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P
ope Benedict XVI has written Jesus of Nazareth to
respond to an urgent pastoral need. The scientific 

search for the historical Jesus and the fictitious accounts 
of his life in novels and films have produced images of 
Jesus that no longer correspond to the Christ in whom 
the Church believes. This has confused many Christians. 
In his book, Benedict wants to show that the Jesus 
of history, whose ministry is recorded in the gospels, 
is identical with the Christ preached by St. Paul and 
subsequently professed by the Church. This pastoral 
concern is shared by many Catholic exegetes, and yet -
according to Benedict's judgIT1ent-they make too many 
concessions to the historical critical method and thus 
weaken confidence in the biblical account. In the current 
book, Benedict proposes his own interpretation, which, 
he insists, is not an expression of the papal magisterium. 
He writes, "Everyone is free to disagree with me." 

Perfect Agreement among the Evangelists? 

This beautiful book will strengthen the faith of many 
Christians. According to Benedict, the four canonical 
gospels give evidence that from the very beginning 
Jesus is announced as the Son of God incarnating the 
fullness of divinity. While Benedict praises the critical 
historical method, he hardly ever applies it: he tends to 
read the gospels as reliable historical records in agree
ment among themselves. The interpretative method, the 
J)astoral tone, and the poetic style of Benedict's book 

remind me of Romano Guardini's famous work Der 

Herr (The Lord), published in Germany in 1937, a book 
that inspired an entire generation of Catholics. 

Guardini did not apply the historical critical method 
in his interpretation of Scripture. It was only in 1943 that 
Pius XII's encyclical Divina ajflante Spiritu permitted 
Catholic biblical scholars to make use of this method 
of interpretation. Today this method is defined in the 
Catholic Catechism (art. 110): "In order to discover the 
sacred (biblical) authors' intention, the reader must take 
into account the conditions of their time and culture, 
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the literary genres in use at that time, and the modes of 
feeling, speaking, and narrating then current. For the 
fact is that truth is differently presented and expressed 
in the various types of historical writing, in prophetical 
and poetical texts, and in other forms of literary expres
sion." 

Benedict praises the historical critical method. The 
method, he argues, is able to demonstrate that the bib
lical story of salvation is not a myth or a pious fable, 
but the record of events that took place in history. Yet 
this method, Benedict continues, has also its shortcom
ings: it may lead biblical scholars to underestimate the 
historical foundation of the gospels and interpret many 
events recorded in them simply as symbolic expressions 
of theological insights. Secular scholars in particular 
tend to minimize the historical character of the gospels 
and accept only certain passages as providing histori
cal information. Since these passages are few, the best 
secular scholars can do is to make tentative proposals. 
Benedict notes that they actually disagree among them
selves, each defending his own reconstruction of the life 
of Jesus. 

Christians, Benedict continues, complement the 
historical critical method with a second method, one 
that presupposes faith. Christians look upon the Bible 
as the sacred literature that reveals God's Word to the 
believing community past and present. They read the 
Bible to hear in it the divine message of redemption. 
The early Christians f4us accepted the internal cohesion 
between the Old Testament and the apostolic preaching; 
they subsequently embraced the written gospels as the 
authentic expression of what their community remem
bered of the message of Jesus and the dramatic events of 
his life. Benedict uses here Karl Rahner's understanding 
of biblical inspiration: it is the divine guidance offered 
to the believing community that allowed it to remember 
and interpret the salvific events of its history - and that 
enabled the biblical authors to record these events and 
subsequent editors to explore them further. Inspiration 
is here the divine assistance aimed at setting up God's 
chosen people as an enduring community in history. 
Christian exegetes recognize that the early Christian 
communities, diverse in many ways, accepted the apos
tolic witness and the written gospels as in keeping with 
what they remembered and believed regarding the life 
of Jesus. 

Jesus of History and Christ of Faith 

At the same time, Benedict admits as quite legiti
mate the distinction between the Jesus of history and 
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the Christ of faith. He agrees with the great majority of 
exegetes that it was only after the Easter Event- the cru
cifixion of Jesus and his resurrection - that his followers 
recognized the full truth about him as the incarnate Word 
of God, and that the Evangelists in writing the gospels 
projected this deeper knowledge onto their account of 
Jesus' words and deeds. It is therefore legitimate to 
ask whether certain events in Jesus' earthly life - for 
instance, the Transfiguration - happened as described 
or whether they were symbolic representations of the 
deeper meaning which the apostles after Easter discov
ered in Jesus' words and gestures. 

Today most exegetes argue that Jesus appeared as an 
altogether singular prophet of God, a man speaking with 
authority, announcing God's judgment on the world, 
calling people to repentance, forgiving their sins, heal
ing their sorrows, and initiating them to a new practice 
of charity, while his divine status was revealed only after 
the resurrection. These exegetes tend to regard gospel 
events that reveal Jesus' divinity as post-Easter projec
tions. More conservative exegetes see this differently. 
They argue that from the beginning, Jesus revealed him
self as Son of God on special occasions, which the 
apostles remembered even though they did not fully 
grasp the meaning until after the resurrection. 

Benedict XVI joins the conservative exegetes to a 
surprising degree. He tends to read the synoptic gospels 
as historical records of what actually happened without 
raising the question to what extent the recorded events 
reflect the post-Easter insights of the apostles. 

Benedict believes that insisting on the historical 
reliability of these reports strengthens the faith of the 
Christian community. Yet is this always true? I think that 
many Christians gladly embrace the redemptive mean
ing revealed in the Transfiguration, for instance, but are 
relieved that they don't have to accept the miraculous 
details of the story. 

Benedict XVI even claims that the fourth gospel of
fers an historical record of Jesus' words. Since hardly 
any biblical scholar holds this today, Benedict softens his 
interpretation of what "historical" means. He writes, 

The gospel of John, because it is a 'pneumatic 
gospel,' does not simply transmit a stenographic 
transcript of Jesus' words and ways; it escorts us, 
in virtue of understanding-through-remembering, 
beyond the external into the depth of words and 
events that come from God and lead back to him. 
As such, the gospel is 'remembering,' which means 
that it remains faithful to what really happened, 



and is not a 'Jesus poem,' not a violation of the 
historical events. 

Yet if the biblical text "escorts us beyond the external 
into the depth of words and events," then it is not an 
historical record of what actually happened, but a proc
lamation of the hidden meaning of these external events 
based on a deeper insight. But is this not what exegetes 
mean by a post-Easter projection? 

What is more puzzling is that Benedict uses a method 
formerly called "concordism," i.e. the effort to read the 
four gospels and the writings of St. Paul as providing 
a single coherent story of the life of Jesus. Yet today 
biblical scholars recognize that the various books of the 
New Testament represent the memory of different faith 
communities and reflect the special perspective of their 
biblical author. The different theological currents in the 
New Testament explain why the early Christians debat
ed among themselves the full truth about Jesus for about 
300 years, until the Council ofNicea in 325 resolved the 
debate by defining Christ's divinity. 

To arrive at a concordant interpretation of the gos
pels, Benedict omits references to biblical texts that do 
not confirm the co-equality of Jesus and the Father. For 
instance, "Why do you call me good? No one is good 
but God alone." (Mk 10:18) Or "'But about that day or 
hour no one knows, neither the angels in heaven, nor the 
Son, but only the Father." (Mk 13:32) Overlooking the 
internal differences and reading the various parts of the 
New Testament as providing a single redemptive story 
allows Benedict to tell the message and the life of Jesus 
in a beautiful and persuasive way where all details fit 
together harmoniously. Reading his book will be a pro
found religious experience for many. 

No Exodus from the Land of Bondage 

Benedict's interpretation of the life of Jesus confirms 
a particular theological position that he has defended 
on many occasions before and after his elevation to the 
papacy: the Gospel presents a purely religious message 
devoid of political meaning. This point aims at refuting 
liberation theology. The Gospel calls for an absolute 
commitment, Benedict writes, while politics are based 
on prudential judgments about which people may well 
disagree. In his encyclical Deus caritas est, Benedict 
insists that the service the Church renders to humanity 
is the exercise of charity, and he tells missionaries to ab
stain from political involvement. This differs strikingly 
from the message of John Paul II who wanted Catholics 
to stand up for human rights, oppose communism, 

struggle against Apartheid and all forms of racism, resist 
dictatorship, and stop the globalization of unregulated 
capitalism. In his Jesus of Nazareth, Benedict tries to 
show that the Gospel is devoid of political meaning. 

In the Sermon on the Mount and at other occasions, 
Benedict notes, Jesus presents himself as the new 
Moses. As Moses, having conversed with God, had the 
mission to reveal God to the people of Israel, so had 
Jesus conversing with his Father in more perfect fash
ion, the mission to reveal this God to humanity. Benedict 
presents this revelation in purely religious terms: he 
does not mention that God revealed himself to Moses 
as the One who would rescue people from the oppres
sion of Pharaoh. God's self-revelation offers indeed a 
religious truth, and yet this truth has a political dimen
sion. Benedict does not mention the Exodus. In similar 
fashion, he makes Jesus simply the Revealer of a reli
gious truth. Benedict does not recognize ( apart from two 
sentences which I shall cite farther on) that Jesus' radical 
notion of love, justice, and human equality made him a 
man of resistance, at odds with the religious establish
ment in Israel and the colonial regime of the Empire. 

