically broadened the categories of people who are 

ineligible, including anyone who has ever made a refu

gee claim before in Canada and anyone who meets a 

definition of security risk so broad that it includes, for 

example, all members, past and present, of the African 

National Congress. 

No Right of Appeal 

The most shameful aspect of Canada's refugee 

system is the inability of refugee claimants to appeal a 

negative decision. Ever since the system was introduced 

in 1989, refugee advocates have highlighted two key 

flaws: the political nature of appointments of decision 

· makers and, secondly, the inability to appeal. In bringing

in new legislation, the Immigration and Refugee Protec

tion Act, the government addressed the second of these

problems by creating a new Refugee Appeal Division

that could hear appeals from refused refugee claimants.

The trade-off, accepted by Parliament, and implicitly by

many refugee advocates, was that the first level decision

would be made by a single member, instead of - as was

done previously - by a panel of two, only one of whom

had to decide for the claimant to lead to a positive deci

sion. In April 2002, two months before the implementa

tion of the new legislation, the government announced

that it would not implement the right of appeal, although

the imposition of a single decision maker continued un

changed. This means that the system the government in-

troduced on June 28, 2002, is not the system it had pro
posed and consulted on and not the system that Parlia

ment had agreed to, but a system unilaterally introduced, 

without consultation, by the executive branch. A refugee 

claimant's fate now depends on the decision of a single 

board member, still appointed through the deeply flawed 
political process. Yet this anti-democratic and unfair 

move provoked barely a ripple of protest. 

The fact that Canadians would tolerate such a ma

noeuvre surely reflects the degree to which we see refu

gees as "other" than ourselves. We would not want our 

fate to hang on the decision of a single person. If a Cana

dian were arrested in another country, and faced poten

tial life imprisonment on the basis of the decision of one 

judge, without right of appeal, knowing that many of the 

judges were appointed based on connections with the 

political party in power, not competence, we would 

probably take this as a indication of the corrupt state of 

justice in that country. But the flawed justice in the treat

ment of refugee claimants in Canada does not appear to 

trouble us. 

The powerlessness of refugees makes it easy for 

the powerful to get away with abusing their rights. The 

last year has given great scope for those who would jus

tify the unjust treatment as a measure of self-protection. 

Since September 11, 2001, a new argument has arisen, 

and been skillfully exploited, that sees powerless refu

gees as threats to the security of the nation. Refugees 

who, watching the events of that terrible day, were fear

fully reminded of the acts of violence that forced them to 

flee, found themselves identified not as fellow victims of 

terrorism, but as potential terrorists, simply because they 

come to us uninvited and unknown. The unfair links 

made between refugees and terrorism prepared the way 

for the government's deceitful action on the matter of the 

appeal. 

The events of the last year have done much to 

worsen the situation for refugees in Canada and pros

pects for the immediate future are similarly discourag

ing. As Canadians we have a lot of work to do before we 
can honestly describe our country as a "haven of rest" 

for refugees and as fully deserving its reputation for wel-

coming refugees. .., · 

Janet Dench 
Janet Dench is the Executive Director of the Canadian Council for Refugees. 
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Andre Naud's Bold Theological Proposal 

S
oon after the death of my friend Andre Naud, a
Montreal priest theologian, his last book appeared 

in print. I knew Andre Naud during the Vatican Council 
when he was the theologian of Cardinal Emile Leger, at 
that time the Archbishop of Montreal. During the Coun
cil I worked as a peritus at the Secretariat of Christian 
Unity. Andre and I often met at the Canadian College in 
Rome to study the theological issues debated at the 
Council. His new book, Les dogmes et le respect de 

['intelligence (Montreal: Fides 2002), makes a bold pro
posal regarding the role of the magisterium in the 
Church. His thesis will be welcomed by many readers, 
provoke an important debate among theologians, and 
possibly attract a censure from the Congregation of the 
Doctrine of Faith. Yet even the people who disagree with 
Andre Naud's theological innovation will want to under
stand correctly what he proposes in his book. Catholics 
may not want to engage themselves for or against this 
book until more light has been thrown on it through a 
vigorous debate within the Catholic community. 

The book offers a study of Simone Weil, the 
French philosopher who died at a young age during 
World War II. She had become a woman of faith, a be
liever in Jesus Christ, yet she refused to become a Catho
lic, even though she fully embraced the great truths of 
the Catholic faith. Her priest friends were troubled by 
her decision. The main reason for her refusal was the 
Church's practice of demanding of her members adher

ence to her doctrines. Simone Weil believed in the mys
teries of Incarnation, Trinity, Redemption and Resurrec
tion, but this faith, she held, was not produced by an act 
of obedience to the Church's magisterium. Faith in di
vine revelation, she argued, is not an act of the will; it is 
rather an act of the intelligence enlightened by the Holy 
Spirit. 

