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Proclamation or Dialogue? 
Unresolved Questions in Pope Benedict's Teaching 

By Gregory Baum, Centre Justice et F oi, Montreal 

I
n 2005, The Ecumenist published two articles of
mine 1 on the difference between the theology of 

Cardinal Ratzinger and the teaching of Pope John Paul 
II regarding two important issues: the evaluation of 
modernity and the attitude towards religious pluralism. 
The two ecclesiastical- thinkers entertained different in
terpretations of modernity. John Paul ll recognized the 
ambiguity of modernity, that is, he deplored in moderni
ty the domination of the market mentality, the exclusive 
reliance on techno-scientific reason, and the decline of 
abiding ethical values, but he admired in modernity the 
emancipatory struggles of tb.e labour movement and 
the movements for greater justice supported by the 
disadvantaged sectors of society. By contrast, Cardinal 

Ratzinger saw in modernity only the exclusive trust in 
scientific rationality and the subsequent ethical relativ
ism, and never mentioned any positive, humanistic value 
of modernity. 

I also showed in my articles that Cardinal Ratzinger, 
fearful of the spread ofreligious relativism, did not share 
the welcoming approach of John Paul IT to the world 
religions. The Cardinal worried that Catholics would 
misunderstand the multi-religious prayers for peace at 
Assisi in 1986, to which John Paul II had invited rep
resentatives of the world religions. The Cardinal hoped 
that such .multi-religious events would not be .multiplied. 
At the end the articles, l raised the question whether 
Joseph Ratzinger as Benedict XVI, the Church's univer-

sal pastor, would follow his own theology or whether 
he would embrace the teaching of his predecessor John 
Paul II. 

Benedict on Modernity 

Benedict XVI's first encyclical, Deus caritas est, 

reveals that the new Pope has not changed his mind in 
regard to modernity. He does not appreciate in .moder
nity the struggles for emancipation, nor does he believe 
that the Gospel summons the Church to support the 
movements for greater justice. Benedict XVI presents 
the Church's mission as one of charity and service of-
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fered to the poor and the needy and makes it very clear 
that this does not include support for causes of social 

. justice nor the defence of human rights. Benedict does 
not mention the preferential option for the poor. Political 
issues are important in themselves, he argues, but they 
are not the Church's concern. He writes, "Christian 
charitable activities must be independent of parties and 
ideologies. It is not a means of changing the world ideo
logically, and it is not a service of a worldly stratagem, 
but it is a way of making present here and now the love 
which humans always need." (#31 b) What this seems 
to mean is that it is not part of the Church's mission 
to protest against Apartheid, racist institutions, fascist 
policies, unjust wars, manoeuvred famines, and other 
oppressive structures. Benedict overlooks the Church's 
prophetic mission to denounce injustice and express 
solidarity with the victims of society. 

For John Paul II, the Church's social teaching was part 
of its essential message. In his encyclical Centesimus

amius he writes, "In effect, to teach and spread her social 
doctrine pertains to the Church's evangelizing mission 
and is an essential part of the Christian message, since 
this doctrine points out the direct consequences of that 
message in the life of society and situates daily work and 
struggles for justice in the context of bearing witness to 
Christ the Saviour." (#5) In the same paragraph, John 
Paul II contrasts this social commitment with an older 
attitude in the Church that distinguished between two 
approaches, one natural and the other supernatural, "one 
directed to this world and this life, to which faith ought 
to remain extraneous, [ and] the other directed towards a 
purely other-worldly salvation, which neither enlightens 
nor directs existence on earth." John Paul II argues that 
the Church today recognizes that the supernatural life of 
faith, hope, and love includes the commitment to social 
justice, human rights, and peaceful coexistence. 

What is hard to explain is that Pope Benedict's 
Message for the World Day of Peace on January 1, 
2006,2 published a week after his first encyclical, fol
lows the pastoral theology of John Paul II and presents 
the Church's mission in terms that differ from his own 
teaching in Deus caritas est. In his Message for the 
World Day of Peace, Benedict recognizes the mission of 
all Catholics and, in fact, of all human beings to serve 
the reconciliation of the human family in peace, justice, 
and truth. In a deeply divided world threatened by vio
lent outbursts, the love of God, revealed in Jesus Christ, 
urges Catholics, Benedict now writes, to become agents 
of peace, promoting a culture of dialogue, engaging in 
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self-critical reflection, supporting international law, op
posing conditions of grave inequality, and demanding 
the protection of human rights. Here Benedict XVI rec
ognizes the Church's prophetic mission. Yet since this 
message is so different from his encyclical, one wonders 
whether the Pope has written the message himself or 
whether he allowed one of his collaborators to write it 
for him. At this time, no one knows how Benedict XVI's 
theology of the Church's mission will develop in the 
future .. 

Benedict on Religious Pluralism 

The same ambiguity surrounds Benedict XVI's at
titude towards religious pluralism. On the positive side, 
the Pope changed his mind regarding the interreligious 
assemblies at Assisi initiated by his predecessor. In a 
letter to Bishop Domenico Sorrentino of Assisi, written 
on September 2, 2006, Pope Benedict praises John Paul 
II's interreligious initiative as having had "an important 
impact on public opinion"; he writes: "It constituted a 
vibrant message furthering peace and an event that left 
its mark on the history of our time."3 Recognizing with 
John Paul II the dangerously conflicted world situation, 
to which religion often lends unholy passion, Benedict 
XVI now lauds interreligious dialogue and prayer meet
ings in the service of peace and mutual understanding, 
as long as they do not lead to syncretism or relativism. In 
his letter to the Bishop of Assisi, Benedict expresses his 
commitment to the declaration Nostra aetate of Vatican 
Council II, adopts a positive outlook on religious plural
ism, and fosters what John Paul II called "the spirit of 
Assisi." 

At the same time, Benedict XVI put a brake on 
interreligious dialogue when he removed Archbishop 
Michael Fitzgerald as president of the Pontifical Council 
of Interreligious Dialogue and assigned the interreli
gious activities to the Pontifical Council for Culture. 
The current Pope sees in the world religions not a di
vine dimension that calls for theological reflection on 
our part, but simply a plurality of cultures, beautiful 
and interesting, but devoid of salvific content. Since 
Archbishop Fitzgerald is a well-known specialist on 
Islam and has relations with Muslim scholars all over 
the world, the Catholic press interpreted his removal as 
a signal that the Pope was not happy with the Church's 
close association with Islam, introduced by John Paul II 
with the assistance of Archbishop Fitzgerald. John Paul 
II had expressed the Church's relation to Muslims in 
words such as these: 



L 

It is my ardent hope that Muslim and Christian 
religious leaders and teachers will present our two 
great religious communities as communities in 
respectful dialogue, never more as communities in 
conflict. (#2-3)4 ... We Christians joyfully recog
nize the religious values we have in common with 
Islam. Today I would like to repeat what I said to 
young Muslims some years ago in Casablanca: 
"We believe in the same God, the one God, the liv
ing God, the God who created the world and brings 
his creatures to their perf ection."5 

Benedict XVI is not certain whether Christians and 
Muslims worship the same God. In a learned lecture on 
the relation of faith and reason given at the University of 
Regensburg on September 12, 2006, Benedict suggested 
that Catholics and Muslims have different concepts of 
God. The Pontiff quotes a sentence addressed by the 
Christian Emperor Manuel II to a learned Muslim, a 
few years prior to the long siege of Constantinople at 
the turn of the 15th century: "Show me, the Emperor 
said, just what Mohammed brought that was new, and 
there you will find only things evil and inhuman, such 
as his command to spread with the sword the faith he 
preached."6 Insensitive to present-day interreligious 
tensions, Benedict does not immediately clarify that 
this is not how the Catholic Church looks upon Islam 
today. This quotation without commentary produced an 
outrage among Muslims everywhere, in some parts even 
outbursts of irrational violence. 

Of greater theological interest is how Benedict uses 
this quotation. He reports that the Emperor continued 
the argument, saying that spreading the faith through 
violence is something unreasonable and, in fact, that 
violence is incompatible with the nature of God. Relying 
on a contemporary scholar, Benedict says, "For the 
Emperor, as a Byzantine shaped by Greek philosophy, 
this statement is self-evident. But for Muslim teachina "''
God is absolutely transcendent. His will is not bound 
up with any of our categories, even that of rationality." 
But is this really Muslim teaching? Do Catholics and 
Muslims really have a different concept of God? 

Reason in Christianity and Islam 

Let us follow Benedict's reasoning. He writes, "Is the 
conviction that acting unreasonably contradicts God's 
nature merely a Greek idea, or is it always and intrinsi
cally true? I believe that here we can see the profound 
harmony between what is Greek in the best sense of the 
word and the biblical understanding of faith in God." 

This belief was held by the great theologians of antiquity 
and the Middle Ages, including St. Augustine and St. 
Thomas. Yet Benedict admits that the mediaeval theolo
gian Duns Scotus introduced a voluntarism into Catholic 
theology that eventually produced the idea of God's 
total freedom, not limited by reason - the idea, in other 
words, that God could have done the opposite of what 
God actually did. Benedict also recalls the radical dis
tinction made by Pascal between the God of Abraham, 
Isaac, and Jacob and the God of the philosophers. 

