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RESUME

Purpose of the Thesis

In this thesié, I investigate the relationship of ethics and economics. I situate this
mnquiry in the context of conversations in Canadian Catholic social ethics. Further, I
illustrate this relationship by focussing on the function of profit in an economy. I am
addressing ethics and economics out of my own concern about the systemic social and
economic problems that so many people face, nationally and internationally, and that
have damaged the natural systems of the planet. The Roman Catholic tradition has a
long history of social teaching that has spoken out against economic situations that have
degraded human dignity and freedom. In the Canadian context, there is also a
significant tradition in the official church, among theologians, and in community-based
organizations to respond to economic injustice. In this thesis, I use representatives from
these three areas of Canadian Catholic social ethics to situate the conversation on the

relationship of ethics and economics, and to show its contributions and its limits.

Summary and Methqd

This thesis is situated in the context of Canadian Catholic social ethics. My
reason for choosing this conversation to investigate the relationship of ethics and
economics is my own identity as a Canadian Catholic woman with a long-standing
commitment to social justice. I have chosen to illustrate this discussion by focussing on
the function of proﬁ? 11 an economy, as profit has become a symbol in the conflicts

about economic justice, symbolizing success to some and greed to others. The
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conversation partners that [ have chosen reflect three significant areas of Canadian
Catholic social ethics: the Canadian Catholic bishops represent the “official” church;
Gregory Baum represents the voice of critical theology and critical theory, and Moses
Coady and the Antigonish Movement represent the concrete community-based social
economic approach. [ identify the key contributions of these three conversation
partners, noting that they offer a strong grounding in the principles of the Catholic
social tradition. They share a deep commitment to challenging an economic situation
that threatens the dignity and freedom of people. They all point to the importance of the
social economy in its community-based, democratic approach to empowering those
who suffer economic injustice. A key limit to all three approaches, however, is the lack
of a macroeconomic analysis that could provide an alternative to mainstream analyses
and could ground ethical imperatives in its very dynamics.

In addressing this limit, I turn to the work of Bernard Lonergan. Lonergan offers
a macroeconomic analysis that is quite unique in that it challenges the limited single-
circuit analyses that ground mainstream economics. Lonergan follows the insights of
economists like Joseph Schumpeter and develops a two-circuit analysis, one that
distinguishes two distinct circuits of productive activity and circulations of payments.
With this distinction, Lonergan sets out the activities, relationships, and dynamic
rhythms of an economic order. This analysis accounts for the elements of production
and payments, their dynamic flows and fluctuations, and their effects on each other. In
light of these relationships, Lonergan’s macroeconomic analysis allows for an

understanding of the function of profit as a social dividend.
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Lonergan’s macroeconomic analysis 1s situated in the broader context of his
work on the structure of ethics. For Lonergan, there are different meanings of the good
that can be distinguished in accordance with increasingly broad horizons of concern:
particular goods, gOodS of order, and value. Economic orders are goods of order that
regularly provide particular goods to everyone. As goods of order, they are structures of
collaboration and iitelligence whose dynamism transcends the narrow limits of self-
interest. Goods of order are situated in the broader context of progress, decline, and
redemption in history In this broader context, values function to evaluate whether or
not goods of order are performing their tasks of serving the well-being of everyone.
While the broader horizon of values can offer challenges and guiding principles to the
economic goods of order, they still require the analytical tools to understand how
economies can achieve this goal.

As the ultimate goal of solving economic problems, Lonergan’s methodology of
functional specialization is identified as providing a strategy for interdisciplinary
collaboration that sets out the relationships of theological doctrinal directives and
systematic analytical response. The eight-fold methodology of functional specialization
provides a cycle of diécovery and response that strategically raises the foundational
question of conversions and self-transcendence in searching for solutions to problems
of history. In this way, the question of God’s loving presence in history becomes part of
the cycle of discovery and response. This ultimately places the solution of economic
problems in the context of progress, decline, and redemption in history with a broad

methodological strategic response.
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Conclusion

The key conclusion of the thesis is that Lonergan’s work is relevant to
conversations in Canadian Catholic social ethics on the relationship of ethics and
economics. The genegal applicability and complexity of Lonergan’s macroeconomic
analysis, ethical structure, and methodology offer an important complement to
Canadian Catholic social ethics that can build on its insights and address its limits.
Lonergan’s macroe;conomics offers a general analysis that is concretely and
democratically focussed. His structure of ethics provides a framework for situating
goods and values in increasingly broad horizons of concern that ground our decision-
making. His methodology provides a strategy for collaborative discovery and response
that can address ongoing structural and historical problems. Furthermore, all of his
work is deeply grounded in an understanding of God’s loving presence in history that
has been informed by the Catholic tradition. The vast complexity of Lonergan’s work
and its concrete grounding in history, in networks of cooperation, and in the operations
of consciousness make his macroeconomics, ethics, and methodology a valuable
contribution to the conversation on ethics and economics and the function of profit in

the context of Canadian Catholic social ethics.
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Introduction

In this thesis project, I take a general approach to understanding the relationship
of ethics and economics. My reason for this approach is to offer a tool of analysis that
would be relevant to various contexts and situations, to professionals and academics, to
everyone. Such an analytical tool would have to be able to account for complexity in
economic variables and relationships, as well as the complexity of the multiple patterns
of interdependent ecological, social, cultural, and historical relationships of our living. I
hope to offer a glimpse at such an effort in highlighting some of the insights of
theologian Bernard Lonergan.

Although I am tackling a general relationship, my inquiry is situated in a
particular conversation. As with any journey of discovery, this project is strongly
informed by my own personal history and context. The decision to situate myself in the
conversation on ethics and economics in Canadian Catholic social ethics emerges from
my own identity as a Canadian woman of Irish-Catholic heritage with a long standing
commitment to social justice. I was privileged to spend my childhood in rural Prince
Edward Island in the 1970s and 1980s. The romance of living in such a beautiful place
was tempered by the awareness of the harsh lives that many people had to endure. The
farming and fishing communities were still dominant then, but the fluctuations in

seasons left little long-term security. The livelihoods of many people were tenuous and
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dependence on government social support was common. Family members often had to
work more than one job, and seasonal workers would struggle to make up enough weeks
to qualify for employment insurance. These struggles continue to the present day
throughout the Atlantic provinces of Canada, and they certainly have been part of the
long history of that region.

As a child, I was not aware that I had entered into the Catholic tradition at a time
of great change. The effects of the Second Vatican Council were still very new, and
many churches were still battlegrounds for those resisting and those supporting the
transformation. I was not aware of the many voices from the Catholic Church and other
Christian denominations and religious groups that recognized the economic problems
faced by many across Canada. But in my childhood in the 1970s and 1980s in Canada,
Catholics and others were speaking out of their faith traditions against economic
conditions that were destroying the dignity of many people, as well as the integrity of
the planet. In my own way, in the decades that followed, I have joined them.

I have been led by many questions about meaning in life and about how to live
well together, and I hold the belief that God speaks through those questions and through
the discovery of answers. The questions about meaning of life have led to questions
about why there is suffering. The suffering of poverty has touched my life in ways that
have required a response. [ have seen people being crushed under the weight of poverty,
and I have felt helpless. I have witnessed people fighting for their livelihoods and their

communities in the face of systematic injustice. An image that comes to mind for me to
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capture this anguish is from a CBC television movie where Canadian actor Gordon
Pincent plays a struggling farmer. The bank man comes to take possession of the farm in
one scene, and Pincent gives an impassioned plea explaining that what the banker was
taking from him was not a farm, it was his life. I see this in the fishing community of
my father, great uncles, and cousins as they fight for a way of life that is dying.

In this thesis, I am entering into a conversation that has tried to hear and respond
to the voices of those affected by social and economic structural injustice. The
conversation in Canadian Catholic social ethics on economic problems has been long-
running, involving the commitment of many academics, activists, and faith
communities. I enter into this conversation with a question about the general
relationship between ethics and economics, focussed specifically around the function of
profit in an economy. I focus on profit because it has become symbolic in the battle
between business/ mainstream economic advocates and social justice advocates. For one
camp, profit has symbolized success; it is what you earn when you do things the right
way. For the other camp, profit has symbolized greed, corruption, and injustice; it is
what you get when you take away from others. I have not felt comfortable with either
characterization, and I felt the need to understand why. The challenge for me was to
situate myself in this discussion, with an effort to point to the strengths and limits of the
divergent positions and to offer an alternative direction.

The conversation in Canadian Catholic social ethics on economics has many

dimensions. I have narrowed the focus of this project to three main partners: the
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Canadian Catholic bishops, Gregory Baum, and Moses Coady and the Antigonish
Movement. These three conversation partners offer a deep grounding in the Canadian
context and the Catholic tradition in responding to economic injustice. The bishops
offer a voice from the official church. Gregory Baum offers a thorough grasp of social
theory and social ethics. Moses Coady and the Antigonish Movement offer a grounding
in the east coast context and the concrete social economic movements of their day. Each
have offered significant and lasting contributions to Canadian Catholic social ethics.

The question that I put forward to these conversation partners is to account for
the relationship of ethics and economics, a relationship with which they have engaged in
challenging economic injustice. What are the dynamics of this relationship? What
happens when an economy performs ethically? How is this illustrated in the function of
profit in an economy? If the challenge that the conversation about economic justice
faces is structural, then the response must be structural. But what kind of structure are
we talking about when we talk about an economy?

What I have found from entering into this conversation is that my dialogue
partners in Canadian Catholic social ethics have contributed a great deal to articulate
and fight for the values and principles that have long been part of the Catholic social
tradition. These values and principles include justice, dignity, the option for the poor,
and the common good. Each of the conversation partners has challenged the inadequacy
of the capitalist economic system in meeting the needs of the people and in providing

for their well-being. Each has challenged the socialist alternative, noting the limits of its
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conflictual and collectivist approach. Furthermore, each has recognized the need for
theoretical analysis to address the complexity of the structural problems of the economy.

The limits of the conversation on economic justice in Canadian Catholic social
ethics, however, is the absence of a macroeconomic analysis that would offer an
alternative to the mainstream and socialist analyses. How can you provide a structural
solution by using the tools of the very analyses that you are condemning? That is not to
say that there are not insights in both capitalist and socialist analyses. It is to say they
cannot be the foundation of an alternative response. For the bishops, Baum, and Coady
the social economy emerges as a hopeful approach that has met the structural economic
challenges with strong resistance. However, the social economy suffers the same limit:
it does not offer a macroeconomic alternative.

The problem of the lack of a macroeconomic analysis gets to the core of the
problem in the relationship of ethics and economics and in how profit functions in
economies. We can be guided by the highest of values and the best of intentions to make
decisions that will result in the common good, but without understanding the activities,
relationships, and rhythms of economies it is a guessing game as to how this good will
come about. A macroeconomic analysis must identify these activities, relationships, and
rhythms, so that an ethical response is one that allows these activities to actually work
well in achieving their goal. The goal is the well being of everyone, which does not
happen with the magic of an automatic mechanism guided by an invisible hand. It

happens when innovative and collaborative networks are guided by intelligent human
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decisions. Insights into these cooperative structures are what ground the function of
profit in contributing to the ultimate goal of an economy.

