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PLURALISM,

HERE AND ELSEWHERE

Editorial Note

While we were in the midst of preparing this
issue Father Jacques Langlais, who founded
the Monchanin Centre in 1963, that
laver became the Intercultural Insticute of
Montreal, passed away on January 8, 2008,.
His passing, after a long and tichly filled life,
leaves us an immense void. Jacques Langlais,
with his humility and kindness, unobrru-
sively shared his great faith in dialogue and
peace. A man open to all forms of dialogue,
he was a living example of 2 human bridge,
of which his long list of achievements since
1950 is an eloquent rescimony.

This issue of Futerculture, which presents the
diverse reafity of pluralism in different parrs
of the world, is dedicated to the memory of
Jacques Langlais. In the section, News ffom
the IIM, various texts can be found under
the heading, Jzcques Langleis In Memorium.

The current issue results from the Symposium,
Plurafism, Here and Elsewhere, that was orga-
nized jointly by the Intercultural Instiruge
of Montreal and the CRIIDAQ (Centre
de recherche incerdisciplinaire sur la diver-
sité au Québec) on May 30-31, 2007, in
Montreal. '
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The main objective of the Symposium was
to explore, from an intercuiltural perspective,
the question of pluralism in different societ-
ies. Too often we have a tendency to think
that pluralism is a unique characteristic of
modern western societies. Thus other societ-
ies must follow the same path progression,
based on the democratic political system

" and values promoting human rights, all

within the framewotk of the Nation-State.
However, since the dawn of time, all human
societies and cuftures have had to deal with
diversity, and to develop knowledge and
pluralistic pracrices to foster co-existence.

In this issue, we present texts from the differ-
ent presentations at the Symposium thar
coveted the following geo-cultural areas:
Quebec, Black Aftica, Islam, Indigenous
Nations in Canada Native people and
China. The introduction gives an analysis
of the proceedings of the Symposium, while
the conclusion comprises commentaries
from some of the participants. It is, admit-
tedly, a small step in the enormous task of
getting to know, and recognize, the collective
knowledge and practices of different cultures
and civilizations concerning their vision of
culrural diversity,. However, as the saying
poes, every journey starts with the first step.
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Introductory remarks

This colloquium has been a pilot project to
do a preliminary exploration of an intercul-
tural perspective on the question of plural-
ism in various socieries, This exploration is
conceived on the basis of the premise that
different societies across the world have
acquired over the ages, collective experi-
ences of living with cultural, ethnie, religious
diversity. Today, the cultural and religious
divetsity has become a major issue thar
rouches the core of our socio-cultural as well
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as economic and political life. Although the
diversity is inherent to all societies, in the
contemporary context of the world this issue
poses very complex challenges to all.

Motivating issues

Western countries are facing the challenges
posed on the basis of certain sets values that
are called ‘modern’ as opposed to ‘tradi-
tional’, such as democracy and human rights
within the political structure of Narion-State
for the governance and social ordet. The
successes and failures of these socio-political
processes to face the challenges of pluralism,
need to be re-assessed and revisited. One
thing is obvious that we are far from achiev-
ing the harmonious and integrative rela-
tionships berween culturally diverse groups
and communities. Somehow, inspite of the
cfforts and social policies based on the values
of equality, human dignity and fareness,
comymuniries and groups are being more and
more polarized and most often become the
competing and adversarial forces that prove
10 be insurmountable obstacles to intergroup
relations and integration of all groups.

On the international scene, we need to take
note of the historical processes that began
with the religious and political colonization
of most parts of the world by Euro-christian
civilizarions. Then came the phase of the
modernization-westernization of the ‘tradi-
tional’ societies by the economic and rech-
nological culture of the North. Now in the
context of globalization, it is the transfer of
socio-political technology of democracy, by
the euro-american powers to the rest of the
the globe and the expansion of the market
economy as the basis for the new world
order. These processes have constructed
a world-view that have divided the societ-
ies in modern-rradirional camps where the
‘tradtional’ socieries are viewed to be lack-
ing in terms of knowledge and experiences
and thus have very little to offer to today’s
world,
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This particular mode of ‘thinking is also
evident in the area of the central topic of our
project, which is pluralism or the culrural
diversity in societies. Academic rescarch as
well as socio-political ideologies and policies
concerning issue of pluralism, are exclusively
focused on the experiences of the modern-
western societies and once again tend 1o
promote the ‘model of multiculturalism
and/or interculturalism’ as the universalis-
able model for all. Any sociery outside of the
euro-ametican civilizational boundaries are
viewed to be 'traditional’ and their experi-
ences of ethnic, culrural and religious diver-
sity are deemed to be of licrie value, and thus
are never explored.

This line of thinking, seemed to be very
narrow to the organizers of the colioquium
and it was considered that it would be
beneficial for all those who are involved in
research, decision making and social action,
to broaden their horizon for reflection
and research by looking at what the non-
modern/ non-western societies may have
to offer on this crucial issue of diversity in
societies today,

What we set out to do: objectives

Coneretely speaking the overall goal of this
colloquium was to address the question of
pluralism in contemporary societies with
an intercultaral perspective, that takes into
account the knowledge and practices of soci-
eties that are different from the societies in
the West. This overall goal can be translated
into three specific objectives:

* At the national level, to help decision-
makers and other social acrors to better
understand the difficulties that immi-
granis may experience in the process of
integration in Quebec and Canadian
socicties, as they arrive here with different
kind of experiences of cultural diversicy.

« Pluralism, Here and Elsewhere»

» At the international level, to allow people
and institutions involved in foreign
services and international relarions, to
better adapr their way of relaring to their
pattners. ‘

* To broaden perspective and explore new
-areas of research on cultural diversity,
whether it be in the field of anthropology,
sociology, philosophy or in legal studies,

Format of the colloquium

The one-and-half day colloquium was seruc-
tured around exploring the question of|
diversity in five geo-cultural contexts of the
wotld. It began with a poitrayal of diversity
issue in contemporary Quebec as the back-
drop for our deliberation. Then four different
perspectives of so-called traditional societies
were presented, namely, the perspective of
one of the First Nations of Quebec/Canada,
followed by Islamic societies, China and
Bantou culture from the Conge.

The cultural perspectives wete provided by
invited speakers, mostly from these geo-
cultural arcas, who were tequested to pres-
ent not only an academic discourse but
also share their personal experiences. These
presentations were complemented by some
comments by invited discussants, After each
session there was a brief period for ques-
tions and answers as well as for debate and

dialogue.

Summary and discussion on papers
presented

For the purpose of furthering our relection’
on the subject of the colloguium, it will be
useful to draw our the main ideas and issues
pur forward by each presenter.
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“Quebec, a welcoming society or
a stumbling block?”, by Jacques
Lacoursiére

An historical account of the atritudes of
the ‘majority’ group of Quebec toward
the ‘minorities’ was given by the historian
Jacques Lacoursidre. M. Lacoursitre adops
the axis of immigration to treat the question
of diversity, where he affirms that “ we are all
immigrants including e aboriginal or First.
Nations”, but acknowledges the fact that
aboriginal people were already here for a few
thousands-of years at the time of the arrival of
the Europeans. Then he provides a deserip-
tion of the attitudes of the French majoriry
group that marked their relationships with
immigrants of diverse , origins. Without
going into the conquest and colonization
of this land as a historical landmark of the
encounter berween the aboriginal nations
or the first inhabitants and the Eutopeans,
M. Lacoursiére begins his story in 1627, the
time of the Charter Compagnie des Cent-
Associés (Compagnie de la Nouvelle France)
and portrays a socio-demographic picture of
people who subsequently came to establish
in Quebec through different waves of immi-
gration from the 17 century ‘tll the most
recent years.

In terms of attitudes of the majority French
towards other groups, the following features
emerged from this presentation, which are
specific to each historical period, In the
17% century Nouvelle France, only the
Catholics of French origin were allowed 1o
establish in Quebec, Protestanes and the
Jews were prohibited from settling here. M.
Lacoursiére paints a rather positive picture of
the relationship between the French and the
aboriginal Nations. Besides the conversion
to Catholicism and sedentarization of these
Nations, he holds the view thar the relation-
ship was cordial and there were some ‘metis-
sage’ berween these Nations and the French.
The nature of immigration changes after the

Plurzlism, Mere And Elsewhere 9|




conquest of Nouvelle France by England,
and English, Scottish, Irish and Jews as
well as the Loyalists after the American
revolution, began to settle in Quebec, M.
Lacoursiére speaks of ‘reasonable accom-
modation’ during this period by giving the
example that in 1759, a section of Ursulines
monastery was transformed into a hospital
for wounded English soldiers and the chapel
of the monastery was also used for Protestant
worship.

1950s were marked by the rise of national-
ist movement among the French in Quebec.
In 1951, a survey conducted by the Institar
de psychologie de I'Université de Montréal,
shows that 67% francophone and 37%
Anglophone Quebecers opposed immigra-
tion. In 1968, Union Narjonale government
in Quebecadopts a bill to establish a Ministry
of Immigration and this Ministry “ had the
role to help immigrants, who were apt to
contribute to the development of Quebec,
1o settle and to adapt to French Quebecois
society. In 1978, under the regime of René
Levésque through an agreement berween the
Federal and Provincial governments known
as “Couture-Allen Accord”, Quebec obtains
the power 1o seleer immigrants aceording
to the needs of Quebec, In the context of
the declining birth-rate in Quebec and in
Canada in recent decades, immigration
becomes an obligation in order ro maintain a
certain level of demographic evolution. This
situation pushed Quebec government to
adopt a more aggressive approach to recrui
immigrants, preferably French speaking and
those who are educated and are able to inte-
grate to French quebecois culture.

Remarks

In peneral, this presentation provides an
interesting account of the history of immi-
gration in Quebec and throws some lighr
on the attitnde of the majority French
Quebecers. The following issues and ques-
tions can be raised:

* Instead of focusing only on the govern-
ment policies and decisions, more could
have been said about the people’s perspec-
tive on relationships between diverse
communities in Quebec, It is important
to hear not just the discourses of the deci-
sion-makers but also the voices of the
people on martters thar concern out soci-
ety. The official history vs. popular history

Is an important issue.

* Given this portrayz| of the Quebec soci-
ety as being evolved through immigra-
tion and thus by the presence of diverse
peoples and cultures, a few questions
can be asked: Is Quebec a pluralistic
sociery or a French society. Is it only the
French majority who are entitled to be
called *Quebecois’ or it is anyone who has
lived in Quebec and communities who
have been here for generations, are all
Quebecois? What is the role of Narive or
First Nations vis-4-vis new immigration?
Are they part of this host society?

* These questions can lead us to deepen
reflection on the continued debare abour
the need for a ‘commeon public culture’
defined by the State and work toward
sustaining a society thar is diverse in its
nature. How this can be done and what
form can this take, are the questions for

_ all of us as people of diverse origins and
for our institutions of governance.

“Diversity, a hallmark of the
cosmic circle and reasonable
accommodation: indigenous
perspective”, by Michael Rice

Michael Rice, Principal of the Ratihen;te
High school in Kanasatake (Oka). Presents
the philosophical vision of the Iroquois
culture that speaks of diversity as being inher-
ent to the cosmos. This indicates a funda-
mental difference between the Iroquois-
Mohawk culture and the European culrure
that is hard to reconcile. This divergence
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consists of the nature-centered or cosmo-
centric conception of person of the Mohawk
and the individualist view of the person of
the modern West. Thete is also divergence
in retmms of spirituality: the Iroquois people
try to understand rather than to convince

- or-try to, convert people as in the Catholic

religion. In Iroquois social practices, each
person finds an equal place in the “circle of
words” and the “fire” in the middle links
each one’s position within the circle, during
the discussion. The practice of adoption of|
nont-Iroquols was prgvalenr_in.order to give
a new belongingness to a stranger and the
stranger is accepted within the kinship fold
of the community or the Nartion.

In terms of the relationship of the Mohawk
nasion with the Europeans, Mr. Rice evokes
two specifie experiences. First, their encoun-
ter with the Catholic missionaries which
was marked by a lack of respect and non-
listening on-the part of the latrer and by
the practices of conversion. This history of
disrepect for- their traditions is still present
and is perperuared even today. The relation-
ships of Quebec and Canada with the indig-
enous nations in general has -been unequal
and oriented toward assimilation: Secondly,
foreed schooling of indigenous children
in residential schools was another way of
making them unlearn their life-styles and
assimilating them to European culeutes.

Mr. Rice engages himself in the discussion
on reasonable accommodation, by saying
that the indigenous nations have been
accommodating for centuries and he quotes
two speeches given by Chief Canassatego
in 1744, in reference to education and by
a Seneca Chief named Red Jacker. Both
speeches reflece the efforts on behalf of the
indigenous nations to accommodate to'
European culture, without losing their own
identiry. Mr. Rice goes on to wondering if
something could be learnt from these expe-
riences of indigenous peoples of Quebec
and Canada, in terms of dealing with newly
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artived immigranes. He finishes by saying
“if we want to achieve reasonable accommo-
dation with others, we must plant-the tree of
peace in our hearts, minds and spirits”,

Remarks.

* Mz Rice’s presentation gives a picture of
the relationship between the Europeans
and the indigenous Nations that is differ-
ent from the experiences of the French
in Nouvelle France described by M.
Lacoursiére, Ir is evident that the history
is told with a very different kind of sensi-

biliry.

* Nature-centric {cosmocentric) world-
view seems to be the approach 10 under-
stand the realities of human societies
and human living in these cultures. This
kind of worldview seems ro make room
for diversity without' trying to ‘convert

" anyone or without being hegemonic, or
by bringing everybody into one homog-
enized system, be it a religion or common
¢ulture or a State.

* Can there be a parallel drawn between
the practice of adoption in the Iroquois
society and the policy of integration in
Quebec ‘and Canadian societies? This
question deserves o be further under-
stood.

Islamic perspective: “Ummé,-
frameowork for diversity?”, by
Zakaria Rhani and Yara EI-Ghabdan

Two speakers shared the pfesentation on
Islam, Both transmitted a word of caution
vis-2-vis an homogenized image of Islarn very
often projecred by radical Islamic trends.
Cultural, polirical and religious diversity is
deeply rooted in Islam. These presentations
focused on ewo fundamental notions namely,
Umima and Dhimma,

M. Zakaria introduces the notion of Umma
which signifies the monotheistic Abrahamic
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community. This is a purely spiritual notion
based on faith and belief, not a socio-
cultural, racial, political, nationalistic, or
even geographic one. The first Islamic consti-
tution designated Umma as a group that
united the people of Medina, and consid-
ered all tribes and also the Jews being part of
this Umma. This Charter of Medina was the
blueprint for the construction of a society
marked by religious pluralism and identities
on the basis of solidariry, justice and equality
in rights as well as duties within one commu-
nity. Thus Umma englobes both principles
of unity and diversiry. After the death of the
Prophet, different factions, different trends
and schools of thinking began 1o emerge.