The author of Jesus of Nazareth overlooks the fact 
that the God of Jesus was the same as the God of Moses, 
the God of the Exodus, opposed to exploitation and 
oppression. We read in Mary's Magni:ficat, "[God] has 
shown strength with his arm; he has scattered the proud 
in the thoughts of their hearts. He has brought down the 
powerful from their thrones, and lifted up the lowly; he 
has filled the hungry with good things, and sent the rich 
away empty." (Lk I :51-53) Nor does the author mention 
in his book the apocalyptical sayings of Jesus that pres
ent the entire world as standing under God's judgment. 
The message of Jesus was religious: it made known the 
truth of God and it communicated God; yet this message 
also had a political dimension. 

The author of Jesus of Nazareth also fails to use the 
historical critical method to locate the public ministry of 
Jesus in the historical situation of the people, colonized 
by the Roman Empire and governed by the Jewish ar
istocracy. Two sentences in the book do allude to these 
conditions. "The term evm1gelion," Benedicf\vrites, · 
":figures in the vocabulary of the Roman emperors, who 
understood themselves as lords, saviours, and redeem
ers of the world. The messages issued by the emperors 
were called in Latin evcmgelium . . . [ and proposed as] a 
saving message, not just a piece of news, but a change 
of the world for the better." Benedict relies· here on 
recent historical research revealing that the relioious 
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vocabulary chosen by Jesus and subsequently by St. 
Paul provided a counter-discourse to the language of 
colonial domination. Jesus stood against the emperor 
who saw himself as lord, saviour, and redeemer. Jesus 
also opposed the Jewish aristocracy (the vassal kings 
and the high priests) who protected the interests of the 
Empire and subjugated their own people. Yet Benedict 
does not recognize in this counter-discourse the political 
dimension of the Gospel. 

According to Benedict, Jesus was condemned by the 
Sanhedrin for purely religious reasons: the high priests 
recognized that Jesus laid claim to divinity, which made 
him into a blasphemer in Israel. Yet according to the 
New Testament, the condemnation of Jesus also had a 
political meaning. The high priests wanted to get rid 
of Jesus because his presence in Jerusalem during the 
feast would lead his followers to demonstrate against 
the colonial occupation. The high priests said, "Ifwe let 
him go on like this, everyone will believe in him, and 
the Romans will come and destroy both our holy place 
and our nation." (Jn 11:47-48) Caiaphas continued, "It 
is better for you to have one man die for the people than 
to have the whole nation destroyed." (Jn 11:50) Later, in 
response to Pilate's statement that Jesus was the king of 
the Jews, the Jewish crowd stirred up by the high priests 
replied: "We have no king but the emperor." (Jn 19:15) 
In the same vein, a Jewish group in Thessalonica that ob
jected to Paul's preaching insisted that "[the Christians] 
are all acting contrary to the decrees of the emperor, 
saying that there is another king named Jesus." (Acts 
17:7) God's approaching reign that Jesus proclaimed 
promised a spiritual transformation, new life according 
to the Beatitudes; but by offering a new social vision 
it undermined trust in the Roman Empire and created 
a deep yearning for a society of brothers and sisters 
marked by freedom, justice, and mutual service.1 

Benedict on Politics 

It would be a mistake to think that Pope Benedict 
wants to promote political passivity in the Church and 
discourage Catholics from offering a critique of the 
existing order. Addressing the Latin American Bishops' 
Conference at Aparecida, Brazil, in May 2007, Benedict 
recognized the Church's call to promote justice on the 
Latin American continent marked as it is by the poverty 
and social exclusion of the masses. On this occasion the 
Pope acknowledged that charity is not enough, that what 
has to change is not only the human heart but also the 
political and economic structures. Here are his words: 
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How can the Church contribute to the solution 
of the urgent social and political problems, and 
respond to the great challenge of poverty and 
destitution? ... In this context, we must inevitably 
speak of the problem of structures, especially those 
which create injustice. In truth, just structures are 
a condition without which a just order in society is 
not possible. But how do they function? ... Both 
capitalism and Marxism promised to point out the 
path for the creation of just structures, and· they 
declared that these, once established, would func
tion by themselves; they declared that ... they had 
no need of any prior individual morality but would 
promote a communal morality. Yet this ideologi
cal promise has been proved false .... The Marxist 
system, where it found its way into government, 
not only left a sad heritage of economic and eco
logical destruction, but also a painful oppression 
of souls. We can see the same thing happening in 
the West where the distance between rich and poor 
is growing constantly and a worrying degradation 
of personal dignity is taking place through drugs, 
alcohol and deceptive illusions of happiness. Just 
structures are an indispensable condition for a just 
society, but they neither arise nor function with
out a moral consensus in society on fundamental 
values, and on the need to live these values with 
the necessary sacrifices, even if this goes against 
personal interest. 2 

This admirable paragraph recognizes that to create 
and sustain a just society two efforts are necessary: 
the political struggle for non-exploitative and non
oppressive structures; and the personal quest of faith, 
hope, and love. Because of the widespread deceit and 
corruption on all levels of society in the North and the 
South, the Pope is keenly aware that the best political 
and economic structures are unable to promote a just 
society unless the citizens are committed to the moral 
life. This emphasis recalls the famous sentence of Pius 
XI that for the creation of a just society two things are 
necessary, "the reform of institutions and the correction 
of morals" (Quadragesimo anno, #77). I conclude from 
these observations that when Benedict XVI refuses to 
acknowledge the political dimension of the Gospel, he 
has in mind political movements that do not recognize 
the need for an ethical commitment of its members. He 
warns people of the dangerous illusion that it is pos
sible to invent political and economic structures that 
are so good, so effective in creating justice, that we, 



the citizens, do not have to be good. What concerns the 

Pope is the ethical heart of politics. 

Gregory Baum is editor emeritus of The Ecumenist and former Professor 

of Theology at McGill University in Montreal. Novalis recently issued the 

second edition ofhis seminal 1975 bookReligion and Alienation. 

1 The book Jestis of Nazareth uses many other arguments to persuade

the reader that the religious message of Jesus was devoid of political ini

plications. Here is another example. When Pilate made the people choose 

which criniinal was to be pardoned, Barabbas, the political rebel, or Jesus, 

Ayorama 

the people chose the former. Benedict interprets this to mean that Barabbas 

was a political opponent of Rome and hence popular, while Jesus was a 

purely religious figure. A more convincing interpretation suggests that 

Barabbas was a violent opponent of the Empire, while Jesus resisted in a 

non-violent way, giving witness to an alternative social existence promised 

by God and ready to give his life for this. 
2 "Inaugural Session of the Fifth General Conference of the Bishops of 

Latin America and the Carilibean," Aparecida, Brazil. May 13, 2007. http:// 

www.vatican.va/holy _father/benedict_ xvi/speeches/2007/may/documents/ 

hf _ ben-11."Vi_spe _20070513 _ conference-aparecida _ en.html (Accessed 

August 28, 2007). 
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Wake-up Call: Towards Churches in Solidarity and Resistance 
Against "Future Forecasting" 

Charles Fensham 

Knox College, Toronto, Ontario 

I am living in your fi1ture 

dete1mined by your actions 

never laww what life brings 

you set the directions 

You have been living in my past 

detennining my fate 

never know what will come 

I just have to wait 

(Lyrics of Future by Fictional) 

As for the c1iteria for 'good'fi1ture research; there 

are none identifiable now, it is doubt:fi.Ll that there can be 

m1y, m1d it might be healthier for the fature if there were 

not m1y m1yway. Ida RussakofHoos1 

Voodoo p1iests get their infonnation through a hi

erarchy of gods; we get ours through a hierarchy of 

technology. Frank Ogden, Dr. Tomorrow2 

F
uture forecasting as a way of predicting the future
on the basis of "s_cientific" techniques of analysis 

has become a massive industry. Other words associated 
with this phenomenon are "futurology" or "futurism." 
"The World Future Society" is a professional organiza
tion founded in 1966 dedicated to studying how social 
and technological developments are shaping the future. 
Behind the emergence of future studies and forecasting 
are some important assumptions that affect our way of 
looking at the world. These assumptions, I will argue, 
are profoundly affecting all Christian churches today. 
Only when we apply the tools of critical theory to ask 
who benefits and who decides in a contexf shaped by 
such consciousness will we be able to see our own com
plicity in the power games and easy optimism of future 
forecasting and planning. 

Perhaps the most striking example of the impact of 
future forecasting on the most vulnerable people around 
the globe can be found in economic austerity programs 
instituted by the International Monetary Fund and the 
World Bank in African countries. While these decisions 
made through Western technocratic planning salvage 
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the future of economic systems that we assume to be 
normative, they result in the destruction of the health 
and lives of the world's poorest farmers. Even though 
the above example represents something that many in 
the churches are aware of, we tend to be less aware when 
assumptions about the future drive our budget decisions, 
either denominational or on the local level. As we will 
see later, even critical theologies in Canada have been 
tinged by the spirit of optimistic future consciousness -
an optimism that needs to be reconsidered in the light of 
the challenges ahead. 

Future Forecasting 

When popular music lyrics (such as those by Fictional 
cited above) capture our sense of being dominated by the 
power of the future, we know that our consciousness has 
been deeply reshaped. In this essay I wish to argue that 
beside the importance of globalization, multiple mar
ginalizations, multicultural environments, multi-faith 
realities, and environmental vulnerability, churches in 
Canada need to consider the impact of an evolving cul
tural assumption that the future determines the present. 
When we use critical theory to analyze our context, we 
need to be aware of how our context and our own con
sciousness have been shaped profoundly by a sense that 
we live in a kind of "future present tense." Such future 
consciousness goes hand in hand with the techniques of 
future forecasting. 

