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Present Impasse, Future Hopes 

A
n international symposium on Globalization and
Catholic Social Teaching was held on September 

25-28, 2003, at the Loyola Retreat House in Guelph,
Ontario. The spirit behind this exciting event and its
efficient organizer was Father Bill Ryan of the Jesuit
Centre for Social Faith and Justice in Ottawa. We were
about 25 participants around the table, half of them
concerned and knowledgeable Jesuits from various parts
of the world and the other half, other men and women
committed to social and ecological justice as academics
or activists. The purpose of the meeting was to examine
the present historical situation created by neo-liberal
globalization and the emergence of American empire
and ask how Catholic Social Teaching (CST) could be
made to respond to the problems created by the new
situation. The papers presented and discussed at the
symposium will be expanded and published as a book.
Bill Ryan and John Coleman will be the editors, and
Novalis the publisher.

Everyone around the table was grateful to the 
Catholic Church for developing and updating CST over 
the last hundred years. The essential principles such as 
"the dignity of the human person," "the common good," 
"the option for the poor" and "the priority oflabour over 
capital" express a vision of society that is at odds with 
the present world order. CST opposes the mainstream of 
contemporary public culture. It is for this reason that the 
majority of Catholics in parishes find this critical 
perspective too radical.and thus fail to be persuaded by 
it. Yet discussing the histori.cal situation around the 
table, we thought it was obvious that the present system, 
widening the gap between rich and poor and damaging 
the natural environment, is totally unable to assure the 

well-being of humanity and the protection of the earth. 
In the light of CST, we are, presently moving in the 
wrong direction. Everyone around the table agreed that 
the massively unjust distribution of wealth and power in 
the world is a scandal that cries to heaven and is likely to 
multiply acts of terrorism prompted by indignation and 
despair. 
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Global Governance 

In Pacem in terris, Pope John XXIII proposed the 
idea of "the global common good." This was new. In the 
past, CST insisted on the common good of society and 
advocated peaceful cooperation among nation states. Yet 
the interconnection and interdependence among 
societies that developed after World War II prompted 
John XXIII to conceive of the global common good and 
recognize the absence of a political structure that could 
protect and foster the global common good. What the 
pope advocated was not a world government, but rather 
global governance, i.e. structures of global cooperation 
and the development of international laws that would 
assure the protection of human rights and provide 
institutions designed to resolve conflicts among nations 
in a peaceful manner. John XXIII had great hopes for the 
United Nations. Today the Catholic Church continues to 
support the UN (through the Permanent Observer of the 
Holy See) in its political efforts to create a humane 
global governance. 

The sad reality is that the wealthy countries are afraid 
that the conditions of a humane global governance will 
reduce the special powers they now enjoy. More than 
that, the USA has shown indifference to the UN, failed 
to support it financially, rejected signing a number of 
global covenants, refused to recognize the international 
court of law and, in many situations, opted for 
unilateralism rather than multilateralism. We were 
keenly aware that the Bush administration had asked the 
UN to help in the rebuilding of Iraq, yet reserved for 
itself alone, unilaterally, the power to make the 
governing decisions. 

Some of us around the table believed that the quest 
for a humane global governance was so important that 
Catholic communities and organizations should 
influence public opinion in its favour. While the UN is in 
dire need of reform, it is still the one political institution 
that promotes the vision of a peaceful global society 
respectful of the natural environment and hence 
deserves the support of people committed to justice and 
peace. 

There were other voices around the table, the 
majority I think, who had a darker analysis of what was 
going on in the world and hence did not put much faith in 
reformist proposals. Humane global governance would 
be a wonderful thing, but is it realistic to think that it will 
have the support of the powerful actors in today's world, 
the transnational corporations, the international 
financial institutions and the national governments, in 
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particular the US administration? Some of us around the 
table recommended a more radical reading of CST. 

Countervailing Movements 

We are witnessing today a multiplication of 

countervailing movements, often organized trans
nationally, that promote issues of social justice, the 
cause of peace and reconciliation, the emancipation of 
women, the observance of human rights, and the 
protection of the environment. These movements are in 
perfect agreement that the present system defined by 
American empire and neo-liberal capitalism is leading 
us to humanitarian and ecological catastrophe, even if 
they are in disagreement regarding many issues of public 
policy. Because they are opposed to corporate 
globalization, these movements are often presented in 
the press as anti-globalization forces, while in actual fact 
they work towards an alternative form of globalization, a 
globalization-from-below, which uses the new 
technology of internet, e-mail and jet transport to create 
world-wide cooperation in the pursuit of an alternative 
society. The concrete symbol of this vision is the World 
Social Forum that has held yearly meetings at Porte 
Allegre in Brazil, attracting each time more than 50,000 
participants from all over the world. (See The Ecumenist 

39:2 [Spring 2002], 9-11.) 
Christian centres and communities, Catholic and 

Protestant, participate in these movements. They are 
urged to do this by their Christian faith. Jesuits and other 
religious orders, both male and female, appoint 
members of their communities to form action 
committees that promote social justice, defend human 
rights, support the emancipation of women, work for 
peace and reconciliation, develop ecological practice 
and spirituality, protect refugees, wrestle against racism 
and foster community development. A study of the 
websites of organizations such as the Centre of Concern 
(www.coc.org), Pax Christi International (www.paxchristi. 
net), Caritas International (www.caritas.org) and 
Development ahd Peace (www.devp.org) gives one a 

picture of the Catholic involvement in these movements. 
These institutions cooperate with equivalent 

Protestant, ecumenical, interreligious and secular 
centres and organizations. If you go to the website of 
Pax Christi USA (www.paxchristiusa.org) and click on 
"links" you will find a list of large and small peace 
organizations: Christian, Jewish and secular. The Forum 
of Religion and Ecology (htq,)://environment.harvard. 
edu/religion) records the ecological involvement of 



religious groups and institutions and provides extensive 
literature on religion and ecology. 

Is involvement in these movements utopian? Do these 
movements simply serve to satisfy our conscience, or 
will they have an impact on society as a whole? In his 
apostolic letter Octogesima adveniens (1971) Pope Paul 
VI argued that utopia can· be an unrealistic dream that 
prevents people from effective action, but utopia, rightly 
understood, is a po_sitive vision that criticizes the 
existing order, generates a forward-looking imagination, 
perceives the as yet unrealized possibilities of the 
present, and supplies energy for the creation of a new 
future. (#37) Without utopia, there is endless repetition. 

The alternative movements for peace, human rights, 
social justice and ecological care actually create a new 
consciousness among the people engaged in them. Why? 
Because they are organized according to principles at 
odds with those operative in the dominant society. These 
movements are democratic and egalitarian, with 
everyone allowed to speak; they uphold the equality of 
men and women, contesting the patriarchal inheritance 
of society; they practise co-operation across boundaries, 
a spirit at odds with the competitive spirit that drives 
contemporary society; they make the participants 
conscious of their power to act as social agents, against 
the effort of capitalism to define people as customers and 
clients; and they generate solidarity across national 
boundaries and facilitate transversal activities, involving 
people internationally. These alternative movements 
may well be the training ground for the creation of an 
alternative global society - not immediately, but after the 
shock waves created by environmental disasters or the 
revolts of the excluded masses. These movements are 
utopian in the sense defined by Paul VI. 

Official CST is addressed to Catholics and possibly 
other citizens in the hope that they will promote the 
social, political and economic ideals in their society and 
urge their governments to put them into practice. Many 
voices around the table felt that in the present situation, 
CST should encourage Catholic participation in the 
countervailing movements. In fact, the 15th Latin 
American and Caribbean Conference of Caritas held in 
Mexico City in March 2003 published a statement that 
promotes the involvement of Catholics in community 
development, the social economy and ecological 
movements, and urges church institutions to offer their 
resources and spaces to be used in support of these 
alternative movements. At our symposium we 
concluded that CST refers not only to the Church's 

official teaching but also and especially to the social 
ideas and practices proposed by the Catholic movements 
for peace, justice, human rights and the care for the 
earth. Organizations such as Caritas Internationalis, Pax 
Christi, the Centre of Concern, and Development and 
Peace generate CST. In fact, it can be demonstrated that 
papal social teaching beginning with Rerum novarum 

(1891) recorded the social ideas previously worked out 
by groups of lay people struggling for greater justice in 
their concrete historical circumstances. 

God's Redemptive Presence 

We all agreed that the impasse in which the global 
society finds itself is ultimately a spiritual and moral 
crisis. The political and economic elites of society no 
longer hear the divine summons to move beyond self
interest and serve the well-being of society as a whole. 
Yet this divine call continues to address all of us. God is 
redemptively present in the whole of human history. 
Those who hear this summons involve themselves in the 
practice of love, justice and peace. Christians recognize 
this call, celebrate it and are grateful for it; yet secular 
people often also hear the divine call and follow it 
passionately, even if they have no language for 
articulating their inner experience. Religious people 
involved in the alternative movements are sustained by a 
spirituality in keeping with their own tradition. 
Christians believe in God's redemptive presence 
promising rescue from the world's sinful structures. 
Hearing the divine call and contemplating Christ 
crucified, they are unable to be reconciled to a world in 
which endless masses of people go hungry and suffer 
from armed conflicts. A blessed restlessness, which is 
the work of the Holy Spirit, urges them to involve 
themselves wholeheartedly, through prayer, reflection 
and action, in the promotion of an alternative world. 

At the symposium we had a debate about the meaning 
of Christian hope. On the one hand there is a naYve 
optimism which expects that the social, economic and 
political ideas proposed by the Church and other secular 
and religious institutions will eventually prompt society 
to put them into practice. Some well-meaning critics 
accuse CST of such na'ive optimism. Af'the other 
extreme is the religious pessimism in regard to the world 
that makes Christians seek refuge in an otherworldly 
spirituality or withdraw into sectarian communities, 
separating themselves from responsibility for society. 

Between these extreme positions there is a wide 
middle ground. Some voices at the table were committed 
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to action in favour of a humane global governance and in 

support of the transversal countervailing movements in 

the hope of creating a more friendly, more just and more 

peaceful society. According to a fortunate phrase of 

Douglas Hall, hope in the divine promises differs from 

optimism because hope is willing to confront the data of 

despair. Yet other voices at the symposium entertained a 

darker view of the present situation. They argued that 

even if the present society defined by neo-liberal 

capitalism and American empire cannot be reformed, 

people may not remain passive or aloof, but instead, 

following the divine call, involve themselves in the 

countervailing movements, even if these are destined to 

remain minority currents without major public 

influence. The present civilization may well break 

down, through the collapse of the world economy, the 

exhaustion of fossil-fuel energy, ecological disaster or 

the revolt of the excluded masses . In that case, the 

alternative movements may provide the means of 

survival and guide the creation of an alternative society 

in which the cards will be dealt differently. 

In my opinion it is useful to look at St. Augustine's 

evaluation of the Roman Empire after the sack of Rome 

by the barbarians in 410, for many the symbol of Rome's 

eventual downfall. Augustine distinguished between the 

City of Man (the Proud City), produced by the love of 
self, expressed in the lust for power and wealth, and the 

City of God (the Humble City), produced by the love of 

God and neighbour, expressed in cooperation and 

solidarity. The Proud City - the Empire or the great 

society- can never be reformed since its basic principles 

are at odds with human well-being and God's will. The 

Empire may indeed break down thanks to its internal 

contradictions. The Humble City (which Augustine did 

not identify with the Church) must try to influence the 
great society and improve the conditions of human life, 

yet it can never reform the Empire. The great society will 

always be a "corpus mixtum," a mixed body, a bad 

society in which good things can happen. 