What Benedict did not know is that the same debate 
about the relation of reason and revelation exists in 
the Muslim tradition. Early Muslim thinkers read the 
works of Greek philosophy in translation and produced 
the Mutazilah school of thought that recognized a har
mony between reason and revelation. While some of 
these thinkers became rationalists and were rejected 
by the mainstream, Mutaziiite influence never disap
peared. The reform movement in Islam beginning with 
al-Afghani (d. 1897) acknowledged human intelligence 
as a divine gift and honoured the rationality implicit in 
divine revelation.7 

Benedict XVI did not realize that Muslims and 
Christians are heirs of the same internal debate about 
faith and reason and the influence of Greek thouaht nor 

::, ' 

did he acknowledge that in significant moments of their 
history not only Muslims but also Christians have instru
mentalized their faith to legitimate violent aggression. 

The outrage produced by his lecture on September 
12, 2006, persuaded Pope Benedict to give a speech on 
September 25 addressed to the ambassadors of countries 
with a Muslim majority and the representatives of the 
Muslim communities of Italy. 8 In this speech he did not 
return to the topic raised in his learned lecture; he simply 
reaffirmed the Catholic Church's respect for Islam, us
ing the beautiful words drawn from Vatican Council II 
and the speeches of Pope John Paul II. He recognized 
the . crucial importance of interreligious dialogue and 
cooperation in the present historical situation. He even 
added a sentence that could be read as an affirmation 
that Christians and Muslims worship the same God: 
"Christians and Muslims (must) manifest their obedi
ence to the Creator who wishes all people to liv� hi the 
dignity that he has bestowed upon them." 

Benedict XVI's lecture at the University of Regens
burg was a learned paper on the relationship between 
faith and reason that tried to show that theology had 
a legitimate place at the university and, secondly, that 
modem scientific rationally.has reduced the competence 
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of reason and is therefore unable to offer guidance for 

the good life of society. There was no need to introduce 

the short remark about Islam. The Pope's blunder of

fended Muslims of good will, especially in the Arab 

world. It seemed ironic to them that the Pope blames the 

God oflslam for the violence committed by Muslims at 

the very time when the born-again Christian administra

tion of the USA is bombing and killing Muslims in Iraq 

and Afghanistan. A group of Muslim representatives, 

scholars, and religious leaders published an open letter 

to Benedict XVI,9 written in a spirit of dialogue and rec

onciliation, pointing to the incompleteness of the Pope's 

analysis in his speech and showing the theological 

framework in which Muslim thinkers discuss the rela

tion of reason and revelation. This generous gesture, I 

am inclined to think, persuaded Pope Benedict to rethink 

the Church's relationship to Islam. 

On his visit to Turkey in November 2006, Pope 

Benedict developed a new pastoral approach to Islam, 

which he articulated in the speech of November 28, ad

dressed to the President of the Turkish Directorate of 

Religious Affairs. 10 Benedict first quoted the words of 

Pope Gregory VII addressed in 107 6 to a Muslim prince 

in North Africa, recalling the love that Christians· and 

Muslims owe to one another "because we believe in one 

God, albeit in a different manner, and because we praise 

him and worship him every day as the Creator and Ruler 

of the world." Benedict then made his own the words 

of Pope John Paul II spoken on his visit at Ankara in 

1979: "I wonder if it is not urgent, precisely today when 

Christians and Muslims have entered a new period of 

history, to recognize and develop the spiritual bonds 

that unite us, in order to preserve and promote together, 

for the benefit of all men, 'peace, liberty, social justice 

and moral values."' At the end of the speech, Benedict 

XVI went even further, suggesting that Christians and 

Muslims have the joint mission to give witness to God 

in a world that has become secular: "We are called to 

work together, so as to help society to open itself to the 

transcendent, giving Almighty God his rightful place." 

In the declaration Dominus Jesus, published by 

the Congregation for the Doctrine of the Faith in 

2000, Cardinal Ratzinger denounced "the ideology of 

dialogue" and insisted that the aim of dialogue with 

non-Catholics is the partner's conversion to the true 

faith. The Second Vatican Council and John Paul II had 

a quite different idea of dialogue: its purpose was mutual 

understanding and the engagement of the partners in the 

renewal of their own traditions. 11 On his visit to Turkey, 
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Joseph Ratzinger, now Benedict XVI, recognized the 

importance of dialogue, mutual respect, and cooperation 

between Christians and Muslims. Has the Pope really 

changed his mind? Or is his present discourse simply 

part of the diplomatic relations which the Holy See en

tertains with the nations of the world? We will have to 

wait for a while before we can answer this question. The 

relation between proclamation and dialogue poses as yet 

unresolved theological problems. 

Retired from McGill University s Faculty of 11,eology, Gregory Baum 

is now located at the Jesuit ·cemre Justice et Foi in Montreal. His latest 
book is the second edition of his 1975 classic Religion and Alienation, 
published in 2006 by Nova/is. 

J Gregory Baum, "The Cardinal and the Pope ( l)" and "The Cardinal 
and the Pope (2)," 11,e Ecumenist, 42 (Summer 2005):1-5 and (Fall 
2005):16-19. 

· 
2 Message of His Holiness Benedict XVI for the Celebration of 

the World Day of Peace, 1 January 2006. www.vatican.va/holy_father/ 
benedict_xvi/messages/peace/documentslhf_ben-xvi_mes_200512 l 3_xxx
ix-world-day-peace_en.html (Accessed February 5, 2007). 

3 MessageofHis HolinessBenedictXVI to Bishop Domenico Sorrentino 
on the Occasion of the 20th Anniversary of the lnterreligious Meeting of 
Prayer for Peace, www.vatican.va/holy_father/benedict_xvi/letters/2006/ 
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[1985], 497. 
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JI Gregory Baum, Amazing Church (Ottawa: Novalis, 2005), 87-93. 



Religion and Alienation: Thirty Years Later 

In Fall 2006, Novalis published the Second Edition of Gregory 

Baum·s .1975 book Religion and Alienation: A Theological 

Reading of Sociology. The Ecumenist is pleased to reprint the 

Foreword of the new edition here. 

Scott Kline and David Seljak 
St. Jerome's University, Waterloo, Canada 

"\'I Tb.en Religion and Alienation appeared 30 years 
VV ago, Christian theology was undergoing a radi

cal transformation. In Europe, Johannes Baptist Metz, 
Jurgen Moltrnann, and Dorothee Solle were fashion
ing a political theology that attempted to overcome 
the reactionary and nationalistic theologies that sup
ported fascism and Nazism. In Latin America, Gustavo 
Gutierrez, Jon Sobrino, and Leonardo Boff were starting 
to give shape to a liberation theology rooted in the expe
riences of the poor. In the United States, James Cone and 
Rosemary Radford Ruether were beginning to articulate 
theologies that explored experiences of racism and sex
ism. In Canada, Gregory Baum was in the initial stages 
of developing a theology that was in dialogue with criti
cal social theory and engaged in social, political, and 
cultural debates. Although Baum wrote Religion and

Alienation to introduce students of theology and reli
gious studies to sociology, the book now serves another 
purpose - it is the foundational text in Baum's 30-year 
project of bringing theologians together with critical 
social theory to forge lines of solidarity in the pursuit of 
social justice. 

While many of these thinkers wrote about society 
and social injustice from a theological perspective, what 
stood out in Baum's Religion and Alienation was his 
willingness to explore the theological significance of 
the emergence of the sociological imagination in the 
modem age. Traditionally, philosophy had served as the 
dialogue partner of Christian theology. Along with oth
ers, Baum set out to discover what the social sciences 
could contribute to our talk about God. His audacious 
proposal in Religion and Alienation was that Christians 
could learn much about themselves, their churches, and 
their theology by studying sociology. In this second 
edition, Baum introduces new dialogue partners, most 
notably the Frankfurt School of Critical Theory and 
the political economist Karl Polanyi (1886-1964), who 
compel us to think about the social, political, and eco-

nomic consequences of the gospel. These new dialogue 
partners are discussed in the all-new Chapter 11. 

In one of the best papers ever written about Baum's 
work, Canadian sociologist Ray Morrow summarizes 
what Baum sees as the most significant advances from 
this dialogue. 1 According to Morrow, Baum sees the 
sociological imagination as giving us the ability to 
understand alienation as a product of injustice rather 
than an essential part of the human condition. It allows 
us to analyze the source of human suffering and dis
torted consciousness and to imagine a remedy. It makes 
Christians impatient with any theology that would make 
us passive or fatalistic about human suffering. The 
sociology of knowledge, and especially the critique of 
ideology, reveals the historical roots and social basis 
of all truth claims, including allegedly eternal and un
changing church doctrine and other theological claims.2 

For Baum, the sociological imagination awakens in us 
a sensitivity to the ambiguity of religion. Beyond the 
endless debates about secularization ("Religion: yes or 
no?"), Baum asks "What kind of religion?" Will we 
promote a religion that reconciles us to the death-deal
ing forces of the world, or one that inspires us to liberate 
ourselves from them and to act in solidarity with all who 
struggle against them? Finally, Morrow concludes that 
the sociological imagination persuades Baum that the 
Church's excessive privatization of sin has been an er
ror. The classical notion of sin as a freely chosen act by 
a conscious individual violating divine commands is in
sufficient when dealing with the evils that emerge from 
the unjust nature of social institutions and structures. 
For example, many people today starve on a planet that 
can provide food for all - and not because those who 
eat are each and every one uncharitable and gluttonous. 
Rather, their starvation is the product of an international 
economic system that routinely excludes the hungry, 
while a neo-liberal ideology teaches the rest of us that 
their deaths are natural, necessary, and generally none 
of our concern. 