The notion of Dhimma signifies mainly the
social and political relationship berween
Muslims and non-muslims. In her presen-
ration, Yara Bl-Ghadban discusses more in
derails the notion of Dhimma. She evokes a
fundamental difference between the model
of pluralism in the West and that of Islam. In
the West pluralism is founded on the State of
law and individual citizenship. In this model
there is a separation between public and
private sphere, religion and policics, ethnicity
and nationality. The Islamic model of plural-
ism is based not on this kind of separation,
but on the religious and ethni¢ belonging-
ness. The Islamic model of “ management
of diversity” can be rraced back ro the rime
of Islamic Empire and was based on Al-
Dhimma. During that time Al-Dhimma
signified a legal status for the Jewish and
Christian communities for protection under
the Islamic Empire. The Pact of Omar (in
the year 636) is known as the first accord
between the Muslim conquerors and the
Jewish and Christian communities in the
Middle East. The status of Dhimmis (non-
muslims) varied from one historical era to
another, from one region to another, from
one political context to another as well as
from one school of law and socio-cultural
group to another.
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This fluidity had facilitated the Islamic
regimes to adapt. to different cultural
contexts throughour its history. The expe-
rience of Convivencia in Andalousie, Spain
(711-1492) is very significant as an example
of ‘metissage’ and transmission of intercul-
tural knowledge, arts and culture under the
Islamic regime.

This history- of Islamic Empire says Ms.El-
Ghadban, questions some of the most
prevalent prejudices in Canadian and in
Quebec today against Islam and Muslims.
Moreover, she proposes some lessons can be
learnt from the historical experiences of the
Islamic model of pluralism. According to
Ms. El-Ghadban, the contémporary model
of pluralism in the West can be relativized
and be open to other possibilities of living
together withour dichotomizing public/
privare spaces of social living, and without
dehumanizing the citizens by transforming
them into anonymous individuals having
only rights and responsibilities and without
having any sense of belongingness. Ms. El-

‘Ghadban further offers some suggestions to

deal with the cultural, religious and ethnic
diversity in Quebec and Canada by making
concrete proposions:

* Demystifying and encountering the
Other

* Pluralizing knowledge and education

* Reinvenring Quebecois secularity by not
making it an absolute and a new religion

¢ Developing a Foreign Policy thar will
reflect pluralism in Quebec and in
Canada.

* Making reasonable accommeodation to be
a means for inclusion and not for exclu-
sion

+ Making reciprocity as an essential element
of pluralism where everybody including
the host soclety is involved.

«Pluralism, MHere and Elsewhere»

Remarks
¢+ Mr. Zakaria and Ms. El-Ghadban made

a very interesting and more complete
presentation by responding to the objec-
tives of the colloquium. Particularly,
Ms. El-Ghadban, not only historically
traced the philosophical and political
approaches to deal with the diversiey,
external to Islamic community, she also
made a link with the present debares in
Quebec on reasonable accommodation.
Her intention to treat the question of
‘accommodation’ comparatively, berween
Islamic traditions and Quebecois policy,
was quite to the point.

+ Nonetheless, certain issues regarding the

encounter between Islamic culture and
other cultures or civilizations have not
been addressed. An investigation into the
religious and political expansionsim and
domination of Islam and their impact
in certain regions of the world, and the
contributions of coping and accommo-
dating modes of these local cultures with
Islam, could also provide other insights
into the treatmenc of the diversity within
the Islamic empire, Has there been a
different treatment by Islam, of peoples
and cultures that are outside of the fold
of Abrahamic civilizations? For example,
one patticipant in the colloquium raised
an issue about occulting Black African
Islam.

* Propositions were made for some

measutes to deal with the diversity issue
in taday’s Quebec. Although these propo-
sittons deserve artention and discussion,
there is a great deal of ambiguity about
the treatment of the notion of pluralism.
For example, the proposition of “pluraliz:
ing” che political system in Canada or the
educarion system in Quebec, what does it
means concretely?
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“Diversity in Chinese tradition:
modes of understanding, pratical
solutions”, by Anna Ghiglione

Ms. Ghiglione presented the fundamentals
of the philosophy and the cosmology in
Chinese traditions in regard 1o the question
of diversity in society. In her presentation
she spoke a philosophy based on wisdom
and a mode of understanding that is very
different from the western mode of under-
standing. According to Ms. Ghiglione this
mode of understanding can be characrer-
ized by four essential dimensions, namely, a
mode of thinking that is corelational, a spirit
of integration, a model of ‘organicism’, and.
‘holism’ which signifies that the diversity or
difference is an integral part of all organ-
isms and the relationship between the parts
is more important than the entity itself. In
ancient Chinese civilization the cultural
differences rather than the racial differences
wete recognized in terms of relationship
with the foreigners, and it was believed that
these differences could be removed or dealt
with through education and integration.
Integration does not mean cultural asslimila-
tion.

The Chinese attitude towards differences,
says Ms. Ghilione, is not to radicalize differ-
ences but to integrate through 2 system of
‘correspondance’ with natural phenomena.
The introduction of Buddhism in China,
was given as an example. The inregration
of Buddhism was very transformative for
the Chinese culture and it was achieved by
operationalizing the principle of ‘correspon-
dance’ and not through dialogue. Another
aspect of the principle of ‘correspondance’
that was apllied, was to draw correspondance
between the existing elements in Chinese
philosophy and this ‘foreign’ spirituality
that came from ‘elsewhere’. Thus associating
Buddhism with Taoism and Confucianism,
was essential.
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tion of differences coming from the West Virtues of a knot

in recent times (particulatly since the 19
century)? '

For them the ‘other’ transcends everything
that is in proximity and in distance: the
nature, human society, the cosmos and even
beyond.

In this cosmovision a “sage” is essentially a
cosmic being who lives in harmoy with nature
where everything co-exists. Maintaining the
; balance berween two extremities is ar che
core of this cosmovision, which incarnates
in the notion of Yin and Yang (two compli-
mentary energies), as a source of transfor-
mative dynamism, but this rransformation
occurs in both. This cosmology is still very
;- much alive in Chinese mind and attitudes.
i Another set of correspondance js made
berween the 5 elements of nature that are
patt of a regenerative cycle: water, wood, fire,
earth and meral.

Egual respect to each and everything: The knot
by definition, underlines differences and
divetsity. The Muntu respects cach thing,
whether it is the ‘other’ or himself, in the
sense that he worships mainly what consti-
tutes the rhythm of Life: the sun, the moon
etc. His respect everything makes of him an
integral and involved part of what exists, but
withour being its legatee and much less its
owlrier or its master.

* Ms. Ghiglione’s presentation provides
very insightful instruments to decode
Chinese mentality and soctal and attitu-
dinal behaviour vis-a-vis cultural diver-
sity rather than an analysis of political

b. The principle of complimentarity: two webs
can never be identical or symmetrical. In the
eyes of the Muntu, the fingets in the same
hand are the brothers born cut of the same
management of diversity. This in itself is source, but all different from each other
an essential contribution to our discus- contributing to work in their own particular
ston on pluralism. way.

¢. The principle of perfectibility: All webs are
fragile and they break at any time but can
be reconstructed differently but surely. The
web, like everything else, transforms itself,

Constant openness to the otherness of the other:
The knot is an unavoidable turning poinz
of meeting and (re)discovery of the ‘other’.
For Muntu in daily life, the ‘other’ is not a
stranger, the unknown and difference cannot
threaten one’s identity. The ‘other’ is not a
risk to fose one’s place. The ‘other’ is a guest,
whom we listen to, with whom we share
and whe we acknowledge as our ‘brother’ or
‘sister’,

African perspective: “Once upon a
time there was a spider web...and
some considerations of the virtues
of a knot”, by Emongo Lomomba

Other aspects of this holistic cosmovision of
diversity, as enumerated by Ms. Ghiglione,
are the following: d. The principle of interface: The spider web
is defined by its emptiness and its fullness.
It finds its consistence in a two-dimensional
nerwork of pores and fibers. It symbolizes a
door through which one can see inside and

outside ar the same time.

In his presentation, Emongo Lomomba
chose to present, not an ethnographique
discourse on the question of pluralism in
Black Africa, but a view from the inside of
the African mind, particularly of Nru Africa.
Ntu Africa or Bantou represents the Atetelas
and the Balubas of the centre of the Republic
of Conge. Mr. Lomomba spoke of the Ntu
vision of pluralism by way of two analogies:
the spider web and a knot. Further more,
Mr. Lomomba said thar this presentation
would reflect his own experience of intercul-
turality as being and that he’ll speak from
his personal experience of interculturality
berween his ancestral oral tradition and a
non-Nru language rhat he fearnt in school.

¢ 'The sanction by the tradition,

i = Search for conceptual equivalence ( ex.
Buddha is znother name of Laozi)
* The principle of complimentarity, '

Harmony is sought in everything: The knot
poses a multidimensional cultural challenge
to the humans. Being in the nerwork of
knots, Muntu seeks harmony with the radi-
cal ‘other’. o

Teachings of the spider web on plucalism:

* Critical hierarchization {of elements that
are different and even hererogeneous), * In Nrtu Africa, pluralism is intrinsic to the
reality as it is to the web. The web evokes
an image of wholeness. Pluralism inte-
grates and exceeds all human intelligence.
The human being is a very small part of
this whole of reality, its intelligence is
nothing but a variable of pluralism of this

whole’

*+ Syncretism of divergent doctrines

* Orthopraxis instead of orthodoxy
Remars

Remarks ‘
* This was a philosophical reflection on

Ntu Affican vision of pluralism presented
in the language of parables and analo-

: * Anna Ghiglione gave a very well strue-
b rured presentation on Chinese philoso-
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phy as it relaces to diversity. But for many
participants, it may have been roo abstract
for understanding the concrete implica-
tion of this philosophy in socio-historical
and political realities in China, be it in
the past or in the presenc.

Thus it would be interesting ro look into
China’s encounter with the West and
western ideologies of science and social-
ism, and the inroards that are being made
by capitalism at the present time. How
does the holistic transformarive dynamism
translate into the socio-political practices
of today's China in rerms of the integra-

ry of The Collogui

The analogy of spider web:

Mr. Lomomba spoke of the foliowing char-
acteristics of the “spider web”:

a.The pinciple of interdependence: A weh
needs a support that not a web, but some-
thing else. Withour this support of ‘others’ a
web cannot create itself. The interesting thing
is that these ‘others’ become support only
when the web seelts them out. As a matrer of
fact, Muntu (Biack African in general) recog-
nizes the ‘other’ as totally other than himself.

& Pluralism, Here and Elsewhere»

In Neu Afrjea, pluralism integrates and
exceeds all human projects for construct-
ing pluralism. Al human constcruction
of pluralism is here and now that culmi-
nates in the wholeness of the spider web,
to which no one can add or subtract
anything from it.

In Neu Africa, pluralism manifests in a
network of knots.
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gies, evoking cosmic images. This kind
of language is very much in keeping with
Aftican oral traditions, but probably less
accessible to the uninitiated persons to
this cultural world.

The messages of the two analogies of the
spider web and the knot is clear, concern-
ing Ntu African perspective on diversity
at a philosophical plain. The presentation
painted a picture of Ntu African mind
regarding diversity, not in ies human
dimension, but in jts cosmic dimension.
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s The social articulation of this cosmovision
of pluralism seemed to have remained
unexplored.

+ The main messages of this presentation
that are extremely relevant to our discus-
sion on pluralism are; pluralism is not a
human construcrion, it is intrinsic to the
thythm of Lifc itself and all things are
inter-relared. Seeking harmony or rather
re-discovering the inherent harmony
with the radical difference of the ‘other’
becomes the challenge for the human
societles.

Appreciation of the colloquium

Without getting into an in depth analy-
sis of the results of the colloquium, it can
be affirmed that the overall objective was
artained, The main focus was to expose
participants to different perspectives and
experiences of pluralism in five differ-
ent geo-culrural regions. The speakers very
aptly presented their cultural views on the
topic. Unfortunately, the time was limired
for debate and dialogue, which was a source
of certain frustration among some partici-
pants. But the participants expressed their
satisfation for new informartion rhey received
abour the diversity issue in different cultural
contexts, which they found very stimulaz-
ing.

Many considered that the colloquium has
opened up unexplored questions about the
cultural, racial and religious diversicy within
Quebec and Canadian societies. Some
comments are included at the end of the
thematic chapters of this report.

16 Kalpana Das— Executive Summary of The Collogquium « Pluralis, Here and Elsewhere»

By Jacques Lacoursiére

Edicor's Morte: this article was translated by Audrey

Saldhana,
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' Quebec;, a Land of Hospitality
~or.a land of Reefs?

Within the framework of the symposium
on “Pluralism and Society”, | was asked to
discuss the question of Quebec genealogy,
specifically with relation to the pattern of
cultural “diversity throughour its history.
How did Quebec, since its inception, handle
with cultural diversity? Did it respect “the
Orther”, accept his different ways, or tend
towards one’s assimilation to modern society;
or as some would have it, be itself subjected
to culrural diversity through numerous
demands for what some call or not “reason-
able accommodation™ Whar has been our
collective journey? On May 26, 2007, the
event “Rondo Mondo” took place in Place
dYouville in Quebec City. According to
the journalist writing for “Le Soleil; “it
was the first inrercultural gathering “where
hundreds of people celebrated diversity
by tasting exotic food, and being luiled by
sounds of internarional music”. The follow-
ing day, an article by David Home appeared
in “La Presse” that reviewed a recent publi-
cation, Nostalgin and Sadness, by Sholem
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Stern, translated and presented by Pierse
Ancril. The book affirms that, in the 1920s
and 1930s, the most avant-gardist lirera-
ture in Montreal, perhaps in the whole of
Canada, was written in Yiddish. According
to Home, while local poets, Francophone
or Anglophone, were writing about bucolic
landscapes, the Yiddish poets were inspired
by contemporary themes: the city, polirical
activism, cultural and linguistic adapta-
tion. About what were these poets talking?
It was concerning their immigrant status
and their uncertainties. Today we would be
speaking rather of “precariousness and exclu-
sion”. However, these people had a differ-
ent perspective: they were happy to be alive,
to be with their colleagues, w have access
to an audience, even z limited one. Home
concluded that it didn't matter if they were
living in the shadow of the cross on Mount
Royal, since they benefited from protection
by the legal system of their new country,
which they had not been able to do in their

narive societies in Poland or Lithuania.