I believe that the ethical framework, macroeconomic analysis, and methodology
of Bernard Lonergan offer an integral vision of what economic cooperative structures
are, how they are situated among other social networks, and how their dynamic rhythms
must be democratically directed to achieve economic well-being for everyone.
Lonergan’s ethical framework identifies expanding horizons of concern that provide a
structure for identifying and situating goods and values. Lonergan’s macroeconomic
analysis identifies the economic activities, relationships, and rhythms in two distinct
circuits of productive activity and exchange that account for the dynamism of economies
and provide directions for guiding intelligent and responsible economic decision-
making. Lonergan’s methodology of functional specialization provides a division of the
tasks of discovery and response within and among disciplines that allows for
collaborative efforts to reorient economics in ways that draw on theological doctrinal
directives and foundational conversions. This thesis, then, brings Lonergan’s ethical,
economic, and methodological vision into the conversation in Canadian Catholic social
ethics on the relationship of ethics and economics and on how profit functions in this
relationship.

In chapter one, I introduce the Canadian Catholic social ethical context. I then
proceed to identify my three conversation partners in this context. They are the

Canadian Catholic bishops, theologian Gregory Baum, and Moses Coady and the
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Antigonish Movement. Each of these conversation partners is solidly grounded in the
Canadian Catholic social tradition. Each has been a significant voice in responding to
economic injustice. The Canadian Catholic bishops offer an “official” voice to the
discussion. Gregory Baum offers a Canadian critical theological voice. Moses Coady
and the Antigonish Movement offer a concrete contextual voice. Each of these voices is
relevant in the dialogue about the relationship of ethics and economics in Canadian
Catholic social ethics. In this chapter, I address the contributions of each to this
conversation. I also address the limits of the positions that they offer. Simply put, there
is a lack of a macroeconomic analysis that can meet the problems that each attempts to
address. The absence of such an analysis limits what can be offered as an ethical
response.

In chapter two, I introduce Bernard Lonergan’s macroeconomic analysis.
Lonergan’s macroeconomics is a unique alternative analysis that identifies the activities,
relations, and rhythms of productive activity and exchange as the elements in a two-
circuit dynamic system. Lonergan distinguishes the basic and surplus circuits as two
distinct circuits of production and exchange that have their own dynamic rhythms.
These rhythms must be understood in order to be managed responsibly. This is the key
ethical obligation. If the dynamism of the circuits is not understood, then decisions are
made that will prevent the very conditions from occurring that are necessary for
achieving the economic goal of meeting the well-being of everyone.

In chapter three, I discuss the function of profit in Lonergan’s analysis. For
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Lonergan, profit must be understood as emerging from the phases of the circuits of
production and exchange. Lonergan distinguishes normal profit, which is the excess of
income over expense in a stationary state, from profit as pure surplus income, which is
the excess of income that increases in a major surplus (producer) expansion and
decreases in the shift to a major basic (consumer) expansion. Its function is to support a
major surplus expansion that will yield the productive innovations to allow for an
eventual major basic expansion to contribute to improving the standard of living for
everyone. In this sense, it is properly a social dividend. When this function is
misunderstood, then decisions are made that divert profit from performing its function.
In chapter four, I discuss Lonergan’s ethical framework to situate the
macroeconomic analysis in a broader ethical context. For Lonergan, economies are
goods of order that provide particular goods on an ongoing basis, not only to a few
individuals, but to everyone. In Lonergan’s structure of the good, the goods of desire, or
particular goods are acquired by entering into complex networks of collaboration and
innovation. These networks are structures of cooperation that allow for particular goods
to be provided regularly and transcend the interest-based motivation of achieving
particular goods merely for a few. The collaborative and innovative function of goods of
order are further checked by the higher level of values, that take into consideration
progress, decline, and redemption in history. This higher horizon of concern judges the
performance of goods of order to ensure that they are actually functioning for the well-

being of all. It is in this capacity that the principles of the Catholic tradition judge the
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inadequacy of the economic order and provide guidance for its improvement. For
Lonergan, the response of higher level values requires tools of analysis that address the
problems that are being identified.

In chapter five, I outline Lonergan’s methodology in an effort to point toward the
long-term task of strategic collaboration in meeting the economic challenges.
Lonergan’s methodology of functional specialization is a division of the operations of
discovery and response that hold across disciplines. The eight functional tasks
correspond with the recurrent operations of consciousness that ground knowing:
research (experience); interpretation (understanding); history (judgement); dialectic
(decision); foundations (decision); doctrines (judgement); systematics (understanding);
and communications (experience). These tasks provide a functional basis for
interdisciplinary collaboration that is required for the reorientation of disciplines. It also
provides a cyclical method that strategically raises foundational questions. These
questions raise the issue of conversion and self-transcendence as an ongoing challenge
to the limits of narrow perspectives. The doctrinal and systematic specialties establish
guiding principles out of foundational perspectives and provide analytical tools for
implementing these directives. Each functional specialty performs a task that
contributes to the larger collaborative project of living together. This project of history
includes the ongoing gift of God’s grace that requires our response in being attentive,
intelligent, reasonable, responsible, and loving in ways that are strategic.

The general approach of Lonergan’s macroeconomic analysis, ethical
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framework, and methodology allows for their broad application. They require the
contextual work of local specialists attending to the dynamic rhythms of communities
and collaborating to provide data, insights, histories, positions and counter-positions,
directions, principles, analytical tools, and concrete expression in an ongoing, cyclical
learning process. This is a massively complex vision that requires a significant
educational shift. But it is also a profoundly democratic vision. It is not to be imposed
by a bureaucracy, but it is to emerge in the collaborative and intelligent efforts of all
people taking care of each other in our concrete contexts. It is a vision that places us in a
friendly universe where God guides us in our wonder, our desire to know, and our desire
to love. For those struggling under the weight of economic injustice and for the
ecosystems of the planet, the implementation of such a complex vision cannot come

soon enough.
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11
Chapter One
Catholic Social Ethics and Economics — The Canadian Context
1.1 Introduction

Canadian Catholics have responded diversely to the social and economic

problems that have emerged in this country and in the world community in recent
history.! There are responses that focus on supporting charities, such as those organized
by religious orders, dioceses, or parish groups; these include food banks, homeless
shelters, and missionary initiatives. Along with the charity-based responses, social
justice responses have challenged broader social, political, and economic structures that
function regionally, nationally, and internationally. The responses to such challenges

include the creation of national organizations, such as the Canadian Catholic

! For an overview of some of the major efforts by theologians and historians and
an outline of this history and action, see Gregory Baum, Catholics and Canadian
Socialism: Political Thought in the Thirties and Forties (Toronto: James Lormier &
Company, Publishers, 1980); B.G. Smillie, Political Theology in the Canadian Context
(Waterloo, ON: Wilfrid Laurier University Press, 1982); Christopher Lind and Joe
Mihevc, eds., Coalitions for Justice: The Story of Canada’s Interchurch Coalitions
(Ottawa: Novalis, 1994); E. F. Sheridan, Do Justice! The Social Teaching of the
Canadian Catholic Bishops (Sherbrooke and Toronto: Edition Paulines and the Jesuit
Centre for Social Faith and Justice, 1987); John R. Williams, ed., Canadian Churches &
Social Justice (Toronto: Anglican Book Centre and James Lormier & Company,
Publishers, 1984);  Stone Soup: Reflections on Economic Justice (Toronto: Paulines
Publishing, 1998); and Joe Gunn and Monica Lambton, Calling Out the Prophetic
Tradition: A Jubilee of Social Teaching from the Canadian Conference of Catholic
Bishops (Ottawa: CCCB Publications, 1999). For an overview of Canadian critical
theologies, see Don Schweitzer and Derek Simon, eds., Intersecting Voices: Critical
Theologies in a Land of Diversity (Ottawa: Novalis, 2004).
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Organization for Development and Peace,” as well as various regional and community-
based initiatives.’ Critical responses have also been voiced by theologians and activists
who have dedicated years to social justice work in the Canadian context as well as
internationally. Some familiar names include theologians Gregory Baum, Mary Jo
Leddy, Lee Cormie, feminist theologians Ellen Leonard, Shelly Davis Finson, and Mary
Malone. The newer generations of theologians and activists on the Canadian Catholic
scene have added their voices to the social justice movements, including critical,

feminist, eco-feminist, and other theologians.” Each of these voices contributes to the

>The Canadian Catholic Organization for Development and Peace was
established in 1968 by the Canadian Conference of Catholic Bishops (CCCB) in
response to Paul VI’s social encyclical Populorum Progressio, issued in 1967, which
highlighted some issues of poverty in relation to peace in so-called developing
countries. Development and Peace has also been active in regional and national issues in
Canada but maintains an effort to partner with and assist groups in developing countries.
See Gunn and Lambton, Calling Out the Prophetic Tradition, 16-17.

’I am referring here to local, regional, and national social justice groups, many of
which are associated with religious orders or larger institutions. The ecumenical group
KAIROS is an umbrella organization of Christian social justice groups in Canada that
emerged out of the Canadian Ecumenical Jubilee Initiative, whose focus was
international debt forgiveness. Other initiatives, such as the Romero House refugee
community, located in Toronto, combine local, national, and international social
concerns with critical theology. See Lee Cormie, “CEJI and the Ecumenical Coalitions:
Hope for a New Beginning in History,” in Intersecting Voices, 305-327; and Gregory
Baum, “Critical Theologies in Canada: From Solidarity to Resistance,” in Intersecting
Voices, 49-66.

*See Baum, “Critical Theologies in Canada: From Solidarity to Resistance,” 56-
58; and Christina Vanin “Critical Feminist Theologies in Canada: Creating Our Own
Arpilleras,” in Intersecting Voices, 96-116. For a discussion of the emergence of
feminist theology in Quebec, see Caroline Sharp, “Modernization and Exile, Liberation
and Resistance,” in Intersecting Voices, 67-82.
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diversity of Canadian contextual and critical theologies.