� 

In 1991, in what was supposed to be the farewell edi-
torial of The Ecumenist,3 the journal of theology, culture 
and society that he had founded in 1962, Baum wrote 
that the war in Iraq (the first one) was a covenant sealed 
in blood introducing a new global politico-economic or
der, led by the sole remaining superpower, a nation that 
spends as much on its military every year as the rest of 
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the world combined.4 His dark conclusions were indeed 

prophetic. The past fifteen years have not been kind to 

the poorest people on our planet. The West's "victory" 

over Communism was supposed to usher in a "New 

World Order" of prosperity and peace based on an ever

expanding free-market system. 

However, the free-market utopia of the early 1990s 

never materialized. The Gulf War in 1991, the Balkan 

crises of 1991-2001, the Somalia intervention in 1993, 

the Rwanda crisis in 1994, military actions and sanc

tions against Iraq throughout much of the 1990s, and 

al-Qaeda terrorist attacks on US interests, which culmi

nated in 9/11 and the "war on terror," exposed fatal flaws 

in the "globalization peace plan." Despite these setbacks, 

however, the George Bush, Bill Clinton, and George W. 

Bush administrations, in conjunction with the so-called 

G8, forged ahead with a policy of market deregulation 

and expansion. While economic indexes such as the 

Dow Jones, the FTSE, and the DAX hit record highs 

over the past decade and a half, developing countries 

such as Thailand, Mexico, Argentina, and Brazil strug

gled to maintain control over their own economies. And 

perhaps most serious of all, we are now confronted with 

losing an entire generation in Africa due to the scourge 

of AIDS. As Stephen Lewis, the UN Secretary-General's 

special envoy for HIV/ AIDS in Africa, has argued in his 

book Race Against Tzme (2005), this humanitarian crisis 

remains of little interest to the richest countries in the 

world largely because to address it holds little economic 

or political gain. 

The message of Religion and Alienation has never 

been more important. We fail as a church if we become 

complacent and allow church leaders, theologians, and 

pastors to return to distortions of the past, especially 

a privatized faith that confines itself to personal piety, 

a pastoral agenda that confines itself to the "spiritual" 

needs of people without regard to their physical well-be

ing, and an inward-looking church concerned most with 

its purity and self-interest. This privatized faith is not 

politically innocent. It legitimates the individualism of 

the capitalist social order. In all of this, we risk losing the 

social dimension of the gospel, the good news that Christ 

came to feed the hungry and set the captives free. 

We first encountered Religion and Alienation as stu

dents of Gregory Baum. Like many who studied with 

him, we marvelled at the way he could take complex is

sues, synthesize them, and then explain them in ways we 

could understand. Today, as university professors, we 

still marvel at how he can capture the core elements in 
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the work of Hegel, Marx, Toennies, Durkheim, Weber, 

and Freud and communicate them to students. It is why 

we so often assign Religion and Alienation as required 

reading in our undergraduate courses. At the graduate 

level, we have passed it on to doctoral candidates to help 

them organize an enormous and unwieldy reading list in 

classical sociological theories of religion. We have used 

sections of it in public talks and adult education classes 

outside of the university to explain how modern society 

presents the Christian churches with unprecedented 

challenges and opportunities. Because it was so useful to 

our churches, communities, students, and ourselves, we 

pestered Gregory to revise and republish Religion and 

Alienation. We are delighted that Novalis in Canada and 

Orbis Books in the United States have undertaken this 

important project. 

1 Raymond A. Morrow, "Straining After Universality: Gregory Baum 's

Theological Method and Contemporary Social Criticism," Annual Meeting 

of the Society for Socialist Studies, Learned Societies Conference, Queen's 

University, Kingston, Ontario, June 1, 1991. 
2 For an excellent analysis of how church doctrine has changed in rela

tion to modern society, see Gregory Baum's Amazing Church: A Catholic 
T11eologia11 Remembers a Half Century of Change (Ottawa/Maryknoll, NY: 

Novalis/Orbis Books, 2005). 
3 T11e Ecumenist has been resurrected a number of times and is now

published by Novalis at Saint Paul University in Ottawa, Canada. 
4 Baum reproduces mu_ch of this important and dark editorial in the new 

edition of Religion and Alienation. See pages 231-34. 



Excerpt - Religi,on and Alienation 

Gregory Baum 

In 2006, Novalis launched the Seco:id Edition of Gregory 

Baum's 1975 classic Religion and Alienauon at the St. Jerome's 

Centre for Catholic Expedence in Waterloo, Ontario. Baum 

wrote Religion and Alienation after taking two years off an 

already blossoming academic career to study sociology at the 

New School for Social Research in New York. In the Second 

Edition he updates his earlier work and has added an en

tirely new chapter, • After Thirty Years." In this chapter, Baum 

reflects upon the significance of the changes of the last three 

decades both for the world and for his work. The Ecumenist 

is pleased to reproduce a section of this new chapter in which 

Baum reflects on three important changes for society and the 

Church. 

R
eading my book 30 years later, I am keenly aware
that it was written in an historical context differ

ent from the present one. My theological reading of the 
sociologists was seinsgebunden, related to the hopeful 
mood that pervaded the culture of the 1960s and '70s, 
especially in the Catholic Church. I shall analyze this 
cultural mood further on and compare it with today's 
gloomy outlook produced by changes in the economic 
and political order. 

Welfare capitalism 

After World War II, the societies of the West ad
opted some form or other of welfare capitalism. This 
development had several causes. Both labour unions and 
progressive political parties demanded that the govern
ment involve itself in the promotion of the economy. 
The shortcoming of the unregulated market system had 
been revealed in the Great Depression, and the unem
ployment it produced had lasted until the beginning of 
the war. The British economist John Maynard Keynes 
had recommended government intervention in the na
tional economy, a principle already applied in President 
Roosevelt's New Deal in the '30s that a decade later, 
after the war, would receive universal support in the 
West. The British government argued that it would be a 
scandal to have the soldiers return from the war to condi
tions of unemployment. The capitalist class, persuaded 
by political pressures and the fear of another depression, 
was willing to enter into an unwritten contact with the 

government in support of full employment, respect for 
labour unions, and welfare payments for people in need. 
In return the government would create advantageous 
conditions for the development of privately owned in
dustries. 

Government-guided capitalism - or Keynesian capi
talism, as it is called - was enormously successful from 
the end of the war up until the 1970s: it produced great 
wealth in Western societies and raised the standard of 
living even for worker and employees. That a good deal 
of the wealth was derived from exploiting the develop
ing world was not noticed at the time. The extraordinary 

economic success of the industrialized West produced 
an optimistic culture: people came to believe that built 
into history was an orientation towards progress. In 
Western societies this spirit led to the creation of re
form movements of various kinds, supporting social 
democracy, reducing economic inequality, defending 
the human rights for the disenfranchised, overcoming 
racist discrimination, and demanding the extension of 
social services. 

It was in this culture of hopefulness that Vatican 
Council II took place. Urged by the bishops of the suc
cessful industrialized countries of northwestern Europe, 
the Church willingly engaged in open dialogue with the 
modern world. The Council proclaimed religious lib
erty, supported human rights, recommended democracy, 
condemned all forms of prejudice and discrimination, 
blessed the ecumenical movement, encouraged inter
religious dialogue, supported the peace movement, and 
expressed the hope that the reform capitalism that had 
created the successful welfare society in the North could 
be extended to the poor countries of the South. 

The section on socio-economic life in Gaudium et

spes characterizes the present situation in these words: 
"We are at a moment in history when the development 
of economic life could diminish social inequalities if the 
development were guided and co-ordinated in a reason
able and human way." (# 63) The chapter then shows at 
length the dehumanizing poverty existing in many p1-ts 
of the world and the exclusion of people from the neces
sities of life and the right of acting on their own behalf. 
What is demanded, therefore, are "numerous reforms at 
the socio-economic level, along with universal changes 
in ideas and attitudes." (# 63) This sounds quite modest. 
The chapter then proposes policies and ideas for the 
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management of the economy and the redistribution of 
wealth that are in line with the ideals of social democ
racy. 

The section on culture in Gaudium et spes contains a 
paragraph that expresses the hopeful mood of the 1960s 

(# 55). 

From day to day, in every group or nation, there is 
an increase in the number of men and women who 
are conscious that they themselves are the authors 
and the artisans of the culture of their community. 
Throughout the whole world there is a mounting 
increase in the sense of autonomy as well as of 
responsibility. This is of paramount importance 
for the spiritual and moral maturity of the human 
race. This becomes more clear if we consider the 
unification of the world and the duty which is im
posed upon us, that we build a better world based 
upon truth and justice. Thus we are witnesses of 
the birth of a new humanism, one in which man 
is defined first of all by this responsibility to his 
brothers and to history. 

The View from the South 

The Latin American bishops, meeting three years af
ter the Council in Medellin, Colombia, did not share the 
idea that a mounting increase in the sense of autonomy 
and responsibility was taking place around the world. 
They saw the world from a different perspective. 