My first exposure to the charismatic power of 
future forecasters occurred in 1980 when I heard 
. Canadian futurist Frank Ogden - the self-described 
"Dr. Tomorrow" - at a university in South Africa Frank 
Ogden's enthusiasm for technology and the charisma 
with which he swept up the crowd had the same quali
ties as a religious evangelist. The event alerted me to the 
importance and power of such people in the evolving 
technological society of the time. The way he invented a 
marketing identity for himself and the sweeping claims 
he made for his ability to "know what is coming" sig
nalled a shift towards a culture in which the "future 
expert" holds power through branding, marketing, and 
communication. 

The churches in Canada have become aware of the shift 
in the way authority and identity have been reshaped by 



contemporary culture.3 In most cases, churches struggle 
with this change in terms of the loss of power and influ� 
ence in society. In response, the Canadian Protestant 
theologian Douglas John Hall has invited us to embrace 
disestablishment and follow the way of the cross in the 
midst of such change. Of course, the humiliation of the 
Church is an important aspect of a critical understanding 
of our context. However, we also need to ask who wields 
power now and what the critical task of the Church is in 
the light of such analysis. Specifically, who decides what 
our vision of the future will be and who benefits when 
the future dominates the present? 

To develop an understanding of the impact of future 
consciousness and forecasting on our context, Canadian 
churches need to consider the origins, assumptions, 
methods, ethics, and power of future consciousness in 
our context. We need to consider how our present life 
and decisions are impacted by the process of change and 
forecasting. We need to identify who is marginalized by 
those with access to the techniques and technology of 
forecasting. We need to develop a critical response in 
solidarity and resistance against these factors that play a 
determining role in our North American context. 

The Origins of Futurology 

In his recent book on technology and the future of the 
Church, The Millennium Mahix, M. Rex Miller claims 
that we are now living in a future perfect sense of time. 4 

I believe that broadcast and digital internet media have 
created a "matrix of technique" that, combined with 
forecasting, has become essential to discerning who we 
are. Alvin Toffler published Future Shock in 1971. In 
this book he argued that mid-20th-century people were 
living through a pace of change exponentially more 
intense than any time before in history. In this state of 
change the future became paramount. He argued that 
such a constant barrage of change and future conscious
ness created a state of psychological stress that he called 
"future shock." Today we have embraced "future shock." 
Forecast pundits, particularly those of the economic 
kind, have become the key to defining and determining 
North American well-being. 

One recent example of how basic future conscious
ness is to the way North American society functions 
today is illustrated by George Bush's early response 
to 9/11 when he urged the American people to go out 
and consume. Usually, when we think critically of that 
request, we think in terms of consumerism and the domi
nance of economic themes. Even as we recognize the 

importance of these two aspects, we often miss the fact 
that such urging is based on the economic forecasters 
who immediately claimed that the future looks bleak be
cause Americans might stop consuming in the aftermath 
of the attacks. 

It is instructive to note that the power of future 
consciousness in its contemporary form originates in 
military planning. The story of the development of fu
ture forecasting and its importance in Western cultures 
and global organizations is intertwined with the. devel
opment of computer technology, the technique of war 
game simulation,. and the possibilities created by the 
World Wide Web. This web of connectedness in tum 
grows out of the factors of systems thinking, Boolean 
algebra, and the fascination with techniques that make 
efficiency, measurement, and management primary 
values in industrial and post-industrial society. An early 
poster boy for the connection between the military and 
intelligence establishment in the United States and fu
ture forecasting was Daniel Bell with his book T11e End 
of Ideology.5 As it turns out, this book announcing the 
putative end of ideology was strongly influenced by the 
agenda of the CIA, which had provided funding for it.6 

The origins of future forecasting in the military and CIA 
propaganda fundamentally affect the value assumptions 
of the process of future forecasting. Besides a focus on 
efficient technique, measurement, and marketing, the 
questions most often asked of the future focus on North 
American and European concerns without asking ques
tions of social justice and sustainable living for the rest 
of the world's population. 

Futurology and Technocratic Reason 

Among the political and intellectual power elite, one 
of the most basic assumptions to forecasting the future 
is what Canadian cultural critic Willem Vanderburg calls 
"the secular faith of rationalism."7 Max Dublin, a former 
Canadian civil servant, points out that this assumption 
is ensconced in technocratic values that drive decisions 
of both government and large organizations even though 
they are not in fact derived from any scientific process.8 

Such pseudo-scientism incorporates methodo1ogies that 
give the appearance of science, but are in fact expres
sions of ideology. For example, in Ontario the Mike 
Harris government implemented a series of plans that 
downloaded costs for social welfare to local communi
ties. A dramatic shrinking of resources followed for the 
most vulnerable Ontarians, which has not been reversed 
since. We may be aware of and critical of this process; 
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however, we may not be aware to what degree the ra
tionale for such devastating policy decisions was based 
on future forecasting, its techniques and assumptions. 
It is therefore instructive to learn that among those who 
have studied future forecasting and its impact in the 20th 
century, there are many vociferous critics. For example, 
the French futurist Bertrand de Jouvenal has called fu
ture forecasting "mere conjecture," and others like John 
McHale and Ida Hoos have advised caution.9 

Critics of Futurology 

Ida Hoos has shown. how the extrapolation of trends, 
the assumption of essential interlinking of systems, 
and the arbitrary isolation of boundaries that are part 
of future forecasting all represent a systemic perspec
tive.'° Even though systems thinking and the assumption 
of interconnectedness are not necessarily bad things, 
elevating such assumptions based on ecological and 
biological observation to a definitive social theory of 
forecasting is problematic. In addition, because fore
casting works with data, the nature of the data, how they 
are obtained, and the norms for accepting certain things 
as credible forecasting data all present problems. The 
most basic problem is how to find criteria by which data 
can be assessed. Often the nuances of interpretation, 
perspective, religious conviction, assumptions about 
values, and particularly the impact on the marginalized 
are almost impossible to grasp in the mix of data and are 
consequently ignored. As Ida Hoos reminds us, there are 
no value free "facts."'' 

Sometimes, the kind of data that are gathered are lim
ited by technology and accessibility. A prime example 
of this was the intelligence mistakes made by the United 
States regarding Iraq and its supposed Weapons of Mass 
Destruction. Here the intelligence-military complex 
engaged in forecasting that led to a destructive and still 
ongoing war based on faulty data analysis. Forecasting 
data, based on unreliable and insufficient sources, 
provided wrong conclusions. Many other examples of 
biased forecasting have been documented. Perhaps most 
famous are forecasts based on crime statistics in the US. 
Hoos has shown that planning in this case has often been 
faulty because data are based on crimes that are easily 
detectable; white-collar crimes, more difficult to detect, 
receive less attention. 12 Thus observers link "crime" 
to poverty, overlooking the crimes of the wealthy and 
respectable. 

Another assumption of forecasting is that one often 
predicts the future by extrapolating from the way things 
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happened in the past. 13 This assumption does not take 
into account the roles that perspective and judgment 
as well as complexity and human limitation play in 
determining our perception of what happened and what 
is happening. It also reflects the old truism that history 
is written by the victors and reflects their perspective. 
Complexity also plays a role in limiting our ability to 
forecast the future. Max Dublin shows the limitations 
of weather forecasting by way of illustration to dem
onstrate how sophisticated computer models regularly 
fail to get it right, and argues that in social forecasting 
the complexity is infinitely higher.14 Despite the obvious 
impossibility of making any clear and sure prediction, 
public planning, commercial enterprise, and the media 
base their planning on such shaky ground. 

The optimistic tone of so much of future forecasting 
relays just how alive ideas of development and growth 
towards a better future are in the North American 
psyche. The myth of progress remains surprisingly 
powerful despite a century and a half of war, economic 
extremes, devastating epidemics, overpopulation, and 
environmental destruction. The myth of progress rests 
on a faith in the possibility of making a utopia on earth. 
Hopeful action in the face of stark reality is an essential 
element of faith. However, heady optimism that ignores 
the plight of most people on the earth and prescribes 
preposterous and environmentally destructive solutions 
is dangerous. 

Futurology and Ethics 

Such irrational commitment to scientism and the 
secular faith of rationalism raises the issues of moral
ity, ethics, and values. As mentioned at the beginning 
of the essay, blind faith in forecasting led to disastrous 
decisions about economic austerity measures (such as 
the Structural Adjustment Programs imposed upon poor 
nations by the International Monetary Fund and World 
Bank in the 1980s and 1990s) with catastrophic conse
quences for the poor· and poorer countries. It also led 
to the overinvestment and preparation for military pur
poses and building expensive technological systems for 
education without investing in human resources. Dublin 
contrasts this with the moral centre of Judeo-Christian 
traditions of prophecy, which is focused on sound moral 
decisions in the present. 15 

As such, digital-based future forecasting represents 
the pinnacle of technical reason and its impact on soci
ety and individuals. Forecasting impacts every aspect of 
our lives. Even church institutions project numbers of 



growth and decline and make decisions based on such 
numbers. Dublin argues that such an attitude to plan for 
what can be measured or counted is often expressed in 
a militaristic spirit which strategizes to gain advantage 
over an enemy.16 The enterprise of future forecasting 
and the power now wielded by those who carry it out, 
represent the realization of the darkest fears of cultural 
critics such as Jacques Ellul, Herbert Marcuse, 17 Willem 
Vanderburg, and Neil Postman. If we follow the argu
ment of Ellul and his student Vanderburg, 18 it is the very 
insidiousness of the way that power is exercised in a 
technological society that makes it deeply menacing. 
Jaques Ellul, writing before the internet and full-fledged 
future forecasting and its technique, described the im
pact of technology thus: 

Technique integrates the machine into society. It 
constructs the kind of world the machine needs 
and introduces order where the incoherent bang
ing of machinery heaped up ruins. It clarifies, 
arranges, and rationalizes; it does in the domain 
of the abstract what the machine did in the domain 
of labor. It is efficient and brought efficiency to 
everything. 19 

Such efficiency has its own power brokers. These 
power brokers are not only the obvious politicians, 
CEOs, and presidents, but also those who crunch the 
numbers, analyze the data, deliver judgments and make 
bureaucratic decisions based on such work. They in turn 
are represented in the visual and digital media as "expert 
talking heads" whose task is to convey the trustworthy 
conclusions of the forecasters. Power is thus used in a 
manipulative way, masked by the pseudo-scientism of 
technique. 