My focus in this thesis is on the relationship of ethics and economics with regard
to the role of profit in economies. Three of the most notable Canadian Catholic voices in
debates about the relationship of ethics and economics and the role of profit in
economies are the Canadian bishops, Gregory Baum, and Moses Coady and the
Antigonish Movement of Canada’s east coast. These voices overlap at points, but they
are also distinct in how they have attempted to understand and address social and
economic problems. I will examine these three Canadian Catholic voices by, first,
discussing their ethical and theological principles in relation to economics. I will then
identify the strengths and limits of their positions regarding social and economic
problems, as highlighted in their understanding of the function of profit in an economy.
My discussion will begin with the Canadian Catholic bishops due to their “official”
voice for the Canadian Catholic church. I will follow with the work of Gregory Baum, a
preeminent Canadian Catholic theologian who supports the Canadian bishops’ efforts
but extends the discussion regarding social theory and social economics. Finally, I will
discuss the work of Moses Coady and the Antigonish Movement as strongly influencing
the contemporary social economy of Canada, particularly in the east coast. My family
roots are in Prince Edward Island and Nova Scotia. The east coast is, therefore, the
context that has informed my own development and has fostered my concern for social

and economic issues.
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1.2 The Canadian Bishops on Ethics and Economics

The Canadian Conference of Catholic Bishops (formerly known as the Canadian
Catholic Conference) was established in 1943. In 1948 the Conference created its
Episcopal Commission for Social Affairs (then known as the Social Action
Commission, but now commonly known as the Social Affairs Commission), whose
mandate was to offer critical reflection on peace and justice issues in light of the social
teaching of the Catholic Church, and to encourage and support social action.’ The Social
Affairs Commission is a branch of the CCCB that reports to the larger body of bishops.
Further, it has been responsible for writing many of the statements on social and
economic problems from the CCCB in the past several decades, including many of the
bishops’ pastoral statements.

The bishops were influenced in the creation of the Social Affairs Commission by
conferences on Catholic social teaching held by the Quebec Jesuits in the 1920s
(Semaines sociales du Canada or Social Life Conferences) and by the Antigonish
Movement in Canada’s east coast. Also, the commission was in part a response to a
division among the bishops about how to respond as a body to the new Cooperative
Commonwealth Federation (CCF) party, as some bishops had condemned the party

outright, while others were less critical.® Although the Catholic social teaching tradition

Gunn and Lambton, Calling Out the Prophetic Tradition, 6-9.
®See Gregory Baum, Catholics and Canadian Socialism, 97-134. It is important

to note that the bishops have offered reflections on social issues other than the economic
order, such as peace and disarmament; however, this work will focus on their reflections
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is commonly thought to have begun in 1891 with Leo XIII's encyclical Rerum
Novarum’, the surge of episcopal statements really was underway in the 1960s and
1970s in North America, mainly in response to the Second Vatican Council and the
emergence of Latin American liberation theologies.® The Francophone bishops of
Quebec (Assemblée des évéques du Québec) have also been influential in the CCCB. Its
English- and French-language sections have collaborated in response to social and
economic problems regionally, nationally, and internationally.

I will focus on key documents from the 1970s and 1980s, given the general
recognition that these have been the strongest efforts by the Canadian Catholic bishops
to speak critically regarding the Canadian economy. These early statements take a stance
that Baum refers to as an emerging Canadian critical social theory and as part of the

larger “shift to the left” in Catholic social theory.’

1.2.1 “From Words to Action” (1976)

Of the many statements issued in the past several decades by the CCCB and the

on the economy. For more on the Canadian bishops, see Kenneth Melchin, “National
Conference of Catholic Bishops, Canada,” in The New Dictionary of Catholic Social
Thought, ed. Judith Dwyer (Collegeville, MN: The Liturgical Press, 1994), 660-664.

"Leo XIII, Rerum Novarum (On the Condition of Workers), 1891.
8Gunn and Lambton, Calling Out the Prophetic Tradition, 6.

*Baum, Compassion and Solidarity: The Church for Others, CBC Massey
Lecture Series (Toronto: CBC Enterprises, 1987), 52-53.
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Social Affairs Commission, a few stand out due to their message and their impact.
Gregory Baum identifies the 1976 Labour Day message issued by the Social Affairs

10 a5 “the best expression we have of a Canadian

Commission, “From Words to Action,
liberation theology.”!! The context of the Canadian economy of the 1970s saw
increasing unemployment and inflation, with the flight of major industries to foreign
locations. The government response was to cut back on social programs to try to address
inflation. However, the result was increased poverty and unemployment with fewer
social supports. The bishops’ letter was a response to this situation.

The statement “From Words to Action” reflected a shift in the CCCB that had
been taking place since Vatican II. The emphasis of this statement was placed on social
causes of social and economic problems, rather than on personal or spiritual causes,
according to Fr. Arthe Guimond, who was part of the CCCB’s pastoral team. “The
traditional see-judge-act formula of Catholic Action evolved into the insistence on
getting involved with oppressed or marginalized groups, analysing unjust structures,
engaging in popular struggles for justice, and then reflecting theologically on these

experiences.”'?

'YCCCB Social Affairs Commission, “From Words to Action” (Ottawa: CCCB
Publications, 1976).

"Baum, Compassion and Solidarity, 53.

”See Gunn and Lambton, Calling Out the Prophetic Tradition, 18-19, citing
Bernard Daly, “Labour Day Statements of the Bishops of Canada from 1965 to the
Present,” (unpublished paper for The Canadian Catholic Historical Association, Ottawa,
June 9, 1982), 4.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



17

In this statement, the bishops respond to the “signs of the times” by claiming that
the commitment to social justice and solidarity with those oppressed allow for a
deepened relationship with God and bring the gospel message to the world. The call for
commitment and solidarity requires a shift in thought and action, extending the
traditional Catholic Action model of “see-judge-act” to include a more thorough critical
social analysis and praxis that focus on social structures of injustice. This call, for the
bishops, is part of the obligation of Christians to bring about a new social order in
accordance with the gospel message of justice.” This gospel message of justice comes
close to identifying a key ethical principle highlighted in the later statement “Ethical
Reflections on the Economic Crisis” (1983); that is, the “option for the poor.” The
bishops state that the gospel calls for a conversion of attitude that leads to a change in
social structures, and “requires all of us to see the reality of everyday life in a new light:
from the perspective of Jesus Christ and his concern for the poor and oppressed.”"*

For the bishops, the gospel message judges the current economic order as failing
in its main function, which is to meet the needs of all people. Instead, wealth and
resources are increasingly under the control of fewer people, with the economic order

being geared to the demands of the profit motive. As a practical response to what they

CCCB Social Affairs Commission, “From Words to Action,” reproduced in
Gregory Baum and Duncan Cameron, Ethics and Economics: Canada’s Catholic
Bishops on the Economic Crisis, Appendix 2 (Toronto: James Lormier& Company,
Publishers, 1984), 164.

“CCCB Social Affairs Commission, “From Words to Action,” 165.
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see as injustice, the bishops’ statement suggests a pastoral methodology that outlines its
critical approach: “1) Understanding the Gospel message of justice; 2) modifying more
affluent lifestyles; 3) hearing the victims of injustice in communities; 4) denouncing
injustice in communities; 5) collaborating to change the causes of injustice; 6) assisting
the poor and oppressed.”"® This methodology is to be applied to regional, national, and
international contexts by all Catholics and Christians in an effort to respond to issues of

justice.'®

1.2.2 “A Society to be Transformed” (1977)

In the year following the release of “From Words to Action,” the bishops issued
the statement “A Society to be Transformed” (1977). It continued the critique of the
social and economic orders, beginning with signs of underdevelopment in Canada, such
as increasing poverty, inflation, and unemployment, along with increased foreign

control of economic resources. It also notes the environmental destruction that has been

>This methodology is paraphrased in Gunn and Lambton, Calling Out the
Prophetic Tradition, 24-25.

'°The understanding of justice in the broader Catholic social teaching tradition
has involved a distinction between different types of justice, such as distributive,
commutative, and social justice. For a further discussion see Charles E. Curran,
Catholic Social Teaching 1891—Present: A Historical, Theological, and Ethical
Analysis (Washington, D.C.: Georgetown University Press, 2002). These distinctions
are not specified in the bishops’ statement.
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a consequence of these economic trends."

The gospel call to justice leads the bishops to an analysis of the capitalist system
that recognizes some of the achievements of the rise of industry but warns of the serious
systemic problems. These problems emerge from the values of capitalism, with its focus
on the profit motive, the pursuit of self-interest, and competition rather than
cooperation. These values have begun to influence not only economic relations, but also
other social and cultural relations.

Further, the bishops challenge the secularism of the capitalist world-view, in its
focus on achieving material comforts and its failure to call people to a broader vision of

life."” For the bishops, Christian involvement in social issues recognizes God’s action in

"It is important to note that the early stewardship model of the bishops has been
critiqued by ecologists and eco-feminist thinkers, in that it focusses on the respectful use
of natural resources, but the main point of reference is still anthropocentric. Ecologists
and eco-feminists call for a shift in consciousness that places humanity in the larger
ecological and cosmological context. Mary Hobgood makes a similar critique of the
1986 U.S. Bishops’ statement, Economic Justice for All, in claiming, “The bishops do
not move beyond an understanding of ecology that considers only a responsible use of
the environment. Their understanding of justice in this regard remains incomplete
because it stops at requiring what is necessary for the well-being of all creation. From a
feminist perspective, this is a problem that is indigenous to patriarchy.” Mary Hobgood,
Catholic Social Teaching and Economic Theory: Paradigms in Conflict (Philadelphia:
Temple University Press, 1991), 224, note 7. For a discussion of the emergence of eco-
theologies in the Canadian context, see Heather Eaton, “Critical Viewpoints on
Ecotheologies in Canada,” in Intersecting Voices, 246-265. A recent statement (2003)
released by the Social Affairs Commission takes a much more “earth-centred” stance in
its call for ecological justice. See ““You love all that exists ...all things are Yours, God,
lover of life’: A Pastoral Letter on the Christian Ecological Imperative,” (Ottawa: CCCB
Publications, 2003).

8CCCB, “A Society to Be Transformed,” in Baum and Cameron, Ethics and
Economics, Appendix 3, 175.
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the world and the ongoing response by people to live out of gospel values. The bishops
state, “People will see their rights and needs respected and satisfied to the extent that
men and women relate to one another in terms of justice and equality, and work together
to shape institutions and structures according to these values.”"

The bishops warn against the use of Marxism as an alternative, rejecting the
Marxist ideology as atheistic and materialistic. Although the bishops do affirm the use
of Marxist analysis in understanding structural injustice, they warn against the tendency
in its analysis to identify social relationships in adversarial terms.?’ The bishops state
that Catholics in the Canadian context will take various positions in trying to live out
the gospel call for justice:

Some people will choose to continue reforming our present capitalist

system in the light of the Gospel. Others will choose to participate in

socialist movements, trying to reconcile them with the teachings of Jesus.

And still others, rejecting these options, will become involved in

searching for some alternative socio-economic order based on gospel
principles.”!

®CCCB, “A Society to Be Transformed,” in Baum and Cameron, Ethics and
Economics, Appendix 3, 172.

¥Socialism in Canada has drawn on elements of Marxist analysis without
adopting the Marxist ideology as a whole. The development of Canadian socialism is
discussed in Baum, Catholics and Canadian Socialism.

*ICCCB, “A Society to Be Transformed,” in Baum and Cameron, Ethics and
Economics, Appendix 3, 170-179. Gregory Baum suggests that the bishops may have
had a few different groups in mind in their reference to the three kinds of responses of
Catholics to economic problems. The first may be the reform groups associated with
Liberal, Conservative, and New Democratic political parties; the second may be the
socialist groups associated with the New Democrats or other movements; and the third
may be associated with “communitarian anarchist” movements, cooperative movements,
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The bishops state that these differences will provoke tension and debate, but the
important element is that people participate in the processes that will bring about justice

and equality.