That the successful welfare capitalism of the North 
should be exported to the poor countries of the South 
was an opinion shared by many people. They believed 
that this economy would help these countries to over
come their poverty. In the 1960s, promoting economic 
development in Latin America became a policy of the 
U.S. government, in view of countering the growing 
influence of socialist ideas. The United States promoted 
capital investment and northern-style industrialization 
on the southern continent, uncontrolled by local govern
ments. Yet since unregulated capitalism is an economic 
system that enriches the centre at the expense. of the 
periphery, the export of capitalist development to Latin 
America was counterproductive: it created a new kind 
of poverty. The capitalist development steered from 
the North expelled local populations from the land, un
dennined their subsistence economy, chased them into 
poverty-stricken shantytowns, produced exploitative 
working conditions and enriched a small technically 
trained local elite loyal to new masters. 
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These were the conditions that generated radical 
movements in Latin America seeking to replace the 
capitalist economy by a socialist economy. In the 1960s 
and '70s, many Latin Americans on all levels of society 
believed that a historical moment had arrived, mak
ing a socialist revolution a realistic possibility. Their 
conviction was shared by many Catholics whose social 
engagement was inspired by their faith. In this context, 
liberation theology was born. 1 Even the Latin American 
Bishops Conference meeting at Medellin in 1968 reject
ed the capitalist colonialism imposed on their continent 
and encouraged a revolutionary hope for a more just and 
more humane society.2 Looking at the world not from 
the centre, as the Vatican Council had done, but from the 
periphery, the Latin American bishops recognized an 
ever-extending system of wealth creation that threatened 
to enslave the population on the southern continents. 
Their perspective was adopted by the World Synod of 
Bishops meeting in Rome in 1971: 

Looking at the situation of the world, we have 
perceived the serious injustices that are building 
around the world of men a network of domination, 
oppression and abuses, which stifle freedom and 
keep the greater part of humanity from sharing in 
the building up of a more just and more :fraternal 
world.3 

It is worth mentioning that the socialist economy 
envisaged by Latin Americans was not an imitation 
of Soviet-style communism - that is, the introduction 
of State-owned and State-controlled industrial devel
opment. What they hoped for was an economy that 
relied on local resources, involved the local people in 
production, used a simple technology adjusted to their 
skills, and produced the goods and services needed by 
the population. What they envisaged was a distinctive 
civilization, different from the industrial capitalism or 
communism of the North. 

Latin American liberation theology and the messages 
of the Latin American Bishops Conference exerted a 
strong influence on the entire Catholic Church. "The 
preferential option for the poor"4 became a principle 
adopted by socially engaged Catholics in many parts 
of the world, including Canada and the US.A. This op
tion called for a double commitment: to look at society 
from the perspective of its victims, and to offer public 
support of their struggle for greater justice. This option 
was practised by groups of Catholics in many parts of 
the world, often referred to as the Catholic Left. What 
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is truly remarkable is that it was even endorsed by pa
pal documents and pastoral letters of national bishops 
conferences, outstanding among them the Canadian 
bishops' conference. Over the years I have analyzed this 
development in several publications.5 

When I wrote Religion an_d Alienation in the early 
'70s, I recognized two distinct orientations among 
socially engaged Christians in the North: a reformist 
one, supporting social democracy in continuity with the 
inherited institutions, and a radical one, hoping for the 
collapse of the present order and the construction of a 
new, more just and more participatory society. I then 
argued that, contrary to the custom of the secular Left, 
reformist and radical Christians should remain friends, 
committed as they were to the same Gospel. 

Neo-liberal globalization 

In the early eighties the world began to change. I 
remember that looking at the world situation in 1991, 
right after the first Gulf War, I was greatly discouraged. 
I thought a major transformation had taken place. I wish 
to republish here the major part of an article I wrote at 
that time for The Ecumenist. 

The '60s and '70s were a time of cultural optimism. 
For Christians, this was the time of Vatican Council 
II and the subsequent ecumenical rapprochement be
tween the Catholic and the Protestant churches in North 
America. This religious excitement happened against 
a background of historical struggles that promised to 
make the world a more just and peaceful place. Those 
were the days of the anti-colonial struggles in what we 
then began to call the Third World and the movements of 
Latin Americans to liberate themselves from economic 
dependency on the system that exploited them. Those 
were the days of the civil rights movement in the United 
States. Seeing that it was possible to change society if 
people gather in solidarity and strength, other groups, 
including women, began to organize, and march, and de
mand justice for themselves. The Church heard in these 
movements the voice of biblical prophecy. Catholics 
discovered as they had not done before in quite the 
same way that faith and justice were interconnected. 
Discipleship demanded what in Catholic ecclesiastical 
documents was called "the preferential option for the 
poor." Christian agape increasingly unfolded itself as 
social solidarity extended to the victims of society. Over 
a period of about 25 or 30 years we lived, prayed, and 
struggled as if the conversion of society to greater justice 
was a historical possibility in our own generation. 

This period, I believe, is over. The Gulf War was for 
me the publicly approved massacre that sealed in blood 
the new politico-economic orientation, begun over a 
decade ago, that sought to enhance the material well
being of a privileged minority and assign to the margin 
the rest of the globe's population. At present, it seems to 
many analysts, there exists no real hope that society will 
change for the better: not in North America (the United 
States and Canada), not in the developing world, and not 
on the international level. 

The United States and Canada have turned their 
back on Keynesian-inspired welfare capitalism and 
foster instead neo-conservative or, better, neo-liberal 
monetarist policies that promote the economy by rely
ing exclusively on the mechanism of the free market. 
This social project calls for privatization, deregulation, 
cutting welfare programs, increasing the price of public 
services, lowering the wages of public employees, fight
ing the unions, creating conditions such as tax breaks 
that are favourable for domestic and foreign investment, 
etc. Even socialist or social democratic governments 
.. . are found to follow the neo-liberal trend. The new 
adjustment policies have had devastating effects on the 
majority of the people. For growing crowds, unemploy
ment has become a chronic condition; the jobs available 
are temporary or part-time; welfare support decreases. 
Working people live in constant fear. Young people have 
little hope. Even middle-class people live in fear that the 
forces of marginalization will also engulf them. Under 
such pressures, society tends to become angry and less 
tolerant, with harmful consequences for the visible mi
norities. 

The Third World countries, burdened by their debt, 
have been largely deserted by the rich nations of the 
north. The international monetary organizations impose 
"structural adjustment policies" on the poor countries 
which demand that they cut their programs of social 
support and create conditions favourable for foreign 
investment, even if this should mean tax exemption, 
forbidding labour unions, or creating "free zones" 
where companies are dispensed from ecological and 
labour regulations. In most countries of the dexel9ping . 
world, strong-arm governments prevent the organization 
of popular-based opposition movements. Nicaragua's 
attempt to create an alternative society has been success
fully undermined. The popular liberation movements, 
which in the Churches generated liberation theology, are 
largely dead. 
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On the international level, the collapse of the eastern 
European communist regimes and the arrival of demo
cratic freedoms - a source of great joy- ended the Cold 
War and created an opportunity for a new global solidar
ity. But this is not what happened. Capitalist empire, no 
longer checked by a balance of power, decided to create 
conditions that would guarantee its rule over the world. 
The new regime protects the interests of the developed 
nations, regulates the flow of money all over the world, 
controls oil and other natural resources, and pacifies the 
unruly by military force. 

The new order, mighty at this time, is unsuccessfully 
challenged by the chaos created among the peoples that 
have been pushed to the margin. A microcosm of the 
new international order is the American city with its 
slums of the poor and despised, wounded by crime and 
drugs and supervised by police power. But there is one 
challenge that cannot be controlled for long: encroach
ing ecological disaster. 

In my judgment, the present is a time of mourning. 
The period beginning with the 1960s was experienced 

by the Church as a "kairos," a special time when major 
social change towards greater justice was a historical 
possibility. At that time, Christian faith and love gener
ated the impulse to social solidarity with the poor and 
the powerless. Christians entered upon a new spiritual
ity. They experienced God as the Light that made people 
discover the nature of their bondage and the Life that 
enabled them to assume responsibility· for their social 
existence. Faith, love, and justice here became closely 
intertwined. The surrender to God acquired political 
meaning. The preferential option for the poor became 
the contemporary form of discipleship. 

In my judgment, this "kairos" is over. We now live in 
"the wilderness." The new politico-economic situation 
and the corresponding cultural trends have, moreover, 
affected the life and the policies of the Christian church
es. Retrenchment is the order of the day. Will the World 
Council of Churches survive the present trend where 
each church concentrates on its own confessional 
identity? In the Catholic Church, the new emphasis on 
identity is making the hierarchy more self-involved, 
putting breaks on its involvement with other churches, 
its association with other religions, and its co-operation 
with social movements. Fear is becoming the Church's 
counsellor. 