It must be noted that not all future forecasters have 
completely ignored the ethical implications of their 
discipline. So, for example, in the 1990s the influential 
authors of Megatrends 2000, John Naisbitt and Patricia 
Aburdene, note that only literature, arts, and spiritual
ity can help us grasp the meaning of life which informs 
our ethical choices.20 Another example is Nicholas 
Negroponte, one of the most influential futurists and 
technology pundits of our time, who has long been 
involved in technology-based philanthropy. His most 
recent project at MIT has been the development of the 
$ I 00 computer, to be exclusively made available to 
schools in the developing world.21 However, Dublin de
scribes this kind of future pundit as a "techno-romantic." 
Despite such awareness of ethics and philanthropy, the 

common expectation is that some technological tool 
will solve the problems of the world. As laudable as this 
sentiment is, anyone who has experienced the absence of 
resources to meet very basic needs in health, education, 
and potable water in African societies will be able to 
see that a $100 computer, an astronomically expensive 
tool in that context, will not solve such basic problems. 
Thus, often, future forecasting is caught in the myopia 
of North American "technologism." The simplistic 
belief in the power of technology to replace the more 
expensive but effective presence of a person with helpful 
knowledge and teaching skill is exactly the kind of issue 
churches are best able to highlight. 

Another trend is the approach of futurists who seek 
to find a spiritual and transformationalist perspective on 
approaching the future. Among these are Fritjof Capra, 
Willis Harman, Hazel Henderson, Fred Polak, M.S. 
Iyengar, and Ervin Laszlo. However, these perspectives 
tend to remain individualistic without addressing larger 
systemic questions of justice. 

There is also the revival of the ideas of Thomas 
Malthus22 (1766-1834) since the 1972 report Limits 

of Growth for the Club of Rome.23 The Club of Rome 
sought to emphasize the problems in the environment, 
demography, development, governance, work, informa
tion society, new technologies, education, global society, 
and the world economic financial order. It focused par
ticularly on the plight of the poor and increasing poverty 
in all parts of the world, but did so in a paternalistic 
way while holding on to the assumptions of a market 
economy. Even though the membership of the Club of 
Rome appears to be well spread around the globe to 
represent many different countries and particularly the 
perspective from the two-thirds· world, membership re
mains restricted to an intellectual elite rather than those 
most effected by forecasting and decisions. 

The Churches and Future Forecasting 

The Christian churches have been deeply involved in 
and influenced by the emergence of future consciousness 
and forecasting as described above. The development of 
Christian consciousness during the 19th and earfy 20th 
century is not easily separated from the myth of prog
ress and its technological dimensions. For example, we 
need to examine the historical development of ideas 
of progress in ecumenical circles. Representative of 
such Christian optimism is John R. Mott's book The 

Evangelization of the World in This Generation24 (first 
published in 1900), which set the tone for the Edinburgh 
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Missionary Conference in 1910. Within Protestantism 
this conference represented the consolidation of ecu
menical developments during the 19th century. More 
important for our subject here is how the military spirit, 
language, and optimism present at the conference repre
sented the idea of Christian triumphalism and the myth 
of the power of progress in the near future.25 During the 
Edinburgh Ecumenical Missionary Conference the more 
critical and analytical perspective of the European repre
sentatives was muted by the triumphalism and pragmatic 
optimism of the North American delegates. 

Even as this strain of optimism continued in some 
quarters of Christianity during the 20th century, the 
movement that culminated in the founding of the World 
Council of Churches started to question the myth of 
progress as well as the ability of Christian churches to 
transfonn and improve the world. David Bosch, fol
lowing Gerald Anderson, traces this development by 
identifying the primary questions posed at missionary 
conferences. In 1910 the question was pragmatic: "How 
mission?" By 1928 it moved to "Wherefore mission?" 
In 1938 the question was "Whence mission?" After the 
Second World War the question became, "Whither mis
sion?" to culminate in "What is mission?" by 1958.26 

There was a brief resurgence of optimism in Christian 
circles in the 1960s and early 1970s of the myth of prog
ress and development through technology. Theological 
optimism regarding liberation and a more just economic 
order came with the development of critical theologies. 
The optimism was linked to the idea of Missio Dei, ap
plied in ecumenical Protestant circles to the idea that 
God is at work beyond the bounds of the Church in 
social movements, political liberation struggles, and 
protest. The Church's role became to discover God at 
work and so joining this work. However, a new realism 
set in as the end of the century approached. 

With the rise of neo-liberalism ( or neo-conservatism 
as it is known in English Canada and the United States) 
and globalization, the failure of technological solutions 
for development, as well as the realization that socialism 
did not account for all kinds of oppression, optimism 
in ecumenical Christian circles started to wane. The 
pensive self-critique that has set in with the approach of 
the year 2000 is well captured in Baum's call for a move 
from "solidarity to resistance" with the poor.27 Perhaps 
the previous optimism of critical theologies in Canada 
suggests the need for a deeper analysis where even such 
optimism needs to be tempered by a healthy suspicion 
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of future consciousness and future forecasting and their 
technological and technique-based allies. 

Responding to Future Forecasting 

How are the churches to respond in the face of future 
consciousness, forecasting, and its power? First we 
need to acknowledge to what extent we are affected in 
our own institutions and mindset. The rationale for the 
shrinking of ecumenical coalitions and their budgets is 
supported to a large degree by the same factors as the 
larger "rationalizations" in government and planning 
that impact the poor. We often use the same techniques 
and judgments based on similar ways of engaging data. 
If we are to use Baum's language of solidarity in resis
tance, then we would do well to resist "rationalization" 
where it means cutting our means to work with those 
who suffer most. 

Second, we need to ask whose data are we engaging, 
how are they conceived, who benefits by our interpreta
tion of them, and how do the data obscure the experience 
of the marginalized. It is here that our critical traditions, 
the hermeneutics of suspicion and commitment to the 
poor and marginalized, serve us well. In this process 
we need to examine critically the values that drive our 
decisions and the decisions of those with political power. 
We need to ask how those who suffer most in society 
are affected by fears created by forecasts of what might 
happen. Solidarity in resistance would mean that we 
continue such a critical stance while privileging the 
voice of those who suffer most and who are affected on 
the level of survival and health. 

Third, solidarity in resistance in the light of Jacques 
Ellul's critique of technique would mean to expose the 
insidious presence of unexamined optimism in our own 
midst. A student in one of my classes once claimed that 
the reigning theology in Canadian pews can be summa
rized by Monty Python's ironic song from the film T11e 
Life of Brian, ''Always Look on the Bright Side of Life." 
Whether our bright side of life is simply denial of suf
fering around us, or denial of the hard road of resistance 
in the face of the power structures of our world, such a 
commitment to stand firm is called for in the midst of the 
community of the churches. 

Finally, the churches and the Gospel raise the issue 
of a meaningful narrative focused on human well-being 
in the light of the reign of God. It is this narrative and 
its ethical and moral implications that empower our care 
for people. It is this narrative .that provides Christian 
communities with the energy to exist with others on a 



journey of solidarity and hope. It is this narrative that 

inspires Christian communities to embrace diversity 

and to provide an authentic human presence in contrast 

to simplistic technological solutions to complex hu

man struggles. Such commitment reflects true Christian 
hope. 
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Knox College in Toronto. His forthcoming book with Novalis is titled The 
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Religious Intolerance and Discrimination in Canada 

David Seljak 

St. Jerome's University, Waterloo, Ontario 

M
any Canadians are convinced that we have

passed through the age of religious intolerance 
and discrimination. Indeed, most Canadians do not 
even remember the factionalism between Catholics 
and Protestants; widespread and culturally acceptable 
anti-Semitism; immigration policies that restricted the 
entry of Hindus, Sikhs, Buddhists, and others from Asia, 

the assault on the spirituality of Canada's Aboriginal 
communities, and the state-sanctioned persecution 
of minority religious groups such as the Jehovah's 
Witnesses. To the extent that we are aware of these fea
tures of our history at all, these examples represent dark 
exceptions to the norm of Canadian kindness. The "mas
ter narrative" of Canadian identity is so closely linked to 
the notions of peace, order, and good government that it 
comes as a surprise to many people to learn that these 
incidents were not merely unfortunate exceptions, but 
rather bespoke a pervasive ethnocentrism and racism 
throughout Canadian history. 

In Great Britain, the United States, Europe, and 
Australia, increased levels of Islamophobia and anti

Semitism as well as intolerance of other religious groups 

have raised concerns at the highest levels of government. 
While many Canadians have assumed that such prob
lems could not occur here, a sampling of recent events 
demonstrates that religious intolerance is still an issue 
for Canada. 

• In March 2007, B 'nai Brith Canada announced
that 935 anti-Semitic incidents were reported to its
League for Human Rights in 2006, representing an
increase of 12.8% from 2005. 1 

• hnmediately after the attacks of September 11,
2001, a Hindu temple was destroyed by arson
when it was mistaken for a mosque. Four years
later it finally reopened its doors.!