My proposal is that the alternative movements 

mentioned above are candidates for the Humble City in 

today's world. They operate according to principles at 

odds with those of the great society, principles such as 

equality, cooperation and solidarity.· Some people read 

St. Augustine as if he recommended withdrawal into the 

Church and indifference to the wicked society around 

him. I prefer to read him differently, as demanding active 

involvement in alternative communities, the Humble 
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City, where people encounter God and offer some 

healing to the wounds produced in the great society. 

I recently read a dissertation written for the Toronto 

School of Theology, in which a passage was quoted that 

I had written in the early nineties after the Gulf War 

when the hope for a radical reconstruction of society 

vanished among us. I had forgotten that already then I 

felt that we were living in the wilderness. Allow me to 

cite this passage on hope in the wilderness. 

We continue to work for and have hope in 

alternative movements and communities, religious 

and secular, that embody respect, love, service and 

foster universal solidarity. Hope here means that we 

will not be paralyzed, that there is room for action, 

that we resist the dominant economic order by 

performing deeds of love and service, that we join 

others in building networks of justice and solidarity. 

Protecting the Natural Environment 

At the symposium we all agreed that ecological 

devastation was so enormous that the preservation of life 

on this earth is seriously threatened. We recognized that 

in the past social justice movements tended to overlook 

the damage to the environment, thus producing a tension 

between "red" and "green." CST has only recently paid 

attention to the ecological crisis. Catholic social justice 

centres have now begun to integrate environmental 

concern into their critical reflections. At the symposium 

we agreed that the red and the green dimensions are 

interconnected and inseparable. The same economic and 
political forces that create pove:ty and exclusion also 

destroy the natural environment. Moreover, hunger and 

lack of shelter prompt the poor to damage natural 

resources, and conversely deterioration of the 

environment leads to the impoverishment of ever greater 

masses. The participants at the symposium whose main 
concern was social justice and human rights promised to 

make a greater effort to integrate an ecological 

dimension in their thought and practice. 

An interesting debate took place in regard to the 

interpretation of the Church's environmental concern. 

The dominant model in CST and Christian literature in 

general has been the vocation of humans to be wise 

stewards of the earth. According to the story of creation, 

people are intended to make their natural environment 

into a bountiful and beautiful garden. Societies and their 

members have the duty to cherish the earth, protect it 



against deterioration, stop the pollution of air and water, 
and rescue the manifold species of animals and plants 
from human rapacity. Ecological care is a matter of strict 
justice since the present generation must preserve our 
natural resources so that subsequent generations will be 
able to thrive. 

Some participants at the -symposium argued that the 
steward model, while usefui in many ways, is 
insufficient. It places. humanity at the centre of the 
cosmos, instead of recognizing its participation in the 
evolving story of the cosmos toward a divine destiny. 
The steward model urges well-meaning people to 
intervene in the processes of nature, unaware of the inner 
dynamism of cosmic evolution and thus producing 
unintended destructive consequences. The task of 
humans is to move away from the centre, discover their 
embeddedness in the animal world and recognize the 
earth as the matrix of life, including their own. Instead of 
managing the natural elements, we must learn to marvel 
at the inner divine dynamism of the earth and cease to be 
an obstacle to its unfolding. The idea of "cosmogenesis" 
is supported by the theological thought of Pierre 
Teilhard de Chardin and Thomas Berry. 

Some of us had difficulties with this idea and 
preferred to remain with the steward model. In my mind, 
the evolutionary process moves forward through the 
strong and well-adapted and leaves behind the weak and 
underdeveloped, while the world religions are counter
evolutionary forces, creating concern for the weak and 
the poorly adapted. Animal life where survival demands 
the hunting and killing of suitable prey may well appear 
as an image of contemporary capitalism. I am inclined to 
see in Jesus Christ the revelation of God's merciful 
presence in human history, lifting people out of the 
natural cycle, winning them over to a reign that has no 
end and appointing them to the earthly struggle of 
creating a civilization of love, justice and peace. 

Interreligious Cooperation 

We all agreed around the table that interreligious 
cooperation in the service of justice, peace and the 
integrity of creation is of great importance. The papers 
given reported the many joint efforts made in the fields 
of peace-making, alternative economic development and 

ecological protection. There are movements in all world 
religions that regretfully recognize their past alliances 
with political forces of domination and now try to 
retrieve their most authentic values: compassion, justice 
and peace. No religion lives up to its own ideal in its 
concrete historical existence. Every religion yearns to be 
different, that is more faithful to its true inspiration, 
more generous and loving in its effect on the world. 
Interreligious dialogue and common practices lead to 
the revitalization of all participants. Some of us argued 
that it is important to include in interreligious dialogue 
the emancipatory tradition of the Enlightenment and its 
critique of hierarchical structures that disempower 
women and obstruct social equality. 

In response to Samuel Huntington's The Clash of 
Civilizations, Pope John Paul II has advocated "the 
dialogue of civilizations" (See The Ecumenist, 39:2 
[Spring 2002] 12-17 and 39:3 [Summer 2002] 1.) Recent 
church teaching, especially after September 11, 2001, 
has greatly emphasized interreligious dialogue and 
cooperation, even if followed by occasional statements 
calling for the conversion of all to the one true religion. 
While study and reflection at the Vatican have not yet 
achieved a clear theological position, the participants at 
the symposium believed that religious pluralism must be 
joyfully accepted as part of God's world and that the 
Church's mission to the world religions is to cooperate 
with them in the service of humanity's well-being and 
the protection of the earth. 

We also discussed whether Hans Kung's valiant effort 
to join with members of the world religions to formulate 
a global ethic is a fruitful undertaking that will produce a 
wide agreement or whether this effort comes too early. 
Should we not first engage in common practices and 
cooperate in common projects? Since such action 
transforms our consciousness and makes us look at 
reality in a new light, we may gradually reach 
agreements that will make the formulation of a global 
ethic possible. 

Will the present climate allow the spread of 
interreligious harmony or encourage instead identity 
politics and aggressive attention to differences? 

Greg1:ny Baum 
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The Mission of the Jews and the Perfection of the World 

0 n August 12, 2002, leaders of the Jewish and 

Roman Catholic communities in the United States 

published a document entitled Reflections on Covenant 

and Mission. The Catholic section of this document was 

published in The Ecumenist (Spring 2002)3-6 under the 

title "No Mission to Convert Jews to Christianity." In the 

present issue we are publishing the Jewish section of the 

same document. 

In the endless quest to bring meaning to life, commu

nities, just like individuals, seek to define their mission 

in the world. So it is certainly for the Jews. 

The mission of the Jews is part of a three-fold mission 

that is rooted in Scripture and developed in later Jewish 

sources. There is, first, the mission of covenant: the ever

formative impetus to Jewish life that results from the 

covenant between God and the Jews. Second, the 

mission of witness, whereby the Jews see themselves 

(and are frequently seen by others) as God's eternal 

witnesses to His existence and to His redeeming power 

in the world. And third, the mission of humanity, a 

mission that understands the Biblical history of the Jews 

as containing a message to more than the Jews alone. It 

presupposes a message and a mission addressed to all 

human beings. 

The Mission of Covenant 

The Jews are the seed of Abraham, Isaac and Jacob, 

the physical embodiment of God's covenant with these 

ancestors. 

Abraham not only sets out on a journey to the Land of 
Canaan after being called by God, but when he is ninety

nine years old, God appears to him and tells him: ''Walk 

in my ways and be blameless. I will establish My 

covenant between Me and you, and I will make you 

exceedingly numerous." 1 The covenant is described as 

"everlasting, ... to be God to you and to your offspring to 

come.2 The covenant involves the Land of Canaan which 

is an everlasting holding. 3 There is a physical symbol of 

the covenant: the circumcision of all males on the eighth 

day of their lives. 
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The covenant is both physical and spiritual. The Jews 

are a physical people. The covenant is a covenant of the 

flesh. The Land is a physical place. But it is also a covenant 

of the spirit for it is connected to "walking in His ways." 

The Jews are a people called into existence by God 

through a loving election. Why would God do such a 

thing? The Torah tells us the story of a unique God who, 

so different from the God of Aristotle, was not content 

with contemplating Himself. It is a great mystery, but 

God, who is essentially beyond our ken, willed a world 

into existence. He gave His creatures a single command

ment, not to eat of a certain fruit of the Garden of Eden. 

What, of course, do they do? They eat the fruit. 

And so God, who had decided to share His ineffable 

self, was denied. It was not long before the earth became 

corrupt before God. And so He began again, destroying 

the creation, bringing the primordial waters back 

together and leaving only Noah and his family. Yet that 

too does not work, for no sooner are they out of the Ark 

than Noah gets drunk and uncovers himself. Downhill 

again - until the Torah begins the story that works, that is 

the heart of the Bible's saga: the story of Abraham and 

his progeny, the Jews. 
The covenant is not just a promise or a general 

exhortation toward perfection. WPen the People oflsrael 

has turned into a large community and has suffered 

Pharaoh's bondage, the people is redeemed from Egypt 

with extraordinary wonders. They come to Sinai and the 
covenant gains its content: the laws and statutes given 

there and subsequently in the Tent of Meeting. 

"You have seen what I did to the Egyptians, how I 

bore you on eagles' wings and brought you to Me. Now, 

then, if you will obey Me faithfully and keep My 

covenant, you shall be My treasured possession among 

all the peoples. Indeed, all the earth is Mine, but you 

shall be to Me a kingdom of priests and a holy nation."4 

To Jews this is not divine flattery but the burden of 

divine obligation. And this, then, is the theological 

definition of the Jews: a physical people called upon to 

live in a special relationship with God. That relation has 

specific content. There are rewards for its observance, 

punishments for its abandonment. 



Such a view of the Jews is not tailored to fit the 

normal sociological definitions of a people, a 

community or a folk. It is even possible that most Jews 

would be uncomfortable with this theological sociology. 

People are usually more satisfied with picturing the Jews 

either as an ethnic group or as a faith community united 

to a people. But that is not the notj.on of the Jews in the 

Bible and in later Jewish literature. The Jews are, for 

better or for worse, for richer or for poorer, partners with 

God in a sometimes stormy and sometimes idyllic 

romance, in a loving marriage that binds God and the 

People of Israel together forever and which gives the 

deepest possible meaning to Jewish existence. 

The practical result of all of this is that the first 

mission of the Jews is toward the Jews. It means that the 

Jewish community is intent upon preserving its identity. 

Since that does not always happen naturally, it is the 

reason why Jews talk to each other constantly about 

institutional strengths and the community's ability to 

educate its children. It creates an abhorrence of 

intermarriage. It explains the passion to study the Torah. 

The stakes are high in Jewish life and in order not to 

abandon God, the Jewish community expends a great 

deal of energy seeing to i t  that the covenantal 

community works. 

The Mission of Witness 

Isaiah speaks to a role the Jews play that goes beyond 

themselves. "My witnesses are you - declares the Lord

my servant whom I have chosen."5 

The Jews are His witnesses that there is a God in the 

world who is its Creator, that He is one and that idols 

have no power - "To me every knee shall bend and every 

tongue vow loyalty"6 - and that the power of God is a

redemptive power, one more awesome than human 

beings can conceive. 

How is the power of God manifest? In the life of 

nations, including the fall and rise of the nation of Israel. 

