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I
n the last issue of The Ecumenist, David Seljak
focused on the persistence of religious intolerance 

in Canadian society. 1 Most Canadians assume that re
ligious intolerance and discrimination - like religion 
itself - has become politically, culturally, and socially 
unimportant. Recent events, such as the emergence of 
lslamophobia, the Quebec debate on "reasonable ac
commodation," and the debates on funding religiously 
based schools during the 2007 Ontario provincial elec
tion (see Andrea Schmidt's article in this issue of The 

Ecumenist) have highlighted the persistence of religious 
intolerance among Canadians. In this article, we wish 
to discuss the persistence of religious discrimination in 
Canadian society. While intolerance is a function of at
titudes, beliefs, and values, discrimination is the act of 
disadvantaging or impeding the progress of a group or 
individual based on gender, race, ethnicity, religion, or 
other characteristics. 

Discriminatory actions are frequently overt. For ex
ample, B'nai Brith Canada publishes an annual audit of 
anti-Semitic "incidents" (acts of harassment, vandalism 
or violence) in Canada.2 However, religious discrimi
nation often takes on subtler forms. Paul Weller et al. 
include acts of indirect and institutional discrimination 
in their definition of discrimination in their 2001 report 
for the British government, Religious Discrimination in 

England and Wales. Discrimin�tion, theyOwrite, 

, 1waKs1 ·r;;;:ww:·:zw.:L · ·e; _ ·- z ·,.wit...

might mean, for example, treating someone 
less favourably because of their religious belief, 
identity or practice ( direct discrimination); dis
advantaging a whole group of people because 
unnecessary rules or conditions are imposed that 
can be met by more people from one religion than 
another (indirect discrimination); or the collective 
failure of an organisation to provide an appropriate 
and professional service to people because of their 
religion (institutional discrimination). It might 
also include failing to make the kind of 'reason
able accommodation' that would enable someone 
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from a religious minority to take up a job or make 
use of a service. 3 

Indirect and institutional discrimination are not nec
essarily rooted in a conscious religious intolerance. 

Finally, it is important to consider "structural 
discrimination" or what Weller et al. call "religious 
disadvantage."4 These are the disadvantages faced by 
minority religious groups that arise out of the lnstorical 
advantages given to the dominant religious community, 
such as the Christian communities in Canada. For ex
ample, the Province of Ontario funds Roman Catholic 
separate schools on par with public schools but does 
not fund other religiously based schools. In November 
1999, the United Nations Human Rights Commission 
declared this arrangement an act of discrimination and 
an open violation of human rights.5 However, the fact 
of this discrimination does not lie in any malicious 
intention on the part of the provincial government to 
marginalize religious minority groups but rather in 
the very structure of Canadian society as outlined in 
the Constitution Act (1982). This example shows how 
religious discrimination might occur as an expres
sion of historical institutional arrangements, political 
compromises, unconscious cultural assumptions, and 
the original structures of a society rather than what we 
would normally call religious intolerance or malice. 

In this article we wish to explore the persistence of 
religious discrimination in Canadian society, remaining 
sensitive to the fact that this discrimination may take 
many forms. 

Religious Discrimination in Canada 

Because Canadians see few incidents of overt dis
crimination, they assume that discrimination no lonoer 

0 

exists. And it is true that, as a society, we have made 
remarkable progress in protecting religious freedom and 
fostering religious diversity. Over the last fifty years, 
Canadians have created a network of laws, regulations, 
procedures, and public values that protects people 
against discrimination based on "creed," that is, religion. 
The 1982 Canadian Charter of Rights and Freedoms ex
plicitly guarantees freedom of religion and conscience. 6 

Moreover, the Canadian Multiculturalism Act (1988) 
and the Canadian Human Rights Act (1985) - along 
with provincial human rights codes - all provide for 
protection against discrimination based on creed or 
religion. 

In the workplace, which is identified as the arena in 
which discrimination is most frequently felt by mem-
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hers of religious, racial, and ethnic minority groups, 
discrimination based on religion is expressly addressed 
in both the Employment Equity Act (1995)7 and the
Canadian Labour Code. These require employers to 
make reasonable accommodations for persons to prac
tise their religion. For example, employers are required 
(within reasonable limits) to introduce flexible time 
schedules so that workers can attend to religious obliga
tions. Employers are also required to allow religiously 
mandated clothing and other markers of identity (the 
kirpan, cross, etc. ) to be worn by the individual in the 
workplace. Finally, the Criminal Code contains provi
sions that protect individuals and groups against hateful 
utterances and activities based on religion. 8 

This interlocking network of laws, regulations, and 
procedures is both the result of and inspiration for a 
transformation of Canadian public values. As Pauline 
Cote argues, 

the Charter seems to have made it easier for re
ligious minorities to state their case and have a 
voice in public debates. Because of the Charter 

the general public is much more aware of reli
gious discrimination, and public institutions are 
committed, at least in general terms, to religious 
equality. 9 

Legislative advances coupled with court decisions 
- along with rulings by federal and provincial Human
Rights Commissions - have encouraged a culture of
religious tolerance and pluralism. Paul Bramadat con
cludes, "In short, Canada's existing policies and legal
documents - including the Multiculturalism Policy -
appear to frame religious diversity as a valued form of
diversity worthy of protection by legal and governmen
tal institutions."10 

Despite the protections, religious discrimination 
persists. There is evidence that Canadian public opinion 
has not kept pace with the advances in law re!llilations 

' 0 ' 

procedures, and public values. Canadians often do not 
understand or support the decisions of Human Rights 
Commissions and courts to defend the right to reli!rious 

. 0 

freedom of members of minority religious communities. 
For example, a 2007 poll conducted by Leger Marketing 
showed that 68% of respondents disagreed with the 
courts' decision supporting the right of Sikh students 
to wear the kirpan in school. 11 Another 23% felt that 
the courts had gone too far in accommodating religious 
minorities, while 48% felt that the courts had gone far 
enough. Only 18% agreed that the courts should do 



more. Moreover, despite these legal protections, victims 
of religious discrimination may find the process of liti
gation too onerous to pursue. For example, in the case of 
discrimination in the workplace, employees might win 
in the end, but the process could take some 18 months 
and they might still lose their job.12 Moreover, as we will 
see, this network oflaws, court decisions, practices, and 
procedures operates withip. the structures of Canadian 
society. Frequently, it is those structures themselves that 
are a source ofreligious discrimination. 

Local Politics and the Public Sphere 

Overt religious discrimination often rears its head 
when religious groups have to venture out into Canada's 
putatively "secular" public sphere in order to meet 
their religious needs.13 For example, when members of 
minority religious groups need to build a temple, they 
face unique challenges. In Caledon, Ontario, citizens, 
local politicians, and administrators opposed Laotian 
Buddhists trying to build a temple there. Although the 
original application for building permits to construct 
Wat Lao Veluwanaram, a Buddhist temple, was ap
proved in 1998, community opposition and ensuing 
legal struggles meant that ultimately, the Lao commu
nity was not able to complete its centre until 2001. Some 
residents in the region considered the temple a "threat 
to their existing community" and, despite regional by
laws allowing for religious buildings, arguments against 
the temple's construction ranged from environmental 
concerns to opinions that "the temple was not like a 
'regular' or 'traditional' church."14 Finally, the Office 
of Consolidated Hearings (a joint board comprised of 
the Ontario Municipal Board and the Environmental 
Assessment and Appeals Board) approved the site and 
the temple construction began. However, in order to se
cure this decision, the Lao community needed to make 
use of several professionals (lawyers, surveyors, et al.), 
and in so doing, almost exhausted itself :financially. 15 

Quebec provides another example. In the Montreal 
neighbourhood of OU:tremont, tempers flared at the 
request of Hasidic Jews to attach fishing line to pub
lic property in order to create an eruv, or symbolic 
extension of the Jewish home that allows for greater 
freedom of movement and activity on the Sabbath.16 

The lines hang from hydro and telephone poles and are 
nearly invisible. Despite the fact that the city often hangs 
Christmas decorations in public spaces, those opposed 
to the eruv argued that the state had an obligation to re
main aloof from religion and therefore should not allow 

one minority group to impose religious dicta on others.17

Ultimately the Quebec Supreme Court ruled to allow the 
eruv based on the :findings that its presence did not nega
tively affect non-Hasidim in the area.18 In both cases,
it is interesting to note that parallel Christian practices 
(building Christian churches and hanging Christmas 
decorations) did not raise any corresponding protest or 
obstruction from municipal authorities. 

Education: 
Institutional and Structural Discrimination 

While these are example of overt religious discrimi
nation, the fields of education and healthcare show how 
indirect, institutional, and structural discrimination can 
limit the freedom of religion of Canadians. Given the 
importance of education for the socio-economic success 
of people in modern society, religious intolerance and 
discrimination in school culture and curriculum - as 
well as the funding and structuring of education - can 
erect significant barriers to the full participation of 
individuals and groups in Canadian society. In many 
regards, Canada is doing an admirable job in extending 
opportunities for educational advancement regardless of 
religious adherence. 19 

While the Canadian system of education is work
ing for many members of religious communities, there 
are . still outstanding issues of religious discrimination 
that have to do with school culture and structures. In 
the United Kingdom study on religious discrimina
tion, members of various religious communities ranked 
schools - along with the media and employment-as the 
most important source ofunfairness.20 Meanwhile, stud
ies in Canada have shown that students most frequently 
leave school when they feel alienated by its culture.21 

Dei et al. prefer to say that these "dropouts" are in fact 
"pushed out" by an academic system that "minoritizes" 
students on the basis of race, gender, class, and disabil
ity. Black and Aboriginal students suffer the most in this 
system, ending their education earlier and ending up in 
low-income employment.22 

Similarly, schools may alienate students by either 
ignoring or promoting hostility to their cultural Or eth
nic background, including their religion. For example, 
Wilfrid Laurier University sociologist Jasmin Zine has 
documented various acts of discrimination, misunder
standing, and injustice experienced by Muslim students 
in Toronto's public schools. Students reported adminis
trators who prohibited the creation of a Muslim student 
group at school, even when several Christian clubs were 
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allowed. Female students who wore the hijab reported 
that their teachers often assumed that their parents op
posed their education; these teachers would steer them 
toward the non-academic stream. 23 At a deeper and more 
subtle level, the curriculum and culture of Canadian 
public schools are firinly rooted in many Western values, 
assumptions and attitudes that are, directly or indirectly, 
associated with Christianity. These values, assumptions 
and attitudes present challenges for non-Christian stu
dents in the public school systems. 