• In 2006, a teen was charged after allegedly setting
fire to a Sikh gurdwara in British Columbia.3 

• In December 2004, former Ontario Attorney
General Marion Boyd recommended allowing
government enforcement of family arbitration
contracts by religious groups after a public debate
marked by religious stereotyping.

• At the 2006 national leadership convention of the
Liberal Party of Canada, the wife of leadership
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candidate Bob Rae confronted a delegate who had 
told her not to vote for Rae "because his wife is 
Jewish."4 

• A 2006 nation-wide Leger Marketing poll found
one in four Canadian respondents has a negative
view ofMuslirns.5 

• In January 2007, a small town in Quebec posted
a number of "Nonnes de vie" for potential im
migrants; most are rooted in stereotypes about the
perceived religious culture of recent immigrants to
Quebec.6 

• A month later, Quebec premier Jean Charest
established a commission _on "accommodements

raisonnables" for new immigrants after a some
times-heated public debate that focused almost
exclusively on relatively recent non-Christian im
migrants. 7 

These events - and others like them in Canada and 
around the world - have made it clear that the time is 
right for Canadians to confront the issues of !rreater 

C 

religious diversity, increasing religious conflict and the 
potential for intolerance and discrimination. Religious 

communities and others interested in pursuing the goals 

of multiculturalism can no longer ignore religious intol

erance and discrimination. 
Moreover, there are indications that religious intoler

ance and discrimination will become an increasingly 

serious issue in the next decade as old prejudices return 

to public debates and new forms develop in reaction 

to the increase in religious diversity in Canada. At a 

time when the mainline Christian denominations - the 
religious orientation of the majority of Canadians - are 

losing members, immigration patterns have resulted in a 

dramatic rise in the number of Canadians affiliated with 
non-Christian religious communities. A 2005 Statistics 

Canada report predicts that by 2017, members of non

Christian religious groups will represent some 9 .2 to 

11.2% of the Canadian population, representing un

precedented religious diversity in what has always been 

a Christian-majority country. 8 According to the report, 

Muslim, Hindu, and Sikh communities "would see their 

membership increase by 145%, 92% and 72% respec
tively compared to 2001, to reach 1,421,000, 584,000 

and 496,000 people respectively in 2017."9 Given the 

concentration of these groups in metropolitan areas, 

such as Toronto, Montreal, and Vancouver, the impact 

of these communities will be significant. 



Canadians are ill prepared to understand, accom
modate, or welcome members of these diverse religious 
communities because they assume that by guarantee
ing religious freedom in the 1982 Canadian Cha,1er

of Rights and Freedom and secularizing (that is, de
Christianizing) the state and public institutions they 
have effectively dealt with religious pluralism, along 
with the issues of intolerance and discrimination. In fact, 
this assumption that secularization - as incomplete and 
idiosyncratic as it has been - has solved the problem 
of religious pluralism means that Canadians have not 
addressed seriously enough the legacy ofreligious intol
erance and discrimination that comes from the nation's 
Christian past. Nor have Canadians dealt adequately 
with new forms of religious intolerance and discrimi
nation, such as those encountered by members of new 
religious movements or those inspired by international 
tensions such as the Arab-Israeli conflict in the Middle 
East and the struggle for an independent Khalistan in 
India. Most importantly, they have not considered that 
this commitment to secularization itself may inspire 
new forms of intolerance and discrimination - as recent 
debates in Ontario (around Shariah courts) and Quebec 
(around reasonable accommodations) demonstrate. 

This issue deserves immediate and sustained at
tention. The United Kingdom, the European Union, 
and Australia have all commissioned major reports 
on religious intolerance and discrimination in the last 
five years. 10 Although official Canadian federal and 
provincial policies and laws (as well as the unofficial 
Canadian ethos) are marked by a deep commitment to 
multiculturalism, these laudable principles and policies 
have rarely been applied specifically to the question of 
religious diversity. 

This paper examines recent events that indicate that 
religious intolerance remains a feature of Canadian cul
ture. It does not examine practices of discrimination - at 
the personal and institutional levels. For example, the 
Ontario government funds only Roman Catholic schools 
and not the schools of other religious groups, a clear act 
of discrimination. However, this discrimination is built 
into the very structures of Confederation and does not 
reflect an overt, hostile attitude to non-Catholic religious 
communities. I will discuss this type of structural and 
institutionalized discrimination in a future paper. 

Intolerance: What Polls and Surveys Say 

Several recent opinion polls and surveys have in
dicated that Canadians remain intolerant with regard 

to specific religious communities. While no study of 
religious intolerance currently exists in Canada that is 
on the scale of Weller et al.'s Religious Discrimination

in England and Wales,11 there are a number of studies, 
commissioned by a variety of agencies, that give us a 
glimpse into some areas of concern as well as an indica
tion of the types of studies that need to be undertaken. 

Survey data on such topics can be misleading, as 
surveys are frequently conducted when religious conflict 
is "in the news." At such times of heightened tension, 
people may give less tolerant answers than at other 
times. Conversely, some argue that people can hide their 
intolerant attitudes and present themselves to interview
ers as more open-minded and welcoming than they are 
in practice. Finally, pollsters and researchers have not 
always asked questions in a manner that would give us 
reliable information on the attitudes of Canadians to 
specific religious groups as they are found in Canada. 
In other words, responses to general questions about 
attitudes to "Jews" may reflect feelings about the 
Israeli-Palestinian conflict rather than attitudes towards 
the Canadian Jewish community. Similarly, questions 
about Muslims or Islam per se sometimes get conflated 
in the minds ofrespondents ( and survey designers) with 
general anxieties about security and conflicts in Iraq and 
Afghanistan. While it is wise to bear in mind these res
ervations, it is worthwhile to look at some of the recent 
survey data about Canadians' attitudes toward religious 
minorities. 

One of the most valuable sources on Canadian ex
periences of ethnic diversity was the Statistics Canada 
2003 Ethnic Diversity Survey. Unfortunately, survey 
questions about religious identity as well as experi
ences of religious intolerance and discrimination were 
very limited. Few respondents claimed that they had 
"experienced discrimination or been treated unfairly" 
in Canada because of their religion. For example, only 
0.9% of Jews and 0.54% of Muslims reported being a 
victim of a hate crime based on religion in the last five 
years. Another question asked those who reported hav
ing experienced some form of discrimination in the last 
five years in Canada, what they felt was th6 basis of 
that discrimination. Of those who reported that they had 
experienced discrimination in the last five years, some 
13 % said that it was based on religion, 11 % for men and 
16% for women. The figure drops for members of vis
ible minority groups. 
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Table 1. Religion as source of �iscrimination from respondents who perceived discrimination, Ethnic Diversity 

Survey, 2003 1 2 

1 1 Percentage who identified 1 Total non-Aboriginal population aged 15 and 
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! ! perceived discrimination i 
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Source: Ethnic Diversity Survey, Statistics Canada 2003. 
Percentages are calculated using total valid responses. 

Most respondents were more likely to report that the 
discrimination or unfair treatment was based on race or 
ethnicity, rather than on religion. However, we should 
note the difficulty that people have in separating reli
gious, ethnic, and racial identities. In a putatively secular 
society, it is not unusual that respondents would interpret 
discrimination in secular terms of race and ethnicity. The 
respondents, of course, cannot know the motivations of 
the people who treated them unfairly. 

In fact, a pilot study project by Statistics Canada sug
gests that people may be underestimating religion as a 

factor in the motivation behind hate crimes and perhaps, 
by extension, discrimination. The study looked at hate 
crime reports of 12 Canadian police forces from major 
centres and found a total of 928 hate-crime incidents 
during 2001 and 2002. Some 57% of these hate crimes 
were motivated by race or ethnicity (57%) but the sec
ond most-common motivation was religion (43%). As in 
other studies, Jewish Canadians were singled out more 
frequently than any other groups despite the fact that 
the study covered the post-9/11 "spike" in anti-Muslim 
violence. 14 

Table 2. Hate crime incidents by motivation in 12 major police forces in Canada 15 
j Motivation j Number I % of total 

j Total Religion ! 398 ! 43

! Jewish i 229 ! 25
j Islam (Muslim) ! · I 02 ! 11
i Religion unknown i 45 i 5 
j Other religion j 35 ! 4
j Catholic i 12 ! 1

l ....... No religion ...................................... ! ..................................... 0 ..................................... 1 ..................................... o ................................... .
Source: Statistics Canada 
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To understand motivations behind acts of discrimina
tion, it is still better to ask the perpetrators rather than the 
victims of intolerance and discrimination. Here surveys 
have uncovered some disturbing findings. For example, 
in 2007 Sun Media commissi�ned a Leger Marketing poll 
on tolerance in Canada.16 The poll surveyed over 3,000 
Canadian adults and was carried out over December 
2006 and January 2007. Of those polled, only 53% said 
that they held a positive view of the Arab community, 
lower than either the Black community (70%) or the 
Jewish community (76%). Obviously, not all Canadian 
Arabs are Muslims, but most Canadians do identify 
Arab ethnicity with Islam. This speculation about hostil
ity to Islam is supported later in the same survey when 
Canadians were asked: "Does respecting the following 
religious practices pose a problem to living in your city's 
society?"17 The majority believed that prayer (84%), the 
observance of the Ramadan fast (83%), prohibition of 
alcohol (77% ), or wearing religious ornaments (70%) 
did not pose a problem. However, the number of respon
dents who said that the wearing of religious ornaments 
(25%) and especially the veil (3 7%) did pose a problem 
was significantly higher than for other expressions of 
religion, such as prayer. 18 