1.2.3 “To Establish a Kingdom of Justice” (1979)

Regional bishops also have issued statements regarding social and economic
issues addressed to their local dioceses and parishes and to the broader Church. One
such statement issued by the bishops of the Atlantic provinces received significant
attention and reiterated the direction of the CCCB. The 1979 statement “To Establish a
Kingdom of Justice” spoke specifically of social and economic issues of the Atlantic
Canadian context.”

The Atlantic bishops continued the call of the Commission and the CCCB for
the participation of people “in a process of critical analysis of our social, economic, and
political systems.” They identify specific problems facing Atlantic Canadians, notably

the problems of the unjust and unequal distribution of goods and power, as well as

or environmental movements that call for an alternative to capitalist and Marxist
socialist approaches. See Baum, Catholics and Canadian Socialism, 214.

*Roman Catholic Bishops of the Atlantic Provinces, “To Establish a Kingdom
of Justice,” reproduced in Williams, Canadian Churches and Social Justice, 77-87.

B Atlantic Bishops, “To Establish a Kingdom of Justice,” in Williams, Canadian
Churches and Social Justice, T7.
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regional disparity. The bishops indicate that they are structural problems of the larger
economic system, one that benefits fewer people and gives increasing control to
corporate interests. Labourers are excluded from ownership or decision-making power
in the production process. Furthermore, this exclusion is felt in the emergence of value
systems, as “control of the economy embraces and requires for its continuation the
power to determine social values: the capacity to set goals for the system as a whole,
and for each individual within it.”** The pursuit of profits, continual growth, and
material possessions become the motivating goods of our social relations. The result is
destructive not only to the poor, unemployed, and working poor, but to society as a
whole.

The Atlantic bishops condemn the conditions that leave many people and
regions in economic dependency. The Atlantic Canadian context of the 1970s saw
increasing dependency on government support due to rising unemployment and the
downturn of traditional industries, such as fisheries, agriculture, and mining. In light of
this, the bishops also warn against the proposed solutions of increasing corporate control
of resources and industries that would bring low- paying jobs without eliminating
dependency. The bishops refer to the movements in the east coast that have worked for
self-sufficiency and independence, such as the Antigonish movement, cooperative

movements, credit unions, and labour unions. This legacy is still influential in the

#Atlantic Bishops, “To Establish a Kingdom of Justice,” in Williams, Canadian
Churches and Social Justice, 79.
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Atlantic context, but it is increasingly challenged by the pressures of the national and
international economic system and its social and political supports.

For the bishops, the role of the church is to promote a “liberating vision” of the
dignity of life that will motivate work for changing sinful social structures. This
liberating vision is hope-filled and faith-based but can only concretely be realized
through the participation and solidarity of people. Although they do not offer concrete
policy suggestions, the Atlantic bishops do take seriously the option for the poor, even
prior to its central place in the 1983 statement “Ethical Reflections on the Economic
Crisis,” by encouraging parish and diocesan groups to invite those most economically
vulnerable and victimized to take part in the analysis, decision- and policy-making of
these groups, allowing the voices of the marginalized to direct the actions of these
groups.” Ultimately, this concern with participation and solidarity is for the benefit not

only of the Atlantic region, but also of the broader national and international contexts.

1.2.4 “Ethical Reflections on the Economic Crisis” (1983)
Perhaps the most well-known statement on the economy from the Canadian
Catholic bishops was issued on New Year’s Day 1983, “Ethical Reflections on the

Economic Crisis.”?® One of the reasons for the strong impact of the statement was its

¥ Atlantic Bishops, “To Establish a Kingdom of Justice,” in Williams, Canadian
Churches and Social Justice, 86.

26CCCB Social Affairs Commission, “Ethical Reflections on the Economic
Crisis” (Ottawa: CCCB Publications, 1983); reprinted in Sheridan, Do Justice, and in
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appeal to those struggling in the midst of a recession and high unemployment.?” Also,
there were divided positions regarding the statement, even among some of the bishops.
For instance, Cardinal Carter, the Archbishop of Toronto, voiced criticism of the
statement and of its public release. Further, the statement was reprinted in the Toronto
Star and was the subject of many editorials and commentaries nationally and
internationally. This gave it further public attention.” Nonetheless, the statement
provides a clear account of the bishops’ call for social analysis and social justice
nationally and internationally, with the guiding “principles” of the preferential option for
the poor and the dignity of labour. These principles, or doctrines, ground an analysis of
the economic problems in Canada and point the way for a practical response.?”

In “Ethical Reflections” the bishops begin with the two gospel principles of the

option for the poor and the dignity of work, principles highlighted by the Latin

Williams, Canadian Churches and Social Justice, 88-98, and in Baum and Cameron,
Ethics and Economics, 3-18.

“’Gregory Baum, “The Shift in Catholic Social Teaching,”in Baum and
Cameron, Ethics and Economics, 20.

%Gunn and Lambton, Calling Out the Prophetic Tradition, 28-29.

*Throughout the thesis, I will use the term theological and ethical “principles”
as guiding the economic concerns of Canadian Catholic social ethical voices. The
bishops use both terms “principles” and “doctrines” in their statements, but they do not
explicitly distinguish what is officially doctrinal from more general principles. In the
final chapter, I will use the term “doctrines” in reference to the more precise meaning
that Lonergan outlines within the framework of functional specialization.
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American bishops and liberation theologians and by John Paul II's Laborem Exercens™
respectively. Baum refers to the emergence of Catholic social theory in Canada as being
strongly influenced by the “shift to the left” in the Catholic tradition, beginning with the
Latin American liberation theologians and bishops (specifically the bishops’
conferences at Medellin®' and Puebla®) and moving to the papal encyclicals and
bishops’ synod at the end of the Second Vatican Council (specifically Octogesima
Adveniens® and lustitia in Mundo®).” “Ethical Reflections™ strongly reflects this shift.

The option for the poor is a theological and ethical principle that refers to

“solidarity with the oppressed and the willingness to look at one’s own society from

30 See also John Paul I, Laborem Exercens (On Human Work), 1981; reproduced
in Michael Walsh and Brian Davies, eds., Proclaiming Justice and Peace: Papal
Documents from Rerum Novarum through Centessimus Annus (Mystic, CT: Twenty-
Third Publications, 1991), 351-391.

31 Second General Conference of Latin American Bishops, The Church in the
Present-Day Transformation of Latin America in the Light of the Council, Medellin,
Colombia, 1968.

2Third General Conference of Latin American Bishops, Message to the People
of God, Puebla, Mexico, 1979.

PPaul VI, Octagesima Adveniens (A Call to Action) 1971; reproduced in
Michael Walsh and Brian Davies, eds., Proclaiming Justice and Peace, 245-267.

*World Synod of Bishops, lustitia in Mundo (Justice in the World), 1971,
reproduced in Michael Walsh and Brian Davies, eds., Proclaiming Justice and Peace,
268-283.

%See Baum, “The Shift in Catholic Social Teaching,” in Baum and Cameron,
Ethics and Economics, 21-27.
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their viewpoint.”* This meaning of “option for the poor” is identified by Baum as
developing out of the Latin American Catholic Church and liberation theology. Its
meaning requires that the Christian commitment to justice go beyond mere compassion
for the poor to hearing the voices of those social victims and changing social structures
that continue their victimization. Baum also identifies the meaning outlined at the Latin
American Bishops Conference in Puebla, in 1979, where the option for the poor
involved a hermeneutic dimension of interpreting society from the perspective of the
poor and an activist dimension of public witness in solidarity with the struggle for
justice.’” Other scholars have identified the option for the poor as a theological doctrine
that has been part of the Catholic social tradition prior to its emergence from liberation
theology.® For the bishops, this is a theological and ethical stance that must guide
social and economic action. The further guiding principle of the dignity of work is
grounded in a theological view of the dignity of persons and the value of their creative
efforts. These two guiding principles situate the Christian vision of the economic and
social order to reflect and restore human dignity.

In light of these principles, the bishops judge the economic crisis of the time in

*Baum, “Shift in Catholic Social Teaching,” in Baum and Cameron, Ethics and
Economics, 41.

3’See Baum, “Are We in a New Historical Situation? Must We Rethink What
Justice and Solidarity Mean Today?” in Stone Soup: Reflections on Economic Justice
(Toronto: Paulines Publishing, 1998), 21.

*For instance, see Donal Dorr, Option for the Poor: One Hundred Years of
Vatican Social Teaching (Maryknoll, NY: Orbis, 1983).
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Canada to reveal a “moral disorder” in Canadian society and in the broader capitalist
system. This is most clearly revealed in the priority of capital over labour. The bishops
state, “The present recession appears to be symptomatic of a much larger structural
crisis in the international system of capitalism.”* They point to the movement of capital
and technology as setting the context for poor labour conditions, capital flight, and
unemployment, as well as lower environmental standards. The structural crisis is seen
by the bishops as a moral failure that widens the gap between the rich and the poor, both
nationally and internationally. The proposed solution to the economic crisis offered by
government economic policy advisors focuses on private sector profits while lowering
inflation, corporate tax rates, and social spending. The bishops consider this policy
direction to be problematic.

For the bishops, a more adequate approach would require a shift in values so that
the economic priority is not increasing profit for big business but meeting the basic
needs of people. The bishops challenge the economic model of development that is
“capital-intensive (using less and less human labour); energy-intensive (requiring more
non-renewable energy sources); foreign-controlled (orienting development priorities to
external interests); and export-oriented (providing resources or products for markets

elsewhere rather than serving basic needs of people in this country).”* They seek an

¥CCCB Social Affairs Commission, “Ethical Reflections on the Economic
Crisis,” in Williams, Canadian Churches and Social Justice, 91.

“0CCCB Social Affairs Commission, “Ethical Reflections on the Economic
Crisis,” in Williams, Canadian Churches and Social Justice, 95.
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alternative vision that would promote the priority of labour, meeting basic needs, and
the fair distribution of wealth regionally, by supporting an economic model that would
provide “socially useful forms of production, labour-intensive industries, the use of
appropriate forms of technology, self-reliant models of economic development,
community ownership and control of industries, new forms of worker management and
ownership, and greater use of the renewable energy sources in industrial production.”!

This alternative vision would emerge through community building and public/parish

discussions about economic justice.

1.2.5 Recent Directions

Since the 1980s, the Social Affairs Commission of the CCCB has responded to
the shifts in national and international economic issues. “Ethical Reflections” was its
best known statement. The Social Affairs Commission followed up later in 1983 with
“Ethical Choices and Political Challenges,” which reiterated the position of “Ethical
Reflections,” but it also set out a more developed pastoral methodology.** This

methodology had a significant impact on later statements and action and is considered

41CCCB Social Affairs Commission, “Ethical Reflections on the Economic
Crisis,” in Williams, Canadian Churches and Social Justice, 95-95.