Faith-Based Schools 

Because they believe that public schools cannot 

promote their religious culture or protect their children 
from these forms of discrimination, Jews, Muslims, and 
other religious minority groups - including evangeli
cal Christian communities - have created independent 
religiously based· schools. These schools enable com
munities to socialize their students into clearly defined 
religious worldviews and practices by providing specific 
courses on their religious tradition, as well as providing 
a "safe" environment for the students to express their 

religious identities. Moreover, these schools allow time 
for prayer, observance of holy days and festivals, special 
menus (e.g., halal or kosher foods), worship space, and 
other accommodations of religious needs (such as seg

regation of the sexes for gym classes). Moreover, they 
provide a "safe" environment, where students escape the 
sometimes discriminatory behaviour and intolerance of 

public school as well as the informal sanctions of their 
student peers who frequently ostracize them for wearing 
different clothing or refusing to conform to youth-cul
ture norms regarding sexuality, popular culture, as well 
as alcohol and drug consumption.24 

What is clearly discriminatory is the refusal of gov
ernments in Alberta, Ontario, Saskatchewan, and the 
Northwest Territories to fund these schools even though 

they fund Roman Catholic separate schools.25 The situa

tion is especially egregious in Ontario and Saskatchewan, 

where other religiously based schools receive no govern

ment funding at all. 26 The Supreme Court of Canada has 

allowed this discriminatory policy to stand, ruling that 
the Canadian Charter of Rights and Freedoms (1982) 
specifically states that it cannot be used to challenge the 
provisions of the Canadian Constitution Act (1982) that 
defined the structure of Canadian society. The Court has 
decided that the "freedom of religion and conscience" 
clause neither forced the government to provide funding 
for religiously based independent schools nor to revoke 
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the privileges of the Roman Catholic community. The 
Court simultaneously ruled that there was nothing pro
hibiting provinces from funding other religiously based 

independent schools.27 

While some Canadians argue that justice demands 
that public funding of Roman Catholic schools be with

drawn, most tolerate this discrimination as an historical 
feature of our society. In fact, many members of minority 
religious communities argue that instead of withdrawing 

funding from Roman Catholic schools the government 
should extend funding to their own religiously based 
schools. They argue that the public system, while no 
longer Christian, teaches a form of secular humani.sm 

that both ignores religion and promotes values funda
mentally opposed to their own. They find this culture to 
be no more "neutral" or welcoming than the Christian 

culture that preceded it.28 

Healthcare: The Limits of Tolerance 

Like education, healthcare has remained an important 
arena for debates about human rights and the accommo

dation of religious diversity. While individuals have the 
right to make choices about which medical procedures to 

undertake or refuse, the government decides how those 
choices might impact others, especially children. While 
some religious groups define government intervention 
in the healthcare decisions regarding their children as 
religious intolerance, the Canadian state has disagreed, 

citing its responsibility to protect children.29 The other 

area of concern is the ability of the government-funded 

healthcare system to accommodate the special needs 
and practices of various ethno-religious groups. Some 

groups and individuals ask for accommodation of their 

religious sensibilities; for example, some women pre

fer their doctors and nurses to be females for intimate 

procedures or examinations involving nudity. Others 
would like Medicare to cover their traditional forms of 

medicine and healing, forms that are frequently part and 

parcel of their religious identity. 

The Canadian courts have determined that accom
modation of religious diversity does not extend to 

decisions that might endanger the lives of children. For 
example, in Manitoba, in 2006, when a 15-year-old and 
her parents refused to agree to a blood transfusion, the 

youth was taken into the custody of Child and Family 

Services so that authorities could give her what they 
deemed to be urgently required care. 30 More recently, a 

Jehovah's Witness couple in British Columbia used in
vitro fertilization to become pregnant with babies, and 
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then refused medically mandated blood transfusions. 
Provincial authorities took the children into custody to 
ensure they received medical intervention that saved 
their lives.31 These cases illustrate the limits to accom
modation of religious diversity. The Canadian courts 
have dismissed the claims of parents who claim that 
their right to religious freedom is being violated and 
instead have taken the health and welfare of the children 
as priority.32 

Concern for life has also trumped accommodation 
of religious diversity in health and safety regulations in 
healthcare. For example, during the SARS outbreak of 
2003, the Public Health Agency of Canada, in compli
ance with the Center for Disease Control and the World 
Health Organization, issued Occupational Health and 
Safety guidelines for front-line healthcare workers to 
limit the spread of the disease. 33 One of the stipulations 
was for healthcare practitioners dealing with known or 
potential SARS patients to wear respirator masks that 
had been assessed for proper fit and seal. While the rul
ing was designed to protect individuals and the wider 
public, it infringed on the right of Sikh, Muslim, Jewish, 
and other men to wear facial hair that is long enough 
to impede the seal of the respirator mask. However, 
Canada's laws governing health and safety overrode 
religious rights and freedoms and so members of these 
communities had to comply with the regulations. 

Culture and Structures 

Sometimes, it is the culture of hospitals and the health
care system that prevents accommodation of religious 
sensibilities and practices that do not pose any threat to 
health or violate regulations regarding health and safety. 
For example, a 2004 Health eanada report on healthcare 
for minority groups explains that many Muslim women 
will refuse treatment, particularly gynecological and 
breast examinations, from anyone but a female health 
practitioner. Given difficulties with staffing schedules 
and shortages of doctors in some Canadian hospitals, 
this request is a source of some concern.34 

While these cases highlight specific instances of 
conflict regarding the healthcare system and religious 
diversity in Canada, the greater discrimination comes 
in the institutional structures of Canada's hospitals and 
healthcare system. These systems are based on a system 
of Western allopathic biomedicine (WAB), which typi
cally purports to be culturally neutral science. Others 
do not believe it to be culturally neutral. For example, 
practitioners of Traditional Chinese Medicine (TCM), 

which is practised in both the Chinese community and in 
other Southeast-Asian ethnic groups, argue that institu
tionalized Western medicine discriminates against their 
"religious" practice.35 Practitioners of TCM emphasize 
maintaining health via the integration of body, spirit, and 
soul within a framework that comprehends humanity as 
interdependent with a wider environment (the cosmos 
and nature). In other words, TCM is part of a religious or 
cosmological worldview and practice. Peter Stephenson 
explains: 

The general Chinese worldview of the cosmos 
rests on three concepts: a vital force (qi); comple
mentary opposites (yinyang); and five elements 
(Wuxing) which comprise the universe (includ
ing human beings). As Bowman and Hui state, 
"a person enjoys perfect health when she or he 
has a strong and unobstructed flow of [ qi] eh 'i,

is under the influence of well-balanced yin-yang 

forces and is in harmony with the 5 elements" 
(2000:1482).36 

Stephenson observes that Canadian Chinese fre
quently accept both WAB and TCM and alternate 
between traditional herbal remedies and prescription 
drugs for chronic conditions.37 

The issue is broader than choosing healing systems. 
Stephenson argues that, "The fact that Canada's health
care system represents a form of socialised medicine 
central to our national identity means that access to 
it by all Canadians is a crucial national issue."38 As 
growing immigrant populations in Canada voice new 
expectations for care that is respectful of religious and 
cultural values, the concern for inclusiveness and equity 
in Canada will not diminish. For example, the Statistics 
Canada population projection for 2017 estimates that 
between 1.6 million and 2.2 million Canadians will be 
members of the Chinese visible minority group in 2017. 
Moreover, the South Asian Canadian population may 
soon catch up to the Chinese, representing another 1.6 
to 2.2 million Canadians. These South Asians - who 
have their own traditions of healing and wellness -will 
soon present a new challenge to the system doi'ninated · 
by WAB.39 Stephenson explains: 

While many Canadians are familiar with tradi
tional Chinese medicine, they are only beginning 
to learn about traditional Ayurvedic medicine from 
South Asia. Ayurvedic medicine is an ancient 
tradition that has its roots in herbal medicine, and 
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many Ayurvedic remedies are associated with the 

consumption of certain foods that have the capac

ity to cure if prepared and spiced appropriately 

(Kahar 1982). 

Although Ayurvedic practitioners are found in all 

major Canadian urban areas, much of this lmowledge is 

also kept by women and practised as household medi

cine (Koehn 1993). Wherever possible, the inclusion of 

Ayurvedic medicines can be considered in treatment of 

Hindu and Sikh patients.40 

There are signs that the Canadian healthcare system 

is adapting to these new realities. For example, the 

Canada Health Act now states, 

Although Canada's current health care system is 

based on the practice of traditional western medi

cine, this does not mean that there is no room for 

alternative forms of health care. Some alternative 

health care is covered, at least partially, by the 

provincial and territorial health insurance plans .... 
In addition to the provision of medically necessary 

hospital and physician services, provincial and 

territorial governments may also off er "additional 

benefits " at their own discretion. Chiropractic, 

acupuncture and naturopathy services are ex

amples of the additional benefits provided by the 

provinces and territories on their own terms and 

conditions. 41

However, while the Canada Health Act states that there 

is a need for "inclusiveness and equity " in healthcare, 

it offers no standards or regulations to accomplish this, 

which means, in practice, that health providers in large 

urban centres must respond to patient and community 

claims on a patient-by-patient basis. 