Is Quebec a welcoming society or a threaten-
ing one? This is the question that we will try
1o address in attempting to establish a history
of immigration in Quebec. The rype of
immigrars, and the attitudes of Quebecers
towards them, varied a grear deal from one
period to another. There was a long progres-
sion from an almost unrestricted immigra-
tion policy to one thar is now based on very
precise criteria of selection.

Letus firstestablish that we are all immigrants,
some more tecently arrived than others: this
includes the native peoples. Since, as far as
I know, earthly Paradise was not situated
on Quebecois tertitory, nor was it here thar
the first primates raised their heads to walk
upright, the first human inhabitants of this
country then came from elsewhere many
thousands of years age. When Europeans
appeared in the St.Lawrence valley, there
were already well-established Amerindian
towns.

It was not before the 17* century thar the
first waves of French immigrants arrived.
According to the Charter of 1627 establish-
ing the Company of New France, berter
known as the Company of a Hundred
Associates, only Catholics were allowed
to -emigrate to New France. Jews and
Protestants could not gain permanent resi-
dence in the furvire Quebec, under threat of
imprisonment and deportation. The second
article of the Charter thus specified that the
colony should be populated only by “natural
French Catholics”. Even if the Huguenots
could not live permanently in New France,
they were allowed temporary stay during the
navigation season. This meant that, on the
same ship for a voyage that could take two to
five months and thus cover several Sundays,
Catholics and Protestants had to share
space for their religious services. Marguerite
Bourgeoys narrates that, in 1659, when she
was ttavelling aboard a ship that sailed from
New France to France, “the ship was filled
with Huguenots, and there were only five or
six Catholic men other than Mademoiselle
Mance and me”.

The Protestants who wished to establish
themselves permanently in New France had
either to give up their faith and converr to
Catholicism, or pretend to convert! Had
King Louis XIV permitted Protestants to
live in his colony following the revocation of
the Edict of Nantes in 1685, the history of
Canada, particularly that of Quebee, would
have turned out quite differencly. Robert
Larin, in his book, Brigf History of Prosestants
in New France and Quebec ( 16™ 10 19*
centuries), writes that “ The revocation of the
Edict of Nantes obliged New France to be
even more intransigent towards Protestants;
more than ever Louis XIV insisted that they
be forced ro convert or to gquit the colony...
or to hide their faith secrer. From 1713, atti-
tudes grew maore tolerant. In the final analy-
sis, the revocation of the Edict of Nantes had
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" 'As'the ;onqueét approached, the Huguenots

rich, nor sufficient in number to provide the

.intolerance during a: certain period, there

-Brandon, a young Jewish woman, arrived in

“started to arrive.

few lasting effects on the living conditions of
the Huguenots.”

became more and more important in the field
of commerce. Bishop Pontbriand complained
of this to the French Minister responsible for
the Colony. On July 13, 1755, the Minister
replied to the Bishop: “The Governor and
the Intendant claim that they have received
no-complaints against the Protestants: they
respect the laws and the police, they do not
hold assemblies, and they operate fourteen
establishments thar constitute three-quarters
of the commer¢ial operations in the coun-
try. If we expelled them, the colony wouid
suffer since the Canadian traders are neither

necessities”. [n other words, while there was

was also some rolerance.

The same was not true for the Jews during
the era of New France, A solitary case
of Jewish presence is recorded more as an
anecdote than a real attempt at serclement.
‘During the latter years of the 1730s, Esther

Quebec disguised as a boy. Her real identity
was soon discovered. Attempts to convert
her to Catholicism did not succeed so the
Intendant, Gilles Hocquart, had her sent
back to France. It was only after the War of
Conguest thar the first fewish immigrants

Under the French regime, there were not
ouly immigrants coming from France.
Several other ethnic origins are also recorded.
Thus in 1628, in the region of Tadoussac, a
Greek settler acted as an incerpreter between
the French and the local natives. We do
not know from where he came, or how he
happened to be in that area. The Ttalian
presence was more significant. In the 1680s
there were two Crisafy brothers of Siciiian
origin: they were related to the Grimaldis,

the royal family of Monaco. Thomas Crisafy,
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Knight of Malta, was the officer who came
to the defence of Madeleine de Verchéres’
mother in 1690. He died in Montreal six
years later. His brother, the Marquis Antoine
de Crisafy, Knight of St.Louis, was gover-
nor of Trois-Rivitres. He married a young
fificen-year old Canadian girl called Marie-
Claire Ruette d’Auteuil. Another Italian
distinguished himself during the Conquest:
Francesco Carlo Burlammachi, better known
as Bourlamaque, was one of the command-
ing officers in the army of the Marquis de
Montcalm,

Again during the first half of the 18% century,
about fifty immigrants of various origins,
Irish, German, Belgian, Italian and Swiss,
settled in the St.Lawrence valley. Although
these new subjects supposedly had the same
rights as others, they were forbidden to
wotk in certain occupations. An edict from
the King’s Council registered in Quebec on
September 17, 1729, stipulates: “The strang-
ers established in our colonies, even if naru-
ralized or in the process of becoming so in the
future, may not become merchants, brokers,
or businessmen in any way possible, under
sanction of a fine of three thousand pounds
payable 1o the denouncer, and banishment
from the said colonies; we allow them only
the worth of their land and habiration, and
the marketing of produce from the land.”

Marcel Fournier, the historian-genealogist,
has tried to determine the imporrance of
European immigration other than French
‘during the era of New France. He conicludes
the following: "According to a study that [
did on this subject, [ estimate thar between
1620 and 1765, around 1 500 European
immigranes arrived in Canada. Of this
number, { have been able o identify 1 502
from archives and recorded sources, With
reference to the English, particular actention
was paid to identify the exparriates from New
England, which [ estimarte to number about
228 individuals in New France berween
1693 and 1760. Only the English emigrat-
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. naturalization, Jean Laha or Lahaye, Jean-

ing from the British Isles were analyzed in
this study”.

Further precisions with regard to the
“New England expatriates™ prisoners
were taken during raids on the English
colonies by Canadians or Amerindians.
Approximately a hundred later applied for
French naturalization. Thus, in 1710 alone,
84 individuals received certificares of their

Baptiste and Paul Otis, Gabriel Jordan,
Germain Aubry known as Larose, Charles
Lemaire known as St-Germain, Jacques-
Charles Stebbens, Jean Ricard, Madeleine
Warten, Marie Stevens, among others, all
became Canadians. When we see certain
Quebecois surnames, we tend to think of
them as the founding families. Take, for
example, the Phaneufs. Few people know
that their ancestor was Mathias Farnsworth,
who was taken prisoner in New England in
1704 and brought to New France where his
name took on a French consonance.

Let us take a look at the arritudes of the
French and the Canadians rowards native
people. In 1615, members of the Recollets
Order arrived to minister to the French
and to work rowards converting the
natives to Catholicism. Ten years later, the
Jesuits arrived in Quebec. After the end of
English occupation, around 1632, only
the Jesuits returned. Relations between the
French and their Native allies were gener-
ally cordial. In 1633, the Chief, Capitanal,
travelled to Quebec to meet with Samuel
de Champlain, who had just returned from
France, with a request to open a trading
post in Trois-Rivitres. He added: “You will
plant wheat, and so will we, and, like you,
we will no longer have to survive by living
in the forest, wandering like vagabonds”. To
this Champlain replied: “When this grear
house will be built, our sons will marry your
daughters, and we will become one people”.
Note that Frenchmen were marrying native

women, not Amerindians marrying French

women! Champlain’s words amused the
Algonquins, one of whom replied: “you
always say something ribald to make us
laugh; if this comes to pass, we shall be very
happy”

Some years later, Marie de I'Incarnation,
Superior of the Ursuline Monastery in
Quebec, wrote: “It is easier to turn a
Frenchman into a Savage than have a
Savage become French”. The French and the
Canadians who travelled the woods to trade
furs often took native women as “tempo-
rary mates”, There is therefore more mixed
lineage among the Amerindians than among
the “Whites”. As well, there were few real
conversions to Catholicism, even if, during
a certain period, the authorities would give
firearms only to those who received the
sacrament of Baptism.... Finally, atrempts
ar sedentary life had little success. According
to the Governor, Frontenac, “the Jesuits
converted more beavers than Savages”. It
is true that he had difficulties with some
membets of that community!

The years following the War of the Conquest
saw many forms of reasonable accommoda-
tion. Following the surrender of Quebec,
September 18, 1759, part of the Ursuline
Monastery in Quebec was transformed into
a hospital for wounded English soldiers.
In addition, the 78% Scottish Highlander
regiment established their headquarters in
the monastery. The nuns pitied the kilted
soldiers, and spent a part of the winrer knit-
ting them woollen socks. In his “History of
the Ursulines of Quebec”, Dom Guy-Marie
Oury writes: “The winter of 1759-1760 was
particularly brutal, and the circumstances
forbade the Ursulines to go about their
regular teaching duties, confined as they
were to the third floor of their convent. Ac
least the presence and care of the wounded
provided them a replenishment of supplies.
The Ursulines thus became military nurses
during that winter, and their labour was
repaid in kind, which allowed them to
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" their former English pupils who had been

the sources of immigration. At first, small

survive”. So it is not by chance that, follow-
ing the death of their Superior, the Ursulines
chose as her successor a nun born in New
England, who spoke both English and
French, “At their first regular elections on
December 15, 1760”, says Dom Oury, *(the
nins) elected Mére de 'Enfant:Jésus, one of

ransomed from captiviry. Esther Whellrighe
Yrds not a young membert of the order: she
was 63 years old, born in 1696 in Wells,
In 1703, at the age of 7, she was captiired
by the Abenakis, who held her prisoner for
“five years™. For several months the chapel
of the monastery was used for Protestant
‘services. Writes Dom Oury: “Murray toler-
ated daily and Sunday mass, since it was
about the only religious building left inract
in the whole <ity; the chapel had served as a
Catholic parish church before being left to
the disposition of the military chaplains of
His Majesty. (...} it continued as such until
‘Christmas 1764". In Quebec, Monzreal and
in -Trois-Riviéres, Carholic churches also
hosted Protestant rites. Such were examples
of reasonable accommoclanon'

Dunng the military regime, Wthh exrended
from the surrender of the colony on
September 8, 1760, to the cession of New
France to England thmugh the Treaty of
Paris in February 1763, relations between
the conquerors and the vanquished were
fairly good. A few pricsts denouniced the fact
that some young single Canadian woien
were living with English soldiers. But mixed
marriages, that is, Catholic and Protestant,
were frowned upon.

The conquest of New France and the estab-
lishment of an English government altered

numbers of Scots and English settled in the
St.Lawrence valley. The first barch comprised
primarily administrators, military personnel
and commercial entrepreneurs, who saw the
colony as a means to quick riches, [t was also

from this time on that Jews were allowed
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to sertle in Quebec. In Montreal, in 1768,
a first assembly of Jewish faithful gathered
to celebrate religious feasts, “according to
Sephardic rites and customs” (Joe King).
Nine years later, construction began on the
first synagogue in Montreal, on the corner of
Notre-Dame and St-James Streets.

The American Revolution had an impor-
tant consequence for Quebec in the 1780s,
in that it brought to her territory seven
or cight thousand British subjects who
preferred to emigrate rather than become
American citizens, The Loyalists settled
mainly in the area of Montreal, in the
region known as the Eastern Townships,
and outside of the territories under seignio-
rial control, These immigrants arrived with
a‘martyr complex: they demanded all sorts
of chianges, as much cdnceming legal issnes
as the type of government. Another tesult
of the American Revolution was the arrival
in Quebec of 5,000 mercenaries of German
extract, the famous Hesse-Hénaut regiment.
These soldiers came here 1o fight against the
American rebels. Once peace was negoti-
ated, several hundreds of them chose to stay
on in the colony. Some of them settled in the
seigniory of St-Gilles de Lotbiniére; others in
Quebec or in Montreal, or in the seigniory
of Vaudreuil,

Before the end of the Napoleonic wars in
1815, immigrarion contributed little to the
demographic development of Lower Canada.
The annual flow of immigtants was 4 mere
trickle. At the beginning of the 20% century,
a group of German Mennonites seitled in
the present-day region of Waterloo. Soldjers
of Scottish origin also chose to live in Lowet
Canada. It must be nored that conditions
thar prevailed in Western Europe, after the
Congress of Vienna, gave rise to assive
immigration towards Notrth America. In
Scotland, the rextile industry collapsed, and
workers were the primary victims. [n Ireland,
the devastating potato harvest in 1821
caused even greater hardships to desperarely
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poor people. Discontent was felt everywhere
and riots broke out.

In 1832, the legislatures of Lower Canada,
New Brunswick, and Nova Scotia imposed
a'tax of 5 shillings on each immigrant that
crossed the Alantic according to the rules
determined by the British government; the
tax was doubled if the immigrant broke said
rules. The reason for this tax was to cover
part of the medical expenses incurred to
treat immigrants who were ill. From 1810
onwards, with the exception of 1824, 1825,
and 1838, ships arrived each year in Quebec
or Montreal with a load of 10 000 immi-
grants, mostly of Irish origin. The toral
number varies from one source to another,
bur we are able to ascerrain that, between
1815 and 1849, abour 532 000 Britishers
landed on the soil of Lower Canada, some to
remain, others to move on to Upper Canada
(Ontario) or to the United States.

The main reason why immigrants moved
to Upper Canada, in addition to ethnic
and linguistic homogeneity, was the easy
availability of jands. In Lower Canada, the
seigniorial territorics were overpopulated
and the land less productive. Also, political
problems in the House of Assembly risked
creating serious disturbances. Thus most of
the immigrants preferred ro go on to Upper
Canada. Of the 29 630 immigrants disem-
barking art the ports of Quebec and Monireal
in 1834, only 1 131 declared their intention
to remain in Lower Canada; all the others
continued on to the colony further inland.
Of these immigrants, 20, 320 were of Irish
origin; 5 414 were English, 3 711 were
Scottish, 17 came from the Jersey Islands
and 53 from “neighbouring provinces”. The
contingent of 1834 comprised 17 136 men
and 12 494 women.