“2CCCB, “Ethical Choices and Political Challenges: Ethical Reflections on the
Future of Canada’s Socio-Economic Order,” Brief to the Royal Commission on the
Economic Union and Development Prospects for Canada, December 13, 1983, in
Sheridan, Do Justice, No.4, 412-414.
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“one of the lasting contributions of Canadian Catholic social teaching.”* The statement
outlines five guidelines:
a) being present with and listening to the experiences of the poor,
the marginalized, the oppressed in our society;
b) developing a critical analysis of the economic, political and
social structures that cause human suffering;
¢) making judgements in the light of Gospel principles and the
social teachings of the Church concerning social values and priorities;
d) stimulating creative thought and action regarding alternative
visions and models for social and economic development;
e) acting in solidarity with popular groups in their struggles to
transform economic, political and social structures that cause social and
economic injustices.*
The Social Affairs Commission went through a transition from the mid-eighties
to the mid-nineties; some of their statements reflect the transition. The bishops issued a
statement in 1987 on the issue of free trade between Canada and the U.S. There was
division on the issue in the public and among the bishops, with some supporting and
some opposing free trade. The final statement did not offer a position but suggested
tools for critical reflection.” Not long after this statement and during the negotiations of

the North American Free Trade Agreement came the very public exit of the long-time

director of the Commission, Tony Clarke, in 1994. Clarke later claimed that the bishops

“Gunn and Lambton, Calling Out the Prophetic Tradition, 32. The authors state
that “Ethical Choices” was prepared as a brief to be presented by the CCCB to the
MacDonald Commission on Canada’s economy.

*Gunn and Lambton, Calling Out the Prophetic Tradition, 32.

“*CCCB Social Affairs Commission, “Free Trade: At What Cost? Ethical
Choices and Political Challenges” (Ottawa: CCCB Publications, 1987); discussed in
Gunn and Lambton, Calling Out the Prophetic Tradition, 34-35.
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had turned from their critical moral responsibilities.

In the 1990s up to recently, the Social Affairs Commission has again taken
public positions on social, economic, and political issues. The bishops have issued
letters challenging the government to be cautious regarding international agreements,
such as the Multilateral Agreement on Investment (MAI). The MAI was defeated due to
public concern about handing over significant legal power to transnational
corporations.*® The bishops were concerned that this agreement would give transnational
corporations the power to nullify any Canadian law that would limit their potential
revenue, even if those laws protect public health or the environment. The bishops have
also issued warnings concerning other international trade agreements, namely the
extension of the trade agreements of the Americas.”’ Their warnings are that the
liberalization of trade may actually increase poverty, environmental degradation, and
human rights violations. Finally, the bishops’ concern for social and economic issues

has extended to the discussion of the ecological crisis, making links between it and the

“The Commission chair directed a letter to the trade minister in March of 1998
and the Commission offered a brief during the MAI hearings in November of 1998 to
voice concern over the agreement. Gunn and Lambton, Calling Out the Prophetic
Tradition, 39.

“’See “Trading Away the Future: Concerns Arising From the Investor-State
Mechanism of the North American Free Trade Agreement and Its Extension throughout
the Americas,” a background paper for the Conference on Humanizing the Global
Economy, jointly sponsored by the CCCB, the Consejo Episcopal Latinoamericano
(CELAM), and the U.S. Conference of Catholic Bishops (Ottawa: CCCB Publications,
2002).
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structural problems of the international economic order.*® The most recent statement
issued by the Social Affairs Commission involves the protection of immigrants and
refugees; it was issued on January 15, 2006, World Day for Migrants and Refugees.*
The Canadian Catholic bishops have maintained the concern for economic issues that
was present in the statements of the 1970s and 1980s, albeit with less of the bold energy,

but with a broader focus on the international and ecological issues of recent times.

1.3 Gregory Baum’s Critical Theological Approach to Social and Economic
Problems
1.3.1 Baum’s Critical Theological Overview

Gregory Baum offers a second significant Canadian Catholic voice in
discussions on the economy. Baum is one of the most influential contemporary
Canadian Catholic theologians, and his work on economics provides a social theoretical
analysis and reflection on domestic and international economic systems. Baum’s
analysis emerges from his critical theological method. His early reflections and analysis
of the economy were largely situated in relation to the Canadian bishops’ documents of

the 1970s and 1980s. According to Baum, the bishops’ statements of the 1970s and

“See ““You love all that exists...all things are Yours, God, lover of life,” A
Pastoral Letter on the Christian Ecological Imperative” from the Social Affairs
Commission, CCCB Publications (Oct. 4, 2003).

“See ““We are aliens and transients before the Lord our God,’ Pastoral Letter on
Immigration and the Protection of Refugees,” (Ottawa: Concacan Inc., 2006).
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1980s were part of the emergence of an original Catholic social theory that began with
the documents of the Latin American bishops and the “shift to the left” during Vatican
II. The leftist influence has arisen through critical dialogue with Marxist socialist
analysis. This development has emerged with varying degrees of caution from the
Vatican against adopting the Marxist ideology.”® The position of the Vatican on
Marxism has shifted in this “leftist turn,” with consideration given to distinguishing
between different Marxist approaches. The use of Marxism as an ideology or as a form
of political organization have been strongly discouraged; however, there has been some
support, particularly by Paul VI, for the use of Marxist social analysis. The openness to
Marxist analysis became less apparent in the papacy of John Paul II than it was with
Paul VI, particularly in its use by liberation theologians.

The Canadian Catholic bishops’ statements have been read by some as
politically and economically reformist and by others as radical.’' Baum interprets the
bishops’ statements with a refined understanding of “reform.” He claims that “reformist
reform” works for improving the functioning of a system without changing the structure.

“System-transcending reform” works to change the structure by implementing systems

**Baum, “The Shift in Catholic Social Teaching,” in Baum and Cameron, Ethics
and Economics, 65.

>'Baum, “The Shift in Catholic Social Teaching,” in Baum and Cameron, Ethics
and Economics, 72. See also, Baum, “Are We In A New Historical Situation?” in Stone
Soup, 22.
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that are contrary to how the structure functions.’> Baum uses the example of the
cooperative movement as illustrating the second type, in that it raises critical
consciousness and promotes a transformation of economic structures without claiming
to be radical ideologically. Baum reads the bishops’ vision as part of this “system-
transcending reform.” He argues that the bishops leave room for further debates between
reformist and radical positions.>

For Baum, the bishops’ statements between the mid-1970s and the early 1980s
contributed to a coherent Canadian Catholic social theory developing at the time.** In

response to the social and economic crises facing many Canadians, the bishops called on

2Baum, “The Shift in Catholic Social Teaching,” in Baum and Cameron, Ethics
and Economics, 36.

*Baum, “The Shift in Catholic Social Teaching,” in Baum and Cameron, Ethics
and Economics, 73. Mary Hobgood has given an analysis of the Canadian bishops’
statements, specifically “Ethical Reflections” and “Ethical Choices and Political
Challenges” (Dec. 1983). She claims that the statements “advocated a radical
transformation of capitalist economic structures in a way that closely resembles that
found in the Latin American documents” (204). Hobgood claims that the Canadian
bishops’ statements go further than the U.S. bishops’ statement “Economic Justice for
All” in this regard. However, Hobgood reiterates the claim by Christine Gudorf
regarding Catholic social teaching that there is a divergence between the use of radical
social theory in applied theology/ social teaching from its use in the Church’s traditional
theological method, which prevents the Church hierarchy from applying a radical social
analysis to its own structure. See Hobgood, Catholic Social Teaching and Economic
Theory, 223, note 5; see also Christine E. Gudorf, Catholic Social Teaching on
Liberation Themes (Washington, D.C.: University Press of America, 1981).

>*Baum notes that the development of a Christian social theory in Canada was
largely ecumenical and informed the bishops’ statements, but that the bishops’s
statements reflected a shift that established a significant body of social thought in
themselves. Baum, “The Shift in Catholic Social Teaching,” in Baum and Cameron,
Ethics and Economics, 28.
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Christians to be guided by gospel principles in order to bring about a new social order.
The theological principles of justice, equality, the common good, the option for the
poor, and the dignity of work guided the bishops in their view of neo-liberal capitalism
and Marxist socialism as inadequate social economic responses.

Baum notes that after the early 1980s, the bishops made fewer statements on
economic justice. He indicates that part of a general trend in Canadian critical theologies
in the later 1980s was a dampening of the socialist spirit of the 1970s and an effort to
explore other important non-economic issues.* Baum situates the work of the Canadian
bishops within the field of critical theologies involving-Canadian theologians and faith
groups concerned with social and economic problems. Baum distinguishes critical
theology from the political theology that emerged from the Frankfurt school critical
theory and the liberation theologies of Latin America.”® For Baum, critical theology
blends critical social theory with the liberation message of the gospel, which has been
most clearly expressed in liberation theologies.”’

For Baum, critical theology is a method of theological reflection based in an

“emancipatory commitment” whose starting point is solidarity with the poor in light of

SBaum, “From Solidarity to Resistance,” in Intersecting Voices, 57.

Baum, “From Solidarity to Resistance,” in Intersecting Voices, 52. Baum refers
to the German political theologians Johannes Baptist-Metz and Dorothee Soelle and
Latin American liberation theology, without specifying later emerging liberation
theologies, such as feminist mujerista, womanist North American, or eco-feminist
liberation theologies.

S"Baum, Essays in Critical Theology (Kansas City: Sheed and Ward, 1994), 4.
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the liberating gospel message.*® In the Canadian context, this method has taken form in
the critical reflection and commitment of individual theologians and groups concerned
with social and economic problems. The shift to “non-economic” issues by emerging
critical theologies in Canada changed the tone of Canadian Catholic social theory. These
issues included “women’s liberation, regional justice, Native self-determination,
environmental protection, global peace, overcoming discrimination, and justice for the
developing world.”* This shift meant that the Canadian Catholic social theory that
responded to economic injustice began to open its field of vision regarding social and
economic issues. Canadian Catholic social ethics gained a broader range of concerns

essential to a vision and practice of emancipatory commitment.

1.3.2 Rise of Monetarism and Globalization

Baum’s work addresses the shift in context from the period of the recession of
the 1980s to the rise of globalization in the 1990s to the present. Monetarist economic
policies arose in the 1980s as a reaction to the apparent failure of Keynesian welfare
economics in North America and Europe.® John Maynard Keynes’ demand-side

economics emerged in the 1930s and 1940s, as North America and Europe were

%¥Baum, “From Solidarity to Resistance,” in Intersecting Voices, 52-56.

*Baum, “From Solidarity to Resistance,”in Intersecting Voices, 59. These issues
have been identified and analysed by a few generations of critical theologians, including
feminist, eco-feminist, Native, and other Canadian contextual theologians.