Accommodating Diversity in Healthcare 

While the healthcare system is working to accom

modate alternative healing traditions, the process of 

improvisation has been awkward, uneven, and some

times unfair. For example, some non-Western practices, 

such as acupuncture and Chinese herbal remedies, have 

finally gained acceptance as regulated professions in the 

Canadian healthcare context. Before being recognized 

as health professionals, however, alternative medical 

practitioners faced considerable resistance from Western 

health systems and had to provide clear "scientific evi

dence of safety and efficacy."42 One author remarks that 

this requirement protected "the dominant position of 

medicine and its allied professions, and [maintained ... ] 

6 / The Ecumenist Vol. 44, No. 4 Fall 2007 

existing jurisdictional boundaries within the healthcare 

system."43 However, once practitioners were willing 

and able to comply with Canadian medical standards 

and provide evidence in their favour, they were given 

professional status in a number of provinces. Regulation 

of acupuncturists occurred in Alberta in 199144 and 

in Quebec in 1995.45 British Columbia approved both 

acupuncture and traditional Chinese medicine in 200046 

and Ontario followed suit in 2006. 

Aboriginal Peoples and Healing 

This move to regulate traditional Chinese medi
cines sets an interesting precedent for dealing with 

other tradition-focused groups such as Aboriginal 

peoples. A growing body of research highlights the 

problems Canada's Aboriginal peoples have in access

ing healthcare and recommends special allowances for 

meeting these needs that includes the use of traditional 

Aboriginal healing practices.47 Manitoba, for example, 

has taken steps to facilitate the provision of healthcare 
to Aboriginal communities by striking a number of 

committees to monitor and address Aboriginal peoples' 

health needs, setting up health facilities in remote 
Aboriginal communities, and creating opportunities 

for on-going dialogue between Aboriginal groups and 

provincial health of:ficials.48 Additionally, the University 

of Manitoba has created special pre-health and pre

medical programs to assist Aboriginal students entering 

healthcare and physician programs at the university. As a 

result, they have graduated more Aboriginal physicians 

than any other university in Canada.49 

These accommodations do not address the deeper fact 

of discrimination inherent in the government support 

of Western allopathic bio-medicine to the exclusion of 

Aboriginal healing practices, practices that Aboriginal 

peoples see as part of their spiritual heritage. As one el

der told the Royal Commission on Aboriginal Peoples, 

Elders are sought_ after to treat unhealthy individu

als, those whose spirits seem to be out of balance. 

They listen to the individual and consult with 

those close to him or her. They consider the mind, 

the body, and the spirit. Sometimes an Elder will 
conduct an appropriate ceremony before prescrib

ing treatment. Treatment itself might consist of 

administering traditional medicine, conducting a 

ceremony for the individual and some or all mem

bers of the community, or both. 
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The underlying philosophy is that health is main

tained by following the Creator's instructions for 

living a good life. Ceremonies - the sweat lodge, 

fasting - are ways of maintaining a connection 

with the Creator. Traditional medicines are used 

when necessary and are seen as gifts from the 

Creator. 50 

Consequently, the Royal Commission recommended the 

creation of Aboriginal-controlled healing centres that 

would recognize the centrality of Aboriginal spirituality 

and culture in the healing process.51 

Religious Discrimination in Canada 

These examples of indirect, institutional, and struc

tural discrimination demonstrate the complexity of 

addressing religious discrimination in Canada today. 

They should also encourage us to address the question 

of just how far Canadian institutions can and should 

go in allowing religious freedom and accommodating 

religious difference. In the past, Canadians have made 

some meaningful - even extraordinary - exceptions for 

religious communities; Amish, Old Order Mennonite, 

Hutterite, and Dukhobour communities have been al

lowed to own land collectively, regulate community life, 

and run their own schools. Other exceptions range from 

exemptions from military service to special accommo

dation for horse and buggies to operate on provincial 

highways and municipal streets. One cannot imagine 

any political party that would offer the same kinds of 

accommodations to minority religious groups today. 

Today Canadians - Christians and others - must ask 

themselves how much, if at all, they are prepared to 

respond to the religiously diverse communities that chal

lenge the dominant culture and structures of Canadian 

society as well as dominant notions of what it is to be 

Canadian in the first place. 
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The Public Funding of Faith-Based Schools in Ontario1

Andrea Schmidt 

Toronto, Ontario 

T
he unexpected debate over the public funding of
faith-based schools in the 2007 Ontario provincial 

election demonstrated that Ontarians are committed to 
a secular public sphere, protected by a putative separa
tion of church and state. Moreover, while the fear of 
funding faith-based schools was articulated in terms of 
their alleged threat to social cohesion, in fact, whether 
implicitly or explicitly, most opposition was grounded 
in fears of the threats to social cohesion and integration 
allegedly presented by the funding of Islamic schools. 
Notable in all this was that none of the three major politi
cal parties - and very few pundits or groups - extended 
the same critique to Ontario's publicly funded, separate, 
Roman Catholic school system. In this debate, the false· 
assumption that Canadians enjoy a US-style separa
tion of church and state promoted a political culture in 
which the doctrine of separation was applied primarily 
to single out a racialized minority religious group. An 
examination of the controversy helps to demonstrate two 
things: that a latent Islamophobia is alive and well in the 
province and that Ontario's secularism is residually and 
normatively Christian. 

Funding Faith-Based Schools 

John Tory, the leader of Ontario's Progressive 
Conservative Party, annoll?.i;ed well before the election 
campaign began that, were he to be elected, the province 
would fund faith-based schools as long as they adopted 
Ontario's school curriculum, submitted to standard
ized testing, and employed accredited teachers. Dalton 
McGuinty, leader of the Liberal Party of Ontario, built 
on the public outcry that followed Tory's announcement 
and made opposition �o the plan a central platform of his 
party's campaign. By mid-election· period, a poll con
ducted for CTV television network and the Globe and

Mail newspaper showed that 71 % of the electorate was 
opposed to public funding for faith-based schools and 
26% was in favour ofit.2 In spite ofan attempt to back
track by promising to bring the controversial proposal 
to a free vote in the provincial legislature, the issue cost 
Tory his seat in the legislature and is widely viewed as 
having lost the Ontario Conservatives the election. The 

Ontario Liberals took the first back-to-back majority in 
the province in 70 years. 

From very early on, the debate was articulated in 
terms of the liberal democratic distinction between 
public and private spheres of society, and governed 
by the assumption that the public sphere must be free 
of religion in order for the province's diverse settler, 
immigrant, and religious communities to live harmoni
ously. 3 Yet, as a survey of their interventions will show, 
many opponents of funding for faith-based schools 
expressed an inexplicit but nonetheless unmistakable 
Islamophobia. Moreover, the defeat of the Conservatives 
on this issue suggests that, for the moment, Ontario's 
electorate is relatively content with the status quo, in 
which Roman Catholic schools are the only faith-based 
schools to receive public funding. This contradiction 
( opposing funding for religiously based schools but ac
cepting funding for Catholic schools) suggest that the 
secularism of Ontario's public sphere was defined in 
this debate in opposition to the spectre of a public or 
institutional expression of Islam. This "secularism" is 
residually and normatively Christian. 

Secularism in Ontario 

Most opponents of Tory's proposal argued either 
explicitly or implicitly that a publicly funded secular 
school system was necessary to promote and maintain a 
diverse, multicultural society. On the day he announced 
that public funding for faith-based schools was go
ing to be the defining issue of the electoral campaign, 
McGuinty was widely quoted in the media as arguing 
that the proposal threatened "social cohesion."4 The 
Canadian Civil Liberties Association (CCLA) issued 
a public statement against the funding of religious 
schools, signed by individuals ranging from Farzana 
Hassan, president of the Muslim Canadian Congress 
(MCC), to Lois Wilson, former president of the World 
Council of Churches. The statement read: "Our public . 
education system strives to acknowledge, accommodate 
and celebrate the diversity of faiths in our multicultural 
society. Our public schools have shown :flexibility and 
creativity in responding to the changing face of our com
munities while playing a vital role in integrating many 
cultures."5 In a brief submitted to Katltleen Wynne, the 
Liberal Minister of Education in Ontario, the CCLA 
raised the concern, widely vocalized by opponents of 
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the Tory proposal, that funding for faith-based schools 
would help promote religious sectarianism and intol
erance: "How could the newly-subsidized schools be 
monitored so as to ensure that public funds are not used 
to promote hate or discrimination?"6 

A number of commentators dwelt on the distinction 
between public and private spheres, arguing that the 
proper place for religion in Canadian society was in 
the private sphere (and by implication not in its public 
institutions). This reflected the opinion of 33% of those 
polled who opposed Tory's proposal on the basis of be
lief that "only the public system should be funded with 
taxpayer dollars and religion should not be a part of a 
government-funded education."7 Columnist Margaret 
Wente, relating the controversy over public funding for 
faith-based schools to the so-called debate over reason
able accommodation underway in Quebec, argued that 
"religion as a private matter" constituted one of the 
primary "civilizational virtues proper to the Canadian 
way of life."8 

Andrew Coyne, a National Post columnist and one 
of the more erudite defenders of the Tory proposal, 
compared the issue to the debate in 2004 and 2005 over 
the introduction of Sharla law in Ontario's family law 
arbitration system, which he had opposed. "But whereas 
justice is one of the core functions of the state - indeed 
its raison d'etre - education is not so clear a matter. 
( ... ) Justice is necessarily a collective matter: It is our 
shared understanding of what is just that gives the law its 
power. But in matters of education, let a hundred flow
ers bloom."9 Although they took different positions on 
funding faith-based schools, Coyne agreed with Wente's 
basic assumptions that religion IS a private matter and 
that the state's realm is that of the public. But like many 
neo-liberal thinkers, he simply believed that education 
should be conceived of as a domain more proper to the 
private sphere than to the public. 

Why Not Fund None? 