After 1815, the sitnartion thar prevailed in
Ireland caused thousands of Irish to emigrate
to North America. It is estimated that about
2,3 million Irish left their country to live in

the United States or in. the English colonies
in North America, Between 1831 and 1860,
the port of Quebec received 436 718. Only

‘a small number remained in Quebec. They

were blamed as the canse of cholera epidemic
of 1832 that claimed 10 000 victims in
Lower Canada. A certain number of French
Canadians even accused the English authori-
ties of a deliberate campaign of genocide
by sending sick immigrants to the colony.
Edouard-Etienne Rodier, a deputy belong-
ing to Louis-Joseph Papineau’s Patriot
Party, declared: "When 1 see my country in
mourning, and my native soil turned into
a vast cemetery, | ask myself. What is the
cause of these disasters? And the voices of
my father, my brother, my dear mother, a
thousand voices of my fellow citizens, reply
from their graves: It’s Emigration! It is not
enough to send us avid egoists, with no
other values than mercantile interests, who
come to enrich themselves ar the expense
of Canadians and then try to enslave them;
they had as well to rid themselves of beggars
by rossing them by the thousands upon our
shores; they had o send us these poor, miser-
able people, who, having shared the bread
of our children, continue to live in Hunger
and Misery; they had to send us as well the
Plague and Death! If I am presenting to you
so sad an image of the state of our country,
it is because I wish to instil in you the hope
that we may still preserve our nationality and
avoid future calamities by building a dam
against the torrent of Emigration”. Rodier’s
remarks in no way diminished the flow of
immigrants; neither did they prevent chol-
era from tecurring in 1834, nor ryphus in
1837}

Only a minority of Francophones displayed
some reticence towards immigration. The
majority was more welcoming, and their
representatives in the House of Assembly
of Lower Canada showed remarkable open-
mindedness, especially towards the Jewish
community. While rensions grew stronget
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between Francophone deputies and the
colonial authorities, the deputies decided to
adopt measures giving rights to Jews resid-
ing'in Lower Canada, which those living
in Great Britain did not even possess! In
his book that deals with the main events
‘concerning Jews, jJoe King notes that in
1828, “a group of Jews from Montreal
petitioned Parliament to obtain an official
civic registry for their communicy. The law
was adopted six years later. Louis-Joseph
Papineau (...} helped in the passage of this
{aw, even though, some years earlier, he had
voted for the expulsion of Ezekiel Hart from
the Assembly of Lower Canada”. In 1830,
a Bill was presented entitled, “Act to exrend
inherent privileges to persons professing the
Jewish faith, to prevent inconveniences to
which His Majesty’s subjecrs may otherwise
be exposed”. The Bill was enacted in 1832,
It gave Jews “the same rights and privileges
as enjoyed by other subjects of the province”.
Adds King, “This status established the
fundamental rights of Jews in Canada, many
decades before similar rights were accorded
to British Jews”.

The British Isles were not alone in sending
immigrants to Quebec betrween 1760 and
1867. Following Confederation, the first
census, taken in 1871, places German origin
as' the most frequent after inhabitants of
French or British extract. They numbered
7963 at the time, and represented 0,7% of
the total population of Quebec. Two decades
earlier, in 1850, there were barely 317 inhab-
itants of German descent in Montreal, our
of a rotal population of 48207. German
immigrants ar the time were mainly farm-
ers. However, in 1861, 200 people settled in
the region of Labelle. On June 29, 1864, the
tiny German community suffered a terrible
blow when a train transporting a hundred
or so new immigrants fell into the Richelieu
River, drowning 97 and seriously injuring
many others. On this occasion, the registry
indicates funeral rites for 52 Lutherans who
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were interred in a common grave in Mount
Royal cemetery. In 1871, after the Germans,
the next largest group of inhabitants was of
Dutch extract, with as few as 798 individu-
als, followed by the ltalians with 539, and
the Scandinavians with 454.

The Canadian population increased from
3 500 Q00 inhabitants in 1871 to 14000000
in 1951, Thisimportant growth was due more
to immigration than to the birth rate. As for
the papularion in the province of Quebec, it
grew from 1 191 000 in 1871 to 4 056 000
in 1951, This means that, proportionately,
the population of Canada increased more
rapidly than the population of Quebec,
mainly due to the extension of colonization
in the western territories. During the same
period, the percentage of French-speaking
Quebeckers grew from 78% to 82%.

From 1875 onwards, Francophone immi-
gration began to wane. Thus, for the finan-
clal year 1881-1882, Quebec received 5 621
immigrants: 3 326 English, 1555 Irish,
382 Scorch, 141 Swedish or Norwegian,
123 French, 36 German, 16 Danish, 10
Russian, 8 Italian, 2 Dutch and 1 Swiss, Of
this number, 3 423 sertled in Montreal, 276
in Sherbrooke, 122 in Brome, and 165 in
Compeon, The remainder was distribured
among 21 other districts.

The census of 1871 enumerates the following
ethnic origins in Quebee. 454 Scandinavians,
of which 121 were in the electoral district
of Compton, 79 in Montreal 48 in Quebec
and 28 in the county of Gaspé. There were

_ 7 Greeks, 186 Russians, 142 Spanish and

Portuguese, 153 Swiss, and 283 Welsh.
According to this same census, only 74
persons identified themselves as being of
Jewish origin, though 549, of which 409
resided in Montreal, declared themselves
as professing the Jewish faith, The numbers
originaring with Jewish origin increased
rapidly during the 1880s with the migration
of hundreds of Russian Jews. More than

Pluralism, Here And Elsewhere 23



6 000 Russian Jews established themselves in
Montreal, from the beginning of the 1880s
to the end of the century. ‘

In 1901, Quebec had 66 citizens of Greek
origin. Five years later, their population
increased to 1 000, emigrating mostly from
the Peloponnesus or from Macedonia. The
Iralian population also increased rapidly,
from 539 in 1871 to 3 000 chirty years later.
'The wave of Belgian immigtation rook place
between 1919 and 1929. During this period
alone, Quebec received 14 095 people of
Belgian excrace, whose country was experi-
encing a serious economic crisis. The Crash
of 1929 puat a temporary end to migration
towards North America. The census of
1941 indicates that 69% of Belgian immi-
grants had chosen to settle in the region of
Monereal. i

Vatious ethnic groups wanted to estab-
tish their own schools, mainly for religious
reasons. The Jews sought the gréatcst-degree
of autonomy with regard to their schools.
Unsuccessful in 1926, an agreement was
reached on Jandary 14, 1929, between
representatives of the Jewish communiry and
the commissioners of the Protestant School
Board of Montreal. One of the clauses of this
agreement stipulates: “the cost of instrue-
tion for Jewish children will be financed
by Jewish taxes, in addition to transfers
from the neutral category”. This last refers
to school taxes paid by the “neutrals” (those
whio were neither Catholic nor Protestani},
or by commercial enterprises. After several
rounds of negotiacion and legislation, Jewish
children attended Protestant schools, or
Jewish schools which increased in number
over the years,

It must be admicted that, in Quebec, the
1930s were marked by a degree of anti-
Semitism; not however, to the extent that
Esther Delisle affirms in her work. We
cannot deny that the village of Ste-Agathe

went through a crisis of anti-Semitism.

Tracts were distributed that read: “Jews are
not wanted here: Ste-Agathe is a French-
Canadian village and we want it to stay that
way!” On telephone poles, signs were posted
saying: “Christians only. Jews not allowed.
Danger!” The Catholic Church' contin-
ued to use the expression: “Perfidis Judeis”
during the Good Friday services. The passage
translates as follows: “Let us also pray for the
Jewish craitors, so that the Lord our God
may lift the veil from their hearts and allow
them also to know our Lord Jesus Christ.” It
was mdinly in the region of Montreal that we
find some ani-Semitic groups. Fascists led
by Adrien Arcand victimized Jews.

Canadas entry into War, in September 1939,
had many consequences for the Germans of
Quebec. Even before Canada declared war
on Nazi Germany, Germans in Montreal
were arrested: this action prompred a protest
from the German consul in the city. When
Italy joined the War in June 1940, hundreds
of Iralians were also arrested in the region of

Montreal. )
In the beglinning of the 1950s, the Quebec

nationalist movement started to exhibir
opposition to massive jmmigration that
threatened to decrease the importance
of the French-Canadian population. In
1951, The Institute, of Psychalogy of the
University of Montreal conducted a survey
that showed 67% of Francophones and
37% of Anglophones to be against immigra-
tion. Michael Behiels notes, “the delegates
at a national conference on immigration
were told that all of the French-Canadian
Catholic movements and organizations,
with the exception of the Federation of
Catholic Guides, refused membership to
immigtants.”

This negarive attitude of a vocal minot-
ity did not stop immigration to Quebec
from becoming more and more diverse.
The Western world, as well as Asia, was
going through all kinds of fluctuations. The
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same went for the Caribbean. The census
of 1951 shows Jewish immigrants in Arst
place among the non-Francophone or non-
Anglophone groups. They were followed by
Ttalians, Poles and Ukrainians. Twenty years
later, the Iralians outnumbered the Jews;
.in. third place were Germans and Greeks.
In 1957, Quebec ook in many Hungarian
families fleeing their country that was
wracked by grave political problems. In that
year alone, 32 000 Hungarians were received
in Canada.

In 1968 the Union Nationale govern-
ment passed a law establishing a Ministry
of Immigration. “This Ministry has the
mandate to encourage immigrants to Quebec
who will contribute to its development, and
to facilitate the adaptation of immigrants to
the Quebecois milien. With this objective,
it will: a) collate staristics on the manpower
needs of each economic region of Quebec,
the jobs available, and the possibilities for
immigrants to establish themselves; b)
conduer research and studies on the ways
by which people would be interested in
coming to live in Quebec; ¢} inform poten-
tial immigrants about Quebec; d) establish
and maintain services to receive and assist
immigrants upon their arrival in Quebec, to
stay in touch with them and offer them help
if needed. The Ministry of Immigration may
open offices outside of Quebec, staffed by

civil servants.”

Between 1971 and 1973, Quebec welcomed
71 880 immigrants. The most important
ethnic groups were, in decreasing order:

Haitians, with 9 595 individuals; Portuguese, | -

with 5 875; Americans, with 4 930; French,
with 4 015; Greeks, with 3 645; Iralians,
with 3 625; Viernamese, with 3 255; Indians,
with 2730; and Moroccans, with 2 185,
Immigrants numbering berween 1 000 and
2 (00 came from the following countries:
Egypt, Lebanon, the Republic of China,
Jamaica, Chile, the Philippines, Trinity

and Tobago. Tn 1978, an agreement was
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reached between the Federal and Provincial
governments concerning immigration to
Quebec. This was known as the “Couture-
Allen Accord”, Jacques Couture being the
Minister of Immigration in the govern-
ment of the Parti Quebecois under René
Levesque. By virtue of this agreement, the
Quebec government obtained a veto on' the
selection of independent immigrants wish
to setele in Quebec. It also gained the right
to determine its own criteria of selection.
Between 1976 and 1980, Quebec received
70 665 immigtants, and for the follow-
ing five yeais, the numbers increased only
slightly by about 1 595 people. During the
decade 1980-1989, the country of origin of
immigrants changed somewhar; in numeri-
cal order: Haiti, Vietnam, Lebanon, France,
Cambeodia, Poland, the United States, India,
Portugal and Motoeco.

The attitudes of Quebeckers towards immi-
gration have changed over the years. But
we must not forget that during the years
1992-1993, without immigration, Quebec,
as well as Onrario, would have faced a
decline in population. There was then a
review of immigration policy, especially
on the Federal level. In a publication at
the time, entitled, fmmigration: a desirable
and inevitable phenomenon”, the journalist,
Pierre Vincenr concluded: “First hypothesis:
Quebec remains a provinee of Canada. To
maintain its present balance of power in
Confederarion, it must continue to have
the same demographic weight. Taking into
account that immigration plays a major role
in the demographic evolution of Canada,
this means that Quebec must launch aggres-
sive recruitment campaigns to attract immi-
grants who are rich and educaied, preferably
French-speaking or open to learning French,
We must multiply, pethaps three, four or five
times, the present immigration quotas, This
will pose a serious problem to integrartion,
especially since most new immigrants tend
to be concentrated in Montreal. Second
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hypothesis: Quebec becomes a sovereign
country. It no longet has to preoccupy itself
with demographic balance of power for
federal fiscal reasons and equalizarion trans-
fers. Its primary concern would be to insure
that new arrivals would integrate into French
society. In particular, that they establish
themselves throughout Quebec, not only in
the region of Montreal. Whichever way we
look ar ir, the Quebec of tomorrow depends
largely on immigrants....for better or for
worse.” Fifteen years later, has the situation

really changed?
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By Michael Kanentase Rice

«“Reasonable Accommodation” in 17t

Century Iroquoian Nations
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I 'would like to acknowledge The Fatercultueral
Instituse of Montreal, in particular Kalpana
Das, Executive Director and Robert Vachon,
for their persistence and patience in bring-
ing me to speak today at the Université de
Québec i Montréal (UQAM). Irwas through
their kind and understanding vision that I
share wich the participants a Kanienkehaka
perspective on the concept of reasonable
accommodation in Quebec,

When 1 was fitst invited to address this
conference, I immediarely jumped at the
opportunity to share in another educational
institution, my personal and professional
expetiences as an Onkwehonwe educator,
As a history student and history teacher
by profession, I was anxious to share an
Aboriginal perspective on “reasonable
accommodarion” of neweomets to this land.
[ prefer not to use the label of “immigrants”
as it puts people into divisive groups of “us”
versus “them”,

In order to understand the Kanienkehaka
perspective, one needs to understand and

, have some knowledge of the world view

of Rotinonsion:ni people or People of the
Long House. This is the term that we use
to describe the Six Nations Confederacy,
known as the Iroquois by the French and
the Five Nations by the Dutch and later the
English in North America.

In Kanienkehaka and Rotinonsiion:ni
culture, making a reasonable accommoda-
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tion meant incorporating outsiders into
their society as membets of their extended
family. It has been in this train of thought
that Iroquoian people have been trying to
incorporate non Irequoian people into their
culrural sphere.