Living in the desert, mourning and lamentation have 
their place - so the Scriptures tell us. Still, Christians 
are summoned to hope, even as they sojourn in the 
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wilderness.. .. Christians for whom faith and justice 
have become intertwined will want to keep their net
works, centres, and institutions alive. They will continue 
to search for opportunities to involve themselves in ac
tion. Catholics will use the radical critiques of liberal 
capitalism offered in John Paul II's social encyclicals as 
the starting point for the social analysis of the present 
situation. And they will be ready, if they hear the call, 
to enter upon a new spirituality, a new, possibly painful 
experience of God, where the peace that passes all un
derstanding becomes a blessed restlessness.6 

This brief analysis of the new era is still valid. Since 
1991, the situation has become worse - both through the 
military extension of American empire and the spread
ing globalization of the unregulated market system. I 
have written about these developments in other publica
tions. 7 Let me mention in this connection that Pope John 
Paul TI opposed the first Gulf War, criticized the bomb
ing of Afghanistan, and argued against the pre-emptive 
American strike against Iraq. In his book Mem01y and 

Identity, he identifies as a source of evil not only fascist 
and communist totalitarianism, but also recognizes the 
evil potential of Western democratic empire, with its 
attendant disparities of global political and economic 
power. The imperial power that imposes economic con
ditions on the poor countries of the South may become 
"another form of totalitarianism, subtly concealed under 
the appearances of democracy."8 

1 Cf. Gustavo Gutierrez, A Theology of Liberation (Orbis Books:

Maryknoll, NY, 1973). 
2 The Medellin Documents, in Joseph Gremillion, ed. The Gospel of

Peace and Justice (Orbis Books: Maryknoll, NY, 1976), 445-476, 456. 
3 "Justice in the World," World Synod of Bishops, 1971, in 17ze Gospel

of Peace and Justice, 513-529, 514. 
4 At the Puebla Conference ( 1979), the Latin American bishops offered 

their definition of the preferential option for the poor, 'Final Document,' 

# 1134-1165, in J. Eagelson and P. Scharper, eds, Puebla and Beyond (Orbis 

Books: Maryknoll, 1979), 264-267. See Gregory Baum, "Option for the 

Powerless," 17ze Ecumenist, 26 (Nov.-Dec. I 987): 5-11. 

5 Gregory Baum, 17ze Priority of Labor: Commentary 011 'Laborem 

e.xercens ', (Paulist Press: New York, 1982) and "The Church's Evolving 

Social Teaching," in 17zeology and Society (Paulist Press: New York, 1987), 

3-121.
6 17ze Ecumenist, 29 (spring 1991): 1-3.
7 Gregory Baum, "Are We in a New Historical Situation," in Kevin

Arsenaut et al., eds., Stone Soup: Reflections 011 Economic Injustice 

(Montreal: Paulines, 1997), 19-40. 
8 John Paul II, Memo,)' and Identity (Rizzoli,: New York, 2005), 48.



Excerpt - Jews and Catholics Together 

In 2005. Jews and Christians together celebrated the fortieth 
anniversary of Nostra aetate. a document promulgated in 
1965 by the Second Vatican Cou:1cil. Among other things. the 
document radically changed the Church's teaching on Judaism 
and the Jewish people. The University of St. Michael's College 
hosted. a conference on the influence of Nostra aetate and the 
state of Jewish-Christian relations since its promulgation. The 
conference has resulted in a book entitled Jews and Catholics

Together: Celebrating the Legacy of Nostra aetate. edited by 
Michael Attridge and published by Novalis. The Ecumenist is 
pleased to reproduce the Foreword and the chapter by Edward 
Idris Cardinal Cassidy. 

Introduction 

Michael Attridge 

T
he year 2005 was one of great celebration for Jews
and Catholics. In cities throughout the world, uni

versities, ecumenical commissions, and interreligious 
bodies commemorated the most remarkable step taken 
in relations between these two faith communities in 
almost 2,000 years. The reason for the festivities was 
the fortieth anniversary of Nostra aetate, a document 
promulgated in 1965 by the Roman Catholic Church's 
Second Vatican Council, which entirely renovated the 
Church's teachings on Judaism and the Jewish people. 
After Vatican II, Jews were no longer accused of deicide, 
or "God-killing." Instead, the Church taught that "what 
happened in the suffering and death of Christ cannot be 
blamed upon all the Jews living then or upon the Jews 
today" (Nostra aetate, 4). It spoke with admiration of the 
Jewish people as "the root of the good olive tree" who 
"still remain most dear to God .. . for God does not re
pent of the gifts he makes nor of the calls he issues" (cf. 
Rom 11 :28-29). Nostra aetate was a profound change 
in the Church's teaching; this fortieth anniversary year 
was a time to remember this extraordinary document, to 
recall the progress made in further relations over the past 
four decades, and to look with great hope to the future. 

In Toronto, the University of St. Michael's College 
was the venue for a day-long symposium bringing 
together six internationally distinguished Jewish and 
Catholic scholars. George Tavard, a theological adviser 
at Vatican II, began the day by recalling the intriguing 
history of Nostra aetate, including an early draft of 
the document that never made it to the council floor. 

Professors Ovey Mohammed and David Novak con
tinued by marking the milestones in relations between 
these two communities over the past forty years: with 
Mohammed focusing on five official documents of the 
Catholic Church and Novak attending to the Jewish 
equivalent of Nostra aetate, entitled Dabru Emet, 

published in 2000. The remaining three presentations 
addressed challenges and opportunities for Jews and 
Catholics as we journey together into tomorrow, offered 
by three prominent religious leaders: Cardinal Edward 
Idris Cassidy, President Emeritus of the Vatican's 
Pontifical Council for Promoting Christian Unity and 
Commission for Religious Relations with the Jews; 
Rabbi Riccardo Di Segni, tp.e Chief Rabbi in Rome, the 
oldest Jewish settlement in the Western world; and the 
Very Reverend James Puglisi, SA, Minister General of 
the Franciscan Friars of the Atonement. 

Jews and Catholic Together: Celebrating the Legacy 

of Nostra aetate is the result of this event. In addition 
to reproducing here the papers of the symposium, I 
am delighted to include two additional contributions. 
First is an Afterword by the world-renowned Canadian 
theologian Gregory Baum, an adviser to the Secretariat 
for Christian Unity during the Second Vatican Council 
and an expert in Jewish-Catholic relations. His essay 
provides an excellent and insightful summary of the 
other contributions and deserves to be read twice: once 
at the beginning and again at the end. Second is the pre
viously unpublished first draft of Nostra aetate, entitled 
Qucestiones de Judaeis ("Questions Concerning the 
Jews"), to which Tavard refers in his text. It should be 
noted that although the final text of Nostra aetate deals 
with many world religions, this was in fact a later devel
opment. The earliest pre-conciliar proposal envisioned 
a document entirely on the Church's relationship to the 
People of Israel. The draft Qucestiones de Judaeis was 
written by a team of four theologians: Gregory Baum, 
John Oesterreicher, Leo Rudloff, and George Tavard. 
Their provocative proposal was presented to the.,bishops 
of the Secretariat for Christian Unity in 1961, the year 
before the Council began. It was rejected, however, 
because it was felt to be too progressive to send to the 
Council; the conclusion envisions a reunification of the 
Church and Synagogue. Tavard challenges us today, 
forty years after Vatican II, to reconsider this proposal. 
For this reason, I retrieved.the text from the Msgr. John 
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Oesterreicher archives at Seton Hall University and had 

it translated for publication here. 

Readers will find the overall tone of this book de

lightfully optimistic. Two senses emerge: one of joyful 

thanksgiving, and one of hope. The authors acknowl

edge and celebrate the achievement of Nostra aetate in 

ushering in a new era in relations between Catholics and 

Jews, and call upon these two faith communities to build 

on these ties by working in the world more closely and 

promoting a common moral agenda. As Rabbi Di Segui 

writes, "We must move forward in ways and with plans 

yet to be invented for our own good and for the good 

of everyone." At the same time, the authors express a 

profound sense of hope that, despite the obstacles of 

yesterday and the uncertainty of tomorrow, God will 

continue to guide our two faith communities into God's 

own future. Let this be our prayer. 

Michael Attridge is Assistant Professor of Theology at the University of 
St. Michael's College, Toronto. 

Issues for Future Catholic-Jewish Relations 

Edward Idris Cardinal Cassidy 

Introduction 

Forty years have passed since the Second Vatican 

Council presented the document Nostra aetate to the 

Catholic Church and the world. One section of that 

document, Article 4, dealt specifically with. Catholic

Jewish relations and has resulted in a radical change in 

their regard. Other essays in this· volume describe the 

past and present situation in these relations; in this essay, 

I wish to look to the future. 

When presenting my book on rediscovering Vatican 

II -Ecumenism and Interreligious Dialogue1 
- Cardinal 

Walter Kasper, President of the Vatican's Commission

for Religious Relations with the Jews (CRRJ), acknowl

edged with joy the progress made over the past forty

years but remarked that we are still "at the beginning of

the beginning."

A reading of the story of Catholic-Jewish relations 

over the past forty years presents us with a useful 

background for our reflections on the future. In the 

first period of official contacts between the Vatican 

Commission and the Jewish community, represented 

mainly through the International Jewish Committee for 

Interreligious Consultations (IJCIC), most attention had 

to be given to clearing the decks. Prejudices had to be 

removed, misunderstandings cleared up, unfortunate 

statements or decisions clarified or officially regretted. 

Even as the dialogue progressed, new problems arose, 

such as the Cannelite convent at Auschwitz, for which 

solutions had to be found. 