While the Canadian Constitution Act obliges Ontario 
as well as Alberta, Saskatchewan, and the Northwest 
Territories to fund Roman Catholic schools, Ontario 
and Saskatchewan are the only provinces that still fund 
Catholic schools without funding other faith-based 
schools. In 1999, the UN Human Rights Committee 
announced a non-binding ruling that Ontario's school 
funding policy constitutes discrimination on the basis of 
religion.10 It restated its decision in another assessment 
of the current state of human rights in Canada in 2006.11 
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The Canadian Civil Liberties Association was among 
the few voices in the recent debate to suggest that in the 
spirit of fairness and out of a commitment to secularism, 
Ontario should stop funding its Catholic school system. 
It called for a constitutional amendment to end public 
funding for the province's Catholic schools.12 A coali
tion called "One School System" also received some 
media attention in July 2007, when it held a press con
ference at Queen's Park, under the banner "One Secular 
School System." But these efforts were not received with 
much enthusiasm from Ontario residents, and the Green 
Party of Ontario was the only political party to campaign 
on a proposal to end public funding of Catholic schools. 
Nonetheless, at least one observer suggested that the 
increased scrutiny of the public funding of the Catholic 
school board and the combined values of those who 
voted against and for Tory's proposal- the strong desire 
to separate religion and education on the one hand, 13 and 
"fairness" on the other - will lead to a public acceptance 
of de-funding Ontario's Catholic schools in the not-so
distant future. 14 

"The elephant in the room" 

Some of the interventions in the debate during the elec
tion period revealed an undercurrent oflslamophobia in 
the province that was used to reinforce and even help de
fine the normatively "Christian secularism" with which 
the Ontario electorate proved comfortable. For example, 
Premier McGuinty began the only televised leaders' 
debate by warning that public funding for faith-based 
schools would lead to "strife in the streets" of the kind 
witnessed in "Paris and London." He told an Ottawa

Citizen reporter that "People see images of the streets 
of London, France, Germany, and the Netherlands and 
when I travel I'm asked why they aren't seeing more 
evidence of ethnic struggles and strife in Ontario." 15 

McGuinty was not referring to strife caused by religious 
faith in general; or 1,otentially by any number of differ
ent faiths, but to strife associated in many non-Muslim 
Ontarians' imaginations - whether accurately or not -
with Islam. As Andrew Coyne observed: 

Hmmm. Paris ... London ... What sort of strife could 
he have meant? Could he have had in mind ... the 
Muslim kind? The beauty of it was, the Liberals 
never had to say it out loud: "eek, a Muslim!" The 
premier could appear to be singing the same old 
hymns to tolerance and pluralism, even as he was 
exploiting much darker sentiments. 16 



The indirect reference to the riots caused by the 
intersection of racialized socio-economic injustice and 
religious radicalization within the South Asian, North 
African, and Middle Eastern Muslim immigrant com
munities ghettoized by We�tem European societies 
seemed, disturbingly, to resonate with fear harboured by 
his audience. 

Some voices supported their arguments against the 
public funding of faith-based schools with more explicit 
appeals to the fear ofradical Islam. In their submission 
to the Education Minister, the Canadian Civil Liberties 
Association quoted the president of the Muslim 
Canadian Congress to support the argument that public 
funding for faith-based schools would exacerbate the 
conservative, orthodox elements in faith communities. 
According to the president of the Congress, the public 
funding of religious schools would mean that "more 
Muslim children will attend religious schools, and there
fore have less contact with other Canadians."17 In their 
view, our society can anticipate that "a new generation 
of young Muslims will come to embrace a more ortho
dox and archaic understanding oflslam."18 

While there is indeed a legitimate debate to be had 
about the ramifications of faith-based schools, and it is 
raging within Ontario's Muslim community, some ap
peals to fear played on straightforward bigotry. Toronto

Star columnist James Travers agreed with the president 
of the Canadian Islamic Congress (CIC) Mohamed 
Elrnasry that "the elephant in the room" of the debate "is 
Islam," but went on to argue, "more precisely, it's fear 
that immigration trends now skewing heavily to Muslim 
countries combined with schools preaching that God's 

. ' 

domain is indivisible from man's, will nurture Islam's 
virulent mutant strain."19 Travers thus amplified and 
legitimized the fear by characterizing a faith tradition as 
a dangerous virus.20 

Haroon Siddiqui, former editor of the Toronto Star's

editorial page, responded in a pre-election op-ed. 
Opposed to the John Tory proposal, Siddiqui nonethe
less argued that much of the public opposition to funding 
religions schools was driven by bigotry and implicit 
"public unease with Muslims and Islam." He noted that 
"Protestant, Jewish, Hindu, Sikh and other faith schools 
may pay the price for fear of Muslim schools being 
funded."21 

Interventions by Faith-Based Communities 
and Organizations 

The contrast between the Canadian Islamic Congress 
and Muslim Canadian Congress positions on the issue 
cited above provides a sense of the division among 
Ontario's Muslims. This division may be one of the rea
sons that prominent Muslim organizations like Council 
on American-Islamic Relations-Canada (CAIR-CAN) 
did not intervene in the debate. That said, some explic
itly Muslim voices did speak out in favour of faith-based 
schools. In an opinion piece published in the Toronto

Star, two recent graduates of Toronto's Osgoode Hall 
law school, Muneeza Sheikh and Khurrum Awan, as 
well as York University law student Daniel Simard, 
observed that "a large part of this debate lies in the fact 
that, under Tory's proposal, funding would be extended 
to Islamic schools."22 They argued that these fears were 
based on stereotypes and assumptions about Islamic 
schools - that they isolate or radicalize Muslim com
munities, trample women's rights - and that "some 
public figures have adopted a strategy of playing on 
these stereotypes in order to oppose Tory's proposal." In 
the remainder of their piece, they tried to debunk those 
stereotypes. Aisha Sherazi, an occasional writer in the 
Ottawa Citizen and former principal of a Muslim private 
school in the Ottawa area, also wrote in favuor of faith
based schools.23 

As a whole, non-Muslim faith-based organizations 
were more public in advocating for Tory's proposal. The 
Ontario Alliance for Christian Schools published sev
eral op-eds, was quoted frequently in news reports, and 
devoted a great deal of web-site space to advocating for 
public funding.24 In August, the United Jewish Appeal 
(UJA) organized and led a coalition called Public 
Education Fairness Network, described in its press 
reieases as comprised of members of the Armenian, 
Hindu, Jewish, Muslim, and Sikh communities. As part 
of its campaign, UJA also produced an online video 
calling for "Inclusive Public Education" which featured 
testimonies from a range of volunteers and profession
als who attributed their sense of social justice and civic · 
responsibility to their education in faith-based schools. 
All were white, the majority were identifiable as Jewish, 
and none was identifiable as Muslim.25 
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In Ontario, Secularism Is Residually Christian 

Ontario's election-time debate over the public fund

ing of faith-based schools was argued in terms of the 

classical liberal democratic division between (secular) 

public and (religious) private spheres, and premised on 

the conviction that for Ontario's diverse cultures and 

faith-based communities to function together in a social

ly cohesive, pluralistic, democratic manner, the public 

sphere must be secular. These premises -and their pro

ponents -imply that religion, when it filters from private 

confession into public practice, is dangerous, divisive, 

and potentially violent. However, when arguments 

against the public funding of faith-based schools were 

articulated or implied on this basis, it was clear that 

politicians and media pundits alike were speaking not 

about "religion" in general but one particular religion 

that threatens to provoke unrest and strife: Islam. 

The simmering unease with Islam that was raised 

by the proposal to fund faith-based schools during the 

2007 Ontario election campaign helped rally public 

opinion against it and contributed to defining a notion of 

secularism proper to Ontario. Considered in conjunction 

with Ontario voters' decision against public-funding for 

faith-based schools and their support for the status quo 

(in which Roman Catholic schools will continue to re

ceive funding), this leads to the conclusion that although 

most Ontarians believe they live in a secular society 

characterized by an "arms length relationship between 

Church and State,"26 that secularism is residually and 

normatively Christian. 

Andrea Schmidt is an independent researcher and journalist based in 
Toronto. 
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Signs of the Times: Pluralism and Justice 

by Gregory Baum 

Gregory Baum s latest collection of essays, entitled 

Signs of the Times: Religious Pluralism and Economic 
Injustice, is the product of a restless intelligence. It bris

tles with the energy of an always curious spirit. In Signs 
of the Times Baum turns his seemingly endless energy 

to two of the most pressing and timely topics today: re

ligious pluralism and economic injustice. These essays 

are written against the backdrop of globalization - a 

globalization driven by the quest for power and wealth 

rather than compassion and solidarity. That new context 
challenges the Chw·ch to question its identity and mis

sion. Are we a chw·ch for ourselves or for others? As 

he asks in the concluding essay, written especially for 

this collection, the questions of religious pluralism and 

economic injustice force the Church to corifront a funda
mental question: "W'lzich of the Church s two missions 

has priority? Is it the mission to promote the well-being 

and expansion of the Catholic community, or is it to 

promote the common good of society? "

In Part L Baum addresses the familiar question of 

religious pluralism. Readers will remember that he 
first became an international figure at the time of the 

Second Vatican Council for his ground-breaking theo

logical work in reconciling the Roman Catholic Church 

to pluralism - especially for his work on ecumenism 

and Jewish-Christian relations. In the context of the 

"War on Ten-or" and conflicts over Muslim immigra

tion and integration in Europe, the continued unrest

in the Middle East, and the Vatican s recent retreat on 

ecumenism and religious dialogue, Baum s work is 

all the more poignant. Chapters include a talk that he 

gave at St. Jerome s University in Waterloo entitled 

"Muslim-Christian Dialogue cifter 9/11," a discussion 

of the distinction between pluralism and relativism, 

Jewish-Christian dialogue under the shadow of the 

Israeli-Palestinian coriflict, and a brilliant comparison 

of the approaches of John Paul II and Benedict ){VJ to 

religious pluralism and the modem world. 