And it is well known through the Torah and the 

prophetic books that the suffering of Israel is understood 

to be a witness to God's covenant with Israel. 

What is not understood, at least not well enough, is 

that God wants the nations to see the redemption of 

Israel and be impressed. That is, for example, what God 

wants the Pharaoh and the people of Egypt to see. It is 

not enough, apparently, to simply redeem the people of 

Israel from bondage. The redemption is designed to be 

public, filled with signs and wonders. For it is designed 

to teach the great nation of Egypt about the power, the 

glory and the interest of the God of Israel in redeeming 

slaves. 

It is also in this sense that the prophet Isaiah speaks of 

the Jews as a "light to nations." "I raise up the tribes of 

Jacob and restore the survivors oflsrael: I will also make 

you a light to nations, that My salvation may reach the 

ends of the earth. "7 The nations will look and see the 

redemption of the people of Israel and they will be 

amazed. They will therefore learn, if they had not 

learned before, that the Lord, God of Israel, restores His 

people to His land. 

The herald of joy to Zion says: "Let every valley be 

raised, every hill and mount made low. Let the rugged 

ground become level and the ridges become a plain. "8 

This is not rhetoric about some mystical manifestation 

of God transforming nature. It is bold imagery to speak 

about the creation of an extraordinary highway to bring 

back the exiled people to their land. 

While we spend a good deal of time thinking about 

our sins, it is not suffering that is God's message. God's 

message is the power of repentance and the power of His 

love as manifested in the redemption of Israel. One of 

the great needs of theology, therefore, is to detach itself 

from the message of suffering. The great message of 

God is the power of redemption. The great hope of the 

Jews is their redemption and the rebuilding of their 

nation state. The witness to be borne is the witness of 

God who redeems His people. 

The Mission of Humanity 

The message of the Bible is a message and a vision 

not only to Israel but to all of humanity. Isaiah speaks 

twice of the Jews as a light to peoples and I have so far 

referred to his statement in the forty-ninth chapter. What 

else does he mean when he speaks of the Jews as a 

"covenant people and a light to nations"? The medieval 

commentator David Kimhi sees the light that comes 

forth as the light of the Torah that comes forth from 

Zion. Since the message of the Torah is peace, the light 

that comes forth conveys a message of the blessing of 

peace that ought to reign throughout the world.9 The

messianic vision is: "And he shall speak peace to the 

nations." 10 Thus, Isaiah notes that in those times "He will 

judge among the nations and arbitrate for the many 

peoples. And they shall beat their swords into 

plowshares and their spears into pruning hooks."11 

It is a mistake to be like Jonah and to think that God is 

concerned only with the Jews. When Jonah is asked to 

go to Nineveh, a great gentile city, Jonah refuses God's 
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command to tell the people of Nineveh to repent. He 
only learns through suffering that God's word is to the 
Ninevites as well. He finally goes there and the people of 
Nineveh call a fast. Great and small alike put on 
sackcloth, even the king. Not only did they fast, for the 
Bible says that they "turned back from their evil ways." 12 

Though one might have thought that Jonah would be 
thrilled by his success, he is bereft - and there are 
probably two reasons for this. First, he believed that sin 
should be punished and that God's mercies should not 
take away that punishment. And second, who were the 
people of Nineveh? What right did they have to expect 
God's intimate concern and forgiving love? 

Jonah leaves the city and sits to its east, making a 
booth and sitting in its shade. And the Lord makes a 
gourd to grow above him, providing shade over his head. 
Jonah was so happy! Until God appointed a worm at 
dawn the next day who attacked the plant until it 
withered. And then God brought up a light east wind, 
and the sun beat down on Jonah's head until he fainted. 
And he wanted to die. 

Then God says to Jonah, "Are you so deeply angry 
about the plant? ... You care about the plant, which you 
did not work for and which you did not grow, which 
appeared overnight and perished overnight. And should I 
not care about Nineveh, that great city, in which there are 
more than twelve myriad persons who do not yet know 
their right hand from their left, and many beasts as 
well!" 13 

The God of the Bible is the God of the world. His 
visions are visions for all of humanity. His love is a love 
that extends to every creature. 

The \suffering man of the Scriptures, Job, is not 
portraye� in any way as if he is a Jew. 14 Is it any wonder? 
The suffering of humanity is limited to no particular 
people. The covenant might make the issue particularly 
troublesome for Jews, 15 but all of us try to come to terms 
with the problem of the righteous who suffer. Job is a 
universal human being. God's call to him out of the 
whirlwind is God's call throughout the world to the 
righteous who try to understand the meaning of their 
fate. 

The God who loved Abraham - "But you, Israel My 
servant, Jacob whom I have chosen, seed of Abraham the 
one I love" 16 - loves all people. For He is the Creator of 
the world. Adam and Eve were His first creations and 
they are created long before the first Jews. They are 
created in "the image of God," as are all of their children 
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to eternity. Only the human creation is in the divine 
image. 

God created the world with only one original being, 
the Talmud says, to teach that everyone who destroys a 
single soul, it is as if he had destroyed the whole world. 17 

And everyone who saves a single soul, it is as if he had 
saved the whole world. And it teaches the concept of 
peace in the world, such that no one should say: my 
father is greater than your father. 18 

"Are you not like the Ethiopians to me, 0 people of 
Israel? says the Lord. Did I not bring Israel out of the 
land of Egypt? And the Philistines from Caphtor, and the 
Arameans from Kir?" 19 All are God's people. 

When Abraham raises the issue of divine justice and 
mercy with God, he argues on behalf of the people of 
Sodom, a wicked group. Abraham frames his challenge 
to God in terms of God acting justly.20 The innocent 
should not suffer. And the challenge is not made as a 
result of any special relation that devolves from the 
covenant God has made with the Jews. Rather, the Bible 
assumes that there is a divine justice and mercy that 
prevail throughout the entire world. Mercy and justice 
reign because the God of Creation is the God of mercy 
and justice throughout the world. 

When Amos asks that ''justice roll down like waters, 
and righteousness like a mighty stream,"21 it is because 
there is a God of the whole world who calls it to justice. 
When Isaiah rhetorically asks what the meaning of 
religious fasting is, he answers that God wishes human 
beings to "loose the chains of wickedness, to undo the 
bands of the yoke, to let the oppressed go free, and to 
break every yoke. Is it not to share your bread with the 
hungry, and that you bring the poor, who are cast out, to 
your house? When you see the naked, that you cover 
him; and that you hide not yourself from your own 
flesh?"22 

Judaism assumes that all people are obligated to 
observe a universal law. That law, spoken of as the Seven 
Noahide Commandments, is applicable to all human 
beings. These laws are: (1) the establishment of courts of 
justice so that law will rule in society, and the 
prohibitions of (2) blasphemy, (3) idolatry, (4) incest, (5) 
bloodshed, (6) robbery, and (7) eating the flesh of a 
living animal.23 

The fact of the covenant notwithstanding, 
Maimonides and subsequent decisors all make it clear 
that "the pious of all the nations of the world have a 
place in the world to come. "24 



Therefore, in Judaism, the absolute value of human 
beings, their creation in the divine image, as well as 
God's overriding concern for justice and mercy is at the 
basis of a universal joint community of the created, a 
community called to respond to the love of God by 
loving other human beings, by setting up the structures 
of society that maximize the practice of justice and 
mercy and by engaging unendingly in the religious quest 
to bring healing to the broken world. 

One of the central prayers of Judaism puts it this way: 
"We hope in you, Lord our God, to quickly see the 
beauty of Your might, to cause the idols to pass away 
from the earth and the false gods cut down, to perfect the 
world into the Kingdom of the Almighty, where all flesh 
will call upon your name, where all the wicked of the 
earth will be turned to you." 

L'taken olam b'malkhut Shaddai, to perfect the world 
into the Kingdom of the Almighty. Tikun ha- olam, 

perfection or repairing of the world, is a joint task of the 
Jews and all humanity. Though Jews see themselves as 
living in a world that is as yet unredeemed, God wills 
His creatures to participate in the world's repair. 

Christians and Jews 

Having examined the three-fold notion of "mission" 
in classical Judaism, there are certain practical 
conclusions that follow from it, conclusions that also 
suggest a joint agenda for Christians and Jews. 

It should be obvious that any mission of Christians to 

the Jews is in direct conflict with the Jewish notion that 
the covenant itself is that mission. At the same time, it is 
important to stress that notwithstanding the covenant, 
there is no need for the nations of the world to embrace 
Judaism. While there are theological verities such as the 
belief in God's unity, and practical social virtues that 
lead to the creation of a good society that are possible 
and necessary for humanity at large to grasp, they do not 
require Judaism in order to redeem the individual or 
society. The pious of all the nations of the world have a 

place in the world to come. 

Just as important, however, is the idea that the world 
needs perfection. While Christians and Jews understand 
the messianic hope involved in that perfection quite 
differently, still, whether we are waiting for the messiah 
- as Jews believe - or for the messiah' s second corning -
as Christians believe - we share the belief that we live in
an unredeemed world that longs for repair.

Why not articulate a common agenda? Why not join 
together our spiritual forces to state and to act upon the 
values we share in common and that lead to repair of the 
unredeemed world? We have worked together in the past 
in advancing the cause of social justice. We have marched 
together for civil rights; we have championed the cause of 
labor and farm workers; we have petitioned our 
government to address the needs of the poor and homeless; 
and we have called on our country's leader to seek nuclear 
disarmament. These are but a few of the issues we Jews 
and Christians have addressed in concert with each other. 

To hint at what we might yet do together, let us look at 
some of the concrete ways that classical Judaism takes 
theological ideas and transforms them into ways of 
living. And, if these be stones in a pavement on which 
we might together walk, then we will be able to fashion a 
highway that is a route we share in common toward 
humanity's repair and the,world's perfection. 

Some Talmudic Thoughts about Repairing the World 

Though the prophetic concern for the needy is well 
known, it should be stressed that it is in the Talmud that 
the specifics of doing good are laid out in such a way that 
they become the cornerstones of life. 

"Tzedakah (charity) and deeds of kindness are 
weighed in the balance as equal to all the command
ments of the Torah. The obligation of charity is directed 
at the poor and deeds of kindness are directed at the poor 
and the rich. Charity is directed at the living and deeds of 
kindness are rendered to the living and to the dead. 
Charity utilizes one's money while deeds of kindness 
utilize one's money and one's self."25 

Already in Talmudic times, charitable institutions to 
care for the poor were an established and essential part 
of the community's life. When, for example, the 
Mishnah teaches that a Jew roust celebrate the Passover 
seder with four cups of wine,26 it notes that the public 
dole (tamhui) must provide that wine for the poor. The 
poor roust celebrate and feel the dignity of being free 
people - and that is the responsibility of the 
community.27 Yet as much as charitable institutions are a 
central part of the community's life, Maimonides makes 
it clear that the highest form of charity is t� make it 
possible for someone to earn a living hirnself.28 

The large section of the Talmud that deals with civil 
and criminal law, Nezikin or Damages, specifies and 
protects workers' cornpensation.29 It gives concrete form 
to the Torah's prohibitions against interest30 and extends 
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the laws prohibiting interest to include many types of 
financial transactions that appear to be interest, even 
when they are not. All this is done in order to create an 
economy where people are encouraged to help each 
other financially as an expression of their common 
fellowship, rather than as a way of making money. 
Financial instruments are created that enable people 
without funds to become partners with others rather than 
borrowers - another way of protecting human dignity 
and encouraging the development of a society where this 

dignity is manifested in everyday life.31 

Acts of kindness that are required and developed in 
detail by the law include the obligations to visit the sick 
and to comfort mourners. Jews are required to redeem 
captives and to provide for brides, to bury the dead and 
to welcome people to their tables.32 The Talmud details 
the obligation of Jews to show deference to the old. 
"Standing up" and showing special signs of respect to 
the old are responses to the physical problems of aging.33 

As a person's own sense of dignity diminishes, the 
community is asked to reinforce the individual's 

dignity.34 
Of course Jewish law is directed at Jews and its 

primary concern is to encourage the expression of love 
to the members of the community. It deals not in 
sentiments but, principally, in actions. But it is important 
to note that many of these actions are mandatory toward 
all people. Thus the Talmud says: "One must provide for 
the needs of the gentile poor with the Jewish poor. One 
must visit the gentile sick as one visits the Jewish sick. 
One must care for the burial of a gentile, just as one must 
care for the burial of a Jew. [These obligations are 
universal] because these are the ways of peace."35

The Torah's ways of peace manifest a practical 
response to the sacred creation of humanity in the divine 
image. They help perfect the world into the Kingdom of 
the Almighty. 