Simone Weil on Faith and Doctrine 

That faith is a supernatural gift is, of course, non
controversial. St. Augustine expressed this beautifully. It 
is possible, he argued, to believe the Church's preaching, 
i.e., God's external Word, because it fully corresponds to
the internal Word which God utters in the human mind.
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Simone Weil concluded from this that the Church cannot 
demand adherence to its teaching by an act of obedience. 

The Church's mission, according to the young 
French thinker, is to proclaim, with authority, the dog
mas of the Christian faith, even if she cannot demand 
their acceptance by an act of the will. Christians remain 
free before the dogmas until, touched by the Spirit, they 
discover the light they shed on their spiritual experience, 
their reading of Scripture and their desire for holiness. 
We become believers in the great truths of the faith when 
God's Word addressed to us convinces us of them. For 
Simone Weil, Christian faith is not an act of obedience; it 
is rather an illumination granted by the Spirit, an intelli
gence beyond natural reason, a supernatural state of the 
soul. 

Andre Naud's detailed study of Simone Weil's 
theological reflections shows that she has been misun
derstood by several theologians, including the priests 
who were her friends. While they were impressed by her 
philosophical genius and her desire for holiness, they 
were troubled by her refusal to become a Catholic and 
her severe criticism of the Church. They interpreted her 
refusal as a symptom of a certain rationalism or an ex
cessive trust in human intelligence. Yet Andre Naud cites 
many texts from her writings that show the opposite. 
Simone Weil acknowledged that dogmas were beyond 
human intelligence; she humbly waited to be taught by 
God's Word, fully accepted the great truths preached by 
the Church as supernatural mysteries, and recognized 
that the intelligence of these truths is always "through a 
glass darkly." (1 Cor. 13:12) Acquainted with the tradi
tion of "negative theology," she was keenly aware that in 
faith intelligence is always accompanied by ignorance. 

Even if Simone Weil held that the Church was un
able to demand adherence to its doctrines, she defended 
the Church's authority to preach the divine message it 
had received. According to her, the faithful were held to 
respect these teachings, contemplate them with prayer 
and with love, and wait for the stirring of the Spirit to 
illuminate them. Still, the faithful remained free before 
these doctrines. If they found that, despite their prayer 
and love, they could not integrate a doctrine into the 



wider picture of their faith, they could then not embrace 
it in faith. 

According to Simone Weil, before the Scriptures 
and before Catholic doctrine, the faithful retain their 
freedom. In reference to the Bible, she mentioned spe
cifically the Book of Joshua which presents God as a 
passionate warrior bent on exten;ninating the tribes liv
ing in the Promised Land. This is a message believers 
cannot integrate into their faith. In reference to Catholic 
doctrine, she mentioned specifically the doctrine extra 

ecclesiam nulla salus ( outside the Church there is no sal
vation) which she found wholly unbelievable. Thanks to 
her studies of the great Asian religions, she had become 
convinced that they were the bearers of certain ideas and 
practices through which God's Word initiates people to 
supernatural life. 

Simone Weil offered a second reason why the ec
clesiastical magisterium should review its function in 
the Church. Its teaching, she argued, presents itself as 
semper idem (always identical), while in fact it has 
evolved in accordance with the changing conditions of 
history. 

Andre Naud on Faith and Doctrine 

Andre Naud tells us in his book that he has been 
persuaded by Simone Weil's understanding of faith and 
doctrine and that this new knowledge has given him 
great spiritual relief. Through the dialectics of fidelity 
and freedom described by her, he has found joy and se
renity in the Church he has served all his life. 

What Andre Naud does not do in his book is to 
relate his theology of the magisterium to the theological 
debate on the development of doctrine that has taken 
place in the Catholic Church after the Vatican Council. 
He may well have compared his approach with the bold 
proposal of Avery Dulles, presently Cardinal Avery 
Dulles, designated by him as "historical situationism."1 

With many other theologians, Andre Naud is keenly 
aware that Catholics today, having acquired a historical 
consciousness, find it almost impossible to swallow the 
entire doctrinal system formulated in a culture so differ
ent from their own. He is fully aware that many ordinary 
Catholics with faith in the ancient Christian creeds take 
with a grain of salt the more recent magisterium, espe
cially when dealing with ethical issues. Catholics com
mitted to the gospel values of love, justice and peace in
creasingly decide for themselves how to respond to the 
ethical challenges in their lives. 