Part II addresses the issue of economic injustice, 

focusing on papal social teaching and the theology 

of resistance that Baum has articulated since the late 

1980s. For example, Baum celebrates John Paul lls en

cyclical on the priority of labour over capital. In several 

works he analyzes and condemns economic injustice, 
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the basis of both the globalization of the free market and 

the emerging American empire. Finally, he celebrates 
alternative models of economic development that serve 

the common good, posing critical questions about their 

viability. 
In Signs of the Times, Baum argues that critical 

Christians no longer live in a heroic age. We can no 

longer expect profozmd transformations in either our

chw-clz or societies. In this period of the ascendance of 

empire, we build the kingdom by resisting the empire, 
just as Jesus resisted the empire of his day. Despite his 

generally pessimistic prognosis for the immediate fu
ture, Baum s writing remains hopeful. Behind the "signs 
of the times, " Baum sees a challenge to the Church to 

rethink its theological self-understanding, renew its 

dedication to the liberating gospel of Jesus Christ, and 
commit itself to solidarity with the victims of the new age 

of empire. These world events challenge the Church s

tendency to fall into a theology of complacency, self
interest, and hypocrisy. 

The Ecumenist is pleased to reproduce the conclud
ing essay in this collection of essays. Baum looks at the 

challenges to the Church posed by the signs of the times, 

especially the growing gap - now a chasm - between 

rich and po01; and the "dm·k phase of human hist01y" 

that began on Septennber 11, 2001, and whose meaning 
still remains mostly hidden from us. Critical theology

must become, Baum writes, a theology of resistance. 

-David Seljak

T
he es�ays collect�d in_ this b�ok have looked at
two signs of the times m the hght of the Christian 

Gospel: religious pluralism and economic injustice. 
Theological reflection on significant events of the times 
often challenges traditional teaching and raises ques
tions that the Church did not have to confront in the 
past. These essays give many examples of changes in 
the Church's teaching in response to signs of the times, 
such as the Holocaust, the horrors of World War II and 
the subsequent Universal Declaration of Human Rights; 
the collapse of colonialism after World War II; and the 
subsequent dialogue of civilizations. I have been so 
impressed by the Church's creative response, faithful 
to God's Word, to several significant events of modem 
times that I decided to summarize this doctrinal develop
ment in a book entitled Amazing Church. 1 Through the 



i. 

l 

signs of the times, God continues to speak to the Church, 
disclosing the meaning and power of God's self-revela
tion in Jesus Christ in the conditions of the present. 

I am persuaded that theological reflection on religious 
pluralism and economic injustice raises a question for 
the Church that deserves careful attention. Which of the 
Church's two missions has priority? Is it the mission to 
promote the well-being and expansion of the Catholic 
community, or is it the mission to promote the common 
good of society? The essays in this book have given 
prominence to the Church's commitment to social peace 
and economic justice and its will to respect religious 
pluralism and foster interreligious and intercultural 
reconciliation. The Church's official teaching has come 
to recognize that implicit in the Gospel of Jesus Christ 
is the social imperative to enter into solidarity with the 
poor and excluded and support actions on behalf of so
cial and economic justice. 

Do these new approaches neglect or even jeopardize 
the Church's own spiritual and social well-being? We 
saw that Cardinal Ratzinger was afraid that interreli
gious activities would encourage the error of relativism 
among the faithful and that the preferential option for 
the poor would politicize the Christian message and in 
doing so distort it. His critical remarks demand serious 
attention. Local churches, reflecting on their historical 
context, must carefully examine the question of which 
mission must be assigned priority: the service of its own 
expansion and flourishing, or the service of the common 
good of society. 

Allow me to illustrate this dilemma with a number of 
concrete historical examples. In the Canadian province 
of Ontario, Catholic schools are publicly founded The 
origin of the separate school system goes back to the 
foundation of Canada in 1867 as a Confederation of 
the English- and French-speaking British colonies in 
North America. To foster social peace and co-operation, 
the Confederation supported French Catholic schools 
for the francophone minority living in the anglophone 
provinces, and English Protestant schools for the anglo
phone minority in the province of Quebec. In Ontario, 
the French Catholic school system eventually became 
the separate Catholic school system serving franco
phone and anglophone Catholics. Over the past several 
decades, Ontario has become home to many religious 
communities who find it difficult to understand why 
Catholics have a privilege not shared by other religious 
groups. An organization representing the new religious 
communities and groups of Evangelical Christians is 

presently asking the government of Ontario to introduce 
publicly funded schools for the various religious tradi
tions - a demand that the Catholic bishops support. But 
to have a multiple religious school system would be very 
expensive, and would divide the population and render 
more difficult the social integration of people coming 
from various cultural backgrounds. In this situation, 
many Catholic teachers in the Catholic school system 
ask themselves what attitude they should take. Should 
they defend the Catholic school system because it ren
ders an important service to the Catholic community? 
Or should they renounce the Catholic privilege as unjust 
in the multi-religious society of Ontario and advocate a 
single school system for the sake of the common good, 
the social cohesion of a population? In such a situation, 
Catholic parishes would have to assume the responsibil
ity for the religious education of children and young 
people. In the historical context of Ontario, the Church 
must ask itself whether to assign priority to the bonum

ecclesiae or the bonwn commune.

The editor of a recent book published in Europe 
writes in the introduction that the principal challenge 
of the Catholic Church is the re-evangelization of 
the European continent, which has become increas
ingly secular.2 The North American reader is puzzled 
by this proposal. Reading the newspapers, we learn that 
European societies have serious problems with people 
who have emigrated from Africa and Asia: despised and 
excluded, many of them live apart, emphasize their dif
ference, and make no effort to adapt to their new society. 
Resentment against the newcomers is widespread, and is 
often followed by hostile behaviour towards them. The 
non-integration of substantial sectors of the population 
is a destabilizing factor that will have serious conse
quences for the European societies. What is the Church's 
mission in this situation? Is it the re-evangelization 
of society, as the editor of the book suggests? Or is it 
promoting respect for the stranger, preaching against 
prejudice and demanding social justice for immigrants 
and refugees? Should not the Church help Europeans to 
understand that the culturally and ethnically homoge-:
neous societies they have known now belong to' the past, 
and will never exist again? European Catholics are faced 
with the same question: What has priority, the good of 
the Church or the common good of society? 

To find an appropriate pastoral approach to the 
Muslim population, the Conference of European 
Churches, in co-operation with the Catholic Council of 
European Bishops' Conferences, created the Islam in 
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Europe Committee. In 2003, this Committee published 
a Study Paper3 persuading the churches to urge their 
members to respect their Muslim neighbours and engage 
in friendly dialogue with them. According to the Study 
Paper, Christians must not try to convert Muslims to the 
Christian faith; instead, they are to acquaint themselves 
with Islam and acquire a more profound knowledge of 
their own religion. The Study Paper expresses the hope 
that such dialogue will renew the commitment of both 
partners to the best of their religious traditions. Here the 
Church's mission to promote social peace and justice 
is seen as an occasion for the renewal of its own life of 
faith. It could even be argued that the Church's effort 
to increase its membership may give people the false 
impression that the Church is promoting itself, while its 
mission to demand respect for the stranger, defend the 
rights of minorities and serve justice and peace in soci
ety will persuade the secular population of the relevance 
of the Gospel and the universality of God's love, and 
predispose them to recover their Christian faith. 

At the World Religions after 9/11 congress, held in 
Montreal in September 2006, a Hindu monk, Swami 
Dayananda Saraswati, who is well-known and greatly 
respected in India, gave a lecture in which he argued 
with passion against Christian proselytism in his coun
try. In the West, he said, religion and culture refer to 
distinct spheres, and it is therefore possible to change 
one's religion without disturbing the culture in which 
one lives. In India, he continued, religion is part and par
cel of people's culture, and therefore the organized effort 
to convert Indians to Christianity undermines the social 
cohesion of the country and represents an attack on the 
Indian identity. Swami Saraswati honoured religious 
freedom - the right of persons to follow their spiritual 
calling wherever it may lead them - but distinguished 
this from setting up institutions with a mission to per
suade people to change their religion. 

The Indian Catholic bishops have replied to similar 
accusations that the Church's missionary activity is 
protected by the Indian Constitution as an expression 
of people's religious liberty. This is quite correct. India 
has adopted a Constitution following a Western pat
tern that defines the government as secular, offering 
no public support for any religion, yet protecting the 
religious liberty of minorities, including their effort to 
attract new members. As a result, the great majority of 
Indians, believing Hindus attached to their religious 
culture and tradition, feel deserted by their government. 
They believe that the Constitution following a Western 

1 6 / The Ecumenist. Vol. 44, No. 4 Fall 2007 

model does not correspond to the Indian cultural reality: 
it does not allow the great majority to defend its religio
cultural identity against secular and religious forces that 
try to dissolve it. 

Some Indian Christians recognize the validity of this 
complaint. They therefore propose that, for the sake of 
the common good, the Christian Church interrupt every 
organized attempt to convert Indians and instead inter
pret its mission in India as offering pastoral services to 
its Christian members and as witnessing its faith in pub
lic by supporting social movements for equality, justice 
and peace. Here the same question emerges: Which has 
priority, promoting the bonum ecclesiae or the bonum 

commune? 

Theological reflection on the two signs of the times 
discussed in this book offers strong arguments for the 
thesis that in the present historical situation, priority is 
to be assigned to the Church's mission to serve the com
mon good of society. Theologians have started to speak 
of the Church's 'kenotic' vocation, to forget itself in the 
service of humanity. These theologians recall the self
emptying of Jesus, his kenosis, his willingness to forgo 
his divine status and take on the form of a servant, 4 and 
they argue that Christ's radical self-surrender reflects 
the kenosis in the life of the triune God: the total self
donation of Father, Son, and Spirit to one another. There 
is even a kenotic dimension in God's work of creation: 
the omnipotent God contracts divine power out of love 

- to leave room for human freedom. In Protestant the
ology, the kenotic theme has been explored by Jurgen
Moltmann5 and, in response to him, in Catholic theology
by Lucien Richard. In his Christ: The Self-Emptying
of God, 6 Richard argues that since God, out of love,
practises kenosis, and since Jesus practised kenosis in
his earthly life, the Church that extends Christ's life in
history must also practise kenosis. His book contains an
entire chapter on the kenotic vocation of the Church. The
Church, we read, does not exist for itself; the Church is
for others. Its vocation is to love God and God's cre
ation and to serve the divine Spirit that seeks to rescue
creation wounded by sin from its self-destructive incli
nation. The self-emptying to which the Church is called
makes it embrace in solidarity the entire human family
and become a servant of the global common good.