Leger Marketing released a more detailed poll of 
Quebecers in January 2007.19 This poll's unique feature 
was to survey members of specific ethnic communities 
and make a comparison of those findings to the opin
ions of Quebecers as whole.20 Again, as we found in
the above poll of the broader Canadian population, the 
Arab community received the lowest approval rating of 
any of the ethnic communities in Quebec - both among 
the general population and the various ethnic commu
nities.21 On the question of accommodation of cultural 
and religious difference, 83% of those polled agreed 
that immigrants had to respect the laws and regulations 
of Quebec, even if those went against their own religious 
beliefs or cultural practices. Some 74% of respondents 
from ethnic communities concurred.22 On the questions 
of religious tolerance, the pollsters report: 

Bon nombre de Quebecois estiment que le port 
du voile (62%) ou d'ornements religieux (56%) 
posent probleme pour vivre en societe, ce qui 
est mains le cas des prieres (30%), du jeune du 
Ramadan (21 %) ou de l'interdiction de boire de 
l'alcool (15%). En d'autres termes, c'est d'afficher 
sa religion qui derange, non pas de la pratiquer.23 

These figures are significantly higher than in the 
Canada-wide poll. This is most likely because, at the 
time of the poll, Quebecers were engaged in a heated 
public debate on "reasonable accommodation" of the 
religious sensibilities, beliefs, and practices of recent 
immigrants. Furthermore, Quebecers have increasingly 
adopted France's position on "la la'icite," that is, support 
for a more profound religious neutrality of the state and 
public. This position (sometimes called lazcisme) is less 
tolerant of any public displays of religious identity. This 
desire to confine religion to the private sphere probably 
explains why some 30% - a sizeable minority - op
pose the building of "mosquees, synagogues ou autres 
temples non chretiens" in Quebec. 24 We will examine the 
causes of this phenomenon below. 

While both of these polls asked questions about re
ligious practices and opinions about particular ethnic 
groups, the Association of Canadian Studies (ACS) 
commissioned a Leger Marketing poll specifically on 
Canadian attitudes to three religious communities: 
Christians, Jews, and Muslims.25 This poll first asked 
Canadians whether they had a positive, neutral, or 
negative opinion about Christian, Jewish, and Muslim 
communities. In each instance, a majority of the popula
tion responded that they had a generally positive view of 
each group. Jack Jedwab of the ACS writes: 

However an important minority of Canadians 
- nearly one in four - holds negative views of
Muslims and in real numbers this would account
for a substantial number of people holding such
views. Moreover only one in five Canadians re
ported having a very positive view of Muslims in
contrast to 30% and 39% respectively that hold
very positive views of Jews and Christians.26

According to Jedwab, Quebecers have the highest 
degree of negative sentiment toward the major religious 
groups. In that province, 14% report holding a negative 
view of Christians, 18% have a negative view of Jews, 
and 40% have a negative view of Muslims. 

Finally, the Leger poll commissioned by the ACS 
suggests that most Canadians have adopted .,a "clash 
of civilizations" perspective towards Islam, expressing 
negative views regarding relations between Western 
and Muslim countries, the prospects for democracy in 
Muslim countries, and Muslims' respect for women. 
However, while only 25% have a positive or somewhat 
positive view of relations between Muslim and Western 
countries, 52% have a negative or somewhat negative 
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view. More than half (56%) have a negative view of 
prospects for democracy in Muslim countries while less 
than a quarter have positive views. Finally, two-thirds 
of Canadians (67%) said they have a negative evalua
tion of Muslims' regard for women, compared to only 
15% who have a positive evaluation. Again, Quebecers 
tended to be more negative on all three questions than 
other Canadians. 

These questions addressed attitudes of Canadians 
towards Christians, Jews, and Muslims in general. It 
seems that the next step would be to ask Canadians how 
they feel about Canadian Christians, Jews, and Muslims 
- as well as the other large minority religious groups
(Sikhs, Buddhist, and Hindus). In other words, when
Canadians express a negative view of "Muslims," do
they mean their Canadian Muslim neighbours, the inter
national Muslim community, or only those Muslims that
they see in the news, that is, those in conflict situations
in the Middle East or South Asia?

A follow-up poll to the ACS/Leger study was con
ducted in Quebec; it did ask people to express their 
opinion of Christians, Jews, and Muslims and their opin
ion ofrelations among the three groups -but not of their 
opinion of Canadian Christians, Jews, and Muslims.27 

In that poll, the majority again expressed having a good 
opinion of Christians (81 %), but the two minority reli
gious groups, Jews (69%) and Muslims (53%), scored 
significantly lower than the majority group.28 Only the 
questions about relations among the three groups dis
cussed the Canadian communities. Some 53% said that 
relations between Muslims and Christians in Canada 
were either positive or mostly positive while 36% said 
they were negative or mostly negative. In comparison, 
66% reported that relations between Jews and Christians 
in Canada were positive and only 20% thought that 
they were negative. Substantial tension was identified 
in relations between Jews and Muslims, with only 34% 
of respondents describing those as positive and 45% 
describing them as negative. However, this poll was 
taken just as Israel began military actions in Lebanon in 
response to the kidnapping of two ofits soldiers, and this 
may have accounted for some of the pessimism about 
Jewish-Muslim relations in Canada. 

Quebec -A Different Dynamic? 

How are we to understand the fact that Quebecers 
more than Canadians outside of Quebec frequently 
express a more negative view of minority religious 

groups and more frequently find public displays of 

16 / The Ecumenist Vol. 44, No. 3 Summer 2007 

religious identity problematic?29 It is important to discuss 
this question carefully given that opponents of Quebec 
nationalism have frequently accused Quebec national
ists of xenophobia and racism. These critics frequently 
ignore both the efforts of Quebecers to overcome xeno
phobia and racism as well as the xenophobia and racism 
in their own communities. Moreover, these accusations 
are often meant to discredit claims that Quebecers form 
a "nation," as the Canadian government recognized in a 
motion passed on November 27, 2006. It is unlikely that 
religious intolerance is any more pronounced in Quebec 
than in the rest of Canada, but it may have a different 
source and character. It has certainly been given more 
expression in public debates in late 2006 and early 2007. 
Why is this? 

Quebecers have engaged in a sometimes-heated de
bate around "les accommodements raisonnables," that 
is, reasonable accommodation of the needs of minorities 
- especially minority religious groups. In Quebec, the
legal principle of"reasonable accommodation" of a per
son's rights affirmed by the Supreme Court of Canada
in 1985 has become a catch phrase to denote what many
see as the unreasonable accommodation by public in
stitutions to the religious and cultural sensibilities and
practices of religious minority groups, especially those
associated with recent immigrants. The climax of the
controversy came when the municipal councillors of a
small town north of Montreal, Herouxville, decided in
late January 2007 to post on the town's Web site a list of
No,mes de vie to which immigrants would be expected
to confonn. A Canadian Press article describes the most
controversial of those norms, that is, those that refer to
objectionable practices associated ( correctly or not) with
the religions of recent immigrants to Quebec or with ac
commodations made to those groups:30 

Among them, it is forbidden to stone women or burn 
them with acid. 

Children cannot carry weapons to school. That 
includes ceremonial religious daggers like kirpans 
even though the Supreme Court of Canada has ruled 
that Sikhs can carry kirpans in schools. 

However, children can swim in a pool with other 
children - boys and girls alike because they can't 
be segregated. 

And for the record, female police officers in 
Herouxville, 165 kilometres north west of Montreal, 
can arrest male suspects. Also part of the declaration 

l



is to allow women to drive, dance, and make deci
sions on their own.31 

While many Quebecers protested the publication of 
these norms, many others in the media and in municipal 
politics supported the councillors of Herouxville. Some 
even called on the provincial government to amend 
the Quebec Cha,1er of Human Rights and Freedoms, 
through which minority groups obtained the right to 
reasonable accommodation. In the end, Quebec pre
mier Jean Charest established a commission, headed by 
Quebec philosopher Charles Taylor and historian Gerard 
Bouchard, to study the question. The commission has 
released a consultation document and is expected to 
report in 2008.32 

As the intensity of the public debates around rea
sonable accommodation suggests, Quebecers - and 
especially French Quebecers - have a more difficult 
time than other Canadians with religion itself. While 
committed to individual rights, many French Quebecers 
resist public expressions of religion. During the Quiet 
Revolution of the 1960s and afterwards, religion - and 
public religion in particular - was identified with la 
grande noi rceur of the Duplessis era, which was marked 
by a close alliance between the state and the Roman 
Catholic Church, justified by an anti-modern French 
Canadian nationalism rooted in an ultra-conservative 
Roman Catholicism.33 For many French Quebecers, 
religion is strongly identified with the ''bad old days"; 
to be modern, that is, to be committed to democracy 
and human rights, is for many to be free of religion. 
Consequently, religious attendance rates for Quebecers 
(less than 20%) are among the lowest in Canada. 

The predominantly Catholic French Quebecers are 
especially adverse to any institutionalized form of 
religion, although they frequently support religious edu
cation for their children. Increasingly over the last ten 
years, Quebecers have looked to France's model of "la 

lai"ci te" as a means of regulating religion in public life. 34 

This concept, well known in French-speaking societ
ies, but still less known in the English-speaking world, 
goes back to the French Revolution.35 It re-emerged in 
contemporary French discourse when the government 
banned all signs of religious identity in public places in 
September 2004; many felt the real target of the legisla
tion was the Muslim headscarf, especially in French 
schools and universities. The Quebec news media fol
lowed the French debate closely. 