With Simone Weil, Andre Naud firmly believes 
the dogmas defined by the ecumenical councils in the 
early centuries: Incarnation, Trinity, Resurrection and 
Redemption. With many theologians, including Ortho
dox, Anglicans and Protestants, Andre Naud looks upon 
the ancient creeds as a faithful clarification of New Tes
tament revelation. Yet he asks himself whether, at a later 
period, especially after the Reformation, the Church has 
not gone too far in defining divine revelation with ever 
greater precision, adding doctrine upon doctrine and 
moral precept upon moral precept, expanding the Gos
pel of Jesus into a thick catechism. Doctrinal develop
ment since the Council of Trent, Naud argues, has been 
partially inspired by the desire to create theological una
nimity and strengthen the power of the papacy in the 
Church. 

The Montreal theologian defends the freedom of 
believers before the Church's teaching. He thinks that 
the Church's pastoral mission would become more fruit
ful if the proclamation of the gospel acquired a shorter 
form and concentrated on the great mysteries of faith. 
Since the doctrines of the Church are practical truths, not 
abstract ones, truths that mediate the surrender to God's 
Word and give meaning to people's earthly existence, it 
is important that the faithful keep their spiritual freedom 
and, by reflection, prayer and love, try to integrate the 
doctrines into the fuller vision of their faith. 

As a pastorally concerned theologian, Andre Naud 
does not think that his theology of the magisterium will 
produce confusion in the Church, a kind of spiritual 
chaos where each believer creates his or her own reli
gion. Andre Naud has no sympathy for a Catholicism a 
la carte where believers interpret the Catholic tradition 
to justify their choice of an easy life conformed to the 
dominant culture. He argues that through the revealed 
mysteries clarified in the ancient creeds, God summons 
the faithful to the seriousness of life, creates a distance 
between them and what the gospels call "the world," de
mands a critical dialogue with the culture to which they 
belong, and sends them into society to serve the ap
proaching kingdom. In this mission, the pluralism of 
perspectives is fruitful. 

.., . 

No Salvation Outside the Church 

Before engaging oneself for or against Andre 
Naud's bold proposal, it is better to wait for the debate 
among theologians that will undoubtedly shed new light 
on it. According to the Montreal theologian, the defend-
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ers of the traditional theology of the magisterium will 
have to reply to the difficulty raised by Simone Weil, 
namely that the Church's teaching has changed over the 
centuries, sometimes in dramatic fashion. Here is a star
tling example: 

In 1442 the Ecumenical Council of Florence made 
a solemn declaration that there is no salvation outside 

the Church. 

The Council firmly believes, professes and 
preaches that those situated outside the Catholic 
Church, not only pagans, but also Jews or schismat
ics and heretics, cannot become participants of 
eternal life; instead they will descend to the eternal 
fire prepared for the devil and his angels, unless 
they have been incorporated into the Church before 
the end of their life. The Council also professes that 
the unity of the Church's body has such power that 

the Church's sacraments communicate salvation 

only to those who remain within it, and only for 
them will fasting, alms and other duties of piety and 
ascetical exercises give birth to eternal rewards.2 

Not to be misunderstood, the Florentinum then added a 
quotation from Saint Fulgentius (467-532): 

No one can be saved, however generous his alms, 
even if he sheds his blood for the name of Christ, 
unless he remains in the bosom and the unity of the 
Catholic Church. 

This teaching recalls the solemn declaration of 
Pope Boniface VIII in 1302: 

We declare, affirm and define that submission to 
the Roman Pontiff is necessary for the salvation of 
every human creature.3 

Simone Weil found this an unbearable teaching. 
Andre Nuad reminds us that at the end of the 1940s 
Leonard Feeney, a good priest in the Boston diocese, 
preached the doctrine of the Council of Florence and 
declared that all Protestants went to hell. In 1953, reply
ing to a request from the diocese, the Holy Office in 
Rome condemned Father Feeney's teaching and pub
lished a declaration that softened the traditional doc
trine. It is true, declared the Holy Office, that salvation is 
offered to the human family only through the Catholic 
Church, but one can be a member of this body either in 

re (in reality) or in voto (by a conscious or unconscious 
desire), a condition that applies to Protestants of good 
will. This is not what was taught by the Council of Flor
ence. 
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The new interpretation of the Holy Office in 1953 
was replaced at Vatican II by a much more positive un
derstanding of God's work of redemption in his Son, Je
sus Christ. In Gaudium et spes (no. 22) we read: 

Since Jesus Christ has died for all human beings, 
and since the ultimate vocation of humans is in 
fact one and divine, we must hold that the Holy 
Spirit in a manner known only to God offers every 
person the possibility of being associated with the 
paschal mystery. 