Does not humanity need a common path that seeks 

the ways of peace? Does not humanity need a common 
vision of the sacred nature of our human existence that 
we can teach our children and that we can foster in our 
communities in order to further the ways of peace? Does 
not humanity need a commitment of its religious 
leadership, within each faith and beyond each faith, to 
join hands and to create bonds that will inspire and guide 
humanity to reach toward its sacred promise? For Jews 
and Christians who heard the call of God to be a blessing 
and a light to the world, the challenge and mission are clear. 
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Nothing less should be our challenge - and that is the 
true meaning of the mission which we all need to share. 

Gen. 17:1-2. 

Gen.17:7. 
Gen.17:8. 

Ex. 19:4-6. 
Is. 43:10. 

Is. 45:23. 

Is. 49:6. 

Is. 40:4. 

Rabbi David Kimhi, !mown as Radak (Provencal scholar of the late 

twelfth to early thirteenth centuries) in his comment on Isaiah 42:6. 
10 Zech. 9: 10. 
II Is. 2:3-4. 
12 Jonah 3: 10. 

13 Jonah 4:9-11. 
14 See BT (Babylonia Talmud) Baba Batra 15b. 
" See, for example, the extraordinary struggle of Rabbi Kalonymus 

Kalman Shapira to make sense of this in Nehemia Polen, The Holy Fire 

(New Jersey: Jason Aronson, 1994). 
16 Is. 41:8. 
17 Jerusalem Talmud, Sanhedrin 4:22a. Variants in the Babylonian 

Talmud read: "Everyone who destroys a single soul of Israel..." The 

inclusion of''Israel" is not polemical or exclusive. The phrase means, as 

the Jerusalem Talmud makes clear, "people." 
18 BT Sanhedrin 37a. 
19 Amos 9:7. 
20 Gen. 18:24-25. 
21 Amos 5:24. 

,, Is. 58:6-8. 
23 BT Sanhedrin 56; Maimonides, Mishneh Torah, Laws of Kings, Chs. 9 

and 10. According to R. David Kimhi this is a further implication of the 
light that the Jews will bring to the nations: that the nations will learn 

the seven commandments and will come to abide by them. See his 

commentary to Isaiah 42:6. 
24 Maimonides, Mishneh Torah (Code of Jewish Law), Laws of 

Repentance 3:5. Also Laws of Kings, 8:11.This is based on the Talmud, 
BT Sanhedrin 105a. In that chapter, Balaam is noted as a king ( obviously 

a gentile king) who will not be rewarded with life in the world to come. 

His lack of righteousness is emphasized. It follows therefore that those 
who are righteous will have a place in that eternal abode. 

25 Jerusalem Talmud, Peah 1:1. 
26 To remember the four verbs of God's deliverance in Exodus 6:6-7. 
21 Mishnah Pesahim 10: I. 
" Maimonides, Mishneh Torah, "Laws of Gifts to the Poor," 10:6. 
29 BT Bava Metzia, Ch. 7. 
30 Exodus 22:24, Leviticus 25:6, Deuteronomy 23:20 and 23:21. 
31 BT Bava Metzia, Ch. 5. 
32 BT Shabbat 127a. 
33 Leviticus 19:32. The Talmud develops these idea particularly in BT 

Kiddushin 32b-33a. 
34 See Harlan J. Wechsler, Old is Good. 

35 BT Gittin 61a. 



Alumni of Sacred Heart Seminary 

A
group of friends, graduates of Sacred Heart 

Seminary in Detroit in 1965, decided to write self

reflective essays about their common education and its 
impact upon their lives in the years to come. I was asked 

to write an introduction to the collection of these essays 

that will eventually be published as a book by Paulist 

Press. The book will be an historical account of the 

impact of Vatican Council II on a generation of 

seminarians. I have pennission from Paulist Press to 

publish an edited version of my introduction. 

Sacred Heart Seminary in Detroit must have been an 

outstanding academic institution. This, at least, is how it 

is remembered by most of the twelve men whose 

autobiographical essays are collected in this volume. 

Having graduated from Sacred Heart Seminary in 1965, 

they now, almost forty years later, recognize the 

profound influence which their years at the seminary has 

had on them. With one or two exceptions, these men 

praise the serious intellectual education they received, 

the competence of their professors, the spirit of 

openness that characterized their training and the 

encouragement they received from their superiors. 

Most of these men coming from modest backgrounds 

were the first of their families to receive a college 

education. They brought with them a conservative 

Catholic culture, obedient to ecclesiastical rules and 

conformist to what they regarded as the Church's official 

teaching. Yet since their years at the seminary coincided 

with Vatican Council II (1962-65), the priest professors, 

following the evolution of Catholic thought, tried to 

make them into critical thinkers and encouraged an 

independence of mind. Sacred Heart Seminary, we are 

told in these essays, was regarded as one of the most 

progressive seminaries in the United States. 

The seminary also created community spirit among 

the students, including some members of the faculty. 

Several graduates recall their professors with affection 

and mention that at that time they met many happy 

priests. The members of the graduating class of 1965 

remained friends. Even though they followed quite 

different paths, they felt that they had something in 

common. They had shared a formative experience in 

their youth. Because of this affinity, they were excited 

about the joint project asking each to reflect on his past 

and tell his story. Is this just a sentimental exercise, the 

reader may ask, or do these autobiographical essays 

have an historical value? I wish to argue that the essays 

document an important transition in American 

Catholicism, the entry into a new spirituality, the start of 

a new pastoral practice, the development of theological 

pluralism, the birth of tolerance and the spread of some 

confusion. The changes that occurred, the essays tell us, 

created tensions among the seminarians, some 

welcoming the newness and others resisting it. 

The Background 

To appreciate the transition documented in these 

essays it is necessary to recall a number of facts. First, 

the nature of American Catholicism. In the second part 

of the nineteenth century, the American bishops had 

decided that the Church should become the Church of 

the immigrants, with parish communities protecting 

their identity and schools giving them a Catholic 

education and enabling them to succeed in American 

society. Catholics became a subculture in the US, walled 

in partly by pervasive anti-Catholic prejudice and partly 

by the bishops' will to defend Catholics against the 

dominant Protestant and secular culture. This thriving 

Catholicism was a remarkable socio-religious 

achievement sustained by the generosity of the laity, the 

selfless dedication of nuns and the direction of the 

clergy; yet it produced a conformist religious culture, an 

unchallenged clericalism and an aversion to intellectual 

inquiry. This had been the background of the graduating 

class of 1965. At the seminary they were introduced to a 

new vision of Catholicism. 

The philosophical and theological t�ching at 

American seminaries was the neo-Thomism taken from 

the designated manuals. To create intellectual unanimity 

in the Church, Leo XIII had made neo-Thomism the 

Church's official teaching, suppressing the philo

sophical and theological pluralism flourishing in several 

European countries. In the US, Catholic education was 
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particularly faithful to the papal directives, especially 

after Leo XIII's repudiation of Americanism in 1899 and 

Pius X's condemnation of Modernism in 1907. While an 

important revival of Catholic thought began in Europe in 

the 1920s, Catholic thought in America did not move. In 

Europe the Dominican scholars of Le Saulchoir, 

especially Marie-Dominique Chenu, developed an 

historical reading of St. Thomas which differed from 

neo-Thomism. New was also the transcendental 

Thomism of theologians like Joseph Marechal and Karl 
Rahner. A revival of patristic thought occurred that 

revealed the limitations of neo-scholasticism: see Hans 

Urs van Balthasar, Jean Danielou and Hugo Rabner. 

Catholic theologians were in dialogue with 

phenomenology: for instance, Romano Guardini and 

Edith Stein. Henri du Lubac and several other scholars 

questioned the neat separation between the natural and 

the supernatural orders that was an central thesis of neo

scholastic thought: these theologians showed instead 

that, thanks to God's mercy revealed in Jesus Christ, 

divine grace is a constitutive dimension of human history. 

There was also a bold tum to ecumenism, frowned upon 

by the papacy, yet brilliantly developed in the writings of 

Yves Congar. 
These were the theological currents that prepared 

Vatican Council II, yet they did not reach the Catholic 

seminaries in the United States. Only the new biblical 

studies, encouraged by Pius XII's Divina afflante Spiritu 

(1943), influenced Catholic biblical scholars in America. 

Their studies and John Courtney Murray's philosophy of 

religious freedom were the only influence on the Vatican 

Council coming from American scholars. While in 

Europe the Vatican Council appeared as the solemn 

ecclesiastical approval of theological currents that had 

been debated for some time, in America the teaching of 

the Council appeared as a gift from above, a sudden 

reorientation for which Catholics had not been prepared 

by antecedent theological debates. 

This is the second reason why the graduating class of 

1965 experienced a transition almost as a leap into a new 

vision of Catholicism. The essays record their 

excitement at the time. As the Council went on, the 

professors followed the theological developments from 

afar and, recognizing that they could not rely on books, 

rewrote their lectures anew for every class. 

The third reason for the transitional experience of 

these seminarians were the political events and the anti

authoritarian culture of the sixties: the civil rights 

struggle, the mobilization against the war in Vietnam, 
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the assassinations of President Kennedy and Martin 

Luther King, and the youth movement for personal 

freedom in opposition to institutional constraints. The 

optimism and the new mobility of society were 

undoubtedly related to the economic upswing of the 

sixties that touched the lives even of workers and the 

lower middle classes. 
What influenced the seminarians the most seems to 

have been the civil rights struggle and the fight against 

racial prejudice. They became keenly aware of the 

indifference to the race issue they had inherited and now 

decided to involve themselves in pastoral projects 

promoting solidarity with black people in America. 

They were saddened by the white racism they found in 

many of the parishes. Some of the graduates report that 

they came from parents who were Republicans and 

socially conservative but that they moved to the left wing 

of the Democratic Party while they were at the seminary. 

One of the seminarians was black himself. His essay 

reports his experience of racial prejudice in the Church 

and later, when he was a soldier in Vietnam, the 

discrimination practised in the military. 

Vatican Council II 

Finally, the leap into a new perception of Catholicism 

was provoked by the conciliar documents themselves. 

Two themes developed in these documents have had a 

great impact on the spirituality of the seminarians. 