Over the past fifteen years, it has been possible to 

move forward to new and more open territory and to get 
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a glimpse of exciting possibilities for our future relation

ship, based on mutual trust, growing friendship, and the 

realization that Jews and Catholics might finally be able 

to be, together, a blessing to the world. Let me suggest 

now some aspects of the journey ahead, based on my 

reading of the past forty years and in particular on my 

experience over the past fifteen years. 

Education 

In my opinion, the most important task for the future 

is not something new. So far we have failed to bring the 

results of our dialogue adequately to the knowledge of 

our two communities so that those communities may 

think and act in conformity with them. While satisfac

tion is the predominant feeling as the Catholic Church 

looks back over forty years at Nostra aetate, there is 

certainly urgent work to be done. Jewish speakers often 

point out that among Catholic clergy, and even among 

some members of the hierarchy, and consequently 

among the other members of the Catholic community, 

Nostra aetate and the subsequent radical changes in 

Catholic-Jewish relations are hardly known, or at least 

have not been received. 

Similarly, I have found in addressing Jewish audi

ences that many of those present were quite unaware of 

the same changes. We cannot rest in our implementation 

of Nostra aetate until the anti-Semitism that was more 

or less taken for granted among Catholics when I was 

growing up disappears and is replaced by the new spirit 

of mutual esteem, respect, and friendship. 

The need for bringing the fruits of our dialogue into 

the life of the two communities has been stressed over 

and over again in the course of our discussions over 
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the years. Cardinal Jan Willebrands was astounded 
at the beginning of his work in the Commission on 
Religious Relations with the Jews "to realize how 
poorly Christians and Jews know each other."2 Dr. 
Geoffrey Wigoder of the Institute of Contemporary 
Jewry of the Hebrew Univers_ity, Jerusalem, reminded 
the International Catholic-Jewish Liaison Committee 
(ILC) at its meeting in Jerusalem in 1994 "of the abyss 
of ignorance in both our communities concerning the 
other, which includes dangerous myths and prejudices."3 

The 16th meeting of the ILC in Rome, in March 1998, 
also discussed "Education: What to do, how to do, and 
how ought we teach about each other." 

In an article published by The Tablet on 7 July 200 I, 
Edward Kessler, Executive Director of the Centre for 
Jewish-Christian Relations in Cambridge, England, 
agrees that "many of the main divisive issues that have 
afflicted relations between Christian_s and Jews have 
either been eliminated or taken to the furthest point at 
which agreement is possible." He sees the aim now as 
getting "these changes into the everyday understanding 
of all the faithful - in the pew and in the shul. Critically 
important are educational guidelines designed for each 
region."4 Such education seems all the more neces
sary in view of the number of new manifestations of 
anti-Semitism that are reported. The ongoing conflict 
and violence in the Holy Land between Israel and the 
Palestinian population has hardened some Catholic 
hearts once again against the Jewish people, who see 
such an intimate connection between the land of Israel 
and their religion. 

Efforts are indeed being made within the two com
munities, and I mention some of them in the hope that 
they may be multiplied and carried out in more places. 
Since we are two faith communities, there is a special re
sponsibility here for rabbis and clergy, for if they are not 
informed then their congregations will probably remain 
ignorant of what has been done. Some excellent initia
tives were undertaken in the nineties both in Canada and 
in the United States to contact the clergy and seminar
ians of Central European countries, particularly Poland. 
In the United States, Canada and Australia, for example, 
some Catholic schools are given the opportunity of vis
iting local synagogues, Jewish schools, and Holocaust 
museums. Opportunities are provided for students of 
Cathoiic and Jewish schools to have time together and 
so get to know each other. And the invitation for the local 
rabbi to visit the nearby parish community and for the 

priest to meet with the synagogue congregation can be a 
valuable means of education for these communities. 

Young people of the present generation have not had 
the same experience of Catholic-Jewish relations as their 
predecessors. Younger Catholics, who grew up since 
Vatican II, may have had little or no personal experience 
of anti-Semitism. Young Jews will have heard about 
the horror of the Shoah, but they too have been spared 
the bitter memories of their parents and grandparents. 
That such a tragedy may never happen again, it seems 
important that the young people of both communities 
be brought closer together in a spirit of understanding, 
mutual esteem, and friendship. 

Not long ago, I was invited by the New South Wales 
Jewish Board of Deputies to launch my latest book 
at a special commemorative event for the fortieth an
niversary of Nostra aetate,

, 
in the Great synagogue in

Sydney. The Governor of New South Wales presided at 
the event, which was attended by some 400 guests, both 
Catholic and Jewish. Because the event took place in 
the first synagogue to be built in Australia, it received 
good coverage from the media and must surely have 
been an important teaching lesson for both communities. 
Whatever means are available to local communities, the 
task is there and must be undertaken seriously if we wish 
to eliminate every form of antagonism from within our 
two communities. 

An Unsolved Problem 

There is still one question from the past that has not 
yet been settled to the satisfaction of either side. Already 
a great deal has been written about Pope Pius XII and 
the Jewish community during the Second World War. 
While I was still with the Commission for Religious 
Relations with the Jews, our efforts to shed more light 
on the subject failed to do so. The problem was that the 
Vatican Archives for the period were not open for study, 
nor indeed were they yet ready for such scientific work. 

During the 16th meeting of the ILC in Rome in 1998, 
this problem was the subject of heated discussion, dur
ing which some Jewish participants strongly demanded 
that the Vatican Archives on the period of Pope Pius . 
XII be opened to accredited Jewish scholars. The CRRJ 
pointed out that the Vatican had already made available 
to the public some eleven volumes of documents from 
the Archives and suggested that, as a first step, Jewish 
and Catholic scholars together examine this vast source 
of information about the activities of the Holy See dur
ing the Second World War._
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A year later, under the auspices of the CRRJ and 
IJCIC, a group of experts, consisting of three Jewish 
scholars and the same number of Catholics, was ap
pointed with the mandate to study the eleven volumes of 
the collectionActes et Documents du Saint Siege relatifs
a la Seconde Guerre Mondiale. They were asked to 
:eport on their work and were given the assurance that, 
1f at the end of their study some questions might need 
further elucidation from the Archives, attempts would 
be made to have this done. The experts were never, at 
any time, led to expect that this meant for them personal 
access to the documents dated after 1922 in the Vatican 
Archives.5 The experts began to meet regularly, and the 
early signs promised that their study would prove of 
special value. 

After several sessions, the scholars requested a 
meeting in Rome with the CRRJ. This took place in 
October 2000. During the meeting the scholars pre
sented a Prelimina1J1 Report, accompanied by a list of 
forty-seven questions. Their mandate had not foreseen 
a Prelimina,y Report, but rather a final report at the end 
of their study. The situation became more difficult and 
complicated when the Prelimina1J1 Report itself was 
leaked to the press by one of the members and thus be
came the subject of controversial discussions and public 
rejection by other scholars. 

At the 2001 New York meeting of the ILC, Prof. 
Michael R. Marrus of the University of Toronto and 
Rev. Gerard P. Fogarty of the University of Virginia, 
two of the members of the panel, spoke about the work 
that had been done and expressed their conviction that 
the Prelimina1J1 Report makes a valuable contribution to 
the historical record. The scholars reported that, while 
differing among themselves, as scholars regularly do, 
the members of the group were in agreement on the 
fact that the role of the papacy during the war remains 
unresolved. Opening the archives, in their opinion, will 
not definitely put this matter to rest, but it would help to 
remove the aura of suspicion and contribute to a more 
mature level of understanding. The ILC took note of 
the importance of this issue to both communities and 
encouraged a discourse on the subject that is character
ized by mutual respect and appreciation for legitimately 
held points of view. 

Unfortunately, in view of the different interpretations 
of the group's tasks and aims, coupled with a sentiment 
of distrust that had been engendered by indiscretions and 
polemical writings, continued joint study on the ques
tion was rendered practically impossible; in July 2001, 
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the scholars suspended their work. In a special statement 
on the suspension, Cardinal Kasper admitted that the 
continuation of the study in the circumstances was no 
longer possible, but he made an important statement for 
the future: 

Of course, understanding between Jews and 
Christians also requires an investigation of his
tory. Access to all the relevant historical sources 
is therefore a natural prerequisite for this research. 
The desire of historians to have full access to all 
the archives concerning the Pontificates of Pius 
XI (1922-39) and of Pius XII (1939�58) is un
derstandable and legitimate. Out of respect for 
the truth, the Holy See is prepared to allow ac
cess to the Vatican Archives as soon as the work 
of reorganizing and cataloguing them has been 
completed.6 

Cardinal Kasper's promise was followed by the an
nouncement in February 2002 that, even though the 
cataloguing of all the material between 1922 and 1939 
would take about three more years, Pope John Paul II 
had decided to open to researchers, from the beginning 
of 2003, the documents in the Archives of the section of 
the Secretariat of State for Relations with the States and 
of the Vatican Secret Archives concerning Germany for 
the period 1922-1939. 