This teaching, it deserves to be mentioned, is in 
keeping with the theology of the Greek Fathers of the 
Church who held that God's living Word resounded in 
all the great wisdom traditions and that the Church be
ginning with Abel (Ecclesia ab Abe[) embraced all hu
mans touched and transformed by the grace of God. 

Can the Council of Florence and Vatican II both be 
right? An easy answer would be to say that a doctrinal 
development occurring over the centuries has deepened 
the understanding of the Church. But this response 
raises two difficulties. First, do we really believe that, at 
the time of the Council of Florence, all non-Catholics 
went to hell? No, we don't. The very idea implies a cari
cature of the God whom we are taught to worship as the 
Author of love. More than that, we must acknowledge 
that this terrible doctrine of exclusion has tended to 
make Catholics treat "outsiders" with contempt and not 

with love as Jesus wanted it. 
The second difficulty is that while the Church rec

ognizes doctrinal development in its history, it denies 
categorically that such a development ever changed the 
meaning of the doctrines defined in the past. Doctrinal 
development may make explicit what was implicitly 
contained in defined doctrines or it derives new truths 
from these doctrines with help of human reason, but ac
cording to the magisterium, doctrinal development never 
modifies what these doctrines signify. They remain sem

per idem. Here is _a canon from Vatican Council I: ''Who
ever says that under the influence of scientific progress, 
it is possible to give meaning to dogmas defined by the 
Church that differs from the meaning given to them by 
the Church in the past, anathema sit." 

The dramatic re-interpretation of extra ecclesia 

nulla salus is not the only example of changes in the 
Church's official teaching. At Vatican II the Catholic 
Church has changed its teaching on religious liberty 
(condemned many times by the popes in the nineteenth 



century), on ecumenism (condemned in the encyclical 

Mortalium animos [1928] of Pius XI), and on the abid

ing election of the Jewish people (contrary to the teach

ing of the liturgy and the ordinary magisterium). Need

less to say, these doctrinal changes had important 

practical consequences. Trusting in the redemptive pres

ence of God's Word in history, tbe Catholic Church at 

Vatican II radically modified its relationship to the peo

ple and their communities situated outside its borders. 

When, in public lectures, I analyze in detail this remark

able evolution, I often say, "It is a wonderful thing to 

belong to a Church that can change its mind." 

Until now the magisterium has never given a theo

logical explanation of the moments of discontinuity in 

the development of doctrine. One effort has been made 

Corbin Edd 

quite recently by Cardinal Ratzinger to explain how in 

one instance the magisterium has changed its teaching 

without contradicting itself.4 I agree with Andre Naud 

that no refutation of his bold proposal will be credible if 

it does not explain in convincing fashion the changes 

that have taken place in the Church's official teaching. 

Gregory Baum 

'Avery Dulles, "Doctrinal Renewal: A Situationist View," The 

Resilient Church (Garden City, NY: Doubleday, 1977), 45-62. 
2 Denzinger-Schtinmetx, Enchyridion symbolorom, no. 1351 (my 

translation). 
3 Denzinger-Schtinmetz, Enchyridion symbolomm, no. 875 (my 

translation). 

•see the nota in the Osservatore Romano, July 1, 2001, available in

French translation in La documentation catholique, August 5 and 19, 2001. 

Who Knows the Shape of God? 
Homilies and Reflections for Year B 
Good homilies reach into the deep places in our lives. They use stories, images and metaphors 
to draw the community into communion with each other and with God. Fr. Corbin Eddy's 
first volume in his trilogy of homilies, Who Knows the Colour of God? drew praise for the 
way he richly illustrates the power of a homily as an "intimate conversation" between priest 
and parishioners. 

His three-part series is completed with this volume devoted to homilies based on the Gospel 
of Mark read during Year B of the lectionary cycle. "The lectionary of cycle A finds its centre 
of gravity in the Gospel of Matthew," Fr. Eddy writes. "Addressed to a Christian community 
of largely Jewish origin, the teaching of Jesus in Matthew is organized into five great sermons 

· reflecting the Hebrew Torah, the first five books of the Bible, texts of supreme importance for
Israel. Throughout Matthew, Jesus is presented as the embodiment and full expression of
Israel's highest ideals and hopes."