First is the divine call for solidarity with all human 

beings, beginning with the poor and afflicted. The very 

first sentence of Gaudium et spes, the conciliar 

document on "The Church in the Modem World," reads: 

The joys and the hopes, the griefs and anxieties of 

the people of this age, especially those who are poor 

or in any way afflicted, these too are the joys and 

hopes, the griefs and anxieties of the disciples of 

Jesus Christ. 

This is new! No Christian writer of Christian 

antiquity, the Middle Ages or the centuries after the 

Reformation had ever expressed solidarity with 

humanity, including Jews, Muslims and dissident 

Christians. Christian love was extended to Catholics, to 

"the insiders," but we were not troubled by the suffering 

of "the outsiders." We drew a boundary line around the 

Catholic community and were cautious in our contacts 

with non-Catholics. We did not explore the meaning and 

power of Christian love in the pluralistic context of the 

world. We did not ask ourselves whether the outsiders 



were our brothers and sisters whose hopes and anxieties 
demanded our response. Yet significant experiences of 
the Church in the twentieth century - its relative silence 
during the Holocaust and the protest of Africans, Asians 
and Amerindians against its identification with the 
colonizing power - urged many Catholics to recognize 
the meaning and power of Christian love in their relation 
to people outside the Church. 

The divine call to universal solidarity announced in 
Gaudium et spes was made more specific in the conciliar 
documents on ecumenism ( Unitatis reintegratio) and the 
Church's attitude toward the non-Christian religions, 
including Judaism in particular (Nostra aetate). While it 
is easy to draw a dividing line between the Catholic 
Church and outsiders in sociological terms, the dividing 
line is much less clear in theological terms. God's grace 
revealed in Jesus Christ addresses human beings 
wherever they are, often through the religious or 
sapiential tradition to which they belong. God is 
redemptively present in the whole of human history. 

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

spes (n. 22) 

Being inside or outside the Church is clear in 
institutional terms, but no longer transparent in terms of 
truth, salvation and holiness. The Catholic Church, 
according to Vatican II, possesses the fullness of the gifts 
of Christ and is unique in this sense, but divine 
illumination and transforming grace are granted in the 
measure of God's mercy and may at times ·be more 
intense outside the Church. That is why the Church can 
learn from dialogue with other religious traditions and 
the wisdom of philosophers. 

The call to universal solidarity and the discovery that 
the walls of the Church are porous had a profound 
influence upon the Sacred Heart graduates of 1965. 
They became ecumenical in the wide sense, both in their 
thinking and their actions. One of them, Eugene Fisher, 
decided not to continue his theological studies for the 
priesthood but instead to study Judaism. He did not 
realize at the time. that he would become an important 
figure in American Catholicism as the official promoter, 
appointed by the US bishops, of dialogue between the 
Catholic Church and the Jewish community. In a report 
published in 2002, the Catholic committee directed by 

Eugene Fisher explored the pastoral implications of the 
conciliar document Nostra aetate that affirmed the 
abiding character of God's ancient covenant with the 
Jewish people. Fisher's report concluded that because of 
God's ongoing commitment to his first-loved people, 
institutional efforts to convert Jews to Christianity had 
no theological legitimacy. 

One essayist in this volume found the doctrines of the 
Church and the rules of the seminary burdensome. 
Haunted by the Spirit he moved away from all 
definitions of divinity and all institutional ties to 
religion. He describes how he became a happy dissident 
guided, he believed, by the divine Breath. 

The second conciliar theme that affected the class of 
1965 was the ideal of participation. Before the Council, 
American Catholics did not reflect a great deal on the 
contrast between their democratic society that encour
aged people's co-respo'nsibility, and the ecclesiastic 
order ruled by top-down authority indifferent to people's 
values and aspirations. In the Catholic Church, the 
monarchical model of authority was predominant. 
Vatican Council I (1870) had defined not only papal 
infallibility but also the pope's universal jurisdiction. He 
was now empowered to rule the Church, if he so wanted, 
with monarchical authority. Since his jurisdiction was 
universal, he could legislate without consulting the 
bishops and establish rules and principles obligatory for 
all the faithful. In their own dioceses, the bishops 
themselves exercised monarchical authority under the 
pope without the participation of priests and people. 
Even in the parish, the priest exercised a one-man rule. 
This Roman ecclesiastical tradition was at odds with the 
synodal structure of the early Church and even more so 
with the ethic of governance that guided modern society. 

In his study of government and administration, the 
sociologist Max Weber distinguished between 
"monocratic" and "collegial" forms of governance. In 
the former the decisions on each level of authority are 
made by a single man, while in the latter the decisions on 
each level are made by a team. Writing at the beginning 
of the twentieth century, Weber saw the Catholic Church 
as a model of monocratic authority. According to Web�r, 
democracy has a strong cultural impac1 since it 
nourishes people's desire for greater co-responsibility. 
He also noted that industrial and financial corporations 
are ruled monocractically, creating a cultural tension 
between capitalism and democracy. 

Vatican Council II tried to move Church government 
from a monocratic to a collegial model. Without 
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contradicting Vatican Council I, Lumen gentium, the 

conciliar document on the Church, introduced the 

ancient concept of "collegiality," (n. 22, 23) according to 

which the pope was head and member of the body of 

bishops (the episcopal college) and hence ruled the 

Church together with the bishops, either as gathered in a 

general council or as consulted when they are at home in 

their dioceses. While the pope can act alone, the doctrine 

of collegiality asserts that the bishops are co-responsible 

and hence the pope's action must reflect their pastoral 

concern. 
According to a wider meaning of collegiality, Vatican 

Council II recommended the creation of i) diocesan 

councils of priests, ii) diocesan councils of the laity and 

iii) parish councils. Vatican II wanted to promote greater

participation of Catholics on all levels of the

ecclesiastical institution.

The emphasis on participation was expressed in 

another series of conciliar texts dealing with the 

vocation of the laity. A chapter entitled ''The People of 

God" was added to Lumen gentium, the document on the 

Church, in order to overcome the idea that the Church 

can be simply equated with the ecclesiastical hierarchy. 

This chapter presents the Catholic Church as the 

historical community of the faithful, God's people 

constituted by baptized Catholics. In this text, the 

Church appears as the body of Catholic men and 

women, the laity in other words, the Catholic people 

who have been given priests, bishops and popes to help 

them live their vocation to the full. Chapter 4 of Lumen 

gentium on the vocation of the laity specifies that, by 

virtue of their baptism, Catholic men and women 

participate in the threefold office of Christ as prophet, 

priest and royal servant. While the priesthood of all 

believers taught by Vatican II is different from the 

priesthood of the ordained, the former empowers 

ordinary Catholics to participate in the Church's mission 

in the world. 

The new emphasis on the dignity and ecclesial 

vocation of the laity had a strong impact on the thinking 

of the graduating class of 1965. These seminarians 

believed that the summons of the Holy Spirit was 

addressed to the whole Church and that Catholic people 

were called to participation. They reacted negatively to 

authoritarian priests and bishops whose style and 

discourse suggested that they thought of themselves as 

solely responsible for the Church's life. The graduates of 

1965 who eventually became priests considered 

themselves enablers and facilitators helping lay people 
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to assume responsibility in the running of the parish and 

become actors in society promoting Christian values. 

The graduates who decided not to move forward toward 

the ordained priesthood believed that their mission as lay 

people was to serve the Church and society as a whole. 

Honesty demands that one recognizes that under 

Pope John Paul II the movement toward collegiality and 

greater participation was interrupted. The World Synod 

of Bishops became increasingly controlled by the papal 

bureaucracy, and the National Episcopal Conferences 

found their authority increasingly diminished, 

preventing them from malcing their own judgments 

regarding the pastoral policies that best served the 

people of their region. Because the Catholic Church's 

governmental style characterized by secrecy and non

participation is at odds with the ethic of governance in 

modem society, many Catholics no longer feel at home 

in the ecclesiastical institution. It has become a foreign 

land to them. Some of the essays in this collection reflect 

this unease. 

Respect for Dissidence 

Graduating from Sacred Heart Seminary offered the 

seminarians a Bachelor of Arts in the humanities and 

scholastic philosophy. Then it was up to the graduates 

and the seminary authorities to decide whether or not 

they should move forward to the study of theology and 

ordination to the priesthood. Some of these men were 

called to the ordained priesthood and exercised a 

productive ministry throughout their life; some received 

priestly ordination and decided in later years to leave 

and get married; some decided to remain members of the 

laity and serve the Church in their own way; and some 

moved to the margin of the Church and fulfilled their 

spiritual aspirations in other contexts. 

What is remarkable in these essays is that leaving the 

seminary, leaving the priesthood or even leaving the 

Church is not presented as an act that deserves 

condemnation. This is new in the Church. One of the 

essayists remembers how deeply troubled he was in the 

fifties when he met a priest who had given up his 

vocation. I recall my own anguish when, in the fifties, I 

encountered two men who had walked away from the 

priesthood. I did not know whether to be cold and silent 

in their presence to express my disapproval or whether 

to offer them signs of welcome to manifest my Christian 

charity. A spoiled or defrocked priest was generally 

despised. What happened in the Church during the 

sixties that allowed the graduates of 1965 no longer to 



share the same feeling? Why has the generalized 
disapproval of laicized priests disappeared in the 
Catholic community? In many parts of the USA and 
Canada, priests who have left and are now married work 
in Catholic schools, are employed in Catholic diocesan 
offices or offer religious education in parishes. 

Two developments have led to this attitudinal change. 
First is the new respect for personal conscience. We used 
to teach that conscien<:.:e should be our guide, empha
sizing the duty to form our conscience in accordance 
with ecclesiastical teaching. The classical teaching 
added to this that we were obliged to follow our 
conscience, even if it was erroneous. This principle, 
acknowledged in theological texts, never influenced the 
ecclesiastical attitude towards dissenters. It was Vatican 
Council II, probably influenced by the theology of 
Cardinal Newman, that expressed a new respect for 
personal conscience. 

Conscience is the most secret core and sanctuary of 
a person. There he is alone with God, whose voice 
echoes in his depth. In a wonderful manner 
conscience reveals the law which is fulfilled by love 
of God and neighbour. In fidelity to conscience 
Christians are joined with the rest of men in the 
search of the truth .... Conscience frequently errs 
from invincible ignorance without losing its dignity. 
The same cannot be said of a man who cares but 
little for truth and goodness, or of a conscience 
which by degrees grows practically sightless as a 
result of habitual sin. (Gaudium et spes, n. 16) 

Even though the graduates of 1965 have walked in 
different directions and arrived at different conclusions, 
they respect one another. Even the decision to leave the 
priesthood or withdraw from the Church is honoured if 
the persons in question "care for truth and goodness" 
and have not become "sightless" as a result of a will for 
power or wealth. 

A second development may explain the attitudinal 
change in the Church towards Catholics who disagree 
with ecclesiastical rulings and walk their own way. The 
generation of Vatican II is keenly aware that the official 
ecclesiastical teaching has changed. This was a shock 
for American Catholics whose intellectual life had been 
steered toward unanimity. Now they saw that popes and 
bishops could change their mind. The Council of 
Florence (1442) announced that people outside the 
Catholic Church, even if of good will, were destined to 
eternal perdition, while Vatican Council II taught that, 

on the contrary, participation in the paschal mystery was 
offered to all humans, wherever they might be ( Gaudium 

et spes, n. 22). In the nineteenth century the papacy 
condemned in the most trenchant way religious freedom 
and civil liberties in general, while Pope John XXIII's 
encyclical Pacem in terris and Vatican Council II 
strongly supported human rights, including religious 
liberty. Pope Pius XI condemned the ecumenical 
movement since it refused to acknowledge that Christ's 
historical body already existed indefectibly in the 
Catholic Church (Mortalium animos, 1928), while 
Vatican Council II recognized in the same ecumenical 
movement the presence of the Holy Spirit (Unitatis 

reintegratio, n. 1). These and other examples of self
correction convinced the generation of Vatican II that 
ecclesiastical teaching can change. 