The roots of this family and kinship system
originate in Iroquoian cosmology as evoked
in the story of the Creation. In a nutshell,
the principal characters are Tharoniawakon,
the Holder of the Sky, who marries Alentsik,
Fertile Earth, who gives birth to.a daugh-
ter Tekaweralwa, Gusts of Wind. Aientsik
gave birth to her daughter Tekawerakwa on
the Turtle Island. It is on this island that
Tekawerakwa gives birch to rwins, Okwirase,
Young Sapling and Thawiskaron, Flint.
Okwirase is considered the right handed
twin that creates the entire positive in the
world. Thawiskaron is considered the left
handed twin and creator of all the negative
attribures in the world.

It must be noted that they ate not to be
confused with Wescern Christianity’s
concepts of good versus evil. They are seen
more as counter balancing forces to each
other that help keep the world in bdlance.
QOkwirase and Thawiskaron engaged in a
contest of strength to see who would rule
the day and the night. For once in his life
Okwirase told a lie and defeated his brother
Thawiskaron. Thawiskaron for the first time
in his life rold rhe truth and was forced to
relinquish control of the earth 1o Olowirase.
He comes out at night and influences the
actrions of human beings. Okwirase becomes
the creator of human beings and is known
as Shonkwaiatison, literally He Who Made
Our Bodies.

That is why the Rotinonsion:ni believe that
no marrer how evil 2 person may be, there
is potential good in them. And no matter
how much pood in a person, there is a
potential to become evil as well. The goal of

this extended family one could say is to keep
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oeder and balance in ones life. One could
see the parallels of this struggle 1o maintain
balance in our lives in the conflicts that are
currently occurring in all parts of the world.
Presently the world is out of balance and in
conflict because people do not take the time
to understand the world view of other soci-
eties. Perhaps this is something for current
world leaders to examine in their attempts
to restore a new world otdet of peace and
righteousness.

The importance of understanding other
people, their cultures and their symbol-
ism is a fact. If Aboriginal peoples are to
coexist today with people of European,
African, and Asian descent, then they too
must learn to understand the world view
of Non-Aboriginal societies. (BLANCHARD
1980).

Please lend an ear to voices from the depths of

our past. The speaker was Chief Canassatego,
speaking at the 1744 Treary of Lancaster in
the colony of Pennsylvania. In the course of
his speech, Canassatego was trying to show |
thar recognition of soveteign rights implied
a respect for the mode and manner of educa-
tion practised by a people. For the Five (Six)
Nations to be truly sovereign, the nations of
the Confederacy had to keep control of the
coneent and means of the educarions of their |
youth: '

We know you highly esteem the kind of
Learning taught in these colleges, and the
maintenance of our young Men, while
with you, would be very expensive to you.
We are convinced, therefore, that you
mean to do us Good by your Proposal; and
we thank you heartily. But you who are so
wise must know that different Nartions
have different Conceptions of things; and
you will not therefore take it amiss, if our
Ideas of this kind of Education happens
not ta be the same as yours. We have had
some experience of it. Several of our young
Peaple were formerly brought up in the
Colleges of the Northern Provinees; they

were instructed in all your Sciences; but

te -High School, after having taughe eight

when they came back to us, they were bad
Runners, ignorant of every means of living
in the Woods, unable to bear either Cold
or Hunger, knew neither how to build a
Cabin, take a deer, or kill an enemy, spoke
our language imperfectly, were therefore
neither fit for Hunters, Warriors, nor
Counsellors; they were totally good for
nothing. We are however not the less
_obliged for your kind Offer, tho' we decline
.accepting it; and to show our grateful
Sense of it; if the Gentlemen of Virginia
shall send us a Dozen of their Sons, we will
take great care of their Education, instruct
them in all we know, and make Men of
them. {ARMSTRONG 1971).

When | read speeches such as Chief
Canassatego’s, school took on a different
meaning for me. 1 finally heard someone
and something that spoke to my heart and
mind. I began to take education more seri-
ously-and saw its potential to unlock doors
for me. Today I am the Principal of Ratihen:

yeass History and Native Studies.

This is why [ was confused abour the recent
debate about “reasonable accommodation”
in Quebec socfery. We have been trying to
reach a reasonable accommodation with
newcomers since their arrival in the Americas
that goes back over five (500) hundred years.
Hew can Quebecers expect new ariivals to
give up their languages, culture and modes
of education?

Listen now to a speech given by Red Jacket,
a Seneca Chief to John Cram, and a mission-
ary amongst the Seneca. In this case the issue
was not education but religion.

Friend and Brother,

It was the will of the Great Spirit that we
‘should meet together this day. He orders
all things, and has given us a fine day for
our Council. He has taken his garment
from before the sun, and caused it to shine
with brightness upon us. Our eyes are
opened, thar we shall see clearly; our ears
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are unstopped, that we have been able o
hear distinctly the words you have spoken.
For all these favors we thank the Grear
Spirit; and Him only.

Brother,

This council fire was kindled by you. It
was at your request that we came together
at this time. We have listened with atten-
tion to what you have said. You requested
thar we speak our minds freely. This glves
us great joy; for we now consider that we
stand upright before you, and can speak
what we think. All have heard your voice,
and all speak to you now #s one man. Qur
minds are agreed. '

Brother,

You say you want an answer to your talk
before you leave this place. It is right you
should have one, as you are a greac distance
from home, and we do not wish to detain
you. But we will first look back a little,
and tell you what our fathers have told us,
and what we have heard from the white
people.

Brother, -

Liszen to what we have to say. There is a
time when our forefathers owned this great
istand. Their seats extended from the rising
to the setting sun. The Great Spirit had
made it for the use of Indians. He created
the buffalo, the deer, and other animals
for food. He had made the bear and the
beaver. Theirs skins served us for clothing.
He had scattered them over the country,
and taught us how to take them. He had
caused the earth to produce corn for bread.
All this He had done for his red children,
because He loved them. I we had some
disputes about our hunting ground, they
were generally sectled withour the setting
of much blood. Bur an evil day came upon
us. Your forefathers crossed the great water,
and landed on this island. Their numbers
were small. They found friends and not
enemies. They told us they had fled from
their own country for fear of wicked men,
and had come here to enjoy their religion.
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They asked for a small seat. We took pity
on them; granted their request; and they

‘'sat down amongst us. We gave-them corn

and meat, they gave us poison {alcohol} in
return,

The white people had now found our
country. Tidings were carried back, and
more carite amongst us. Yet we did not fear
them. We took them to be fricnds. They
called us brothers. We believed them, and
gave them a larger seat. Ac length cheir
numbers had greatly increased. They
wanted more land; they-wanted our coun-
try. Our eyes were opened, and our minds
became uneasy. Wars took place. Indians

were hired to fight against Indians, and
many of our people were destroyed. They
also brought strang liquor amongst us. It
was strong and powerful, -and has slain
thousands. - :

Brother,

Our seats were onice large and yours were
small. You have now become a grear
people, and we have scarcely a place lefe
to spread our blankets. You have got our
country, but are not satisfied; you want to
force your religion upon us.

Brother,

Continue to fisten. Yol say that you are
sent to imstruct us how to worship the
Great Spirit agreeably to mind, and, if we
do not take hold of the religion which you
white people teach, we shall be unhappy
hereafter. You say that you are right and
we are lost. How do we know this to be
true? We understand that your religion is
written in a book. If it was intended for
us as well as you, and not only to us, but
why did he not give cur forefathers, the
knowledge of that book, with the means
of understanding it rightly? We only know
what you tefl us about it. How shall we
know when to believe, being so often
deceived by the white people?

Brother;
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You say that there is but one way to
worship and serve the Great Spirit, If there
is butr one religion; why do you white
people differ se much about it? Why not
all agreed, as you all read the book?

Brother,

We do not understand these things. We are
told thar your religion was given to your
forefathers, and has been- handed down
from father to son. We also have a religion,
wehich was given to our forefathers, and has
been handed down to us their children.
We worship in that way. It teaches us o
be thankful for all the favors we receive; to
love each other, and to be united. We never
quarrel abour religion.

Brother,

The Great Spirit has made us all, but he has
made a great difference between his white
and red children. He has given us different
complexionsand different customs. To you
He has given the arts. To these He has not
opened our eyes. We know these things
to be true. Since He has made so great a
difference between us in other things; why
muay we not conclude that He has given us
a different religion according to our under-

standing? The Great Spirit does right. He

knows what is best for his-children, we are
satisfied. S

“Brother,

We do not wish to destroy your religion,
or take it from you. We only want to enjoy
our own.

Brother,

We are cold that you have been preaching
to the white people in this place. These
white people are our neighbaurs. We are
acquainted with them. We will waic a little
while, and see what effect your preaching
has upon them. If we find it does them
good, makes them honest and less disposed
to chear Indians; we will then consider
again of what you have said.

Brother,

You have now heard our answer to your
talk, and this is all we have to say at pres-

cnt.

- As we are going to part, we will come
and rake you by the hand, and hope

-the "Grear Spirit will protect you on
.your journey, and return you safe to
your friends.

L As.the Red Jacket approached the mission-

-ary to shake his hand, Missionary Cram
Tose hastily from his seat, He replied that he
could nor take this hand because there was
no fellowship between the religion of Ged
and the works of the devil. After this was
interpreted to the Seneca, they smiled and
left in a peaceable manner (WiLLIAMS 1866).

Tt has been in this context that the People
of the Longhouse and the Kanienkehaka,

" the Keepers of the Eastern Door, have been | .

‘tiying 1o reasonably accommodate newcom-

“ets to the Turtle Island. In the process, we

have been abused and insulted. We have
listened and shared our knowledge of the
Kaianerekowa, the Great Law of Peace. We
are still waiting for newcomers to respect the
Great White Roots of Peace and take shelter
under the Tree of Peace.

Pethaps these lessons of the past can allow
our French and English brothers, living
in Quebec, to understand our European,

-African and Asian brothers and sisters who

may have recently arrived.

With peace being more of a popular slogan,
than a reality in this world, perhaps it is time
that we reflect on our own world view, vision

of the wotld, values and spiritual beliefs. Ic|.

.+ Wwe want to achieve a reasonable accommeo-

dation with othets, we must plant the tree
of peace in our hearts, minds and spirits,
We must make peace with outselves before
we can make peace with others. Skennen,
kanikonriio, kasatstensera.,
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A Story: two Boats
By Michael Rice

It was a beautiful day on the rver, sunny
and the water calm. In their canoe, Okwira:
se and Tiorahkwathe paddled ar a quick pace
in chase of a substantially larger and differ-
ent vessel from theirs, After much time and
effore they paddled alongside and kept pace

with the large vessel.

At the sight of the strangers; the people on
the vessel rushed to see who they were. The
head man on the vessel spoke aloud,

Who are you?
We are messengers sent by the Crcator,
answered Okwira:se.

The people burst out in laughter and ridi-
cule at his reply, bur Okwira:se kept a serious
look on his face. After the people had quicted
down, the head man spoke once again (with
some sarcasm and doubt in his voice),

We shall listen ro your message and
consider it.

Olowira:ise spoke to the people about the
Great Law of Peace and why it was given to
the Onkwehon:we people. How to live their
lives in peace with one another and narure;
how to help others and bring about peace
amongst all nations. He spoke of how people
should obey and give thanks to the Creator
and respect his wishes. Next, he spoke of
the importance of the ceremonies and how
they, oo, as part of creation, are involved
in the cycle of life and respect for it and
others. Many simply paid no attention to
his words; some ridiculed him; a few threw
stones; while others spat and cursed at him,
And not one understood him.

When he had finished speaking, the head

man stood up and replied,

We do nor believe what you are saying is
true. Why would the Creator send us two
messengers in a canoe as small as yours? If
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ir was the Creator who sent you, he would
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have given you a worthy boat such as ours.
Go away, we wish to have nothing to do
with imposrozs!

Tiorakwathe stood up to reply bur Ckwira:
se intervened,

It is no use to speak to them. We have
given the message.

Suddenly, without warning, they came
upon a set of rapids never before seen in the
river. The carrent too strong, the rush of the
water sounding like thunder, it was too late
1o avoid them. In a matter of seconds the
large vessel was reduced o splinters and jrs
passengers drowned by the turbulent waters.
Miraculously, the canoe of Okwira:se and
Tiorakwathe passed through unscathed.
When they returned to the land of the
Creator, Tiorakwathe asked.

Creator, why did we not perish like the
others in the large vessel? Qur canoe was
not as big and sturdy as theirs.

The Creator replied,

What good is a ship if there is no rudder
to guide it?

12 Michae! Kanentase Rice — “Reasonable Accommodation” in 17% Century lroquoian Nations

ARMSTRONG, Virginia {1971). | have spoken,

Chicago, Swallow Press, pp. 30-31.

BLANCHARD, David (1980). Seven generatians

A History of the Kanienkehaka, Kahnawake.
Kahnawake Survival School Cencer for
Curriculum Development, p. 30.

STONE, William (18686). The Life and Times of
Sagoyewatha, or Red Jacket, Albany, pp 272-276. .

* Diversity?

e Umma, Guarantor

ii ‘order to cover the topic of pluralism in
Islam; we have recourse to the texts of two
etent authors. Each text is autonomous
ith respect the other, bur they complete
ach other, as they present different perspec-
-~ tives omi the question asked in the title: « The
Uthima, guarantor of Diversiry?

By Zakaria Rhani

Editor's Notz: this atticle was translated by Colleen
Mason.
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.;Pl_urra.lism in Islam: from Spiritual Bond to
';'-_Egll_tlco-,lundlcal Connections

Introduction

In 2 book entitled, Pluralisms in Islam,
published in 1983, the great Orientalist
Henri Laoust insisted that pluralism seemed
to him one of the most fundamental dimen-
sions of Islam, a plurality thar cannot be
separated from the notion of unity that is
strongly felt by its believets.

The anthor emphasizes the great cultural,
political, and religious diversity that Islam
has known in the course of its historical
development. In reality, Laoust explains,
Islam is not one single teligion. This is neither
to denigrare not simply to acknowledge but,
on the contrary, to give prominence to its
plurality and inherent richness. (LaoUsT
1983) Beyond official and theological schools
of thought, the Muslim faith is expressed in
numerous ways within Islam. As an anthro-
pologist I can attest to the multitudes of
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Islamic exptession; the boundaries berween
what we call orthodoxy and heterodoxy are
not always as tightly sealed off as we may
believe. We can speak of Islam bur also of
Islams in the plural, which encompass the
different eultural ways to live one’s Muslim
faith. As Arkoun so eloquently writes,

We are used to describing classical Islamic
civilization according to official visions
perpetuated by scholarly literature [...).
In this way, it is possible to construct a
homogeneous, rationalized, unified, and
unifying vision of Islam which conforms
to wark that has already been done, {...].
Bur if we change perspectives and consider
the expansion and functions of Islam from
the daily life of people rooted in age-old
and still daily practices, we discover as
many Islams as there are ethno cultural
groups. (ARKOUN 1984 : 96).