The critical questions we must ask ourselves are 
whether this kenotic ecclesiology weakens the mystical 
or contemplative vocation of the Church and whether 
it creates indifference to the promises of eternal life. 
These questions deserve careful theological treatment. 

:i 



In this Afterword, I shall confine myself to a few brief 
remarks. 

The commitment to universal solidarity is itself an 
answer to prayer and a gift of divine grace. In turn, the 
solidarity with humanity, deepJy divided between the 
well-fed and the hun�, summons forth the prayer for 
the rescue of the victims of society and the restoration 
of the right order on this globe. "Thy kingdom come, thy 
will be done on earth ... give us this day our daily bread" 
are prayers for the liberation of the oppressed. In turning 
to God in prayer, Christians do not turn their backs on 
suffering humanity, for the God to whom they surrender 
themselves is the transcendent Mystery of reconcilia
tion,. acting as Word and Spirit in the hearts of human 
beings, summoning forth movements of love, justice, 
and peace. That is why the contemplative life, treasured 
in the Catholic tradition, can be in perfect harmony with 
the option for the poor and the commitment to the global 
common good. 

The eschatological promises take on new meaning 
for Christians committed to universal solidarity, begin
ning with the poor and oppressed. For the death that 
preoccupies them is not their own death, but the death of 
the other; the death of Jesus crucified; the death of the 
victims of society, undernourished and marginalized, 
who die young. Dying as an old man or old woman after 
a long and interesting life is a great privilege, since the 
great majority of human beings do not reach old age. 
Most die too young, killed by famine, disease, war, 
revolution or revolt, by death-dealing events not uncon
nected to the concentration of wealth and power in the 
hands of the minority. Christians believe that in the res
urrection of Jesus, God has rehabilitated all the victims 
of history. According to God's eschatological promises, 
the executioner shall not - in the end - triumph over the 
innocent victim. The persecuted, the slaughtered, and 
the starved shall live in God. 

Kenosis does not diminish the Church's spirituality of 
life nor make it forget God's promise of eternal life. 

That the Church serves the common good of society 
has a special religious meaning in North America. We 
cannot forget that Christianity is firmly established in 
the White House and exercises a powerful influence 
in the Republican government of the United States. 
A recent article by Garry Wills7 documents President 

Bush's policy of surrounding himself with teams of col
laborators that are members of the Christian Right, or 
at least have sympathy for that vision of America. This 
Christian vision is at odds with the vision of global shar
ing and global peace embraced by the United Nations. 
The American Christian vision supports America's 
unilateral international policies, its military presence on 
other continents, the clash of civilizations, hostility to 
the Muslim world, Israel's occupation of Palestine, and 
the globalization of the unregulated market. This vision 
is at odds with the social teaching of the Catholic Church 
as well as with the social. policies recommended by the 
major Christian churches in America. Still, the vision of 
America First is proposed in the name of Jesus. 

According to the discourse adopted by the European 
Church and Pope Benedict J.CVI, the secularization of 
culture and the denial of divine transcendence have pro
duced an ethical vacuum in European society that has 
made it vulnerable to personal and collective selfishness 
and has undermined its cultural cohesion and social soli
darity. Only the return to Christian faith will rescue this 
society from its self-destructive orientation. 

This discourse does not make sense in North America, 
where Christianity is entrenched in the White House. 
There, politicians pray together that their policies will 
be blessed by Jesus. To give witness to its faith in Jesus 
Christ, the Catholic Church - along with all Christian 
churches - must affirm that Jesus came as the prince of 
peace to bring good news to the afflicted, liberate the 
prisoners, free the oppressed, and make the hlind see 
(cf. Luke 4:18). Jesus, in whom the Church believes, 
is the servant of the common good of all nations and 
sustains their co-operation in support of the global com
mon good. 

1 "Afterword," Gregory Baum, Ama=ing Church (Ottawa: Novalis and

Maryknoll, NY: Orbis, 2005). 
2 Gabriel Flynn, ed., Yves Congar: 171eologian of the Church ( Louvain:

Peeters Press and Grand Rapids, MI: Eerdmans, 2005), l. 
3 www.ccee.ch/english/fields/islamcommittee.htm. Accessed October

31,2006. 
4 See Philippians 2:7.
5 Jiirgen Moltmann, God in Creation (San Francisco: Harper and Row, 

1985); John Polkinghome, ed., 171e 110rk of Love: Creation as Kenosis 

(Grand Rapids, MI: Eerdmans, 2001). 
6 Lucien Richard, Christ: The Self-Emptying of God (New York :

Paulis! Press, 1997). 
7 The New York Review of Books, vol. 53, no. 18, November 16, 2006.
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New Evangelization: 
New Challenges for the Church's Mission in Canada 

Claude Champagne, OMI, Auxiliary Bishop of Halifax, 

released the following pastoral reflection at the 2007 

Plenary Assembly of the Canadian Conference of 

Catholic Bishops, held in Cornwall, Ontario, in October 

2007. His pape1; "New Evangelization: New Challenges 

for the Church s Mission in Canada, " is an exceptional 

text in which he attempts to be sensitive to .the wzique 

challenges of proclaiming the gospel in the Canadian 
context while remaining faithful to the mission of the 

Church. The Second Vatican Council, he argues, cor

rected the excessively inductive method of classical 

theology by introducing a deductive method of reading 

the "signs of the times" in order to see how the Holy 

Spirit is alive in the world today. This reorientation, 

along with the new context of plw·alism and democracy, 

has profound implications for the meaning and method 

of evangelization in the 21st centwy. What follows is 

Bishop Champagnes text, reproduced with pennission 
fi·om the auth01:-David Seljak 

New Evangelization 

B
efore addressing the theme of the new evangeliza
tion, I believe it important to consider two essential 

elements: our increased ecclesial awareness of the 
universal presence of the Spirit of the Risen Christ in 
our world, and the reality of God's Reign at the heart 
of the mission of Jesus and his disciples. Our Church's 
profound conviction today of the universal nature of 
the action of the Holy Spirit has a major impact on the 
way we live our mission of evangelization. John Paul 
II, moreover, describes the Holy Spirit as "the principal 
agent of mission." 

1. The Spirit, Principal Agent of Mission

Wheri the Fathers of the Second Vatican Council
decided to look at the world from the perspective of the 
faith, they sought to discern the "signs of the times," the 
work of the Spirit in the world, in order to work with the 
Spirit. The pastoral constitution Gaudium et Spes is in 
fact the fruit of this undertaking. 

Those among us who are familiar with Catholic 
Action will recognize the See-Judge-Act approach: see 
the reality of our world, of our society; judge it in the 
light of the Gospel, of the faith; and take action to re
spond to Christ's call. 
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This approach could provide us with a new method 
in theology. In the past, we reflected on matters of faith 
in a deductive manner. We recall the more traditional 
dogmatic approach that marked theology for centuries, 
a theology elaborated with Denzinger, the collection 
of the Church's dogmatic declarations. Throughout the 
ages, dogmatic statements, supported by a few biblical 
texts, sometimes taken out of context, served as a starting 
point for theological reflection. Elements for reflection 
and current ecclesial life were deducted accordingly. 

With the biblical renewal in the years preceding 
Vatican II, this deductive method was modified to some 
extent. The starting point for theology became the holy 
Scriptures, followed by the contributions of the Church 
Fathers, the great theologians of the Middle Ages and 
those of modem and contemporary times. These docu
ments provided the basis for theologians to reflect on 
how to shed light on the life of the Church in their time. 

With Gaudizm1 et Spes, the Council Fathers opened 
the door to a more inductive theology, beginning with 
context, our situation. Admittedly, this new method is 
not exclusive. It cannot dispense with the deductive 
method. In fact, how could we recognize the action of 
the Spirit of the Risen Christ in our world today if we do 
not know how he was present in the history of salvation? 
Current theology assumes a fruitful dialogue between 
the two methods, deductive and inductive: allowing our
selves to be challenged by the questions of the present 
time and finding enlightenment in the Gospel, which is 
for all time. 

It was in this way that the Church became aware of 
the universal action of the Spirit of the Risen Christ. 
Although Gaudium et Spes already claimed that every 
human person was mysteriously joined to Christ's 
Paschal Mystery, Pope John Paul II in his encyclical 
Dominum et Vzvificantem made it clear that the Holy 
Spirit is at work always and everywhere, even before the 
Christian economy. 

Since we are social beings, we can conclude that 
the Holy Spirit is at work not only in individuals but in 
the groups that we form. It was in this way that Pope 
John Paul II recognized the action of the Holy Spirit in 
history and societies, in cultures and various religions. 
Following the prophetic meeting at Assisi in 1986 for 
the prayer for peace, the Pope also affirmed that all au-



thentic prayer, regardless of its origin, is inspired by the 
Spirit of the Risen Christ. 

These new elements lead us to view the life of mis
sion as one that includes a dimension of contemplative 
life, contemplation of the pre�ence and action of the 
Spirit of the Risen Christ in all those to whom we are 
sent to proclaim the Good News, believers and unbe
lievers, persons from our ·generations and members of 
new generations. This action of the Spirit helps us to 
understand that the mission today is not unidirectional; 
instead, it is both giver and receiver, for both partners 
can bring their riches, their experience of the Spirit to 
the other, which is implied in dialogue. 

This means that before we discuss the mission we 
have received as a Church, we must affirm that the pri
mary mission, the most important in our world today, is 
first and foremost that of the Spirit of the Risen Christ, 
already at work, who precedes us in the world. It means 
that we do not go forth to conquer the world in order to 
bring God to this world. We do not make him present in 
our world: he was already there long before we arrived. 
We are not ambassadors of the Risen Christ and his 
Spirit, but we make visible his presence and action. The 
important thing is to recognize him, welcome him, and 
collaborate with him, who prepares humans for journey
ing toward the plenitude of the Reign of God, already 
inaugurated in Christ's Paschal Mystery. 