The Catholic Church never changes its teaching in the 
sense that it always announces the same Gospel of Jesus 
Christ interpreted in the light of the classical creeds 
produced by the early ecumenical councils. To this 
saving truth the Church remains ever faithful. But the set 
of teachings and moral norms in which the Church 
applies this saving truth in different historical contexts is 
historically conditioned and hence capable of being 
changed under new circumstances. This happened at 
Vatican II. 

John XXIII and the Council drew attention to "the 
signs of the times" as a new hermeneutical principle. We 
must interpret the important historical experiences of the 
age in the light of the Christian Gospel. John XXIII 
mentioned three positive signs: the labour movement, 
the women's movement and the struggle of the colonies 
for political self-determination (Pacem in terris, n. 39-
43). Challenged by these signs the Pope took a new look 
at the biblical teaching of creation and recognized that 
the high dignity of human beings created in God's image 
demanded respect and provided the theological basis for 
human rights. For the Vatican Council the Holocaust was 
a negative sign of the times. Rereading Scripture and 
Tradition in response to this event allowed the Council 
to correct the anti-Jewish current in Christian teaching 
and recognize in Paul's letter to the Romans (chapter 11) 
the abiding character of God's covenant with the jews: 

Rereading Scripture and Tradition as challenged by 
"the signs of the times" is a process that continues. At 
present, the increasingly divided world and the fear of a 
clash of civilizations have prompted Pope John Paul II to 
make bold gestures of solidarity towards the world 
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religions, especially Islam, and to offer new reflections, 

unheard of in the past, in praise of religious pluralism. 

An inevitable consequence of this development is that 

Catholics recognize the conditional character of the 

ecclesiastical magisterium. This is true especially for the 

generation of Vatican II. Why? Because several 

theologians whose writings had been censured by the 

magisterium (Yves Congar, Karl Rahner, Henri de 

Lubac, John Courtney Murray) worked at the Council 

and had their ideas endorsed by the Council. When the 

magisterium today reaffirms the old teaching on birth 

control or the ordination of women, Catholics take this 

with a grain of salt. In fact, since Catholics disagree with 

the ecclesiastical teaching of sexual ethics, they have 

massively stopped going to confession. 

The existing pluralism within the Catholic Church 
has led to a changed attitude towards dissidents. What is 

honoured today is to be sincere, to listen to the inner 

voice, to search for the truth, and to respond to the divine 

summons for compassion and solidarity. 

Sex and the Seminarians 

Since the sexual abuse scandals have become so 

prominent in the Catholic Church, it is worth noting 

what the graduates of 1965 have to say about sexuality. 

They look back to their days in the seminary as a time of 

learning, friendship, prayer and great fun. None of them 

remarked any sexual indiscretion. At the same time, they 

acknowledge that the topic was avoided in their training. 

Seminary education bracketed the sexual dimension of 

the human condition. Most of the essays prefer not to 
dwell on matters of sex. None of them, even the priests, 

hold that celibacy is an essential dimension of the 

Catholic priesthood. They all know of married lay 

people and Protestant clergy where the wife supports her 

spouse in his ministry and helps him to make it more 

effective. Only one or two of the essayists are angry with 

the Church because of the sexual confusion in which 
many priests and lay people find themselves. The 

hierarchy allows no honest debate on human sexuality in 

which people speak from their own good and bad 
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experiences. The official rules are based on abstract 

ideas. One member of the graduating class is firmly 

convinced that the sexual abuse scandals are related to 

the inadequate education at the seminary, the effort to 

make the candidates ignore their sexual drives so that 

they may become priests, even if they have no inner call 

to celibacy. Priests leave the seminary without adequate 

self-knowledge. What they do later on - suffering from 

loneliness and frustrations, the harmless and the not-so

harmless erotic pleasure - remains hidden. Men with 

pedophile inclinations don't recognize their need for 

psychiatric help. Dogmatism and the absence of open 

debate prevent the Church from rising above its own 

confusion. 

Here is one of my own memories. On one day during 

the Vatican Council (which I attended as a peritus of the 

Secretariat of Christian Unity) the bishops in the 

conciliar hall began to discuss the teaching on marriage 

that was to be a chapter in Gaudium et spes. Two or three 

cardinals, having the right to speak first, questioned the 

teaching of Pius XI on birth control. Soon afterwards 

came the word from Paul VI forbidding that the topic be 

discussed by the Council. It was for me an unforgettable 

moment. The pope did not seem to trust the Catholic 

bishops or believe that the Spirit was present at the 

Council. 

Allow me to repeat a sentence written at the 

beginning of this introduction. The present collection of 

essays documents an important transition in American 

Catholicism, the entry into a new spirituality, the start of 

a new pastoral practice, the development of theological 

pluralism, the birth of tolerance and the spread of some 

confusion. 

Despite their more or less polite disagreement with 

certain aspects of the Catholic Church, most of the 

graduates of 1965 write about their life and their vision 

with serenity, the source of which is Christian hope. In 

spite of the painful things happening in the world, they 

believe - as Christians have done throughout the ages -
that God is good and won't let them down. 

Greg01yBaum 



Why Have Some Christians Been Attracted to Anarchism? 

S 
ome groups of young people involved in demon
strations against the globalization of the unregulated 

market call thems'elves anarchists. When these 
demonstrations generate episodes of violence, the press 
attributes them to the anarchists in the anti-corporate
globalization movement, confirming the widely held 
idea that anarchists engage in violent protests. Yet this is 
a half-truth. The anarchist movement starting in the 
nineteenth century has a complex history, the main 
current of which was actually committed to non
violence. The anarchist ideals of cooperation, solidarity 
and pacifism have influenced a good number of 
Christians in the nineteenth and twentieth centuries. 

Anarchist Ideas 

Anarchism has a complex history. Max Stimer (1806-
1856) rejected all political authority because he thought it 
limited his personal freedom. Stirner's anarchism was 
individualistic. The more famous anarchists like Pierre
Joseph Proudhon (1809-1856), Michael Bakunin (1814-
1876) and Peter Kropotkin (1842-1921) were 
communitarians. They opposed political authority 
because they believed the State prevented people from 
working together, forming communities, creating a joint 
economy and solving their own problems. These 
anarchists presupposed that people were basically good, 
inclined by nature toward cooperation and guided by 
human reason to constitute their lives in community. 
What has corrupted people and distorted their 
consciousness was political and religious authority 
imposed on them from above. "Ni maitre, ni Dieu" was 
their cry. Egalitarian and anti-hierarchical, the anarchists 
regarded the State as their enemy. They stood against war, 
refused military service and rejected private property. 

In Mutual Aid: A Factor of Evolution (1903), Peter 
Kropotkin, a Russian scientist and philosopher, argued 
against Darwin's evolutionary theory, according to 
which human beings have inherited from the animals the 
struggle for survival and are thus destined by nature to 
competition and aggression. Against this theory 
Kropotkin argued i) that already the higher mammals 
rely on a good deal of cooperation and ii) that humans, 

born without fangs or claws, depend for their survival 
over many years upon the aid of their families. Humans, 
Kropotkin argued, are by nature altruistic, oriented 
toward mutual aid and cooperation. Yet their nature is 
corrupted by the power structures that imprison them. 

Abolishing the state would not create chaos, the 
anarchists believed; instead, it would release people's 
creativity in building society from below by setting up 
self-reliant communities federated in regional networks. 
In Nationalism and Cul ture (1937), the German 
anarchist Rudolf R9cker (1873-19 5 8) tried to 
demonstrate that the modem nation-state, created in the 
name of progress, has undermined the organic 
communities grown over the centuries, imposed 
universal laws disrupting the sane customs of the past 
and produced masses of individuals without social 
bonds, ready to follow a demagogue into dictatorship. 

Michael Bakunin was the most passionate defender 
of anarchism against the communist organization 
inspired by Karl Marx. While anarchists were opposed 
to the private ownership of the means of production and 
favoured a socialist economy, they had no use for the 
Marxist reliance on power - the creation of a powerful 
party and, after the victory, the imposition of a new 
social order from above. Anarchists believed that the 
only way to rebuild society was from below, involving 
people and their communities at the base. According to 
the anarchists, working for a just and humane society is 
not in the first place a political struggle as most people, 
including Marxists and liberals, believe; it is first of all a 
social struggle, involving people at the base in 
cooperative projects and the development of their 
communities. This involvement, the anarchists argued, 
will change people's consciousness. They will discover 
themselves as cooperators and envisage the future of 
society without a State, simply as a federateq network of 
local and regional communities. 

Michael Bakunin and some anarchists after him 
believed that acts of violence against the State expressed 
a truth that deserves to be heard. Bernard Shaw replied 
to this: he counselled anarchists to keep away from 
violence. Why? Because violence is a game that is much 
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better played by the police. Because of the damage 
inflicted by anarchist violence, many people who have 
not studied anarchist history entertain the idea that 
anarchism is a philosophy that encourages violent 
protests. In fact, most anarchists were committed to non
violence. 

The anarchist idea that society must be rebuilt from 
the bottom up through people's social and economic 
cooperation exerted an influence on the cooperative 
movement beginning in the mid-nineteenth century and 
on today's movement of community development and 
community economic development. 

In my opinion, anarchists of all stripes were and are 
unable to give a satisfactory answer to one question. How 

can a large social enterprise involving a great number of 
people be undertaken without an organizing centre 

endowed with the power to make binding decisions? 
Anarchists love chamber music because it produces 
harmony without a conductor. But can an orchestra play 
that way? In her social philosophy sensitive to the 
concerns of the anarchists, Hannah Arendt has spelled 
out the conditions under which the legitimate authority to 
rule becomes oppressive domination. 1 

The Anabaptists 

In the sixteenth century, the radical wing of the 
Reformation, Christians named Anabaptists by their 
enemies anticipated many anarchist practices. They 
made the Sermon on the Mount their principal biblical 
text, rejected the !ex talionis, sought a humble and 
peaceful life in community and refused to bow to the 
authority of the State. Rejecting the doctrine of original 
sin, they - like the anarchists after them - believed that 
humans were essentially good. What made people bad, 
they thought, was living in society dominated by worldly 
power. They argued that the Church had become 
corrupted in the fourth century when it allowed itself to 
be embraced by the Roman Empire. They repudiated the 
Papal and the Protestant Churches of their time because 
they were allied to secular rulers. Turning the other 
cheek, the Anabaptists did not defend themselves against 

their enemies. Eventually, when they were persecuted 
and cruelly punished by being drowned, a minority of 
Anabaptists did tum to violence. Still, the great majority 
remained faithful to the principle of non-violence. 

Christians Attracted to Anarchist Ideas 

With their cry "Ni maitre, ni Dieu" the anarchists 
announced their rejection of the idea of God. They 
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regarded as personal enslavement the belief in a lord of 
history, a king of kings, an almighty ruler of the 
universe. Yet despite the anarchists' aggressive atheism, 
a good number of Christians were attracted to their 
ethics of mutual aid and non-violence. Let me mention 
three of them: Leo Tolstoi (1828-1910), Jacques Ellul 
(1912-1994) and Dorothy Day (1897-1980). 