Certain contemporary Arab thinkers, includ-
ing al-Jabri, go so far as to consider this diver-
sity inherent to the very principle of Islamic
uniqueness.! One of the consequences of
this on a social, cultural, and political level is
what the Moroccan philosopher calls socto-
political “polyrheism.”

And instead of considering an equivalent
relationship between the metaphysical
entity and the social entity, in his thinking,
theist uniqueness can only manifest itself
politically, sociologically, and politically in a
pluralized and mulriple fashion. In addirion,
arrempts at ideological, doctrinal or polirical
homogenisation inherently multiply a single
entity and create other divinities on Earth.
This causes disastrous political and ideologi-
cal consequences, such as divine royalty and
minded schools of thought.

Pluralism Is, in fact, too profoundly rooted
in Isfam and its texts for a unifying doctrine
to have a chance to succeed.? History shows

1 See forexample M. A.al-Jabri (1994).
2 The Tmphetic word irself demonstrates this Islamic

Elura ism. “Divergent opinions in my community,” the
rophet Mohammed says, “ate divine graciousness.

that this grear diversity has been a part of

Islam since its inception. From the death
of the Prophet in Medina, Islam began o
branch into different pariies, factions, and

spiritual families or schools thar confront

each other more or less dramatically but that

are nevertheless defined in function of each

other. (LAGUST 1983)

In the same manner of these spirirual rami-

fications and this ideclogical fractioning, -

between the end of the 9th century and the
12th century a new rich and prolific literary
genre developed that dealt with the different
doctrines and parties in Islam.? The anthors

of these beresiographies carefully enumerated, -

and not without exaggeration, all the doceri-

nal subdivisions that emerged in the course -

of History. It has to be menrioned thar the

‘Arab authors of these essays were inspired
by a presumed Hadith of the Prophet thar

stated thar faith is divided into mare than -

70 branches, a Hadith that was incorrectly

understood by the authors of the firtg and
even modified and falsified to respond to
their political and ideological objectives. |
The original Hadith that subdivided faith
in different branches became another that -
divided Muslims into 73 different groups, -
with only one that would be saved.* We .
can understand the initial concern of these
Middie Age essayists to divide the Muslim -

community into 73 to designate a sole

branch which would be the pathway to true _

Islam.

3 The three important texts that have dezle with this .
petiod of the question of the schism in lstamare Mugdlde

; ?Thcessajfs of Islamists) d'al-Ash‘ari (873-

935); al-Fargo bayna al—Firaga(the differences becween

al-Isldmiyine

partics) writien al-Baghdadi (d. 1038) and Kitéb

al-Milal wa al-Nikal (Books on sects and religions) by -

Shahrastini (1086-1153). See SHAHRASTANI (2002)

4 Nl[r cammunicy is divided into 73 branches. Only one
wi

be saved...” the Prophet is said to have declared.
It is incomprehensible that a messenger of an emerg-

ing religion that lauds religious and social uniqueness .

would announce fram the stare a fragmentation and
breaking up of his community, his wrma, inc 72
fractions that would renounce his message from then
on. The specialist of Islam, W.M. Watt (1993) makes
suee to highlight the disconcerting strangeness of this

Hadich.
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| “The Umma: a Community. of

" .usages, even animals and birds are consid-

“Semitic origin. For the same meaning is pres-

- rather a spiritual connection with Father

"between God and Man that Mustims share

Believers

Afer this introduction, it is time to ask the
central question of our discussion: What is
‘the wmma at the hearr of this diversity? In
the Koran the concept of #mma has various

.ered, following the example of humans, to
be part of the wmmam’®.

Acéording to the Tunisian historian Talbi
(1998 :9-37), the notion of wmma is of

ent both in the Koran and in the Bible. In the
former we can read: Abraham was an wmma
and in the latter, God says to Abraham, “I
will make of you a great nation and I will
bléss you and make your name great,”

According to Talbi, the umma then desig-
nates this community of monotheism that
descends from Abraham. It is above all a
.community of faith and belief.

“Abraham isan wmma.” Also, he and he alone
is the Pattiarch of the community because he
is the point of departure for all monothe-
isms. The Islamic wmma is only an exten-
sion of the umma founded by Abraham, the
father of believers.® :

From this perspective, the umma is purely a
spiritual issue. Its organization is then neither
racial, nor nationalistic, nor socio cultural,
tior patziotic, nor even geographical; but

Abraham. It is more a vertical relationship

with other believers. (TALBI 1998) The seman-
tics of the notion account for this motherly
and spiritual verticality. Umma is derived
from the root wmm, which literally means
“mother”; the Koran speaks of wmm al-

Plucal of uzmna.
6 This goes back to Noah. It says in the Koran, "For
K{uu, he proclaimed a religion that he recommended o
oah, and onr revelation o you and what we recom-

W

mqm_icd to Abraham, Moses, and Jesus: to implement
retigion and not ra fet it be cause for division.”
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kitib, 1o say the original, the archerype and
the essential part of the book; it also speaks
of umm al-Qdra, the mother of cities. To
say that Abraham was an umma reflects the
motherly and maternal dimensions of the
Patriarch; all monotheisms were indeed born
from him. We understand, consequently,

. why the first Muslim Charter, dictated by

the Propher himself, promulgates that “the
Jews and the Muslims form a sole #mma of
helievers. The Jews have their religion and
the Muslims have their own. This applies
to those they interact with as well as them-
selves, with the exception of a person who
acts badly or commits a erime, as they only
bring evil upon themselves and those in their
house.” The Charter also specifies, “The Jews
will pay their expenses and the Muslims their
own. They will mutually help each other
against anyone who declares war on them.
There will be a sincere relationship between
them based on loyalty, not treason.™

The first Muslim constitution therefore
designates the wmma as a unified group
of people from Medina, and considers all
tribes, including the Jews, as being a part of
this wmma, recognizing diversiey as a found-
ing trait from the onset.

This -fitst Medina Charter, affirms Talbi,
foreshadows the creation of a society matked
by religious and petsonal pluralism based on
solidarity, justice, and reciprocal equality of
rights and responsibilities within a single
community. The subsequent status of the
dhimmis was then a deviation from within
the interior of the legislator. (TALBI 1998)

The dhimima: from Spiritual to
Legal Link

Throughout Muslim History, different
concepts, notably that of the wmma, have
become more rigid and stripped of their
malleabiliry and dynamism. In contrast from

7 Quoted in Talbi M., ap. eit.
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their original fluid and holistic dimension
they have become very politically and ideo-
logjically charged. Like the notion of umma,
the first use of the term dbimma was the
spititual and moral relationships that existed
at the hearr of religious societies. And from
there it became a mere legal concept used
to designare a religious minority under the
power of a Muslim state,

The very first Arab dictionary of al-Jawhari
(T3 al-logha al-arabiya) defines dhimma and

dbimmdm as horma, a sacred space, by amdn,

security, and himdya, ptotection, and above
all ‘whd, pact’ We read in another Arab
dictionary (Zisdn al-arab): “the dbimma are
called in this way because they are protected
by and form an alliance with Muslims.”® The
Koran uses the word dbimma with an Arab
pre-Islamic meaning thar designates a sacred
relationship, a pact. This notion is therefore
not at the core of organizing the relationship
between individuals and societies but rakes
the value of 2 moral law, a spiricual relation-
ship. ‘This is probably the reason why neither
the Jews nor Christians are designated in the
Koran, neither for that matrer by the first
Muslims, by the term dhimma. They are the
“People of the Book.™? :

The dhimma system is then not an article of
faith or creed but only a product of a histori-
cal context. From this sacred and moral rela-
tionship, the term gradually became a judi-
cial concepr that strengthens the relationship
berween Muslims and people of other faiths.
(TALBI 1998)

8 ‘There is another meaning of the word dbimma which
designates hospitality and the wedding ceremony.

9 Fora more developed discussion of the meaning of che
word dhizmng in Is}i’amic texts see, forexample, yyoub
M., 1983, “Dhimmah in Qur'an and Hadith,” Arab
Studies Quarterly, AAUG and the Institute of Arab
Studies,

10 Do I need to mention here that the book is always is the
singular? This indicares yet again the meaning of a sole
revelation,
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Minorities in Istam

The History of minorities in Islam is filled
with periods of tolerance and periods of
discrimination during which the “dhim-
mis” endured their share of suffering and
namerous humiliations. The relationship
berween religious minorities was therefore
not systematized or unified. The Muslim
State of the first two centuries, for example,
was very interested in Christians as they
were an important economic factor. Not
only did they fill agricultural roles bur
they also managed financial administra-
tions. Discrimination was rare during this
period thanks to a Central State power that

protected these minorities for, above all,

political and economic reasons. In the vast
geographical space that Islam occupied, the
dbimma system was not unified either; as the
14th century historian, al-Maqizi, describes.

A Morocean vizir travélling through Egypt,

was shocked to see that the dhimmis enjoyed
a great deal of freedom and held important
public office {e.g. judges, vizirs, and admin-
istracors), to the point where he complained
to Sultan Ennasser Mohammed Bnou

Qalayoun.”

One has to be careful about exaggerations
from one side or the other. As Charh says
so beautifully: “Minority status is complex.
It is made of remarkable tolerance consider-
ing the historical period and unacceptable
discrimination from our viewpoint roday.”
{CHARFI 1998 : 76). In the dbimma system,
these minorities benefited from the enjoy-
ment of their property and freedom in
their religious practices. Priests and rabbis,
churches and synagogues were generally
protected, What is more, the ecclesiastic and
rabbinical tribunals were maintained and
permitted to apply their respéctive rights to
their followers. (CHARF! 1998)

11 Quoted in R. Sayyed (1996).

12 In the treaty of al-Baghdadi, the batiniya is designated

It is true that these minorities, throughout
History, had suffered from much affliction
and social, political, and judicial discrimina-
tion. But they were only persecuted during
periods of crisis; during the Crusades for
example. These humiliations never reached
limits of collective extremism and systematic
eliminacion. Islam, as Talbi (1998) affirms,
never carried out an Inquisition.

To understand the status of dbimmi, it needs
to be compared with other minorities wichin

* Islam itself. These essays on the Muslim

schism that I cite in the introduction are
more beresiographic treaties. For example,
the book of al-Farg is essentially a politico-
juridical treacy; thar is to say, he proposes,
after having brought out the heretical aspects
of a sect ot a school, to define their juridi-
cal status and thus enlighten those in power
regarding what policy to follow with respect
to these schismatics . This doctrine also had
an immediate value at the time by legitimiz-
ing in advance all the repressive measures
against one sect or another.'

Fighting against these sects is not only, in
al-Farg, a State dury, bue also a duty of the
whole #mma. Because these schismarics are
Muslim by certain choices in their faich,
bur they cease to be according to others,
they will not be considered by the heart of
the community as full-fledged Muslims.
Therefore they are allowed to enter mosques
but it is forbidden to pray behind them. They
will be buried in Muslim cemeteries with-
out the prayer of blessing for the dead. The
animals they sacrifice are not lawful. Itis also
forbidden to marey them. Only commercial
transactions are permitted. (LAQUST 1983)
They neatly have the status of a barbi, a war

as the most exrreme sect, We can easily understand this
designation if we know thar this doctrine was, ar the
time, one of the most irfluential and polirically acrive,
hs missionaries managed ro implanr themselves in all
the Eastern provinces of the Muslim warld and they
locked to esmblish new schismatic dynasties. Al-
Baghdadi violently denounces these bariniya infilcra-
tions and their ever-growing influence in the Muslim
woild, (LaousT 19830135175}
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enemy; contrary to the dhimmi, who are
a part of the umma and have the right ro
protection and religious freedom.

Conclusion

Starting with these two fundamental Islamic
concepts, umma and dhimma, | discussed and
analysed the notions of diversity and plural-
ism in Islam. I then followed the evolution of
these terms from their textual, semantic, and
historical origin to their theological and legal
theorizarion. All this to say, in conclusion,
that it is absolutely necessary to situare the
status of dhimma and the notion of umma
in their semantic and historical context and
above all to differentiate berween concepts
and their political instrumentalization.
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Re-thinking Conviviality in Quebec

Par Yara El-Ghadban

Ediror’s Nete: chis article was rranslated by Mary Baker

April 2008 — InterCultura 154

Some media discourse tends to give the
impression that the pluralism in Western
societies is a unique phenomenon In the
history of humanity. Some teseatchets
have no qualms about asserting that toler-
ance towards the Other is a fundamentally
modern notion that did not exist before the
Renaissance.

Yet it is not new: Pluralism, globalization and
tolerance have always been part of humani-
ty's history. They date from long before the
advent of modernity. In fact, human beings
have never ceased reinventing sociat ties and
rules for living with those who are similar
and those who are different. Consequently,
the various societies in the world have devel-
oped a wide range of constantly changing
codes and practices that reflect

o theirlife experiences, conflicts and frame-
works of reference,

* the many contexts in which internal and
external differences are encountered,

* the ideas that they have of themselves and
of other nearby and distant socieries.

We thus have to approach the vatious forms

"of social pluzalism on their own local rerms,
taking inte account their frameworks of
reference and internal and external social
dynamics. Instead of an evolutionary or
ethnocentric perspective, we need an anthro-
pological and dialogical point of view, in
other words, a relarivist stance that is both
critical and self-critical.

It is in this spifit that | will examine the
issue of pluralism in Islam. In the firse part,
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I will present, from a historical perspective,
the pluralistic concepts and practices that
developed under Muslim power unril the
nineteenth century, In the second part, 1 will
take inspiration from an important period in
the history of Europe and the Arab-Muslim
world, the Convivencia (from the <ighth
century to the end of the fifteenth cencury)
in Andalusia (which included the northwest
of Aftica and the south of Spain), to ook at
the challenges that have to be met in a plural-
ist society such as Canada. I will also focus
on Québec since it is the province where
the debate over reasonable accommodation
causes much ink to flow. I will conclude with
a series of proposals that ] hope can be used
as avenues for thinking about and culrivar-
ing in a positive manner intercultural rela-
tions in Québec and Canada.