Once again, this volume is an excellent resource for priests preparing homilies, and for lay
people with an interest in "breaking open the word" to a deeper understanding of God's
action in their lives.
OCTOBER 2002, 2-89507-044-X, 240 pages, 6" x 9", $19.95 Cdn / $14.95 US

Who knows the Colour of God? Who Knows the Reach of God? 
\ YearC 2-89 507-045-8 Year A 2-89 507� 174-8

To Order from NOVALIS 

Call 1-800-387-7164 or 416-363-3303· Fax 1-800-204-4140 or 416-363-9409 
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Book Notes 

The Wrath of Jonah: The Crisis of 

Religious Nationalism in the Israeli

Palestinian Conflict 

Rosema,y Radford Ruether and Herman J. Ruether 

Minneapolis: Fortress Press, 2002, 296 pages 

I
n 1975, Rosemary Ruether published her book Faith

and Fratricide (New York: Seabury Press), in which 
she made a detailed examination of the anti-Jewish 
rhetoric in the Christian theological tradition, beginning 
with certain passages of the New Testament. Her book 
made an important contribution to the Church's willing
ness to review its past teaching, repent of its share in the 
creation of anti-Semitism, and reformulate its relation

ship to the Jewish people and their religion. The guilt of 
the churches was accentuated because their voice was 
not heard during the years of the Holocaust. In the mid
eighties, Rosemary Ruether recognized that many 
churches, because of their guilt, offered uncritical sup
port for the State ofisrael and showed no concern for the 
Palestinian people. As the churches of the past had been 
indifferent to the fate of the Jews, they were now 
tempted to remain indifferent to the fate of another peo
ple, the Palestinians. 

To raise the awareness of the Christian community 

to the troubling drama taking place in the Middle East, 
Rosemary Ruether and her husband Herman wrote The 

Wrath of Jonah published by Harper & Row in 1989. In 
this book, the two authors analyze the complex dimen
sions of the Israeli-Palestinian conflict, including the 
spiritual and political roots of Zionism, the gradual evo
lution of Palestinian nationalism, the nature of Israel's 
occupation of Palestinian lands, and the various Jewish 
and Christian theological responses to the struggle in the 
Middle East. Now, over a decade later, Rosemary and 
Herman Ruether have published a new and expanded 
edition of The Wrath of Jonah. 

The first edition of the book in 1989 was criticized 
by many reviewers. They felt that the authors had an ex
cessive sympathy for the Palestinians and showed too 
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little solidarity with the Jewish State, even though no 
one could accuse the author of Faith and Fratricide of 
being insensitive to the history of anti-Semitism and the 
Holocaust. I remember writing a positive review of the 
book in Commonweal in which I praised the massive 
historical, political and theological research that had 
gone into its writing. The two authors had brought to-
gether data from several fields of study that had never 
before been available in a single volume.The book, it is 
true, told the story of the Middle East conflict with sym

pathy for the Palestinians as a people subjected to occu
pation. 

Some Jewish reviewers critical of the book have 
argued that its description of the Israeli occupation and 

its account of the Israeli attempt to destabilize the Pales
tinian community were propaganda. Jews in North 
America dedicated to justice and freedom could not im
agine that such repressive policies were pursued by the 
Jewish State. 

The new and expanded edition, produced after the 
second Intifada (September 2000), addresses itself to a 

public that has become much more aware of the unjust 
conditions inflicted upon the Palestinians. What has 
changed? Newspapers, radio and television programs 
have begun to report the harsh repression of Palestinians 
and interview Palestinian spokespersons; the United Na
tions and other international organizations have pub
lished reports that record the violation of human rights 
in Israel and the Palestinian territories; the present 
American administration, a staunch ally of Israel, has 
expressed support for a Palestinian State; and, last but 
not least, a growing number of Jewish voices denounce 
the Israeli occupation and the Jewish settlements on Pal
estinian land. (See The Ecumenist, Summer 2002, 2-7 .) 

In the recent novel Still Here by the British Jewish 
author Linda Grant, a Jewish professor of sociology by 
the name of Alex Rebick observes that "evil begets evil" 
and so "a people who have been the victims of geno
cide ... are so conditioned and traumatized by the irrepa
rable damage done to them that fighting for their sur
vival, they are unable to distinguish between 
self-defense and aggressive indifference to the fate of 



others." (See the book review in The Globe and Mail, 

Saturday, August 6, 2002, page D12.) 

The world seems to agree that under the present 

repressive conditions, fanaticism is spreading on both 

sides of the conflict. Radical Palestinians find it easy to 

recruit candidates willing to commit acts of violence, 

including suicide bomb attacks op. innocent Jewish citi

zens, and hard-line leaders in the Israeli government re

taliate using its superior military power to inflict death 

and destruction upon Palestinian communities. 