“Baum, “Are We In A New Historical Situation?” in Stone Soup, 17-40.
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attempting to recover from the Great Depression and were facing the reconstruction of
Europe after World War II. During the post-war period up to the 1970s, Western
economies largely followed demand-side policies that allowed government regulation of
the market in order to correct what were considered the inherent flaws of the market
mechanism. The hope was that the booms and busts of unrestrained capitalism could be
controlled and smoothed out. Government invested in employment projects, social
programs, taxation, and support for labour unions, as well as support for struggling
industries.®! These policies created a brief period of success, with North American and
European standards of living rising overall.

However, by the 1980s, years of prosperity were waning. The phenomenon of
stagflation® had emerged. Stagflation is the occurrence of high inflation, or price
increases, with high unemployment, or stagnation. Governments were finding
themselves in rising debt with unwieldy bureaucracies regulating industries and social
programs. Major industries were on the decline. Some economists were advocating a
return to laissez-faire economics, rejecting the demand-side, welfare state approach as

having failed and supporting a supply-side approach that would recover capitalism from

®Baum, “Are We In A New Historical Situation?”in Stone Soup, 24.

%2For an interesting discussion of stagflation, see Jane Jacobs, Cities and the
Wealth of Nations: Principles of Economic Life (Toronto: Random House, 1984), 9.
Jacobs discusses the distinctions between various economic approaches, including
classical capitalist and monetarist supply-side approaches (producer-oriented) and
Keynesian and Marxist demand-side approaches (consumer- or labour-oriented),
claiming that none of these theories can explain the recurring phenomenon of stagflation
(ch. 1, 3-28).
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government control or at least would promote supply-side policies. The supply-side
approach advocated less government regulation of the market and more private and
public finance for industry and business.

Monetarist policies became associated with the rise of neo-liberalism, a return of
economic liberalism, or laissez-faire capitalism. This was associated with neo-
conservativism, a new brand of political conservativism that supports economic
liberalism.%* Monetarist policies also promoted economic liberalization, which meant
opening up trade between countries. Along with the rise of transnational corporations,
monetarism set the stage for economic globalization, where capital has become
increasingly mobile and corporations have become more powerful than nations to the
extent that the “market forces” and corporate pressures are influencing national
economic policies. Less public input in decision-making on these issues is leading to

what Baum considers to be “a far-reaching decline of democracy.”®*

1.3.3 Social Economy and Karl Polanyi

In the Canadian Catholic social ethics discourse, the social economy approach

%Baum, “Are We In A New Historical Situation?” in Stone Soup, 27-28.

%See Baum, “Are We In A New Historical Situation?” in Stone Soup, 31. For a
helpful analysis of the rise of globalization, see International Forum on Globalization,
Alternatives to Economic Globalization: A Better World is Possible (San Francisco:
Berrett-Koehler Publishers, Inc., 2002). A recent publication offers a reflection on
globalization in light of Catholic social thought; see, John A. Coleman and William F.
Ryan, eds., Globalization and Catholic Social Thought: Present Crisis, Future Hope
(Ottawa, ON: Novalis and Maryknoll, NY: Orbis, 2005).
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has emerged along with the neo-liberal capitalist, Keynesian social democratic, and
Marxist socialist approaches to address social and economic problems in the Canadian
context. Its most familiar forms are cooperatives and community economic development
movements.®> For Baum, although there are Christians who support the neo-liberal and
Marxist socialist approaches, the key contemporary debate on the economic situation is
between “social democrats” who strongly emphasize government intervention and
“social cooperators” who are proponents of social economics.®® According to Baum, the
Keynesian social democratic approach is limited, in the context of globalization and the
consequent weakened power of nations. In contrast, the social economic approach offers
an important creative development in the face of globalization, particularly due to its
focus on community development and democratic participation.®’

The social economy approach to economic ethics has long been a part of the
social and economic scene in Canada and elsewhere. Baum refers to the debate in the
1840s between Karl Marx and Pierre-Joseph Proudon, who was a socialist proponent,

but who disagreed with allowing too much power to central governments. His

Canada’s social economy will be discussed in further detail in the next section.

®%Baum, “Christians and the Economic Debate,” The Ecumenist, vol. 36, no. 1
(Jan.-Feb.,1999): 14. Baum refers to the “social democratic” approach as emphasizing
political activity in relation to the economy and the “social cooperator” approach as
emphasizing social activity but having economic and political concerns (15).

“Baum, “From Solidarity to Resistance,”in Intersecting Voices, 60-63. See also,
Baum, “Are We In A New Historical Situation?” in Stone Soup, 37-38.
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anarchism became a basis for localized productive and social organization.®® This
approach is emerging again in what Baum refers to as the “third sector” of society, “the
people on the margin.”® Community development and community economic
development (in Quebec referred to as “le mouvement communautaire” and
“I’économie sociale”) are social economic movements that focus on the social and
economic benefits of an economy, while allowing for a certain degree of self-sufficiency
for the groups, communities, and regions involved.

Social economic movements have emerged in different contexts out of different
visions of social and economic well-being. Some of these have had a specifically
Catholic influence; I will discuss some illustrations of these in the next section. It is
interesting to note, however, that some of the renewed discussions of the social
economy in Canada have been influenced by the rising interest in the work of Karl

Polanyi, an Austrian-Hungarian economic historian and anthropologist who moved to

%8See Baum, “From Solidarity to Resistance,”in Intersecting Voices, 62-63.

%Baum talks about three sectors of society as “1) the economic and political elite
with decision-making power, 2) the people with a decent income as employees or
workers in secure jobs or as owners of small businesses, and 3) the people in the
margin—the unemployed, the underpaid workers, the part-time or irregular workers, and
the old and the sick who are unable to work.” Baum, “From Solidarity to Resistance,” in
Intersecting Voices, 60. He refers elsewhere to this three sector division as the “clover
leaf” society. See Gregory Baum, “Beyond the Market: The Growth of the Informal
Sector,” in Outside the Market No Salvation? Concilium, eds. Dietmar Mieth and
Merciano Vidal (Maryknoll and London: Orbis Books and SCM Press, 1997), 27-32.
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Canada later in his life.”” Polanyi is best known for his book The Great Transformation,
in which he critically analyses early industrial capitalism. He focusses on the destructive
consequences resulting from the disruption of established social relations and cultural
meaning structures.”' The “disembedding” of economic activity from these social
relations took place when factories replaced local producers and labourers were
separated from their communities.

According to Baum, in his book on Polanyi’s ethics and economics, Polanyi’s
main critique is directed at the idea of the self-regulating market. “What concerns
Polanyi, and what he criticizes vigorously, is the self-regulating market system—a market
economy unconstrained by society and operating simply according to its own law of
supply and demand.”” Polanyi claims that the idea of the self-regulating market led to a
“double-movement”: the owning and trading classes supported the market, on one hand,
and other social groups responded to protect their communities, cultures, and land, on

the other.” This counter-movement is what Polanyi called “the Great Transformation,”

®Eric Shragge and Jean-Marc Fontan, Social Economy: International Debates
and Perspectives (Montreal: Black Rose Books, 2000) was one book that emerged from
a Polanyi conference in 1996. Also, Gregory Baum wrote a book on Polanyi’s
contribution to ethics and economics, Karl Polanyi on Ethics and Economics
(Montreal/Kingston: McGill-Queen’s University Press, 1996).

"Karl Polanyi, The Great Transformation (Boston: Beacon Press, 1957, c1944).
"Baum, Karl Polanyi on Ethics and Economics, 5.

*Baum, Karl Polanyi on Ethics and Economics, 4-6.
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and Baum argues that the social economy is a consequence of such a response.™ For
Polanyi, work must be “re-embedded” in social relations so that markets serve the good
of the community, and not the other way around.” This is achieved by broadly-based
participation in local social and economic development, with some local, regional, or
national regulation to safeguard basic standards. Ultimately, as Baum states, “the energy
expanded in material survival must be allowed to generate cooperation, friendship, and
solidarity” that sustains communities.”

For Baum, Polanyi’s critique of the idea of the self-regulating market and his
recognition of the need to ground economic activity in social relations contributed to his
rejection of both liberal capitali'st and Marxist notions of automatic progress.”’ Polanyi
held that knowledge was grounded in daily ethical life, and he could not accept the
separation of ethics from economic life or from social scientific thought.”® He also could
not accept the Marxist notion that the market determined the relations of the political
superstructure, nor could he accept its materialism in restricting human motives to a

kind of collective self-interest.” For Polanyi, human freedom is guided by a “civil

"“Baum, Karl Polanyi on Ethics and Economics, 10-12.

Baum, “From Solidarity to Resistance,” in Intersecting Voices, 61.
*Baum, “From Solidarity to Resistance,” in Intersecting Voices, 62.
""Baum, Karl Polanyi on Ethics and Economics, 15.

"®Baum, Karl Polanyi on Ethics and Economics, 22.

Baum, Karl Polanyi on Ethics and Economics, 24.
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conscience” that draws people together to meaningful social and cultural relations.
Furthermore, Polanyi considers religion as playing a significant role in the development
of the “civil conscience.”

Baum compares Polanyi’s thought with Catholic social teaching, claiming that
both emphasize the role of human freedom in creating and transforming society. Human
freedom, for both, is lived out communally so that the fullness of life is grounded in
social relationships of cooperation and trust. This view of freedom rejects the notion of
automatic progress and the competitiveness of liberal capitalism. Further, the Catholic
notion of subsidiarity is consistent with Polanyi’s view of the need for economic

1.¥ Such bureaucracy made Polanyi

decentralization, rather than bureaucratic contro
critical of Keynesian measures that centralized so much control of the economy in
government.

For Baum, the work of Karl Polanyi, along with the emerging Canadian critical
theologies and the work of the Canadian bishops, point Christians in a hopeful direction,
even though the optimism of the leftist movements of the 1960s, 1970s, and 1980s has
faded.®’ General participation with movements fostering cooperation and solidarity,
supporting global organizations (such as the United Nations) to ensure the global public

good, and supporting community development and community economic development

at a local level are all possible Christian responses in the new context of globalization

%Baum, Karl Polanyi on Ethics and Economics, 53.

$'Baum, “Are We In A New Historical Situation?” in Stone Soup, 34-35.
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that take seriously the gospel message of hope and justice.®

1.4 The Vision of Moses Coady and the Antigonish Movement

Baum’s analysis of the social economy focuses on the work of Karl Polanyi.
However, there exists a wide range of approaches within the social economic
movement. These include initiatives, programs, and methods that have attempted to
address social and economic problems, such as non-profit, community-based, and
cooperative enterprises. The term “social economy” has only recently come into
common use in Canadian circles, replacing the former “third sector,” as distinct from
the public and private sectors.® The social economy includes some of the charity-based
and social justice responses that Canadian Catholic groups and others have long
supported. As well, the Canadian social economy has historical links to important

social, economic, and political movements.* However, it is thought that most of

#2Baum, “Are We In A New Historical Situation?” in Stone Soup, 35-39. Some
of the movements to which Baum refers as building cooperation and solidarity include
the labour movement, the women’s movement, the cooperative movement, and the
ecological movement.