The announcement went even further with the prom
ise that once the Vatican Archives for the Pontificate 
of Pius XI are fully opened, the Vatican· will give top 
priority to making accessible the Vatican-German 
documentary sources for the Pontificate of Pius XII 
(1939-1958). While expressing understanding for the 
fact that historians may well feel frustrated in their re
search by having access for the present to only one set 
of documents, the statement expressed the hope that this 
announcement will be "a sound premise for future study 
and research." The Vatican announced at the same time 
that it was publishing in two volumes, with the title Inter
Arma Caritas -The Information Office in the Vatican for 
Prisoners of War instituted by Pius XII (193 9-194 7), the 
data "concerning prisoners of the last war (193 9-1945)" 
that are preserved in the collection of the Vatican Secret 
Archives.7 The dossier containing these documents is 
complete, homogeneous, and catalogued. 8 

I think the expert group was correct in stating that 
opening the archives will not definitely put this matter 
to rest, but will help to remove the aura of suspicion 
and contribute to a more mature level of understanding. 



...I..._ 

I imagine, however, that historians will still continue 
well into the future to differ in their judgment on such a 
delicate and complicated question. 

Questions of Faith 

I now offer you a brief glimpse at a new area of de
velopment in Jewish-Christian ·relations that has opened 
up for us in the past five years, and that I believe shows 
us new possibilities for the future. 

From my earliest days as President of the Holy See's 
Commission for Religious Relations with the Jews, I 
have cherished the hope that one day it might be pos
sible for Jewish and Catholic representatives to discuss 
together questions concerning faith. The first mention I 
made of this idea was quickly quashed by an Orthodox 
Jew present at that meeting. Obviously the time had not 
come for such a discussion, as we had other pressing 
and serious questions to talk over and problems to solve. 
Still, I believed that one day we would be able to meet 
and discuss, as two faith communities, faith questions 
that are important to both of us. 

Within the International Catholic-Jewish 
Liaison Committee 

Within the normal forum for our discussions - the 
ILC of the Vatican's Commission for Religious Relations 
with the Jews and the International Jewish Committee 
for Interreligious Consultation - a particular difficulty 
in this connection arose from the fact that a number of 
the Jewish members were not strictly religious Jews. 
They naturally were concerned solely about the practical 
questions that engaged us at the time. 

For the first time, in 2001, the ILC had a question 
on its agenda that invited a faith discussion: namely, 
"Repentance and Reconciliation." Then, the 18th ILC 
meetincr in Buenos Aires in 2004 took as its theme 

,:, 

"Justice and Charity: Facing the Challenges of the 
Future: Jewish and Catholic Relations in the 21st 
Century." 

A Joint Declaration9 published by this meeting 
must bring renewed hope for further developments in 
Catholic-Jewish relations. The document begins by 
acknowledging the "far-reaching changes since the 
Declaration of the Second Vatican Council Nostra aeta

te," and the special contribution made by Pope John Paul 
II over the last quarter-century to promoting dialogue 
between the two faith communities, and "for initiating 
the fundamental change in Catholic-Jewish relation
ship." Deliberations on the meeting's theme, "Tzedeq 

and Tzedaqah" (Justice and Charity), were inspired by 
God's command to "love one's neighbour as oneself' 
(Lev 19:18; Mt 22:39). "Drawing from our different 
perspectives, we have renewed our joint commitment to 
defend and promote human dignity, as deriving from the 
biblical affirmation that every human being is created in 
the likeness and image of God (Gen 1 :26)." 

The Committee presented this joint commitment 
to justice as being "deeply rooted in both our faiths," 
which call on their followers to come to the aid of the 
needy neighbour. W hile created in diversity, human 
beings have the same dignity and every person has 
"the right to be treated with justice and equality." The 
Joint Declaration states that "Jews and Christians have 
an equal obligation to work for justice with charity 
(Tzedaqah) which ultimately will lead to Shalom for all 
humanity. In fidelity to our distinct religious traditions, 
we see this common cornrnitment to justice and charity 
as humanity's cooperation in the Divine plan to bring 
about a better world." 

The document recognizes the following as "immedi
ate challenges": the growing economic disparity among 
people; increasing ecological devastation; the negative 
aspects of globalization; and the urgent need for interna
tional peace making and reconciliation. There is a strong 
commitment by both parties to "prevent the re-emer
gence of antisemitism" and to struggle against terrorism. 
"Terror, in all its forms, and killing 'in the name of God' 
can never be justified. Terror is a sin against humanity 
and God. We call on men and women of all faiths to sup
port international efforts to eradicate this threat to life, 
so that all nations can live together in peace and security 
on the basis of Tzedeq and Tzedaqah."

The importance of this statement is in the fact that a 
question of common concern, "Justice and Charity," is 
reflected upon in the light of the two faith traditions. The 
Joint Declaration is also important at this time for the 
special reference to the fortieth anniversary of Nostra

aetate. The relative paragraphs merit quotation in full: 

As we approach the 40th anniversary of Nostra

aetate - the ground-breaking declaration of the 
Second Vatican Council which repudiated, the 
deicide charge against Jews, reaffirmed the Jewish 
roots of Christianity and rejected antisemitism 
- we take note of the many positive changes within
the Catholic Church with respect to its relationship
with the Jewish People. These past forty years of
our fraternal dialogue stand in stark contrast to the
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ahnost two millennia of a "teaching of contempt " 
and all its painful consequences. We draw encour
agement from the fruits of our collective strivings 
which include the recognition of the unique and 
unbroken relationship between God and the Jewish 
People and the total rejection of antisemitism in all 
its forms, including anti-Zionism as a more recent 
manifestation of antisemitism. 

For its part, the Jewish community has evinced a 
growing willingness to engage in interreligious di
alogue and joint action regarding religious, social 
and communal issues on the local, national, and 
international levels .... Further, the Jewish commu
nity has made strides in educational programming 
about Christianity, the elimination of prejudice 
and the importance of Jewish-Christian dialogue. 
Additionally, the Jewish community has become 
more aware of, and deplores, the phenomenon of 
anti-Catholicism in all its forms, manifesting itself 
in society at large. 

Other Interesting Documents 

Certain other documents have appeared in the past 
five years that I believe can be at once a help and an 
inspiration for theological discussion between Jews and 
Catholics. 

The year . 2000 saw the publication of a document 
entitled Dabru Emet: A Jewish Statement on Christians 

and Christianity. This is the work of Jewish scholars 
who wish to make "a thoughtful Jewish response "  to 
what they see as "a dramatic and unprecedented shift in 
Jewish and Christian relations." They believe that "it is 
time for Jews to learn about the efforts of Christians to 
honour Judaism ... and to reflect on what Judaism may 
now say about Christianity." 

Dabru Emet offers eight brief Jewish statements 
aimed at a better Jewish understanding of Christianity, 
indicating the basic fact that "Jews and Christians wor
ship the same God ... and seek authority from the same 
book." Both "respect the moral principles of Torah." The 
document recognizes that ''Nazism was not a Christian 
phenomenon," but considers that "without the long his
tory of Christian anti-Judaism and Christian violence 
against Jews, Nazi ideology could not have taken hold 
nor could it have been carried out." 

The authors of this document urge Christians and 
Jews to work together for justice and peace, and then 
leave us with a fascinating comment on the "humanly ir-
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reconcilable difference between Jews and Christianity," 
stating that "it will not be settled until God redeems the 
entire world as promised in the Scripture." By way of 
explanation, they add: "Each community knows and 
serves God through their own tradition. Jews can re
spect Christians' faithfulness to their revelation, just as 
we expect Christians to respect our faithfulness to our 
tradition." 

Dabru Emet is a remarkable document of particular 
importance to Catholic-Jewish relations in that any real 
and lasting advance in Catholic understanding of Jewish 
teaching will need a corresponding bonding from the 
Jewish side. As Rabbi Eric Yo:ffie stated a few months 
before the publication of Dabni Emet, in March 2000, 
"Catholics need to educate Catholics about Jews, and the 
Jews to educate Jews about Catholics."10 

Towards the end of that year, L 'Osservatore Romano 

published an article by Cardinal Joseph Ratzinger, 
then Prefect of the Congregation for the Doctrine of 
the Faith, entitled "Abraham's Heritage: A Christmas 
Gift."11 While this article was obviously intended to 
cahn the concern that the Jewish community worldwide 
had expressed with regard to the statement Dominus 

Jesus, of the Congregation for the Doctrine of the Faith, 
it proved to be a much more significant document, 
providing further encouragement for Catholic-Jewish 
theological discussion. Referring to the very negative 
Jewish reaction to Dominus Jesus, "Abraham's Heritage: 
A Christmas Gift " affirms that "It is evident that, as 
Christians, our dialogue with the Jews is situated on a 
different level than that in which we engage with other 
religions. The faith witnessed to by the Jewish Bible is 
not merely another religion to us, but is the foundation 
of our own faith." 

Cardinal Ratzinger then gives what has been called "a 
new vision of the relationship with the Jews." After trac
ing briefly the history of God's dealings with the Jewish 
people, the Cardinal expresses "our gratitude to our 
Jewish brothers and.sisters who, despite the hardn,ess of 
their own history, have held on to faith in this God right 
up to the present and who witness to it in the sight of 
those peoples who, lacking knowledge of the one God, 
'dwell in darkness and the shadow of death' (Lk 1:79)." 