Rosemary and Herman Ruether have made impor

tant additions to the new edition of their book. They have 

included a series of maps showing the historical devel

opment of the region, the geographical dimension of the 

present occupation and the shrinking Palestinian sector 

of Jerusalem. New is the section "From Oslo to the Sec

ond Intifada"; new is the account of the recent responses 

to the Middle East crisis by the Vatican and the World 

Council of Churches; new are the pages on the Jewish 

critics of the State of Israel, with special attention to the 

books by Marc Ellis; and new is the conclusion of the 

two authors, in which they support the position advo

cated by Rabbi Michael Lerner, the founder of Tikkun 

Magazine, calling for the end of the occupation, the re

turn of Israel to the 1967 border, the creation of a Pales

tinian State and compensation or return for Palestinian 

refugees. 

The book raises disturbing questions related to the 

present conflict. History reveals that policies adopted by 

Western powers bear a responsibility for the present 

clash between the two peoples. It was Hitler's murder

ous anti-Semitism in the 1930s and the unwillingness of 

Paul and Empire: Religion and Power in 

Roman Imperial Society 

Richard Horsley, editor 

Harrisburg: Trinity Press International, 1999, 257 pages 

I
n the past biblical scholars have suggested that the 

Apostle Paul had spiritualized the radical message of 

Jesus, abstained from making remarks critical of the 

Empire and interpreted the gospel as a message of salva

tion that posed no threat to the established powers. Be

cause St. Paul promoted a religious movement, the 

founder of which had been condemned as a criminal, it 

seemed plausible that he made every effort to show that 

the Western nations to accept Jewish refugees that per

suaded vast number of Jews that a Jewish State in Pales

tine was their only hope for survival. While prior to 

World War II Zionism was a minority movement in the 

Jewish community, after World War II Zionism was sup

ported by the great majority of Jews. Yet the Arabs were 

also victims of Western policies: the colonial conquest 

of Arab lands, the betrayal of the Arabs after World War 

I when the freedom promised them by the Allies was not 

delivered, and the creation of a Jewish State in Palestine 

by the Western powers acting out of guilt over their past 

indifference to Jewish suffering. In a certain sense, the 

conflict in the Middle East is still Hitler's doing. 

But the present conflict also raises questions re

garding the three monotheistic religions that regard 

Abraham as their ancestor. Have these religions created 

fixed categories of believer and non-believer, insider and 

outsider, humans blessed'by God and humans rejected 

by God? Such ideas create rigid boundaries and cold in

difference, if not hostility to those on the other side. 

Christianity recognizes the inheritance of this spiritual 

apartheid in its own history of religious wars. Is the Mid

dle East conflict so intractable because Judaism and Is

lam are also bearers of the same ambiguous legacy? 

Must the three Abraharnic religions perpetuate their hos

tility-producing heritage or are they capable of renewing 

themselves and become agents of universal reconcilia

tion so that in Abraham's name all generations shall 

truly be blessed? 

Rosemary and Herman Ruether's book deserves to 

be widely read. 

Gregory Baum 

the Christian message did not challenge the Roman Em

pire. Against this popular theory, the present book offers 

surprising counter-evidence. 

This remarkable volume brings together a collec

tion of some 14 texts (13 of which were previously pub

lished) in such a way as to throw new light not only on 

Pauline thought but on the political complexion of early 

Christianity in general. This original book contributes to 

the advancement of knowledge in three areas: (1) the 

imperial cult (the worship of the Roman emperor as a 

god), (2) the system of imperial patronage, and (3) the 

political origins and nature of the language used by Paul 

during his missionary activity. 

( continues on next page) 
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Richard Horsley, editor of this collective effort, 

uses lengthy introductions as a way to combine deftly 

the techniques of socio-historical criticism with that 

kind of consciousness raising one normally associates 

with movements of liberation. Rather than stake out 
claims to an elusive objectivity for the various readings 

proposed in the book, the editor suggests a link between 

methodological option and contemporary awareness of 

the effects of empire. An appreciation of the importance 

of this link has only been brought home since exegetes 

with Third World sensibilities have begun to analyze the 

New Testament against the backdrop of today's oppres

sion. 