8For a helpful overview, see Jack Quarter, Canada’s Social Economy: Co-
operatives, Non-profits, and Other Community Enterprises (Toronto: James Lormier &
Company, Publishers, 1992). For a further overview, which raises the issue of the
relationship of the social economy with public and private sectors in surveying
pragmatic/reformist and utopian/social change approaches, see Eric Shragge and Jean-
Marc Fontan, Social Economy.

¥The CCF, for instance, was obviously political, but its policy mandate was
explicitly oriented to fostering social economic movements. The CCF was a form of
democratic socialism interested in promoting publicly owned core industries, although it
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Canada’s social economic movements developed independently from political
movements.*® Other examples of social economic movements include various non-profit
and charitable foundations, cooperative movements, and community economic
development movements.

I am focussing this discussion on the movements that arose in the east coast
Canadian context as part of the Catholic response to economic and social problems of
that region since the 1920s. In particular, my interest is in the influence of Moses Coady
and the Antigonish Movement. Moses Coady and the Antigonish Movement promoted a
vision that was grounded in religious values and in a notion of the common good, but
they also attempted to express these in distinct forms of social and economic
organizations. The main forms of organization that I am discussing are cooperative
enterprises, community economic development, and community development
enterprises. My discussion of Coady and the Antigonish Movement will involve an
historical overview of the movement and its influence in the concrete implementation of
Catholic social thought. I will also discuss Coady’s book, Masters of Their Own

Destiny, as outlining the vision of the movement. Further, I will discuss the

did not advocate the kind of centralized bureaucracies of the communist socialist
governments of the day or of Keynsian social democracy, which is closer to the later
NDP policies. There was significant support of the CCF by Christian and Catholic
groups, particularly in Saskatchewan, although some of the Canadian bishops were
suspicious of the movement, with a few outright condemning it. See Baum, Catholics
and Canadian Socialism, 14-23, and Quarter, Canada’s Social Economy, 4-5.

$Quarter, Canada’s Social Economy, 4-5.
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contemporary movements influenced by Coady, namely the Evangeline Region
Cooperatives and New Dawn Enterprises. Finally, I will discuss the contemporary social

economy in Canada as part of the Antigonish legacy.

1.4.1 Coady and the Antigonish Movement--Masters of Their Own Destiny

The Antigonish Movement is one example of an effort to address social and
economic problems out of a sense of the common good informed by the Catholic
tradition. The Antigonish Movement was initiated by Rev. Moses Coady at St. Francis
Xavier University in Antigonish, Nova Scotia.* Coady was strongly influenced by and
worked closely with his cousin, Rev. James Tompkins, and both were raised in Cape
Breton. The two had a vision of liberation for people in rural and fishing communities in
the east coast of Canada. The Antigonish Movement was identified as an adult
education movement that was concerned with providing the tools for people to be
“masters of their destiny.”® Coady states, rather bluntly,

If the masses of the people have become, in a sense, slaves, it is because

they have not taken the steps or expended the effort necessary to change

society. The coal miner comes out of the pit, cleans up at the wash-house,

and calls it a day. The fisherman thinks he has done enough when he
lands his catch on the wharf. The farmer puts in a day of drudgery and

%Anne Alexander, The Antigonish Movement: Moses Coady and Adult
Education Today (Toronto: Thompson Educational Publishing, Inc., 1997), 15.

$Moses Coady’s book outlining the story and philosophy of the Antigonish
Movement is called Masters of Their Own Destiny: The Story of the Antigonish
Movement of Adult Education Through Economic Cooperation (New York: Harper &
Brothers Publishers, 1939).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



46

“knocks off” until tomorrow. This is their great mistake. There is no

standing still, and if the people do not take the means to advance

themselves, they will slip surely backward.®®
It seems like a harsh message, but Coady’s concern was for the revitalization of these
communities by the active participation of their members, not by external dependence.
The Antigonish Movement was promoting and trying to help implement a vision of
democratic life.

The St. Francis Xavier Extension Department was created in 1928, and its
mandate was to promote adult education in the east coast region. Coady was the first
director of the Extension Department. The diversity of the communities in the region,
from farming to fishing-based, from Scottish to Irish to French-Acadian heritage,
influenced the program of the movement so that it was expressed in distinctive ways.*
In fact, the Antigonish Movement was very much an expression of the “historical,
social, and economic context” of the region.” It was also an expression of the religious
context. Coady and Tompkins, both Roman Catholic priests, were strongly influenced
by the social teachings of the Roman Catholic Church, particularly Leo XIII’s Rerum

Novarum and Pius XI's Quadragesimo Anno.”' Coady’s and Tompkins’ vision of social

8Coady, Masters of Their Own Destiny, 17.
¥ Alexander, The Antigonish Movement, 44.
®Alexander, The Antigonish Movement, 44.

*1See Leo XIII, Rerum Novarum (On the Condition of Workers), 1891;
reproduced in Michael Walsh and Brian Davies, eds., Proclaiming Justice and Peace,
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reform took seriously the call for social justice® in working toward the common good.”
It is important to note that Coady and Tompkins were working in an era before Catholic
social thought began to critique social economic structures and began to accept social
theory and Marxist-influenced analysis. Coady’s work and the Antigonish Movement
were a unique, practical implementation of Catholic social thought for their context.

The Antigonish Movement is best known for its program of adult education and
its implementation of cooperative organizations in the east coast region. Tompkins,
Coady, and the Extension team were influenced by adult education and cooperative
movements in Europe. The Danish Folkschule inspired the creation of the People’s
School, whereby the Extension Department offered education to people of the greater

community to address their needs.** Cooperatives and credit unions were becoming

15-40; and Pius XI, Quadragesimo Anno (Forty Years After), 1931; reproduced in
Michael Walsh and Brian Davies, eds., Proclaiming Justice and Peace, 41-80. Also see
Alexander, The Antigonish Movement, 48. Alexander notes that the Vatican sent a letter
to St. Francis Xavier University in 1938 indicating Pius XI's approval of the Antigonish
Movement.

“The term “social justice” was first used in official Catholic Social Teaching by
Pius XI in Quadragessimo Anno, emphasizing the participation of all in the promotion
of the common good and sharing in wealth. For a more in-depth discussion of Catholic
Social Teaching, see Charles E. Curran, Catholic Social Teaching 1891-Present.

% Alexander refers to Gregory Baum’s definition of the common good as the
“values, structures and institutions that provided for the well-being of the people as a
whole, including their economic, social, cultural and religious life.” Alexander, The
Antigonish Movement, 217, note 73, quoting Gregory Baum, Catholics and Canadian
Socialism, 76.

*Alexander, The Antigonish Movement, 68.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



48
popular in other parts of Canada in the early 1900s, such as in the Prairies and Quebec,
and this popularity fostered interest for the emergence of similar organizations in the
east. These kinds of organizations became central to the Antigonish Movement’s
program of liberation through education and democratic economic control.

Different types of educational efforts were initiated in the program of the
Antigonish Movement. The two main educational vehicles were study groups and mass
meetings.” These groups arose from the recognition that the people whom the
Extension Department was trying to serve could not come to the Department: it would
have to go to the people. The process would begin with-mass meetings to identify the
needs of the community. Study groups would emerge from these meetings as the
location for various lessons. The study groups often took place in a member’s home and
initially involved the process of figuring out the educational needs of the members.
Often, these study groups would result in the development of cooperatives or credit
unions, in an effort at a collective solution to the economic problems of the
community.*®

While the focus of the Antigonish Movement was the education and
empowerment of the community members, it fostered and relied upon networks of

relationships between communities and agencies in order to operate and promote its

% Alexander, The Antigonish Movement, 79; Coady, Masters of Their Own
Destiny, 30.

*Alexander, The Antigonish Movement, 80.
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vision.”” Community study groups were able to link up with other groups to inform
each other of their concerns. Fishing and farming associations were involved in the
promotion of the movement’s vision. The federal Department of Fisheries and Oceans
and the Nova Scotia provincial Department of Agriculture provided grants to and shared
technical expertise with the Extension Department to support its programs. The
Movement also had an ongoing relationship with the Carnegie Corporation of New
York, which provided grants for various cooperative enterprises.’®

The Antigonish Movement’s program of adult education, propelled by a vision
of building communities where human dignity could flourish, was concerned with
education in a broad sense, but specifically focussed on economic cooperation as a
means of implementing its vision. Cooperative movements and credit unions became
the means of economic cooperation.

For Coady, the rise of industrialization, laissez-faire capitalism, and free
competition had led to handing control over people’s lives to those in charge of
businesses and industries. Coady was particularly critical of merchants whom he
considered to be “rugged individualists” out for themselves. He likened the 150 years of
laissez-faire capitalism to building a 150-foot smoke stack on shoddy foundations.”® The

higher it gets, the more obvious its flaws, until it threatens those below. The response is

" Alexander, The Antigonish Movement, 83.
% Alexander, The Antigonish Movement, 84.

®Coady, Masters of Their Own Destiny, 20-21.
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to prop it up with the “guy wires” of “various handouts and pensions, unemployment
insurance, and the rusty old wire of the dole.”'® Coady warned of the loss of dignity and
of the “poverty of thought and inspiration” resulting from the economic system in which
people would become more like machines than persons. Some of the force of Coady’s
rhetoric comes across in his discussion of this loss of dignity.

In these days of division of labour, one man’s job may be to give a half-

turn to Nut No. 960 in an automobile factory. A few days of this would

drive many of us to distraction. Could any man do it for months and

years without becoming ‘dead to rapture and despair’? —‘a slave of the

wheel of labour? With the need for efficiency, it may not be possible to

change his task and make it one that requires more of the man and less of

the machine, but if the people will raise their own economic institutions,

they will be saved for the destiny for which their God-given intellects

endowed them.!”

In discussing the vision and program of the Antigonish Movement, Coady refers
to different kinds of cooperatives and credit unions that might suit different contexts.
Coady emphasized the priority of consumer cooperatives, which allow the consumer
member to have control over his/her options in how and where money is spent and

invested and which provide a return in profits to the consumer. The cooperative

movement, following the lead of the Rochdale England cooperatives,'” was not to allow

'®Coady, Masters of Their Own Destiny, 21. This statement also illustrates
Coady’s critical view of demand-side solutions.

Coady, Masters of Their Own Destiny, 23.

”The Rochdale England cooperatives began in 1844 with a group of weavers
and led to the establishment of the British Cooperative Movement. The guiding
principles of the movement were: “1) One member—one vote; 2) No discrimination on
basis of race, nationality, politics, or religion; 3) Open membership; 4) Profits are

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



51
the practice of selling beyond the cost price and cost of merchandising in order to make
an excessive profit. Whatever is earned beyond the cost price goes back to the individual
members of the cooperative, and so ultimately goes back to the consumer.'® Consumer
cooperatives took the form of retail stores with consumer-membership control.