Pluralism in Islam

The Western model of pluralism is relatively
recent. Indeed, it can be seen as dating back
to the Renaissance with the establishment of
humanist and rationalist thought, though
that had been developing for a long time
in social and political systems. However,
the system in which we live today did not
become concrete until the nineteenth
century, and became truly plural only after
the colonial countries had changed into
countries of immigration following decolo-
nization. Today’s system is based on rule
of law and civil and individual citizenship
involving a separation of the various spheres
of social life, in particular the public sphere
from the private sphere, polirics from reli-
gion and narionality from ethnicicy. What
form could social plurality and open, func-
tional citizenship take if it were not based on
these divisions? Let us look at Istam.

At its apogee between the seventh and
fifreenth centuries, the Muslim empire
spanned much of the globe, from China,
across Afiica and into Spain. Muslim prin-
cipalities and caliphates had to deal with
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great ethnic and religious diversity, as well
as the Crusades, which were in full swing,
and tensions among different currents in
Islam. Qut of this developed a complete
vocabulary and series of legal practices and
principles for managing this pluraliey and,
above all, ptomoting means for Muslim and
non-Muslim communities to live together
peacefully; including in cases where the non-
Muslim community was in the majority.

Islam’s expansion occurred over ashort period
(around 100 years), Given this rapid devel-
opment, the popularions of the new Muslim
communiries in conquered areas were some-
rimes smaller than those of the non-Muslim
communities who were already living there,
and this led Muslim authorities to create a
very pragmatic set of rules for living together
that did not foree the local people ro convert,
The rules also reflected the trade relations
that were alteady well-established in Islam
between the communities and tribes of the
Arabian Peninsula. In this way, the Muslim
conquetors were able to establish trust with
non-Muslim communiries, and so could
flourish and live peacefully with others in
the newly conquered lands. Later, when the
expansion stopped along the French border,
Muslims flocked to Spain, and remained
thete for eight centuries. Andalusia became a
great crosstoads of cultural interface, despite
the tensions caused by the Crusades.

‘The system that resulted led to a long period
of prosperity, dialogue and cultural, philo-
sophical and scientific mixing, of which we
are now the direct heirs. Among the concepts
involved, the most impartant is probably
that of al-dhimma.

The political and social origins of
al-dhimma

Al-dhimma refers to a protective legal status
established through an agreement between a
Muslim ruler (prince, sultan, caliph, gover-
nor, etc.) and Jewish and Christian commu-

nities (the people of the Book in the Koran).
The status involves three basic principles:

* DProrection from outside enemies;
* Internal autonomy;

* Payment of a certain sum to the
Treasury.

‘On the legal and theological level, a/-
dhimma as a concept and practice is much
more ambiguous and flexible than this
reductionist list might lead to believe. As
Makram Abbes (2005) points out, the “term
dhimma is mentioned twice in the Koran
[-..] In those passages, it does nor apply
to the people of the Book but to polythe-
ist Arabs.” William M. Wartt {1980: 49) says
that the “system is a development of the Arab
practice whereby a strong tribe ‘protected’
weaker tribes and groups.” The financial
and administrative aspects of the status were
based on Imperial traditions already estab-
lished under the Sassanian and Byzantine
empires (ABBES 2005). Abbes highlights the
facr that only one verse (IX, 29), which does
not use the term al-dhimma, makes an allu-
sion to the head tax: “it seems o refer 1o
relations berween Muslims and the people
of the Book, not generally, bur specifically ac
the end of an armed conflict.”* (ABBES 2005)
(fbid. [Our translation.]) This was the case
of the Umar Pact, which I will discuss below.
Moreover, if the cencral power does not
protece the dbimmis (those with al-dbimma
status), the contract is null and void, and the
dhimmis no longer have to make payments
to the Treasury.

As Timur Kuran (2004) points out, from
this perspective we can trace the first politi-
cal application of al-dhimma status back
to the Umar Pact (around 636), which is
acknowledged as the first agreement between
Musfim conquerors and Jewish and Christian
communities in the Middle East. Concluded
in the seventh century, the Pact guaranteed

1 Our translation.
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the communities’ safety, freedom of religion,
protection of places of worship and exemp-
tion from military service in exchange for
payment of taxes and a series of promises
{such as not to expand, not to collaborate
with enemies and to offer hospitality o
Muslims). While such conditions might
scem intolerable today, it should .be noted
thar, at the time, the sanguinary Crusades
were underway, entire communities were
being massacred after battles, places of
worship were systematically being destroyed
and people were being forced to convert. The
Pact was thas an utterly remarkable gesture
of willingness to cohabit with and tolerare

the Other.?

Moreover, the Pact wai amended under
various representatives of Muslim power.
The more rigid and discriminatory condi-
tions were gradually abandoned. A change
in mentality perhaps occurred, from a form
of ‘negative’ tolerance (through which the
Other was tolerated in order to keep civil
peace) to a form of ‘positive’ tolerance (by
which the Other and the Other’s difference
were wholly accepted). Thus, Abbas (2005)
affirms,

Much more than in the text of the Koran,
iv was in the prectices invented to deal
with situations, which gradually came to
acquire the force of law, and in the caution
of tradition that we find the legal and
political codes of the dhimma.?

Of course, the status reflects the criteria chat
were specific to the rime, when religion and
ethnicity contributed largely to the identity
construction of groups and individuals, both
in the West and the Middle East. Moreover,
as the fitst example shows, ah-dbimma was
first and foremost a political agreement that
was determined by the context and the signa-

2 Note also that the Pacz was concluded even before the

Muslims entered Jerusalem. Thus, since the Jewish and
Christian communities had accepted the Pact, they
opened the city pates to the Muslims with no conflict
or violence.

3 Qur rranstarion.
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tories. For instance, in the first Umayyad
dynasty (661-750), dhimmi status clearly
demarcated Arabs and non-Arabs, and not
differences between religious groups. Thus,

Egyptians wete initially given dbimmi status |.

even though they were Muslim! Moreover,
the Arabs of Nadjran, who were Christian,
rejected dbimmi status on the grounds of
their Arab heritage, which made them more
like Arab Muslims than non-Arab Christians
(ABBES 2005).

‘The empire’s expansion during the Abbasid
dynasty (750-1258) decentralized power
and caused a positive change in perceptions
of the Other. The borders between identi-
ties that used to be based on dichotomies
between Arabs and non-Arabs, and between
Abrahamic and polytheistic believers, and
which were formerly reflected in the starus
of dhimmi, gradually blurred. Non-Arabic-
speaking Muslims were integrated into the
Urnima, and dhimma status, formerly reserved
for Christians and Jews, was given to other
religious communities under Muslim power,
in particular, to Zoroastrians, Hindus and

Buddhists.

‘This massive pluralization on the socio-
cultural level went hand-in-hand with decen-
tralization of power such that the ancient
dichotomies berween “us” and “them” disin-
tegrated. Thus, the status of dbimmi varied
depending on the period, political conrext,
school of law and socio-culcural nature of the
group in question. The various Muslim prin-
cipalities and governments scattered across
three continents expetienced mixing and co-
habitation that reflected their specific circum-
stances. Thus, the Hindu-Muslim encounter
in India, African-Arab-Muslim encounter in
Africa and European-Afican-Arab-Muslim
encounter in Spain all occurred in different
ways and produced different social systems.

In addition to being reappropriated in differ-
ent ways depending on the region or culture,
al-dbimma was constantly re-interpreted

42 Yara El-Ghadban — Re-thinking Corviviality in Quebec

and reworked within Muslim case law. This
is why there are variations berween schools’
of law with respeet to the rights and obliga-
tions of protected non-Muslims (dhimmis).’
For example, the Hanafire School, which
was dominant during the Ottoman Empire
{1299-1922) was more liberal, and provided
for complete equality between Muslims and
non-Muslims in criminal and property law
(KURAN 2004).

Moteover, as in any complex and essentially
political seciety; social dynamics also influ-
enced the interpretation and implementarion
of al-dbimma. Thus, those who belonged to
the ruling classes (couttiers, notables, schol-
ars, scientists, etc.} and those who belonged
to the masses did not experience al-dbimma
in the same way. For example, many
Christians, such as those who had become
doctors, scholars, secretaties and viziers, had
the same privileges as the Muslim authori-
ties. In contrast, the Abimmis who belonged
to the masses wete, like other groups, includ-
ing those belonging to the politically domi-
nant religion (Islam), socially and politically
marginalized (ABBES 2005).

In short, far from being a fixed or ideologi-
cal frame of reference, al-dhimma constantly
oscitlated berween citizenship, ethnicity and
religion. It was also subject to social power
relations and reappropriation and reinter-
pretation dynamics at the levels of iden-
tity, culture and Jaw. Its flexibilicy enabled
Muslims to constantly adapt to the contexts
and groups that they encountered, and to
thus create intercultural links that always
reflected the special nature of the society
being integrated into the Muslim empire.
This was an indication of some openness to
the Other and to the Other's influence.

The Andalusian Convivencia

Consequently, the period extending from
the seventh century to the fisst period of
European colonialism was a time of fruitful

exchange among religions and cradirions of
thought under the series of Muslim empires.
We should probably not idealize the situ-
ation, imagine the cultural convergence
produced paradise on Earth, or atrribute the
socio-cultural success exclusively to Islam
and the al-dhimma policy. Yet, something
rematkable did occur, and this can be seen
from the deep marks left by this period.
For brevity'’s sake, let us confine our study
to Andalusia berween 711 and 1492, a
period known in the history of Spain by the
emblematic name of the Convivencia.

During the period, which spanned nearly
eight centuries, Muslim Andalusia (which
covered Spain and north western Africa) was
a true melting pot for ideas brought from the
Arab-Muslim east, through part of ancient
Greece, Persian lands, the Middle East and
North Africa. At each step, notions changed
and gave rise to new ideas, which resulted in
a remarkable scientific and cultural renais-
sance. Andalusia was where the Judeo-
Christian, Arab-Muslim, African and Greek
traditions met. It is important to note a few
historical facts that tend to be omitted from
conventional discourse on the history of
medieval Europe (DELAY 2004).

The Convivenciawas the forum for an excraor-
dinary transmission of knowledge, arts and
cufture. Note first the Arabs’ translation of
Greek scholars, such as Aristotle (384-322
BCE), Euclid (in the fourth century BCE)
and Prolemy, who had long been neglected
by the Europeans. At the same time, there
was a broad movement to translate Arab
works into Latin and Romance languages,
in particular by Jews and Christians living
in Eslamic lands. Both Arabic originals and
Arabic translations of Greek works were
translated. Thus, as Faim Zafrani points out,
Islam was a mediaror for the Hellenization
of Jewish thought: “Just as Jewish transiators
had conveyed Arab science and phifosophy
to the Christian world, it was through Arab
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licerature that Greek science and thought
entered the Jewish world,” (zarRANI).

Toledo was a major translation centre in the
twelfth century. It had its own ctranslarion
school, and Caliph Al-Ma'mun established
the House of Wisdom there in the ninth
century. The House of Wisdom was an
institution responsible for translating Greek
philosophical and scientific heritage, and was
headed for many generations by Christians:
first by Hunayn Ibn Ishaq and then, after his
death, by his descendents (rey).

European visitats to Muslim Spain included
Bishop Gerbert, who became Pope Sylvester
IF (999-1003). One of the pioneers of

Church reform, he also introduced Arabic =
numeras into Europe.

There was also dialogue among Jewish,
Chistian and Arab scholars. Thus, Western
scholars and philosophets knew those of the
Arab world, such as Ibn Sina (Avicenne)
{370-428 H/950-1037 CE) and Ibn Rouchd
(Averroes) (who died in 520 H/1126 CE).
It was at that time thar the rationalist and
humanist thought which had long been
germinaring and circulating throughour the
Mediterranean finally took form. Averroés
{Ibn Rouchd) showed that there was no
contradiction between faith and reason, bur
that they were simply two forms of devotion
to the same truth. As Pierre Philippe Rey
points out, according to Averrods, “revela-
tion, therefore, when it ensers into contradic-
tion with reason as set out by philosophers,

‘has 1o be reinterpreted unil the contradic-

tion disappears.” (REY).

Averrots’ thought was part of a ong intel-
lectual tradition and put into concrete terms
ideas that wete shared by other philosophers
who were his contemnporaries, such as Ibn
Tufayt and Ibn Maimun, who was of Jewish
origin, (and known in medieval Europe as
Maimenide). This rationalist thought was
conveyed and spread in Europe through
the “Latin Averroists,” who included St.
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Thomas Aquinas, both the primary critic
and primary conveyer of Averroist theories
in Christendom.

Moreover, this period saw the birth of the
discipline of comparative religions, which
has been attribured to Ibn Hazm. Historical
and literary study of Christian monasteries
also emerged. Fascinated by these institu-
tions and their social role, Muslim scholars
gathered tales and songs abour them. The
desire to learn abour the spaces of the Other
went hand-in-hand with a tradition of reli-
gious discussions and theological controver-
sies among scholars and theclogians.

The Convivencias heritage is also that of
aesthetic mixing in the ares, in particular in
music, poetry and atchitecrure. To see this,
one need only listen to the Arab-Andalusian
music still alive in North Aftica today and
the secular poems written by Dunash ben-
Labrat, a Jew, in Hebrew but according to the
poetical rules of Arabic literature (ZAFRANI).

What is even more astonishing abour the
Gonvivencia is the pluralism that existed not
only on the cultural bur also on the politi-
cal level. During this long period, dbimmis
entered the halls of power, and had high-level
roles (as viziers, secretaries of state, personal
doctors of caliphs, representatives who
attended official audiences with the caliphs,
etc.). For example, Caliph Abderrahman al-
Awsar’s First Secretary, Gomes ben Antoun,
was a Christian, and Samuel Ibn Nagrila and
Hasday Ibn Shaprut, were both Jews. The
former was Vizier of the Maghreb in the elev-
enth century, while the latrer was the Vizier
of Caliph Umayyades Abd-al-Rahman III
and his son Caliph al-Hakam, in Cordova
in the tenth century. (ABBES 2005)

These were far from isolated cases, and
belong to a historical tradition thar led to
the formation of lineages of Jewish digni-
taries and politicians, for example, in
Morocco. Moreover, the Christian presence
was so strong in the public service of some
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caliphates that Sundays were days of rest for

the government! If we compare this pluralism
with the homogeneity that still characterizes
the public service in Canada and Québec,
there is cettainly food for thought. Muslims
also attended Christian celebrations, such as
the celebrarion of the Nativity.