The work of these social historians provides us 

with a new perspective on the Pauline corpus by uncov

ering political and cultural nuances which were missed 

by scholars working exclusively from traditional histori

cal-critical premises. Most practitioners of historical

critical methods seek to eliminate interpretive bias by 

eliminating all contamination of the ancient by the mod

em. The fact that this book accepts that modem experi

ences of oppression might alert us to elements which 

may help more successfully to construe textual meaning 

would be enough to disqualify its findings for many a 
conservative scholar. Positivistic historicism appears, 

however, to be now on the decline. 

Through their detailed study of texts - Roman, 
Greco-Roman or specifically Pauline - this group of 

scholars reveals the religious character of Roman politi
cal writings and the political character of early Christian 

writings. The picture of the ancient Mediterranean cul

ture which emerges is one in which religion and politics 

were inextricably linked, not only in the Roman Empire 

generally but also in the Pauline mission in particular. 

Paul's description of faith in Jesus Christ uses lan

guage drawn from Roman political life. The apostle to 

the Gentiles announces what amounts to a non-violent 

socio-political revolution with respect to the dominant 

values of imperial society. Having catalogued the mani

fold injustices, inequities and cruelties which were essen

tial to establishment and maintenance of the Roman Em
pire, these authors demonstrate how Paul's use of 
political language, quietly but clearly, takes aim at the 

imperial system and sows the seeds which would eventu

ally contribute to its demise. Like Jesus, Paul places him

self squarely in the camp of the vanquished and the poor. 

Horsley offers a useful introduction to each of the 

four sections in which he presents the work of his col

leagues. In the first section entitled "The Gospel of Im-
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perial Salvation," articles penned by P.A. Brunt, Dieter 
Georgi, S.R.F. Price and Paul Zanker show how, on the 

one hand, literature of the Augustan age revealed the 

close relationship between poetry and empire and, on 

the other, how the tyranny of that empire was perceived 

by those who were its victims. As regards the imperial 

cult, Zanker makes an interesting distinction between 

Rome and Asia Minor. He contends that the Greeks and 

not the Romans were responsible for both the 

divinization of the emperor and the imperial cult itself. It 
was the Greeks who first began to worship great men, 

kings and emperors. Once Rome had ascended to power, 

the Greeks simply adopted the statuary and sculptures of 

Rome, modifying them to suit the needs of their particu

lar socio-religious context. At one point, Augustus him

self had to intervene in order to restrain the enthusiasm 

of the cult which had grown up to honour him, insisting 

that a more sober approach should be adopted. It appears 

that competition between Mediterranean cities may have 

been an important factor in the expansion of the imperial 

cult, especially in Asia Minor where Paul carried out a 

great deal of his missionary activity. In hopes of finding 

imperial favour, cities competed with one another, 

dreaming up new ways to honour the emperor, who was 

eventually proclaimed a god. Hence, the imperial cult 

played a much more important role in the political life of 

first century Asia Minor than is generally recognized by 

New Testament exegetes. 
The second section, "Patronage, Priesthoods and 

Power," includes articles by P. Garnsey / R. Saller, John 

K. Chow and Richard Gordon which describe the Roman

system of patronage. After the initial crushing blow to the

local population had achieved its desired effect (either

acquiescence or complete annihilation), a system of pa

tronage allowed the conquerors to maintain peace over

vast stretches of territory without the use of further force.
This system exhibited many of the characteristics seen

today in outlawed pyramidal selling schemes. The prin

ceps (the emperor) stood at the pinnacle of a rigid hierar

chy composed of patrons and clients. Those who occu

pied a superior position in the pyramid profited from all

those who occupied ranks inferior to their own. Inequali

ties among the classes had to be sufficient to inspire loy

alty among those subordinates who stood to gain some

benefit from the set-up. The system encouraged, of

course, the most shameless forms of sycophancy.

In the third section of the book, Dieter Georgi, 
Helmut Koester and Neil Elliott contribute to our under

standing of "Paul's Counter-Imperial Gospel." These 
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authors abandon the anachronistic distinction between 
Judaism and Christianity and paint a picture of Paul as a 
preacher of messianic Judaism. It would seem that, un
der the influence of Lutheran theology, several key terms 
used by Paul were interpreted in a religious or spiritual 
sense, even though their original provenance and mean
ing were clearly political. The reader's understanding of 
Paul's vocabulary.is turned on its head once he realizes 
that Paul borrows his terminology from an already well
established imperial cult. Paul, in trying to spread his 
gospel about Jesus Christ, uses a language that was then 
being used to describe the emperor. Paul sees in Jesus 
just what the emperor only pretends to be, i.e., the repre
sentative of humanity, the reconciler, the prince of the 
world. The terms used by Paul to describe the imminent 
advent of the Lord (parousia and apantesis) are words 
used to describe the arrival of Caesar or of a high digni
tary in an imperial city. The euangelion originally re
ferred to the "good news" of imperial salvation. Pistis or 
"faith" was the loyalty which Caesar or Rome had to
wards their subjects and the faithfulness which the sub
jects owed in turn to Caesar. Dikaisune is the "justice" 
imposed by Caesar and eirhne the "peace" or good order 
established by Roman conquest. 