2. The Reign of God

The other important element for our vision of the 
"new evangelization" is the central role of the Reign of 
God, proclaimed and inaugurated by Jesus in his Paschal 
Mystery. In recent decades we have understood how the 
proclamation and inauguration of God's Reign is the 
goal of Jesus' mission, rather than the Church, which he 
mentioned only occasionally. Mission can no longer be 
ecclesiocentric as it was until Vatican II. No, the Church 
understands itself today as being at the service of the 
Reign of God. John Paul II recognized this evolution in 
his missionary encyclical. 

Admittedly, Jesus never defined this Reign, but he 
makes it present: what he was, what he did and what 
he said enable us to comprehend what he meant by the 
Reign of God. 

The following are among the important elements: 
1. His welcoming and re-integration of all the

marginalized of his society: the poor, sinners,
publicans, Samaritans, foreigners, women. Jesus
made it possible for each of them to find their
place in the community.

2. Jesus' life of prayer which reveals to us a God of
mercy and love, a God who has not forgotten humans
but calls them to enter into communion with him.

3. Jesus' attitude to the Law is also important: al
though Jesus is a faithful observer of the Law, it
is not an absolute in his eyes. The only absolute is
God who is Love, mercy and pardon.

4. His preaching is not so much an announcement
of punishment, judgment or retribution, but more
often a message of pardon and mercy.

5. The healings and exorcisms that Jesus performed
are presented as signs of the presence of the Reign 

of God among us. These help us understand that
this Reign affects human beings in all their dimen
sions: spiritual, psychological, physical. We are no
longer able to talk excl,usively about the salvation
of the soul.

6. Jesus also changed the type of relationships that
exist among the members of the community. They
are no longer individuals who dominate or who are
dominated, but brothers and sisters, ready to place
themselves at each other's service, ready to give
their lives so that the others may live.

7. Jesus, a free man, invites us to experience inner
freedom.

All of these elements together help us understand 
the riches of the Reign of God inaugurated by Jesus. It 
means that Jesus came to struggle against all forms of 
evil that are obstacles to the full human life that God 
desires for all his children. 

It is he who inaugurates this Reign in his mystery 
of death-resurrection and who, after his resurrection, 
continues his mission of introducing the Reign of God 
and preparing humanity for the plenitude of the Reign 

offered by the Father to the end of time. 

3. The New Evangelization

In his missionary encyclical, Pope John Paul II em
phasized that we are facing three different pastoral and 
missionary situations: 

1. The mission ad gentes for those who have not yet
known Christ and his Gospel. In our country there
are many who profess no religion or belong to
other religious traditions. Recent immigration has
notably increased the number of persons meeting
this definition.

2. Christian communities in which the Church's
pastoral activity is carried out. We will return to
these groups when discussing the new agents of
the "new evangelization."
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3. Baptized persons who have lost the sense of living

faith and no longer even consider themselves as

members of the Church, leading a life separated

from Christ and his Gospel. The Pope added that

we must not create barriers or a rigid compartmen

talization among these different groups.

It is in this context that we address the issue of the 

"new evangelization", new through its agents, through its 

methods, through its ardour. The "new evangelization" is 

not new because we are announcing a Gospel that is dif

ferent from the one we have proclaimed since Pentecost, 

or another Christ, even though current theology provides 

us with an understanding that is somewhat different from 

the one that animated our missionary efforts in the past. 

a. New through Its Methods

New through its methods: Today of course, we un

derstand our mission in the light of this Reign of God 

inaugurated by Jesus. The reality of "sacrament" already 

used in Lwnen Gentium to speak about the Church, the uni

versal sacrament of salvation, helps us in our reflection. 

The sacrament includes the values of "sign" and 

"instrument." Today we prefer to use the concepts of 

"symbol" and "artisan" to designate persons, members 

of the Church, as the "symbols" and "artisans" of the 

Reign of God inaugurated by Jesus. Evangelizers are 

sent to be "symbols" of this God who comes in Jesus 

Christ, making visible his action in our world. We are 

therefore referred to all the values of the Reign of God 

already present in Jesus' mission: dialogue, human pro

motion, commitment to justice and peace, education, 

care of the sick, aid to the poor and to children, freedom, 

pardon, love, respect for others, with the affirmation of 

the priority of transcendency and spirituality. 

Insofar as we are witnesses of this unconditional free 

love of God revealed in Jesus Christ, we become "sym

bols," we make visible this Spirit of the Risen Lord at 

work in our world. When we promote the values of the 

Reign of God present in so many of our brothers and 

sisters, we become artisans of this Reign. This free love 

implies the service of the Reign of God at work in the 

heart of each person. 

i. Going toward ...

How can we, in our present world, be both "symbol" 

and "artisan" of this Reign? We must first cover the 

psychological and sociological distances that separate 

us from those to whom we are sent, conscious that this 
passage is a challenge, a death to things familiar to us in 

the Church, to open us to a new world, to new realities. 
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When the Holy Spirit urged the disciples to go toward 

a new world, a death was always involved. This is what 

is known as "going toward the other," "making oneself 

present to the other" to manifest God's love to them, to 
love them unconditionally, freely, without seeking to 

win them over for our own collective interest in order to 

increase the number of faithful in our Church. 

These Church conversions began with the first years 

of evangelization. The Holy Spirit urged Peter to go 

to meet the centurion Cornelius. In this important en
counter, Cornelius receives the Good News, while Peter 

comes to understand that he is not just a circumcised 
man, separated from the uncircumcised who are the 

members of Cornelius' family, but he is first of all a hu

man being like all those who are present. Furthermore, 

this encounter makes him understand more fully that 

God does not make a distinction among persons and that 

he desires the salvation of all. The Jerusalem Church 

was upset: it had to change from the Jewish perspective 

to the universal perspective. It was obliged to divest 

itself of a recently acquired Judeo-Christian identity to 

open to a new reality. The experience of the missionary 
Church is somewhat like that of a young couple welcom

ing their first child: a dimension oflife as a couple must 

die to give way to life with another person. 

A few centuries later, the Roman Church was obliged 

to abandon its identity to receive the barbarians. Today, 
the Church centred on Europe and North America is 

in the process of dying to this Western reality, to give 

way to a universal Church in which the continents of 

the South are increasingly making their presence felt in 

ecclesial life. 

Again today, the Holy Spirit urges the Church to go 

toward this post-modem world that will undoubtedly 

bring death to a certain way of being Church, to a certain 

identity. A missionary Church must not nourish nostalgia 

for the past. Our world, loved by God, has its strengths 

and weaknesses like the world of bygone days. It faces 

new challenges: justice and peace, sustainable develop

ment and preservation of the environment, the meeting of 

world religions, questions about the meaning and quality 
oflife. As Pope Benedict XVI invited us in his first encyc

lical, we must look on this world with love. As a Church, 

we must die to what is old in us to develop a loving, re

spectful presence toward those to whom we are sent. 
In the years since Vatican II, the missionary Church has 

better understood how it is called to put itself at the service 

of the Reign of God: by proclaiming the Good News and 

forming new Christian communities, but also by spread-
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ing the evangelical values that are the expression of the 
Reign of God. IBtimately, by interceding for the world, 
the Church is at the service of the Reign of God. 

Making ourselves present, therefore, involves seek
ing to discover the other, knowing them for what they 
are, in their culture, their mentality, in their search for a 
full human life, for the profound meaning of life. We are 
invited to receive the que•stions of our contemporaries. 
Thus, in going toward young people, we approach them 
with interest in them as individuals, in their lives, their 
joys and sorrows, their dreams and despair, but also their 
commitment, loves, friendships, questions and fears. 
We must therefore recognize those whom we address. 
Currently, certain groups in our communities feel invis
ible in the Church: women, ethnic minorities, the poor, 
homosexuals; they may express resentment toward the 
Church. They need to be regarded with the love they so 
fervently desire. 

At times, this presence will be the only possible means 
of evangelization. Some of our contemporaries have 
developed an allergy to all preachers and all forms of 
preaching. This is the experience of Blessed Charles de 
Foucauld, followed by the Little Brothers of Jesus and the 
Little Sisters of Jesus: silent witnesses of divine love. 

Our world remains sensitive
,. 

however, to attention 
to others and charity toward the poor, children, those 
who suffer. We are reminded of the impact of Blessed 
Mother Teresa of Calcutta and of Jean Vanier on our 
contemporaries. 

ii. Entering into Dialogue

Evangelization is now carried out through dialogue. 
Paul VI wished to make the Church a Church of dialogue 
with our Christian brothers and sisters, with the mem
bers of other religious traditions, and :finally with those 
who claim to be agnostics or atheists. 

For each one of us, this signifies the end of a mono
logue in which we were able to have exclusivity of 
speech. It also assumes that the evangelizer genuinely 
knows how to listen to the other, not to confront them 
and convince them rationally of the validity of our view
point - we have tried it without success for centuries 
- but instead in the spirit of being ready to recognize
that the other has some truth to share, some goodness
to offer - truth and goodness, fruits of the action of the
Spirit of the Risen Christ. It is vital to encounter young
people with the fundamental values that mark their lives
today: the quest for happiness, freedom, authenticity. It
is important to accept these values while considering
them with a critical eye.

This signifies that we are open to learning about the 
other. It is possible that some of our partners in the dia
logue may be more influenced by the action of the Spirit 
than we ourselves, committed disciples in the footsteps 
of the Risen Christ. The important thing is that we all 
seek to draw closer to what God, as we know him, ex
pects ofus. Opening ourselves to the truth and beauty of 
the other can open the heart of the other to recognize the 
truth and beauty to which we wish to bear witness. 