In his spiritual quest, the famous novelist Leo Tolstoi 
turned to the Sermon on the Mount as the perfect 
expression of true religion: accordingly, he embraced 
humility, poverty, equality and peace. He had sympathy 
for the ideas of Proudhon and Kropotkin and shared 
their hostility toward the State and all forms of 
government. While the anarchists held that the 
conscience of people was guided by reason, Tolstoi 
preferred to believe that the human conscience was 
guided by the divine light revealed in Jesus. Because he 
accused the Churches of having betrayed the Christian 
gospel, he was eventually excommunicated by the 
Orthodox Church. Yet his religious ideas had a profound 
effect on many people. In France, at the tum of the 

century, admirers of Tolstoi started the review Le Christ 

anarchiste. Yet it had little support and disappeared after 

a few years. 
Most people read Tolstoi's novel Anna Karenina with 

great sympathy for this beautiful, passionate woman, 
especially after seeing the film in which she was played 
by Greta Garbo. A more careful reading of the novel 
reveals that the true hero was the stubborn Levin, who 
had no use for high society, withdrew to his country 
estate and sought a simple life in solidarity with the 
peasants. Anna Karenina actually symbolized the 
worldly culture that Tolstoi despised and repudiated. 

The French Protestant theologian Jacques Ellul 
revealed his dependence on the anarchist tradition in his 
famous essay "Anarchie et christianisme," published in 
English translation in Ellul's book Jesus and Marx. 2 The 
book is a vehement attack on Marx, Marxism and 

Marxist influence among French Christians of the left. 
The author bitterly complains that Christians have 
refused to study the anarchist tradition which, he argues, 
has such a close affinity with the New Testament. With 
Jesus the anarchists are suspicious of worldly powers; 
and with him they opt for a life of simplicity, mutual aid 
and non-violence. 

What has repelled Christians, Ellul tells the reader, is 
the anarchists' commitment to atheism. But what does 
their atheism mean? In his article, Ellul studies an 
eloquent quotation of Bakunin that attacks belief in God, 



the practice of religion and the influence of the churches. 
Ellul tries to show that this attack is quite accurate as 
long as we recognize that it discredits the false image of 
God produced by a Church blinded by its identification 
with power and domination. Ellul concedes that religion 
has become an ideology protecting political authority, 
which in modern times means the rule of the 
bourgeoisie. In the New Testament, Ellul argues, i) God 
is not lord and master QUt lover and servant, and ii) Jesus 
looks upon political power as oppressive domination. 
According to Ellul, anarchist atheism rejects the 
distorted image of God, not the true God of Jesus Christ. 

Ellul's biblical arguments do not seem persuasive to 
me. Since God is an incomprehensible mystery, the 
Bible is bound to speak of God in paradoxical terms, as 
over-and-above and in-and-through, as lord of history 
and as victim of our hard-heartedness, as lover and yet as 
judge, as humiliator of kings and yet as their sustainer. In 
his reading of the Scriptures, Ellul reveals the same 
passionate one-sidedness that, in my opinion, pervades 
his entire theological work. Still, I am grateful to him 
because he has persuaded Christians to read the works of 
the anarchists with sympathy. 3 

To give due honour to Ellul it is important to add that 
he was not an abstract thinker: he involved himself in 
public debates on social and cultural issues. His 
anarchism, he argued, provided him with "an anti
political political standpoint." He is best known for his 
writings on the de-humanizing effects of technology and 
its inner scientistic logic. He offered a radical critique of 
modernity by developing in detail Max Weber's theory, 
according to which the domination of instrumental 
reason, brought about by technology and modern 
bureaucracy, was producing the disenchantment of the 
world, the decline of culture and the transformation of 
society into a machine. 

After a brief episode as a communist, Dorothy Day 
became a Catholic and, together with Peter Maurin, 
founded the Catholic Worker movement, committed to 
rebuilding society from below through solidarity, mutual 
help and non-violen·ce. Her social vision was shaped by 
her reading of the gospel and her conversation with 
radical social thinkers, including anarchist literature. 
Located in the slums of American cities, the Catholic 
Worker houses tried to create communities among the 
poor, generate self-help practices and express solidarity 
with working people everywhere, employed and 
unemployed. Dorothy Day lived a life of extraordinary 
dedication. By choosing poverty and insecurity and 

extending solidarity to troubled and destitute people, she 
exhibited the marvellous folly that saints have again and 
again manifested in the history of Christianity. Despite 
her developed political consciousness, Dorothy Day 
never voted: like the anarchists she distrusted the State. 

Because of her personal holiness, her uncom
promising critique of society and her radical movement 
were greatly admired by the majority of Catholics, even 
if they did not agree with many of her ideas. Since she 
did not develop a consistent critique of the ecclesiastical 
institution, the Archbishop of New York, Cardinal 
Spellman, impressed by her evangelical simplicity, did 
not intervene in her movement. Disagreeing with many 
of her friends, Dorothy Day remained faithful to her 
pacifist commitment during World War II. Yet despite a 
number of disagreements, many leading Catholic 
thinkers respected her, gave talks at her houses of 
hospitality and supported the mission of the Catholic 
Worker. 

The article on the Catholic Worker in The New 

Dictionary of Catholic Social Thought emphasizes the 
anarchist inspiration of Dorothy Day's religious 
enterprise. "The Catholic Worker rooted in the 
philosophy of anarchism was an organization without 
much organization (no constitution, no by-laws, no 
elected officers, no legal standing such as incorporation, 
no official membership list)."4 Dorothy Day, we are told, 
often remarked that she did not seek permission to 
establish her houses of hospitality or to publish her 
newspaper. "She recognized human needs and met these 
through personal and non-violent direct action and urged 
others to do likewise."5 

The Catholic Worker movement turned many 
American Catholics, including priests and sisters, into 
radicals. While the Catholic Left in most countries is 
influenced by socialist thought, in the US, because of the 
influence of the Catholic Worker, radical Catholics, like 
Daniel and Philip Berrigan and other peace activists, 
stand in the anarchist tradition. 

Gregory Baum 
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Funeral Sermon for Doro thee Soelle 

Dorothee Soelle, beloved by many in all parts of the 

world, was buried in Hamburg, Germany, on May 5, 
2003. Her husband, Fulbert, and her family were joined 

by a very large crowd. The sennon was given by her 

friend the Lutheran Bishop Biirbel Wartenberg-Potte1; 

who chose Revelations 21: 1-5, beginning with "Then 1 

saw a new heaven and a new earth, " as the biblical text. 

The following is the major part of her sennon, freely 

translated by the editor of The Ecumenist 

A
t this moment, two great words speak to us: death
and love. Death has taken away one of the great 

women of our times, Dorothee Soelle. With a rapid 
stroke, death has made us orphans: we will miss this 
woman's wonderfully prophetic and poetic voice. Death 
and love have brought to this religious service men and 
women from all parts of Germany and the world. We 
love Dorothee, and we love the things she expressed in 
such an original manner: the liberating Gospel of Jesus 
Christ, the humble God and the poor man of Nazareth, 
and the lived experience of God who became for her the 
gratuitous mystical presence. Before a selfish and 
unredeemed world, she boldly uttered her longing for 
the divine encounter. 

Dorothee Soelle died in the midst of Eastertide. A 
contradiction, it would seem. Easterly joy of life is seen 
everywhere: birds build their nests and trees sprout their 
leaves. On the first Easter morning the women started 
out and found the tomb empty. We ask with indignation, 
Dorothee, what are you doing here? We had hoped that 
after her first heart attack, she was finding her strength 
again. She still wanted to complete her book on the 
mystical meaning of death. As new life is bursting forth 
everywhere, she had to die. 

Dear family, this death touches you deeply. This 
death also touches the lives of many people who have 
been inspired by Dorothee's life and work. We receive 
phone calls from people we don't know who are 
weeping as if they have lost a member of their own 
family. E-mail letters in great numbers arrive on the 
global web from New York to Soweto, from Seoul to La 
Paz, responding to this sad event. One message says 
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· "Without her my theological existence is unthinkable";
and another, "Listening to her belonged to the great
moments of my life: she offered me profound
consolation."

People are meeting to read Dorothee's poems to one
another and find that things have not changed: she
continues to shed light on their paths. Her words are like
bread, her texts are clear, they give voice to life's
concrete experiences with honesty and enlightenment.
In her texts Dorothee has experimented with many life
situations. She has lived through these in exemplary
fashion, yet she also stumbled and fell. Her motto was
"This is life, we must live it." We may well experience
one day what she herself felt when she said: "There is no
measure for our failures since they reveal how much we
miss You." (Es gibt keinen Masstab far das Fehlen, mit

dem Du uns fehlst.)

"A new heaven and a new earth": this is what John the 
Seer saw on Patmos in the year of his exile. A new, 
differently-made world than the one we know. A 
different way of living and thinking; a different way of 
loving, acting and sharing. The newness of life brought 
by Christ is destined to make the earth a new dwelling 
place. This vision has marked Dorothee's thinking. With 
her usual energy, she took us along on her way. That is 
why she will be sorely missed by us in the Church and 
society. The old earth, which we see every day and 
which Dorothee denounced in an outspoken way, is 
covered in blood, torn by conflicts and wars, and 
devastated by dying forests and barren fields. On this old 
earth, children in Africa are made into soldiers and 
taught to kill with guns made in Europe. On this earth, 
wars are waged with technological skills, as we recently 
saw, promoting the imperial fiction of the omnipotence 
of weaponry and the decline of international law. On this 
earth, the cries of mothers unable to feed their children 
remain unheard. 

Dorothee spoke so eloquently of the new heaven and 
the new earth because she was keenly aware, as she said 
in her controversial speech at the World Council of 
Churches in 1984, that her own country, Germany, "was 
tainted by a history that smelled of gas." 



Not only did Dorothee work for a new heaven and a 
new earth, she sang for it, wrote poetry for it, loved for it, 
laughed for it and gathered men and women for it. She 
announced no mirage from the beyond, rather she 
confirmed the vision in our hearts and hands, sustained 
by a hope that reaches beyond death - beyond death 
because our actions are always :fragmentary and many 
good projects fail. The new Jerusalem will include the 
resurrection from the ashes that are called hatred, 
violence, greed and faithlessness. 

The new heaven and the new earth was one of 
Dorothee's central themes. Another one was the new 
language for speaking of God and to God. John of 
Patmos said, "Behold, the dwelling of God is with 
humans." God leaves the heavenly throne to live in 
solidarity with men and women. Dorothee recovered 
"this dwelling of God," this tent, in theological terms, 
spelling it out in a new way and making it communicable 
in words. "God does not want to be alone," she said with 
informality. To give power to the new words and new 
images, it is necessary to deconstruct the old words and 
images of the solitary almighty ruler in heaven. The new 
could not be grasped without the discrediting of the old. 
For this endeavour she was scolded and sometimes even 
hated. There was no room for her at any of the German 
theological faculties, in my mind one of the most 
astounding stupidities in the post-war history of the 
German Church. Nonetheless, Dorothee Soelle brought 
theological light as no one else into the eclipse of God in 
the twentieth century. After Auschwitz, after "the death 
of God," she taught people in our congregations how, in 
honesty, to say God again - to think God, mean God and 
believe in God. For herself and for us wo_men, she 
cleared the passage from· darkness to the light of history 
and in this way prevented her own and our exodus from 
the churches. In spite of all contrary opinions, Dorothee 
was a church person. When I asked her whether I should 
accept the office of bishop, she replied, "Of course you 
should." 