The fourth and final section of the book is entitled 
"Building an Alternative Society" and offers articles by 
Karl P. Donfried, Elisabeth Schtissler Fiorenza and Ri
chard Horsley. While analyzing Pauline vocabulary, 
Donfried formulates the hypothesis that it was the politi
cal character of Paul's language which was the source of 
his problems at Thessalonica. Paul sets the salvation of
fered by the true Lord, Jesus Christ over and against the 
salvation offered by the one who falsely proclaims him
self to be lord, i.e., Caesar. 

The reader thus discovers the extent to which 
Paul's vision is radically opposed to imperial politics. 
Paul imagines a society characterized by a horizontal 
equality which would replace the hierarchies of the em
pire: a world in which there would be neither Jew nor 

Greek, slave nor free man, male nor female. Paul forbids 
his followers from making appeals to imperial justice or 
from seeking economic advantage. The picture which 
emerges from Horsley's analysis may be one of a reli
gious sect but it is equally one of a social movement with 

political overtones. Schtissler Fiorenza points out how a 
second generation of New Testament writers (those of 
the Pauline school) betray the inspiration and character 
of Paul's original radical vision by seeking an accommo
dation within the imperial system. 

Paul and Empire is an easy read. Among the many 
laudable qualities of the book, two in particular are wor

thy of mention: (1) the new hermeneutical perspective 
informed by the social sciences and the intuitions of 
various movements of liberation; (2) the detailed analy
sis of the political and social character of Pauline dis
course. By grouping these articles in a single publication 
and by adding his own overarching perspective of their 
collective significance, Horsley has rendered a great 
service to all those interested in the writings of Paul of 
Tarsus. 

In an age when Christianity is being enlisted as 
part of a new imperial apologetics, works such as 
Horsley's help to remind us that the New Testament 
originally meant to take aim at the oppressive values of 
empire and to lift its countless victims out of anonymity 
and hopelessness. Those in need of salvation were given 
new hope as they were told that they had a patron above 
all other patrons in the person of Jesus of Nazareth, the 
slave (doulos) who had assumed their condition, not 
clinging to his status as Son of God. When President 
Bush uses Christian texts in his defence of the American 
Empire and its war against terrorism, he finds himself at 
odds with the New Testament message, in particular 
with the Pauline critique of every form of imperial op
pression and belligerence. 

Robert Hurley 
Dr. Robert Hurley is professor of New Testament studies in the faculty of 

theology at Laval University, Quebec City. 
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Faith and Freedom:The Life and Times of Bill Ryan, S.J. 

BY BOB CHODOS & JAMIE SWIFT; PREFACE BY MAURICE S1RONG 

Bill Ryan's life story serves as a lens through which to view the tensions and the accomplish
ments of the past fifty turbulent years of history. From the lumber camps of the Ottawa 
Valley, to the classrooms of Harvard, to leadership within the Jesuits, Bill Ryan has made 
social justice a central focus of his life and work. 

Under his leadership, the Canadian Jesuits launched a cluster of initiatives that served to 
redefine their mission in the mo-dem world, both in Canada and beyond its borders. Ryan's 
career included stints as director of the Washington-based Center for Concern during the 
Vietnam War, as superior of the Upper Canada province of the Jesuits, and as general secre
tary of the Canadian Conference of Catholic Bishops. He played a prominent role at the 
landmark Roman synod on Justice in the World and at a variety of international confer
ences under United Nations auspices. 
OCTOBER 2002, 2-89507-044-X, 240 pages, 6" x 9", $19.95 Cdn / $14.95 US 

Befriending Our Desires: Revised Edition 

BY PHILIP SHELDRAKE 
Befriending Our Desires shows us that the Christian community has not always and every
where believed that sexuality and spirituality, in particular, were mortal enemies. With ref
erences ranging from Scripture to Ignatius Loyola, and from George Herbert to Leonard 
Cohen, Sheldrake reminds us that many of the great spiritual teachers used desire as the 
central metaphor for the human search for God-and for God's search for humanity 
since God, too, desires and yearns for us. 

2-89507-177-2, 144 pages, 5 3/a" X 8 1
/A'', $18.95 Cdn / $13.95 US
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