The dialogue with our brothers and sisters of different 
horizons is a method and a means of reciprocal knowl
edge and enrichment. The recent decades have enabled 
us to understand better that this dialogic activity does not 
conflict with mission. On the contrary, the dialogue is 
linked to and even an expression of mission. If together 
we listen to the Spirit of the Risen Lord who is speaking, 
we are already engaged in the work of evangelization. 
We thus prepare ourselves to welcome more intensely 
this God who speaks and reaches out to us. 

Dialogue is required for the profound respect we 
must have toward all that the Spirit is bringing about in 
the human person. We therefore discover these "seeds of 
the Word", these rays of truth that illuminate all humans 
- the seeds and rays that can be found in individuals and
the different cultural and religious communities as well
as in accumulated human experience.

The dialogue to which the Spirit of Christ invites us 
is founded on faith, hope and charity. It is animated by 
the desire to discover and recognize the signs of the pres
ence of the Risen Christ and the action of the Holy Spirit. 
But the dialogue also enables us to deepen our own iden
tity as Jesus' disciples in the Catholic community and to 
bear witness to the integrity of Revelation. The dialogue 
experience in recent decades has referred us back to our 
faith with new questions and has allowed us to under
stand better certain aspects of the Christian mystery. 

This dialogue assumes that we remain coherent with 
our own traditions and religious convictions. It is vital to 
provide proper formation for baptized persons who are 
called to live in this new context of religious pluralism. 
We must be open to the convictions of others to under-
stand them better, without dissimulation or closti're·. The 
dialogue must develop in truth, fairness, humility. 

In this process, we cannot relativize what our partners 
in the dialogue consider as absolute. We must recognize 
the truth and beauty we :find in others. We cannot affirm 
the truth and beauty of our faith by denigrating that of 
others. Dialogue also invites us to avoid absolutizing 
what is relative in our own faith. We are invited as well 
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to respect the "hierarchy of truths" in the faith we wish 

to affirm. The dialogue we are asked to live develops ac

cording to multiple forms and expressions. 

It is now over forty years since the Church began to 

engage in dialogue. Not all its efforts have been crowned 

with success. But the Holy Spirit invites us to con

tinue in this direction: an entire wall of mistrust erected 

throughout the centuries demands to be torn down. The 

Church is convinced that it has entered into dialogue 

with the world through the inspiration of the Holy Spirit. 

It is sometimes the only form of evangelization possible. 

Since we must live together on this planet, dialogue is 

essential. It is surely one of the roads to the Reign of 

God inaugurated by Jesus, even if the fruits come only 

when God wishes. 

It is important to remember that the agent of the 

conversion of persons is truly the Holy Spirit, not the 

evangelizer. We are but humble collaborators who try to 

remove the obstacles to the present action of the Holy 

Spirit. 

iii. Commitment to Justice

Another way for us to be "symbol" and "artisan" of the 

Reign of God is the issue of commitment for justice, for 

the transformation of the world according to God's proj

ect. In 1971, participants at the Roman Synod affirmed 

that "the fight for justice is a constitutive dimension of our 

mission to announce the Good News." We can think of 

the vast field of the Church's social teaching, effectively 

synthesized in the Compendium recently published by 

the Vatican. Thirty-five years after this Synod on justice 

in the world, this dimension of the Gospel often remains 

the Church's "best-kept secret." Among those who are 

most involved in our Church, many still do not succeed 

in making the link between the Risen Lord, the Gospel 

and this commitment for justice. 

In Christifideles Laici, his post-Synodal exhortation 

on the vocation and mission of the lay faithful, Pope 

John Paul II reiterated all the areas in which Christ's 

disciples could involve themselves to serve individuals 

and the community, thus bearing witness to the Good 

News of the Reign of God. 

iv. Sharing the Good News

When hearts open to welcome the Good News, the 

Gospel can be announced in words, inviting conversion 

and faith. The God who reveals himself in Jesus is a God 

of communication for the purpose of communion. Since 

God communicates with us, we are invited to communi

cate with each other. "Woe to me ifl do not evangelize," 
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says the Apostle Paul. The Gospel to be proclaimed is 

a message of happiness, not only for the future, but it 

influences the present as well. Our announcement is 

centred on a reality that is taking place before our eyes: 

this Reign of God, inaugurated by Jesus. 

For the "new evangelization," we must, however, con

sider an initial announcement already made in the past. 

In our communities catechized in the past, our brothers 

and sisters of today are well aware of the message we 

offer - they have been hearing it since childhood - and 

they do not necessarily believe it is Good News. For 

some, unfortunately, our message is limited to pro

hibitions, dictates primarily of a sexual nature. Our 

challenge is to show that the news we bring is good for 

living in freedom and happiness. Under the action of the 

Holy Spirit, we must learn how to discern when hearts 

are open once again to receiving our message. 

It should be remembered that in our world, witnesses 

are needed much more than teachers, experience more 

than doctrine, life and facts more than theory. It is not 

so much a question of recovering persons to enlarge 

the Church, as helping them to embark on their journey 

toward the plenitude of God's Reign. 

If a listener is influenced by our testimony, we 

must bear in mind that it is the Spirit of God, not the 

evangelizer, who is the actor of this conversion. The 

evangelizer collaborates but cannot claim the conversion 

of persons. 

The importance of the media should be noted in this 

announcement of the Gospel. It is a question of bearing 

witness to what resides within us and makes us live. It 

is not merely a question of technique, but we need to 

consult media professionals for we must fight against the 

image of our Church that is presented by the new means 

of communication. Our Church frequently appears more 

dogmatic than enlivening, more restricting than liberat

ing, more concerned with orthodoxy than servant of the 

Gospel. Obviously, there is no question of diluting the 

message, but rather of concentrating on what is more per

tinent, more vital, more energizing for those we address. 

v. In a Language Meaningful for the People
ofToday 

We should also note the challenge represented by 

the task of "inculturation," that is, taking into account 

the culture of the persons to whom the message is ad

dressed. It is a prerequisite for ensuring that our message 

is received and understood. 
Those who welcome the Good News and become 

Jesus' disciples will make their response on the basis of 



what they are, of their own culture, and will reformulate 
the message in their own language. 

b. New through Its Agents

If the "new evangelization" is new through its 
methods, it is also new through its agents. In the past, 
ordained ministers and persons involved in the conse
crated life were the principal agents of evangelization. 
Since Vatican II, we have gained a greater understanding 
of the co-responsibility in the mission of all the bap
tized persons of our communities. This responsibility is 
deeply rooted in the baptismal reality; a mandate from 
pastors is not required to exercise this responsibility, as 
we believed in the time of Catholic Action. But to be 
evangelizers, we must at least be in the process of evan
gelization. We cannot share the Good News unless we 
have welcomed it in our own lives. 

We are rediscovering this idea of evangelization of 
"fellow creature· by fellow creature," in particular the 
evangelization of "youth by youth." In his post-Synodal 
exhortation on the vocation and mission of the lay faith
ful John Paul II insisted that there is not a particular 
ag; for mission. From childhood, when the youngest 
are "symbols of the Reign of God" to the last moments, 
when dying persons are still witnesses of the Paschal 
Mystery, passing through all the stages of human life, 
Christians are called to be evangelizers in a Church that 
is wholly missionary. 

Catholic organizations and movements often provide 
an ideal opportunity to gain insight into the mission
ary responsibility of all baptized persons. Furthermore, 
those movements that insist on community experience 
provide support to all Church members, conscious of 
their responsibility and involved in evangelization. 

This means that ordained ministers and religious must 
aclmowledge that they no longer have the exclusivity of 
evangelizing activity; it is important to recognize the 
contribution of all baptized persons, men and women, in 
this activity for which our Church has been assembled, 
an essential contribution if we wish as a Church to face 
the great challenges of the mission today. 

c. New tlzrouglt Ardour

The new evangelization is finally new through ardour. 
We have stated it already: our contemporaries need wit
nesses more than teachers. The evangelizers must be 
authentic disciples, influenced by the Good News, who 
live it and are transformed by it, who live the peace and 
joy it produces. Experiencing the Good News is a pre
requisite for this evangelizing activity. 

4. Responsibility of Bishops and
the Episcopal Conference

While all members of the ecclesial community are 
responsible for evangelization, it is incumbent upon 
Bishops to raise awareness among all Church members 
about their responsibility, to inform them about our 
Church's evolution in the way it understands and carries 
out mission. In addition, it is essential to form pastors, 
deacons and members of institutes of consecrated life, 
conscious of this new missionary context, opening the 
door to each Christian's contribution. 

It is equally important to equip baptized persons to 
meet the challenges of mission in our world today. It 
is essential that they be firmly rooted in their Christian 
faith and capable of living in a world characterized by 
pluralism. The strong presence of other philosophies and 
religions leads to questions for Catholics. As well, only 
a few members of the faithful are capable of explaining 
the hope that is in them. Among our neighbours in the 
United States, studies show that approximately two per 
cent of Catholics are able to verbalize the faith that ani
mates them in their daily lives. 

In addition, Bishops have a responsibility for the im
age of our Church as projected in the media. It is obvious 
that the media also have a responsibility with regard 
to this issue, but the Episcopal Conference through its 
positions must be concerned about the impact of its in
terventions to enhance the relevance of the Good News 
we offer, to underline its enlivening character. This is, 
to some extent, our challenge: how to express Gospel 
values without making it sound like repression. 

We should also take note of the resentment of certain 
groups toward our Church: young people, women, ho
mosexuals. These persons feel invisible in the Church 
and have difficulty finding their place in the community. 
We must continue to communicate a message of inclu
sion to all these groups that are often marginalized in our 
Church at present. 

Conclusion 

The ooal of our mission is to collaborate with the Spirit 
b 

of the Risen Christ, already at work in our world, support-
ing persons and communities in their journey toward the 
plenitude of this Reign of God, inaugurated by Christ, in 
his Paschal Mystery. Christ's disciples, members of the 
Church, recognize this mission to be symbols and arti
sans of this Reign of God in their own surroundings. 

+Claude Champagne, O.Ml
·Auxilia,y Bishop of Halifax
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