The article contains the following interesting com
ment on relations between Christians and Jews down 
through the centuries: 

Certainly from the very beginning relations be
tween the infant Church and Israel were often 
marked by conflict. The Church was considered 



by its own mother to be a degenerate daughter, 
while Christians considered their mother to be 
blind and obstinate. Down through the history of 
Christianity, already-strained relations deterio
rated further, even giving birth in many cases to 
anti-Jewish attitudes that throughout history have 
led to deplorable acts of violence: Even if the most 
recent, loathsome experience of the Shoah was 
perpetrated in the narrie of an anti-Christian ide
ology that tried to strike the Christian faith at its 
Abrahamic roots in the people of Israel, it cannot 
be denied that a certain insufficient resistance to 
this atrocity on the part of Christians can be ex
plained by the inherited anti-Judaism in the hearts 
of not a few Christians. 

For the Cardinal, it is perhaps this latest tragedy that 
has resulted in a new relationship between the Church 
and the People of Israel, which he defines as "a sincere 
willingness to overcome every kind of anti-Judaism and 
to initiate a constructive dialogue based on knowledge 
of each other and reconciliation." If such a dialogue is to 
be fruitful, the Cardinal suggests that "it must begin with 
a prayer to our God first of all that he might grant to us 
Christians a greater esteem and love for that people, the 
people oflsrael, to whom belong 'the adoptions as sons, 
the glory, the covenants, the giving of the law, the wor
ship and the promises; theirs are the patriarchs, and from 
them, according to the flesh, is the Messiah (Rom 9:4-
5),' and this not only in the past, but still today, 'for the 
gifts and the call of God are irrevocable (Rom 11 :29)."' 
Cardinal Ratzinger goes on to propose to Christians that 
they in their turn might pray to God "that he grant also 
to the children oflsrael a deeper knowledge of Jesus of 
Nazareth, who is their son and the gift they have made 
to us." His final conclusion reminds us of the sixth state
ment in Dabru Emet: "Since we are both waiting the 
final redemption, let us pray that the paths we follow 
may converge." 

The year 2002 saw the publication of a truly remark
able document entitled Reflections on Covenant and 

Mission by the Ecumenical and Interreligious Affairs 
Committee of the United States Conference of Catholic 
Bishops and the National Council of Synagogues 
USA. 12 The result of discussions between leaders of 
Jewish and Roman Catholic communities in the United 
States, who had been meeting twice a year over a period 
of two decades, it created great interest among Jews and 
Catholics involved in dialogue. 

For some time it had seemed to many people that the 
time was ripe for a study on the relationship between the 
two Covenants that basically describe the nature of the 
two religious communities and on the consequences of 
that for Christian mission. The document Reflections on 

Covenant and Mission is an encouraging response that, 
in the words of the US Bishops' Moderator for Catholic
Jewish Relations, "marks a significant step forward 
in the dialogue between the Catholic Church and the 
Jewish community" in the United States. 

The Jewish and Catholic. reflections are presented 
separately in the document, but affirm together impor
tant conclusions. The Catholic reflections describe the 
growing respect for the Jewish tradition that has unfold
ed since the Second Vatican Council. They state: 

A deepening Catholic appreciation of the eternal 
covenant between God and the Jewish people, to
gether with the divinely-given mission to Jews to 
witness to God's faithful love, lead to the conclu
sion that campaigns that target Jews for conversion 
to Christianity are no longer theologically accept
able in the Catholic Church. 

The document stresses that evangelization, or mis
sion, as the Church's work cannot be separated from 
its faith in Jesus Christ, in whom Christians find the 
kingdom present and fulfilled. But it points out that this 
evangelizing mission goes far beyond "the invitation 
to a commihnent to faith in Jesus Christ and to entry 
through baptism into the community of believers that is 
the Church. It includes the Church's activities of pres
ence and witness; commihnent to social development 
and human liberation; Christian worship, prayer, and 
contemplation; interreligious dialogue; and proclama
tion and catechesis." 

But given the "utterly unique relationship of 
Christianity with Judaism" and the many aspects of 
this spiritual linkage, "the Catholic Church has come to 
recognize that its mission of preparing for the coming of 
the kingdom is one that is shared with the Jewish people, 
even if Jews do not conceive of this task Christo logically 
as the Church does." In view of this, the document quotes 
Prof. Tommaso Federici and Cardinal Walter Kasper to 
state that there should not be in the Church any organiza
tion dedicated to the conversion of the Jews. From the 
Catholic point of view, Judaism is a religion that springs 
from divine revelation. Cardinal Kasper states: 

God's grace, which is the grace of Jesus Christ ac
cording to our faith, is ayailable to all. Therefore, 
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the Church believes that Judaism, i.e. the faithful 

response of the Jewish people to God's irrevocable 

covenant, is salvific for them, because God is 

faithful to his promises. 

Since, in Catholic teaching, both the Church and the 

Jewish people abide in Covenant with God, they both 

therefore have missions before God to undertake in 

the world. The Church believes that the mission of the 

Jewish people is not restricted to their historical role as 

the people from whom Jesus was born "according to the 

flesh " (Rom 9:5) and from whom the Church's apostles 

came. It quotes the following statement from Cardinal 

Ratzinger: "God's providence ... has obviously given 

Israel a particular mission in this time of the Gentiles." 

Only the Jewish people themselves can articulate their 

mission, "in the light of their own religious experience." 

The Catholic section of the document concludes with 

this profound statement: 

With the Jewish people, the Catholic Church, in the 

words of Nostra aetate, "awaits the day, known to 

God alone, when all peoples will call on God with 

one voice and serve him shoulder to shoulder." 

The Jewish reflections are given the title "The Mission 

of the Jews and the Perfection of the World." This mis

sion is described as threefold, as 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, 

there is 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, 

there is 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 document describes the mission of Covenant and 

witness, before dealing at greater length with the mis

sion of humanity. It states that the message of the Bible 

is a message and a vision not only to Israel but to all of 

humanity. It then reminds the reader that Isaiah speaks 

twice of the Jews as a light to peoples and quotes the ex

perience of Jonah to illustrate that it is a mistake to think 

that God is concerned only with the Jews: 
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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 ... Adam 

and Eve were His first creations and they are cre

ated long before the first Jews. They are created 

in the image of God, as are all of their children to 
eternity. Only the human creation is in the divine 

image. Tzkun ha-olam, that is, perfection or repair

ing 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. 

Finally, the Jewish reflections point out certain practi

cal conclusions that follow from the threefold "mission " 

in classical Judaism, and that suggest a joint agenda for 

Christians and Jews. The reflection begins with the fol

lowing statement: 

Although 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 coming - as Christians believe - we share 

the belief that we live in an unredeemed world that 

longs for repair. 

Then it asks: "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 the repair of the unredeemed world?" Looking then 

to the Talmud, the document draws from that source 

thoughts about repairing the world, giving details of 

charity directed to the poor and deeds of kindness to all, 

the poor and the rich, the living and the dead; creating 

an economy where people are encouraged to help one 

another financially as an expression of their common 

fellowship; fulfilling our obligations to the sick and 

mourners; and preserving the dignity of the aged. While 

Jewish law is of course directed at Jews, and its primary 

concern is to encm.).rage the expression of love to the 

members of the community, it points out that many of 

these actions are mandatory towards all people, and 

quotes the Tahnud as saying: 

One must provide for the needs of the gentile poor 

with the Jewish poor. One must visit the gentile 

sick with 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. 



Not everyone in the two communities will agree 
with all that is stated in this document. In fact, when 
these Reflections were published, they created a wide
ranging dispute within the Roman Catholic Church in 
the United States, but also in wider ecumenical and 
interfaith circles. Most of the _argument centred on the 
question of whether Christians should desire and pray 
for the conversion ofJews. There was no question in this 
discussion of Church organizations aiming to convert 
Jews, but leading Church officials expressed the view 
that it would be absurd to think that the mission given to 
the Church by Christ is only for pagans and not for Jews, 
when all of Christ's preaching and his call to conversion 
was addressed precisely to the Jews. At the same time, 
Pope John Paul II, on a number of occasions, made it 
clear that the first Covenant has not been revoked and 
that therefore the Church is called to concentrate on its 
mission "with" the Jews, rather than "to" the Jews. 13 The
national Jewish-Catholic dialogue in the United States 
has certainly posed a challenge that can and should be 
addressed by Christians and Jews. 

Conclusion 

I believe that we can see in all these recent develop
ments a way forward in Christian-Jewish relations. In a 
message to a special event in Rome to commemorate the 
fortieth anniversary of Nostra aetate, 14 Pope Benedict
XVI wrote that dialogue between Jews and Christians 
"must continue to enrich and deepen the bonds of 
friendship which have developed, while preaching and 
catechesis must be committed to ensuring that our mu
tual relations are presented in the light of the principles 
set forth by the Council." 

His Holiness expressed the hope that 

both in theological dialogue and in everyday con
tacts and collaboration, Christians and Jews will 
offer an ever more compelling shared witness to 
the One God and His commandments, the sanctity 
of life, the promotion of human dignity, the rights 
of the family and the need to build a world of 
justice, reconciliation and peace for future genera
tions. 

This seems to sum up well the future challenge: a 
shared commitment to healing a broken world. 

Edward Idris Cardinal Cassidy is President Emeriws of the Pontijical 
Council for Promoting Christian Unity and the Vatican s Commission for 
Religious Relations with tlze Jews. 
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