The development of consumer cooperatives led the way for producer
cooperatives, such as fish plants and lumber mills, which would work with the
consumer cooperatives in order to provide products for retail. The networks of producer
and consumer cooperatives allowed producers to sell at a competitive price, while
bypassing middle merchants, and allowed member consumers to pay a lower retail price.
This presented a challenge to middle merchants and those businesses who were
monopolizing industries in the region.'™

Establishing credit unions was also part of the program of the Antigonish
Movement, and it became important to the functioning of cooperative networks in
providing financing for cooperative projects. The financial benefits of the credit unions,
for Coady, were significant, given that people who could not get access to loans or could
not adequately save their money, due to excessive interest charges or conditions, were

now able to do so. However, aside from the economic advantage, Coady identified the

returned to members on basis of volume of business done with cooperative; 5) Limited
interest on capital; 6) Cash trading; 7) Continuous education.” Alexander, The
Antigonish Movement, 86-87.

'%Coady, Masters of Their Own Destiny, 73-74.

1™ Alexander, The Antigonish Movement, 87.
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“moral significance” of the credit unions in their fostering of honesty in financial
relations and community support.'® The membership participation in financing
decisions and access to loans and services allowed for a sense of financial responsibility
that reinforced the broader collaboration of community members and cooperatives. This
served to foster the character-building and community-building that were central to the
vision of the Antigonish Movement.

Women played an active role in the Antigonish Movement. At a time when
women’s roles were understood in a traditional way, as restricted to the household in
supporting their husbands and raising children, the Antigonish Movement allowed
women to participate more fully in community development. Women participated in and
organized study clubs. There they learned about the economic role of homemakers and
broader economic issues of concern. Women involved in the Antigonish Movement also
organized craft guilds that could operate in collaboration with cooperatives, broadening
women’s involvement in the community.'® Women were also significantly involved in
the operations of the Extension Department. Recognition of the key roles that these
women played in the success of the movement has been late coming, but some women

who worked in the Extension Department and as field-workers have told their stories of

%Coady, Masters of Their Own Destiny, 83.

%Alexander, The Antigonish Movement, 93.
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the experience.'” Although the Antigonish Movement did operate in a patriarchal
context and reinforced patriarchy in its structure of male-centred leadership, it was
remarkable in the level of participation and influence that women achieved.'®

The Antigonish Movement was strongly influenced by the Catholic tradition,
particularly the Catholic social teaching tradition, although it has been claimed that the
movement went further than Catholic social teaching, particularly in Coady’s
denunciation of capitalism.'® Baum supports the notion that the Antigonish Movement
was radical, or system-transcending; he is hesitant about the movement as being

considered a “middle way” between communism and capitalism.''® For Baum, the

'“One such example is Ida Delaney, By Their Own Hands: A Fieldworker’s
Account of the Antigonish Movement (Hantsport, N.S.: Lancelot Press, 1985). Other
women have written of the Antigonish Movement or have lectured on their
involvement. These include Sister Irene Doyle, who gave a lecture as recently as
October 1995 at St. Francis Xavier and wrote pamphlets such as What Can The Women
Do?; Kay Thompson Desjardins, who wrote for The Extension Bulletin and became
editor of The Maritime Cooperator;, Sister Marie Michael, who wrote the women’s
section of The Extension Bulletin; and Zita O’Hearn Cameron, who wrote for the
Antigonish newspaper The Casket. See Alexander, The Antigonish Movement, 92-94
and 147-154.

1% Alexander notes that Coady and Tompkins, to some extent, encouraged the
participation of women in study groups, the integration of male and female study
groups, and the leadership of women in the educational and cooperative programs. This,
unfortunately, was not necessarily encouraged by other male directors. Alexander, The
Antigonish Movement, 154.

'® Alexander, The Antigonish Movement, 173. Alexander states that Coady had a
similar criticism of communism as stated by popes Leo XIII and Pius XI, but his
criticism of capitalism was much more severe.

"0Alexander, The Antigonish Movement, 102.
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Antigonish Movement was radical, in that it offered an alternative vision of social and
economic relationships. It promoted the participation of all people in these relationships.
In doing so, it resisted the trends of capitalist individualism and materialism, as well as
the collectivist materialism of communist socialism. However, Baum considered
Coady’s vision as lacking a broader social analysis, beyond the critical view of the
capitalism of the region.!"! For Baum, Coady focussed too much on the actions of the
merchants without considering how the broader capitalist system placed demands on the
merchants themselves.

Baum indicates that Coady and the Antigonish Movement did not support the
Cooperative Commonwealth Federation (CCF). The reason was that the Antigonish
Movement claimed to be politically neutral, in order to attempt to be open to the diverse
political backgrounds of those in the region. However, there was financial pressure for
this neutrality, which in some ways contradicts the movement’s vision. Government
funding and other grants were at stake. Also, there was an effort to distinguish the
movement from socialism, for which there was a general suspicion in mainstream
financial circles. This suspicion of the CCF and socialism was voiced by some of the

Canadian Catholic Bishops, some of whom were thought to have discouraged support

WBaum, Catholics and Canadian Socialism, 202. Baum’s critical view of
Coady’s lack of broader social analysis must be qualified by Coady’s clear criticisms of
the capitalist system as “intrinsically bad” and “so hard, cruel, and relentless that it sins
against nearly every ethical principle.” Coady, Masters of Their Own Destiny, 143, 144.
Baum did, however, consider the Antigonish Movement as an example of “system-
transcending reform” (Catholics and Canadian Socialism, 201).
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for the CCF.'"?

Along with political neutrality, the Antigonish movement claimed religious
neutrality. However, this did not mean that it was non-religious. Coady’s claim of
religious neutrality was to encourage the full participation of Catholics and non-
Catholics in the region, although it was still seen as a Catholic movement.'” In fact,
Coady claimed an essential role of religious values in developing the cooperative
movement, in that religious values would sustain the higher vision of the social and
economic relations so that they go beyond mere material goals.'* As well, religion
needs cooperative social and economic relations as an “aid to salvation.”'* Coady
claimed that the economic question is the key religious question.

For if it is not solved, freedom, culture, and religion may easily be

seriously endangered. The economic question is a religious question,

moreover, because the relationships of man to man are involved, the
relation of employer and employee, of consumer, producer, and

2Baum, Catholics and Canadian Socialism, 97. Some Catholics considered the
bishops’ position on the CCF to be open to a certain level of support, while other read
the bishops as outright condemning the CCF and discouraging Catholics from voting for
the party.

Surprisingly, for his context, Coady refers to other world religions in his
discussion of religious openness. “We cannot speak of Catholic cooperation or
Protestant cooperation, of Buddhist, Mohammedan, Shinto, of Hebrew economics any
more than we can speak of Quaker chemistry or Mormon mathematics.” Coady, Masters
of Their Own Destiny, 141.

"Coady, Masters of Their Own Destiny, 143. Coady states, “The great
accomplishment of the new age will be to restore the spiritual by using the material as it
ought to be used, a means to a higher end.”

Coady, Masters of Their Own Destiny, 143.
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distributor, of individuals and the state. It is more than a question of

supply and demand, more than a matter of food, clothing, and shelter. It

is basic to the life of man. Economic action is intimately linked up with

spiritual activities. It influences all man’s actions, and when his

economic life is deficient there is grave danger of his spiritual life being

likewise defective. Poverty is not always holy. It may frequently be a

proximate occasion of sin.''¢
For Coady, the fostering of cooperative social and economic relations sets the conditions
so that sins of social disruption, materialism, and dependency are made more remote.

Although there has been criticism that the Antigonish Movement did not go far
enough in its social analysis,''” Coady’s and the movement’s vision of liberation
through education and cooperative participation in social and economic relations
remains significant. The Antigonish Movement and the Extension Department have
long ended, but the vision remains in the work of the Coady International Institute at St.
Francis Xavier University. The Coady Institute was opened in 1959, the year Coady

died. It has since been an important educator in community economic development,

adult education, and the development of cooperatives for its mostly international

"Coady, Masters of Their Own Destiny, 144-145.

' Along with Baum, there have been Marxist sociologists who have critiqued
the Antigonish Movement’s lack of social analysis. Marxist critics claimed that the
movement did not have an adequate class analysis and did not have the tools to seriously
challenge the capitalist structure. For a critical Marxist-based analysis of the movement,
see R. J. Sacouman, “Underdevelopment and the Structural Origins of the Antigonish
Movement Co-operatives in Eastern Nova Scotia,” in Underdevelopment and Social
Movements in Atlantic Canada, eds. Robert J. Brym and R. James Sacouman (Toronto:
New Hogtown Press, 1979); Gary Webster, “Tignish and Antigonish: A Critique of the
Antigonish Movement as a Cadre for Cooperativism,” The Abegweit Review 2, no. 1
(1975): 94-104, cited in Alexander, The Antigonish Movement, 104-106.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



57
students, many of whom will take their training back to their home countries. There is
some concern that the current focus of the Coady Institute has been directed away from
the local region. It is true that the Institute’s work is focussed on international

development. It seems, however, that the vision of the early movement is still alive."®

1.4.2 Contemporary Movements Influenced by Coady and the Antigonish Movement
1.4.2.1 The Evangeline Region Cooperatives

Certainly, the cooperative legacy is still felt in the Canadian east coast.
Cooperatives and credit unions still operate, and community economic development has
become vital to the region. One of the most striking examples of a cooperative
enterprise that was influenced by the Antigonish Movement and still is vital in the
present day is the Evangeline region cooperatives in Prince Edward Island. The
Evangeline cooperatives support several communities of about 2500 people in a twenty-
square-kilometre area of western PEIL The network of sixteen cooperatives makes the
Evangeline region, per capita, “the uncontested cooperative capital of North

America.”'?

"¥There is still some contact between the Coady Institute and some of the fishing
associations in the region, such as the Guysborough County Fishing Association, which
has collaborated with the Coady Institute in some of its educational sessions.

Paul Wilkinson and Jack Quarter, Building a Community-Controlled
Economy:The Evangeline Co-operative Experience (Toronto: University of Toronto
Press, 1996), 3. See also, Murray MacAdam, “Community Economic Development in
Canada: Band-aid or Breakthrough?” in From Corporate Greed to Common Good:
Canadian Churches and Community Economic Development, ed. Murray MacAdam
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The Evangeline cooperative network involves a diverse range of cooperative
organizations, including stores, credit unions, a nursing home, and a cable television
station. The Evangeline cooperative network is unique in that its development arose not
only out of an economic need, but also out of an effort to preserve the Acadian culture
of the region.'”® With its extensive network of collaboration and the participation of the
majority of the residents of the region, the Evangeline cooperatives have managed to
achieve an impressive level of economic and cultural development. In fact, the
cooperatives have a combined membership of 5,811 people (several people being
members of more than one cooperative), employ 352 people full-time (1990 statistics,
including seasonal full-time), and pay almost $2 million in wages. '*!

The Evangeline cooperatives were influenced in their origins by the emergence
of cooperatives in the east coast region in the 1920s and 1930s. The Antigonish
Movement and Moses Coady were given a mandate by the federal government to
organize fishers in the east coast region, which included the Evangeline region. Coady
helped with the initiation of fishing associations in the region and introduced the mass
meetings and study group