Today, most Quebecers define their society as 
"une societe lai"que" without defining precisely what 
they mean. Religion is tolerated in the sphere of fam
ily, ethnic community, and local religious organization. 
However, when it enters public life, it revives memo
ries of the old Quebec and the old Catholicism that 
many Quebecers find oppressive. Many feel that only 
secularism, in the strong sense of that term, can protect 
democracy, pluralism, and "progress." Others argue 
that religion can operate in the public sphere as long 
as religious communities do not try to coerce others 
in accepting their beliefs or behaviours. To distinguish 
between these two approaches, Quebecers often talk 
about an open versus a closed lai"cite. For example the 
Proulx Report that led to the secularization of Quebec's 
school system in the late 1990s described its approach 
in terms of"la lai"cite ouvei1e," even explicitly rejecting 
"une lai"cite fennee."36 This confusion over the nature of 
what it means to be a secular society is behind much of 
the hostility of Quebecers to the religion of others who 
come to Quebec.37 

Another part of the explanation is that, given the recent 
history of debates around national identity, solidarity, 
and sovereignty, "social cohesion" is a more lively issue 
in Quebec than in other regions in Canada. When the 
need for social cohesion comes to the forefront of public 
debates, people very frequently find it more difficult to 
embrace pluralism. Recently Gerard Bouchard bas said 
that he was taken aback by the intensity of people's op
position to accommodation of the religious choices of 
immigrant or minority communities. He said that the 
crisis demonstrates a "serious identity problem among 
Quebeckers of French-Canadian origin. "38 In a discus
sion of racism in Quebec and English-speaking North 
America, Gregory Baum argues that there are two differ
ent dynamics at work. The racism in English-speaking 
communities, he writes, has been inherited from the 
experience of empire, during which "its function was to 
justify the conquest and subjugation of other peoples." 
Based on memories of former power and assumptions 
of the superiority of the Anglo-Saxon race, this variety. 
of racism "was derived from a position of strength" 
and was, at many times in history, visited upon French 
Canadians.39 Baum continues: 

By contrast, racism in Quebec is derived from a 
position of weakness. Small nations, whose place 
in history is not assured, easily develop an animos
ity toward strangers living in their midst, because 
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they fear that these strangers will not join their 
struggle for cultural survival and political recogni
tion. Racism in Eastern European countries, which 
have been repeatedly held captive within larger 
empires, has been of this kind. In such societies, 
racism was based on dread of inferiority and the 
memory of former humiliations. Such has been the 
racism in Quebec.40 

The same might be argued about religious intolerance 
in Quebec. It differs in character from its counterpart in 
English-speaking communities because it is possible 
that many Quebecers see immigrants - especially those 
that do not conform to the dominant culture - as a bar
rier to national solidarity and a shared culture. While 
some see this shared culture as essentially secular, oth
ers see it as latently or overtly Christian; both groups 
might find public expressions of religious difference 
unsettling. Clearly, these suggestions are speculative 
and more work needs to be done to understand the issue 
more fully. 

One would not want to exaggerate the degree of re
ligious intolerance in Quebec. Perhaps even more than 
other provinces, Quebec has worked hard to accom
modate religious diversity. For example, the Conseil 

des relations interculturelles produced a long report in 
March 2004 on religious diversity and la lai'cite, which 
recommended concrete steps the government could take 
to reduce religious intolerance.41 Furthermore, when the 
government moved to secularize the school system in 
1998, it also set about adopting policies to recognize and 
respect religious diversity in the school system.42 The
new curriculum on the cultural approach to religious 
studies also seeks to foster familiarity with Quebec's 
religious heritage, openness to religious diversity, appre
ciation of new religious movements, and consideration 
of secular worldviews.43

Some in Quebec argue that the accommodements 

raisonnables issue has been exploited by the media and 
by certain politicians - in particular by Mario Dumont, 
leader of Quebec's official opposition party the Action 
democratique du Quebec - in order to win short-term 
public support.44 Moreover, surveys on such controver
sial topics are fraught with difficulties. In Quebec, as in 
Canada as a whole, much more sophisticated polling and 
surveying is required in which respondents are explicitly 
asked about what they mean when they give certain 
answers to pollsters regarding Canadians of various re
ligious backgrounds. Finally, it should be remembered 
that religious intolerance does not always translate into 
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acts of religious discrimination. For example, while 
Quebecers frequently express more negative attitudes 
towards the Jewish community than do other Canadians, 
the highest number of anti-Semitic incidences in Canada 
occurs in Ontario, even after adjusting for the number 
of Jews in each province as well as for the total popu
lation.45

Conclusion 

The debate in Quebec is an embarrassment to many 
Quebecers and Canadians. Many had come to believe 
that Canadians had moved beyond such open expres
sions of hostility towards and suspicion of religious 
minority groups. However, this debate - as well as 
the myriad incidences of religious intolerance across 
the country - demonstrates that despite the veneer of 
Canada's political and cultural commitments to multi
culturalism, religious intolerance remains a lively force. 
It is most often attached to other issues, such as inte
gration of immigrants, foreign policy decisions, urban 
planning, and multiculturalism. Religious intolerance 
has not disappeared from the Canadian landscape - al
though in many parts of the country it has not entered 
explicitly into public debates. This is no reason for 
complacency or an attitude of superiority. Five years ago 
no one talked about "reasonable accommodation" as a 
problem in Quebec. 

Across Canada, religious intolerance has become 
subtly integrated into other forms of intolerance based 
on race, ethnicity, and even gender. Moreover, this ar
ticle has only skimmed the surface of this issue, focusing 
primarily on intolerant attitudes. We have not addressed 
the issue of practices, both individual and institutional, 
as well as structures that promote religious discrimina
tion - even in the absence of overtly intolerant attitudes. 
This will be the subject of a future article. However, 
even this limited discussion of religious intolerance in 
Canada demonstrates some of the depth and extent of 
the problem. Given the· intimate connections between 
religious, ethnic, racial, and gender identities - and the 
concurrent connections between racism, ethnocentrism, 
gender discrimination, and religious intolerance, - it is 
lamentable that religion is so frequently excluded as a 
topic of study, discussion, and policy-making in efforts 
to promote Canadian multiculturalism. Indeed, any ef
fort to make Canada more inclusive, just, and respectful 
of others that does not tackle the problem of religious 
intolerance and discrimination leaves a large part of the 
job undone. 
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and in proportion to total population and population of Jews living in each 
province. The majority of Jewish Canadians live in Ontario (56%) and the 
B'nai Brith recorded 544 anti-Semitic incidences there, or 65.6% of the 
year's total. Quebec is home to 24% of Jewish Canadians and the B'nai Brith 
recorded 133 incidents there, or 16% of the total for 2005. See League for 
Human Rights ofB 'nai Brith Canada, "2005 Audit of Antisemitic Incidents: 
Findings," B'nai Brith Canada, http://www.bnaibrith.ca/audit2005Findings. 
html. 



Life/Work Balance in a Digital Era 

Social Affairs Committee of the Assembly 
of Quebec Catholic Bishops 
May I st, 2007 Message1 

Introduction 

1. For several decades, the most significant changes
in workers' lives have come from computers. Their
impact is astronomical and extensive. Everyone
is affected - from the shipper in the warehouse to
the company's chief executive. The mechanic who
repairs cars and the surgeon who operates both use
diagnostic tools. Assembly line workers may not
appear to be directly affected; yet they are, because
computers monitor and evaluate their production.

2. On May 1st, 2007, International Workers' Day, the
Social Affairs Committee of the Assembly of Quebec
Catholic Bishops proposes a reflection on finding a
balance between the value of our work and the de
mands of new technologies. There is an unavoidable
human dimension in work. In fact, many people look
to their jobs for self-definition and personal develop
ment. Yet if the work itself and the technologies we
use become more important than keeping the human
dimension, then they have lost their original purpose
and threaten human dignity. 2 

Positive and Negative Aspects 
of the Digital Revolution 

3. On-line libraries are universally accessible. Email
and cellular phones provide almost instant commu
nication anywhere on the planet. The noble ideals
of solidarity, fraternity, and cooperation have never
had so many tools at their disposal. If a catastrophe
levels one region of our world, in no time at all coun
tries and agencies coordinate and send disaster relief
teams to the devastated areas.

4. Yet, these efficient new information and communi
cation techniques (NICT) can also instantly devalue
currencies and manipulate stock markets. The result
is that workers who previously expected job security
may suddenly lose their jobs. This happens often
and the toll in human suffering is incalculable. It is
a strange world where tools that are specifically de
signed to connect people can also turn human beings

into digitized abstractions. 

5. In a recent article, the sociologist Diane-Gabrielle
Tremblay quoted statistics on the increase in self
employment and telecommuting. It has reached the
point that what once were considered atypical work
scenarios today represent 40% of the job market.3 

The new technologies contribute greatly to this situa
tion by facilitating offshore outsourcing to keep costs
low. There is a great temptation to exploit foreign
labourers and deprive people of their right to jobs
that respect human dignity, whether they are immi
grants in our country or workers in companies that
we have set up elsewher�. T71e demands of competi

tion, technological innovation, and the complexities

of financial fluxes must be brought into hannony with

the defence of workers and their rights.4 

6. The digital revolution has provoked a crisis of

meaning that affects all our senses. Today, many
doctors rely less on patient examinations and more
on machine printouts to make a diagnosis. Similarly,
navigators and farmers do not rely as much on their
own instincts to predict storms, nor do fishermen to
locate schools of fish. But if we put all our trust in
instruments, we run the risk of losing our ability to
fine tune our senses. To what extent will we permit
tools to lead us away from one another and from our
own instincts?