The new heaven and the new earth and the new 
discourse of God were central in her theology. One 
passage of the book of Revelations may not have pleased 
Dorothee. John prophesied that "the sea shall be no 
more." The sea in the imagination of the Near East was the 
place of all threatening evil. Yet for Dorothee water was 
the place she loved most. As soon as she saw a lake, she 
doffed her shoes and her clothes and leaped into the water. 
What she received there was strength, strength from 
nature. I once said to her, "Soon you'll be growing gills." 

In death Dorothee wanted to become a drop in the 
ocean of God's love. This would be quite enough for her, 
she said. A drop in God's ocean was her mystical image 
of death. A drop increases the power of the 
immeasurable sea and enters into the depth of its being. 
When she died, she said to Fulbert, her husband, she 
would like to be a golden drop in the ocean of God's love 
and justice. 

Today we place the richly graced life of Dorothee into 
God's hand with gratitude. She was one of the women of 
the Easter morning. She knew about the tombs. In 
solidarity with Easter people throughout the centuries 
she walked through the nights of our country's personal 
and collective history, sometimes with a shrill and 
offending voice. Once she had to face a question posed 
by an African: "Why, Madame Soelle, do you start 
reflecting only after Auschwitz, forgetting that the 
Germans had earlier exterminated the Herero people in 
Namibia [a German colony until WW I]?" 

In the book of Revelations we read the promise: 
"Death shall be no more, neither shall there be mourning 
nor crying nor pain anymore." In the fragility of human 
life Dorothee has shown us that mourning can be 
transformed into strength, confirming the paschal 
structure of human existence. Here, grieving over 
dereliction became a cry of outrage, and mourning over 
death the certainty of God's nearness. 

Two weeks ago in my house at Lubeck, during a 
conversation among friends about the meaning of 
Easter, Dorothee said, "The truth about death is that 
everything will continue." This is her message for us 
today: "Everything will continue." Love continues, 
prayer continues and so do the deeds of the just. We go 
on baking bread, begetting and bearing children. The 
grain of wheat falls onto the ground and grows in the 
field and in the hearts of men and women. We will read 
Dorothee's books and she will continue to speak to us. 
She is handing the staff over to us. "Love and work for 
God's reign and God's justice." We shall be faithful to 
this in our own way. 

While her mortal remains are in our midst, she is 
already in Abraham's bosom or in Sarah's Bosom, or 
perhaps a drop in the ocean of God's love, or perhaps at 
the heavenly banquet with all the poor of this earth to 
whom God is close. Indelibly and inexchangeably, her 
name is written in the book of life. There is, then, no 
more appropriate time to die than the Easter season. 
Everything continues with God and in God. 
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M,uil 

Ramadan 2003 

A Statement signed by Voices in the Wildemess, 

Pax Christi USA, Teachers of Peace, 

Muslim Peace Fellowship 

and the Fellowship of Reconciliation 

W
e invite and welcome individuals and groups
from our networks to observe all or part of the 

month of Ramadan in solidarity with our Muslim sisters 
and brothers. 

In the late fall of 2002, as a US-led invasion of Iraq 
seemed imminent, and as Iraqis endured a 13th year of 
brutally punitive economic sanctions, Iraq Peace Team 
members witnessed Iraqi Muslim friends draw strength 
from observing the month of Ramadan. We saw that 
Muslims who observe Ramadan strengthen their 
community's resolve to practice forgiveness, to live 
simply, to share resources better, and to understand 
better the plight of those who have no choice over when 
they will eat or how much food they will have. We also 
noted the joy inherent in gathering with family, friends 
and neighbors to break fast and to share time with one 
another. Ramadan this year runs from approximately 
October 26, 2003, to November 23, 2003. 

At our request, Umm Haider, who is presently living 
in Chicago with members of Voices in the Wilderness, 
told us of her own experience of Ramadan. Umm Haider 
and her son Mostafa are in the US for medical care. On 
January 25, 1999, a US bomb hit her street, killing her 
eldest son. Her surviving son, Mostafa, has shrapnel 
embedded in his back and a mutilated hand. Many 
Voices in the Wilderness delegation members have 
received hospitality at her home in Basra, Iraq: 

Ramadan isn't about how much you eat or drink, it's 
an examination of the faith inside of your soul. God 
said that 'your reward depends upon your effort,' 
and that 'all the other months of the year are for the 
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people, but this one month is for me.' Ramadan is 
the best month to clean your heart and soul. When 
you feel hungry you can remember the suffering of 
the poor, who are usually hungry, and by 
remembering you can help them always. Ramadan 
isn't just to forbid you from eating and drinking, it's 
to forbid you from doing any bad thing. During 
Ramadan, Islamic activities increase, like praying, 
reading from the Quran, and helping others. These 
activities strengthen Islamic relationships because 
you must join with other Muslims. 

There are a lot of traditional Ramadan habits. 
Families exchange food with one another for the 
sunset meal (Iftar); this happened even during the 
sanctions in Iraq. God rewards those people who 
feed those who don't have food. We feel that 
Ramadan is like a religious festival; we buy many 
kinds of food to serve during this month. We spend 
the time after Iftar praying and reading from the 
Quran until midnight. Then we pray and read from 
the Quran after the predawn meal (Sahur) until 
sunrise. We never feel tired because we are doing 
the right thing. 

During the upcoming season of Ramadan, we want to 
show a gesture of respect and appreciation for Muslim 
brothers and sisters and to learn from them. We welcome 
an opportunity to be in solidarity with Muslims who rely 
on the month of Ramadan to help inculcate values of 
simplicity, service, sharing, compassion and mercy. We 
recognize the need for these virtues in our own lives. We 
invite you to join us in this effort of solidarity with our 
Muslim brothers and sisters, as a shared prayer and 
action for peace that depends on conversion from ways 
of injustice and reliance on war. 



Book Notes 

Healing Israel/Palestine: 
A Path to Peace and Reconciliation 

Rabbi Michael Lerner 
San Francisco: Tikkun Books, 2003 
201 pages 

The conscience of the churches is tom between the 
two loyalties, to the Jews and to the Palestinians. The 
churches are in solidarity with the Jewish people 
because of their affinity to the Jewish religion and, even 
more so, because of their guilt over the anti-Jewish 
rhetoric in Christian teaching almost from the 
beginning. The churches are in solidarity with the 
Palestinians because they are a people occupied by a 
military government under conditions that produce 
resentment and despair. The large Jewish organizations 
in North America offer uncritical support to the State of 
Israel, try to project unanimity in the Jewish community, 
and hastily designate critics of Israel as anti-Semites or 
self-hating Jews. There is a more lively debate among 
Jews in Israel than there is in North America. 

Rabbi Michael Lerner is the founder of the journal 
Tikkun, the Hebrew word for "repair," which offers 
religious grounds for human rights and social justice and 
engages in critical dialogue with modern society. 
Associated with the journal is the Tikkun Community, a 
network of religiously ·sensitive Jews co�tted to 
human rights and social justice, norms they willingly 
apply to the conflict in the Middle East. They are in 
solidarity with the Jewish State, but have no hesitation in 
criticizing its public policies. For this reason, the Tikkun 
Community reflects a minority among the North 
American Jews. 

In the present book Michael Lerner tells the story of 
the Middle East conflict, seen through the eyes of Jews 
and the eyes of Palestinians. He records with sympathy 
the Jewish drama of a persecuted people seeking refuge 
in a new land without sufficient respect for the local 
population, and the Palestinian story of a colonized 
people seeking to protect their cultural identity against 
Westernization without sufficient generosity toward the 
arriving refugees. The author wants to overcome the 

tendency on both sides to demonize the opponent, 
remain ignorant of their true history, and refuse to 
recognize the moderate voices in the other camp. 
Michael Lerner admits that in the present climate many 
Jews will be shocked by his critical analysis of Israeli 
policies and many Palestinians will feel that he does not 
have sufficient sympathy for their cause. The purpose of 
his book is to bring the moderates of the two sides into 
dialogue and invite the wider community, including 
Christians, to join this conversation. 

This is truly a wonderfi,Il book, even if here and there 
the reader may disagree with an interpretation. It can be 
ordered at www.tikkun.org. Christians torn by their 
double loyalty will be grateful for Lerner's historical 
analysis and his concrete proposals for a path to peace 
and reconciliation. 

Books critical of the State of Israel do not receive 
wide attention of the mass media. Progressive Jews in 
Israel and their peace-and-justice organizations send 
urgent messages to church people by e-mail and 
complain that their voices are not heard in North 
America. Critical books by Israelis - for instance, Tanya 
Reinhart's Israel/Palestine: How to End the War of 1948

- are published by left-wing presses (in her case, by
Seven Story Press, New York), which are not reviewed in
mainstream publications.

A few months ago, a noisy conflict between Jewish 
and Palestinian students at Montreal's Concordia 
University erupted into violence. In response to the 
violent incident a small group of Jewish and Arab 
citizens created an association of Moderates, people 
from both sides, committed to justice and human rights, 
who wish to engage in civilized conversation about their 
political aims. The Moderates produced a website, 
www.cemod.ca, which, among many other items, gives 
long lists of Jewish, Muslim and/or Arab asspciations 
that promote the moderate perspective. One concern of 
the Moderates is to prevent the Middle East conflict 
from disturbing the peace between people of Jewish, 
Muslim or Arab origin living in Canada. Rabbi Michael 
Lerner's book will be welcomed by them. 

Gregory Baum 
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My Struggle for Freedom: A Memoir BY HANS KONG 

The long-awaited autobiography by one of the most important theologians of our time, Hans 
Kung. With its rich thought and vivid narrative, this autobiography paints a moving picture of 
Kiing's formative years and - the famous theme of his life - his struggle for a Christianity 
characterized not by the domination of an official church but by Jesus. 

In revealing detail he discusses the strict regimentation and repression of the Roman system and 
his ensuing conflicts with the Catholic Church. With bold openness and affect, Kung shares his 
experience of the event that stamped his career. AB one of the last surviving eyewitnesses of 
Vatican II, Kiing gives an authentic account of the conflicts behind the scenes. This book is much 
more than the gripping personal portrait of a giant of Christian thought. Tightly woven with 

many of the most significant movements and moments in twentieth-century Christian history, Kiing's life story provides a 
valuable window into the developments of contemporary theology and church life. 
2-89507-411-9, 544 pp, hardcover, 6 1 /4" X 9 1 /4," 24 pp photos, $42.00 Cdn (inUSAorderfromEerdmons)

The Dwelling of the Light 
Praying with Icons of Christ BY RowAN WILLIAMS

Drawing on this rich source of devotional theology, Rowan Williams shows us how to under
stand four classical icons depicting the transfiguration, the resurrection, Christ as one of the eter
nal Trinity, and as judge of the world and ruler of all. As we learn to look prayerfully rather than 
analytically at these icons, we will find ourselves drawn into their energy and action. Speaking a 
powerful word of challenge to many of our contemporary concerns and anxieties, they invite us to 
embark on a journey of discovery of all that is to be found in the face of Jesus Christ. 
2-89507-473-9, 5" x 8" hardcover, 96 pp, full-colour icons throughout, $21.95 Cdn
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