Rediscovering the Art of Living 

7. We must find our own life-balance and develop
a proper work ethic with a healthy appreciation for
values. The fruits of our labour should benefit people.
We should focus on the common good as we maxi
mize the positive effects of the digital revolution and
minimize the negative. Our greatest risk is that we
lose the sensitivity, warmth, and compassion that we
should have for one another. An improper work/life
balance endangers our spiritual values and quality of
life. Our fulfillment as human beings presupposes
that we remain connected to ourselves and to our
world. Technology becomes dehumanizing when it 
distances us from these realities. Since technology
has simultaneously invaded the working and leisure
worlds as well as family life, all fields of human en
deavour risk being exploited.
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8. Family and work are two interdependent realities
in the life experiences of most people. Government
policies must favour a reconciliation between family
and work, taking into consideration the limitations
of a private concept of family and a purely economic
concept of work. These two dimensions affect one
another in a number of ways: increased commuting
distances, two-job employment, physical and psy
chological fatigue, family tensions and crises, and
unemployment. 5 

9. The quest for balance aims for a better quality of
life for the individual and the community. It can be
found in self-employment, in small_ businesses that
use local products, in cooperatives, and in all places
where taking initiative and fostering personal cre
ativity are valued. In the context of a global market
and fierce competition, this search for balance may
lead people to make a choice between professional
(i.e. financial) success and a better quality of life,
even though the latter may involve work that is more
precarious.

Taking the Time 

10. While modern technologies train people to expect
faster results, an interest in gardening, taking long and
leisurely walks, even pilgrimages to Compostella, or
watching a film such as le Grm1d silence, demon
strates that men and women, the main characters in
and observers of this digital revolution, are seeking to
balance a life that is rapidly and noisily passing them
by. The family is the important anchor in achieving
this life balance. But it takes time. Other people,
beautiful scenery, and even our homes will only share
their nurturing aspects if we actually investigate these
possibilities at a slower pace. This is what the Church
proposes with its tradition of keeping Sundays as a
day of rest. In fact, Christians have always consid
ered the Lord's Day a time to celebrate the faith, in
particular the Eucharist, and to participate in nurtur
ing encounters and creative experiences.

11. We must provide a place wherein we can estab
lish a sensitive relationship with tangible contexts:
families, groups and associations, nature and the
environment, and our faith community. This quest for
balance contrasts sharply with increased interactions
with virtual beings on screens. During their child
hood, as in their early years in school, children need
guidance to develop their personalities and establish
a proper balance between a virtual and the real world.
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Work will then assume its proper place at the service 
of humanity. 

12. Following the examples set by France and the
United States, are we ready to initiate a media fast- a
week without television or computers? The purpose
is to tear us away from our screens and force us to
deal with reality. This exercise should draw our at
tention to life essentials: a relationship with God and
others, self-knowledge, and respect for our physical
and human environment.

Conclusion 

13. The quest for balance between the value of work
and the demands of new technologies must include
a definite concern for human dignity at work. The
digital era and ensuing changes call for important
ethical decisions. If solidarity, participation, and the

possibility to govern these radical changes are not

the solution, they are ce1tainly the necessmy ethical

guarm1tee so that individuals and people do not be

come tools but the protagonists oftheirfilture. 6 

14. This May 1st message affirms the conviction and
challenge that work, as defined by new technologies,
must foster personal growth. Learning about a work/
life balance must start at an early age and talce place
within a family context. The positive effects of this
new age should harmoniously interact with God's
creations that are constantly evolving.

The Social Affairs Committee of the Assembly of Quebec Catholic 

Bishops consists of Msgr. Gilles Lussier, Msgr. Roger Ebacher, Msgr. 
Jean Gagnon, Msgr. Pierre-Andre Fournier, Pierre Cote, s.j, Andree Cyr
Desroches and Gisele Marquis. 

I The following is a lightly edited version of the official English
language translation of the original Jetter, which was produced in 
French. The document is available on-line at www.eveques.qc.ca/ 
documents/2007/20070501e.)1tml (accessed August 25, 2007). 

2 Pontifical Council for Justice and Peace, Compendium of the Social

Doctrine of the Church, Vatican Publishing House, 2005, No. 271. 
3 Diane-Gabrielle Tremblay, Travailler c 'est ... , Proposals compiled by 

Brigitte Trudel, RND, January 2007, p. 17. 
4 Pontifical Council for Justice and Peace, Compendium, No. 314. 
5 Idem, Compendium, No. 294. 
6 Idem, Compendium, No. 321. 
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Dorothee Soelle and the Mysticism of Death 

Dorothee Soelle, The Mystery of Death 

Trans. Nancy and Martin Lukens-Rumscheidt. 
Minneapolis: Fortress Press, 2007 · 

D
orothee Soelle, arguably the most original and
exciting German theologian of the last generation, 

died on April 27, 2003. Her widower, Fulbert Steffensky, 
publishedMystyk des Todes: Ein Fragment, Soelle's re
flections on her own death. Thanks to Canadian scholars 
Nancy and Martin Lukens-Rumscheidt, this work is now 
available in English as The Myste,y of Death. What is 
extraordinary about this little gem of a book is its mix
ture of the personal and the theological, the spiritual and 
the physical. In his introduction, Steffensky writes that 
Soelle agonized over this book: "It was a confrontation 
with :finitude and with death; it was her preparation for 
death" (vii). He considers it the missing chapter to her 
major work, The Silent Cry: Mystic;sm and Resistance, 

a book that did not address mysticism and death. 
The Myste,y of Death consists of a prologue and 

epilogue as well as five essays on death. In "Old and 
New Fears," death and the limitations to human power 
that it announces act as a springboard for a lamentation 
on runaway self-centredness and hubris of modernity, 
with its "no-limits" belief in progress. Soelle quotes 
Martin Luther, who reminds us that the sinner is the hu
man being turned completely in on him- or herself and 
that never is that ego-imprisonment more complete than 
when we are gripped by the terror of death. Together, 
the hubris and self-centredness of modern living rob 
from us our capacity for pathos and our ability to accept 
life, admit our limits, and see life as meaningful "even 
in its :fragmentariness and brokenness" (15). Death, she 
writes, represents the final limit, the last boundary. As 
such, it reminds us that modern fantasies of humanity 
without limits are dangerous folly. 

In the next chapter; "Is Death the Last Enemy? The 
Theological Debate", she enters into conversation about 
the meaning of death with C.S. Lewis, St. Paul, Erich 
Fromm, and a variety of philosophers and theologians. 
For Soelle, one's own death has to be contextualized by 
the "death of the other" and even the death of the planet 
earth, threatened as life is by the ecological crisis. Soelle 
reveals herself as a theologian open to conversion -that 
is, open to change in conversation with, for example, 
Judaism ( especially after the Holocaust) and with eco
feminism. 

Soelle outlines a theology of incarnation in the third, 
and most substantial, chapter: "Women and Death." She 
argues that our androcentric culture promotes a disem
bodied spirituality that allows us to disparage the body, 
women (as the creators of new bodies), and the earth. It 
encourages us to ignore death and religion. Of rituals 
around death, Soelle writes, 

Religion's role is to remind people of limits, to 
give them practice with limits, to arouse con
sciousness of the limits of natural existence, not to 
deny these limits. Religion counters our culture's 
technology-crazed delusions with reminders of the 
true limits of life and life experience .. . .  Religion 
also says that we are open for God, for transcen
dence, for love. "Nothing can separate us from the 
love of God." (61-2) 

Because they are associated with limits, women play 
a special role in this religious function. For example, 
eco-feminism reminds us of the limits to growth and 
exploitation. This chapter interweaves theological re
flection with poetry and personal stories (of her mother's 
death, for example). 

Soelle finishes the book with two shorter essays on 
God's love, the context for her own life. (''Nothing can 
separate us from the love of God.") These are short but 
beautiful reflections on the fact that, through seeking 
God, we discover that we ourselves were sought, that we 
had been surrounded by, immersed in, sustained by, and 
protected by God's love all along. This is the conclusion 
of her mystical experience of death. 

The Myste,y of Death is not a perfect book. Neither 
the writing nor the argumentation is flawless. It is 
incomplete -redundant in places, disjointed in parts, un
finished in others. Soelle herself was aware that she was 
not at the height of her powers. Steffensky writes: "The 
book is a fragment, as any human life is a :fragment." 
Its fragmentary nature, he argues, allows the reader to 
experience "the intimacy of an incomplete text and its 
unprotected thoughts" (viii). Although a :fragment, The 

..,. . 

Mystery of Death is a profoundly moving book. I found 
myself picking it up again and again, underlining impor
tant passages, rereading several poems, and wondering 
at the depth and breadth of Soelle's creativity, compas
sion and commitment. It is a beautiful fragment and a 
fitting testimony to a beautiful life. 

David Seljak 

St. Jerorne's University, Waterloo, Ontario 
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Global 

Conscience 

We Dare to Say 
Praying for Justice and Peace 
SYLVIA SKREPICHUK & MICHEL C6TE, EDITORS 

Prayers, liturgical celebrations and reflections to 
inspire, move and empower social activists who seek to 
incarnate their faith in a commitment to justice and peace. 
Topics include other spiritualities, justice making, ecology, 
peace and women. 
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Global Conscience 
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Beyond the widely publicized news of war, poverty 
and human rights violations is the awakening of 
concern for our fellow human beings as nations are calling 
for a new global ethic to make the world a better place. Roche highlights 
and celebrates the interplay of public policy and private actions that will 
guide an enlightened path to human security. 

Douglas Roche, author, parliamentarian and diplomat, is a member of 
the Pugwash Council, which in 1995 won the Nobel Peace Prize for its 
work on nuclear disarmament. 
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