Furthermore, interethnic and inter-reli-
gious marriages were not only possible but
increasingly common in the upper spheres
of power. As Abbes points (2005) out, in the
ninth and tenth centuries, eight out of ten
caliphs were sons of Christian mothers, 4

Yet, it cannot be denied thar hegemony plays
a role in all expansionist movements, even
those that are tolerant, Under Muslim rule,
interethnic and interconfessional relations
could involve violence and discrimination,
including displacement of populations in
extreme cases. Such problems were generally
provoked by external and internal political
and ideological crises, challenges to govern-
ment representatives by other currents of
thought in Islam, the Crusades and ongoing
attempts to conquer lands under Muslim
control, Such periods of erisis resulted in a
hardening of attitudes towards and tighten-
ing of practices applying to dhimmis (for
example, tax increases, a return to marginal-
ization and sometimes humiliation).

These periods of hardening attitudes are
similar to the change in attitudes rowards
some commuanities and the tightening of
government policy in the name of security
during the two World Wars and after the
September 11 atracks. In any society, chal-
fenges to power and the feeling of insecuricy
can easily cause a reflexive reaction that takes
the form of marginalization and contempt
for the Other, especially others who are clos-
est to us (e.g., fellow citizens whose ethnic

4 Unfortunately, this was to chanpe in the last years of
the Muslim empice in Spain, with the rise of echnicand
religious tensions due in pare to the gradual conguer-
ing of Europe by Ferdinand of Aragon and lsabella
of Castile and their allies, and che withdrawal of the
Muslim empite in upon itself.

5 Al-dhimma continued to be practiced in various forms

origins or religion suddenly become prob-
lematic). In an essentially political pluralist
saciety, it is often pluralicy that, rightly or
wrongly, becomes the scapegoat of socio-
political internal and external conflicts.

Given this, under Muslim power, the hard-
ening of attitudes similar to the discrimina-
tory treatment of some cultural communi-
ties during World War II was temporary.
Note also that the government was not more
tolerant of dissident Muslims. In contrast,
as scon as the political atmosphere relaxed
and the crises ended, stigmatizing measures
were abandoned. It should also be noted
that in the worst cases such hardening of
attitudes never gave rise o acts of collective
violence in the name of the Muslim religion
or against a specific group, as happened, in
contrast, following the reconquest of Spain
by Ferdinand of Aragon and Isabella of
Casiile in 1492,

Alas, after eight centuries of pluralism and
openness to the Other,’ the reconquest led
to the homogenization of Spain. One reli-
gion, one language and one sbsolute ruler
were imposed, and Jews and Muslims were
expelled or forcibly converted. Finally, one
of the most violent periods in the history of
Europe occurred, the Inquisition, in which
uncountable individuals and communities
were persecuted for their difference or dissi-
dence.

Given the history of Andalusia before the
reconquest and the cultural heritage shated
by the West and Islam, in particular, Greek
humanism conveyed through the intermedi-
ary of Islam, the rationalism that was literally
born out of intellectual dialogue spanning
the Meditetranean, and the principles of
tolerance that were applied many centuries
before the emergence of the notion of rule
of law and pluralist, mudricultural, intercul-

in Indiaand under the Ottoman Empire until its aboli-
tion by the new Eucopean colonial powers in 1839,
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tural and republican forms of government,
it is difficult to justify the discourse on fslam
omnipresent in the media today, especially
that which claims that civilizations are in
conflier and Western and Islamic values are
incompatible.

Intercuftural Pluralism and
Religious Belonging to Canada
and to Quebec

In light of what I have presented above, let
us begin by challenging some prejudices
about Islam and the tolerance and secular-
ism of contempotary Western societies. The
most prevalent prejudices are that:

* Only the West has theorized about and
conceptualized tolerance;

* The history of tolerance begins only with
the advent of modernity in the West;

¢ Only a separation between religion and
politics in a state ruled by law can guar-
antee tolerance.

As we saw above, at a time when commu-
nitarian belonging prevailed and criteria for
identiry were constantly shifting among citi-
zenship, ethnicity and religion, the Muslim
pluralist approach was able to adapt to and
fir with such aspects while at the same time
allow a tolerant pluralist society to flourish.
The contemporary Western pluralist system
has to be seen in relation to others, and our
eyes need ro be opened to other possibilities
for living cogether that do not schizophreni-

. cally dichotomize the various spaces of social

life and dehumanize or de-historicize people
by transforming them into anonymous indi-
viduals with membership in nothing cutside
of their ¢ivil rights and responsibilities.

Let us take the example of laicity and secu-
larism, which has generated the most debare
in the polemic abour reasonable accommo-
dation in Québec.
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Secularism developed in a special context,
némely, the history of the West, and because
of specific events, in particular the religious
wars, the superposition of regat and religious
power, which made the latter so absolute that
it was almost impossible to oppose it, and, of
course, the Inquisition.

These events did not necessarily occur in other
places in the wotld. Indeed, in most societ-
ies outside the West, the separation between
religion and politics, and between private
and public space did not occur. Religion
and polirics are not irreconcilable, even in
a pluralist, secular society such as Québecs.
Western secularism has been adopted and
reworked throughour the world with many
different results reflecting the special features
of each situation.

Some proposals relative
to the crisis of reasonable
accommmodations in Quebec

Towards symbolic mediation of public
and private spaces

Religion, politics and pluralism refer to
practices and values that are situated in
an intermediare area berween public and
private spaces, and that cannot be confined
exclusively to only one or the other. In the
contemporary imagination, every individual
has a “divine” component that has to be
humanized, contextualized and relativized.
In other words, we must:

o desacralize secularism (not make it an
absolute value or a new “religion”)

+ secularize religions (give them room in

the public space)

* recognize plurality as z fundamen-
tal component in the construction of
contemporaty social identity.

In this dynamic, religious and cultural
symbols play extremely important roles as

mediators. Symbols in the public space are
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dangetous in only two cases: when they are

invested with “too much” meaning and when °

they are made banal.

Symbols are dynamic and their meaning is
constantly changing. This makes it possible
to relativize them and put them in context
in order to give them a truly local, perhaps
even Québécois, meaning. This requires first
trying to understand them and seeing where
their multiple meanings come from, then
respecting their history and accepting that
they are never stable. Banning them arbi-
trarily from the public space could transform
them into emblems invested with too much
meaning and tied to a set idea that would
be difficult to alrer, or into generalizations
that could lead to a feeling of marginaliza-
tion and a lowering of esteem for the Other
and the Other’s world of meaning,

From this point of view, I would like to
conclude with some proposals and thoughts
for a plural Canada and Québec. Since this
text is abour Istam, [ will take Québec’s
Muslim community as the example, but
it seemns to me that the proposals could be
api)lied to all cultural communities, includ-
ing the French-speaking majority.

Exploding the myth of the Other

Islam is now part of Québec imagination
and identiry. It is neither separate from nor
foreign to Québec identity. It is not a tempo-
rary phenomenon. Québec has 100,000
to 150,000 Muslim citizens. They form a
highly diverse group with members from
every Muslim movement (Shiite, Sunni,
Sufi, erc.), country (from Pakistan, to the
Maghreb, etc.) and tradition.

The group is growing demographically, but
is also highly diverse in terms of religious
worship. (Québec Muslims include both
strict observers and non-practisers.) In fact,
only 15% of Muslims in Québec atrend
mosques. Worship occurs largely in private,

which is also the case for many non-Muslim
Québécois,
Wearing the veil is not an “Istamic excess.”
The veil is standard in Islam. In Arab coun-
tries, the veil is part of a fundamentalist
movement that cannot be reduced o a
“regression” of the religion ot rejection of
the West. It has been re-adopted and indi-
vidualized by the middle class, in particular
by educated women on the labour matket, as
a cultural symbol of femininity and cosma-
politanism in a world that is increasingly
mediatized and where women’s bodies are
increasingly seen as commodiries. In mast
cases, it is from this perspective, namely that
of cosmopolitan feminism, but anchored in
a history and sexuality that is both their own
and in harmony with the pluralist circles
in which they live, that Muslim women in
Québec, particularly those who are young,
wear the veil.

There are as many ways to wear the veil as
there are ro be Québécois or Muslim. Young
Western Muslim women have demonstrated
great creativity in their dress to reconcile
their Western and Islamic sides.

‘The burka has nothing ro do with Islam,
Its roots are in the traditional dress of some
countries. As Anthropologist Lila Abu-
Lughod points our, in many counrsies where
the private sphere is associated with women,
the burka is 2 way for them o carry the
private sphere with them in the public sphere.
{2006) This aspect, if it is understood, can be
used as a tool for mediation and negotiation
in situations of culeural conflict. Yer, it is
often ovetlooked in “feminist” discourse, in
which the private sphere is often underval-
ued. By associating the veil with an “Islamic
excess” that can fead only to the burka, we
are basing our thought on many conflations,
prejudices and a complete misunderstand-
ing of the socio-culrural dynamics of Islam
in the Arab world and the West, By thus
ostracizing women who wear the burka (of
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whom there are nearly none in Québec) and
trearing them as submissive or as having no
will, we risk excluding them from the public
sphere. (ABU-LUGHCD 2006)

Reach out to the Other

Encourage individuals (and nor just poli-
ricians) to visit mosques and contact
community organizations to learn more
about a group that is often misrepresented
and misunderstood. Places of worship are
part of the public sphere and should not
be seen as inaccessible or as exclusively for
the comimunities that use them, On the
contrary, the communities would like to be
understood. People should not visit only one
place or organization, but several, so as to be
confronted with a wider range of perspec-
tives, -

Pluralize knowledge and education

Introduction to different religions in the
school system and ntroduction o neo-
Québécois and foreign literature. Offer
oprional third [anguage courses to encour-
age parents who want their children to retain
their mother tongue to keep their children
in the public school system. Introduce
intercultural awareness courses and training
into the school system, health care system
and wotk environmenis (in particular the
public service). Instead of “neutralizing”
religious celebrations, pluralize the calendar
by organizing activities thar allow students
to participate in and learn mote about them,

“for example, by designaring intercultural

weeks. These initiatives have already been
undertaken to various degrees, but should
be supported and developed. -

Re-invent Québec secularism through
intercultural and interconfessional
dialogue

In Québec, secularism has gone through
major changes. Long considered one of the
consequences of the Quiet Revolution and
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a sign of modernity, secularism has been
“raised” ro the level of “criterion for identiry”
and basic value of contemporary Québec
society, thereby gaining the same status as
language. This change has made critical and
relativist analysis more difficult.

Of course, it is politically correct and less
complicated at the level of policy to promote
absolute secularism and laicism, but an
anthropologist’s work consists in observing
individuals 2nd groups and trying to under-
stand their day-to-day reality, beyond offi-
cial, cultural and civil categories. In truth,
individuals and groups move constantly
among the civil, ethnic and religious aspects
of identity, which is why we have to develop
a system that is not exclusive but inclusive.
Culturat policies need to reflect this reality.
In order to meet this challenge, we must:

» Collaborate with community organi-
zations to develop social and culrural
government policies;

+ Increase the number of training and infor-
mation wotkshops offered by government
and non-governmental organizations
in order to prevent debates from occur-
ring exclusively in the media, with all the
problems and sensationalism that such
treatment can engender.

o Turn views on reasonable accommodation
" for religious minorities upside down.

Demands for reasonable accommodation are
IOt artempts at isolarion bur at integration,
Take the example of the veiled girls recently
excluded from a Tae Kwan Do competition,
and focus on the following facts:

» They were doing an extremely demand-
ing sport that breaks down stereotypes
that divide sports into caregories that are
supposedly feminine or masculine;

o They could speak French perfectly and
were probably tri-lingual;
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*» ‘Their trainer was Québécois, not from

their community, and they were parrici-
patingina national competition, so there
was no ghetroization;

¢ They were helping to change perceprions
about Muslim gitls as submissive and
_were acting as examples for their fellow
Muslims and Québécois with respect to
keeping active and mixing the values that
they have inherited from their countries
of origin and adoption;

« Faced with the decision of their sports
federation, the girls obeyed the rules,
withdrew from compertition and followed
their federation’s complaint and appeal
ptocess as would any conscientious citi-
zen who respects his or her rights and
responsibilities.

“We must not remain blocked by the simple
fact that they wear veils, which is a minor
detail since it does not prevent them from
doing the things I have just mentioned.

Pluralize the political system

Make it easier for people of all ozigins to run
for office at all three levels of government.

Work to develop a public service more repre-
senrative of the echnic diversity in Québec
and Canada.

Develop foreign policy that reflects the
pluralism in Québec and Canada

Current government policies do not neces-
sarily reflect the contemporary life histories
and migratory profiles of Canadians and
Québécois. In principle, the policies are
based on dared events, in particular,

¢ the migration to and colonization of the

New World

¢ forced migrations of slaves and workers
to the colonies

» diasporas, such as Palestinians and Jews

* immigrants who are refugees of natural
disasters or the two World Wars.

In these frameworks, immigrants are treated
as individuals in precarious situations, cut off
from their history and, in order to integrate,
forced 1o leave everything behind aside from
a few vestiges of their culture of origin.

Yer, Canada’s immigration policies tend
to favour educated, middle class fami-
lies. Moreover, owing to many trips to the
country of origin during vacations, mainte-
nance of contact by telephone and Internet,
and the fact that for the majority of new
Canadians and Québécois many family
members still live in the country of erigin,
immigrants often experience the history
of their country of origin in all its colour
and with all the accompanying anguish,
despite the geographic, cultural and tempo-
ral distance. When a child dies of AIDS in
Africa because medication is too expensive,
an old blind man is killed in Iraq, a young
man is imprisoned in Syria, a woman gives
birth to a deformed baby because of pollu-
tion or a young girl is sold to tourists for sex,
there are good chances that these people ate
the “less lucky” cousin, uncle, father, wife or
sister of a Canadian citizen.

Canada is a plural society, and its history is
not only that of Aboriginals and two colo-
nial regimes. It is also the history of different
groups that have been living here for ar least
a hundred years. Yet, at the level of foreign
policy, Canada still acts like an ethnically
homogenous country without sufficient
consideration of those who will be the major-
ity in the fucure: its various citizens from the
four corners of the Earth.

En order ro avoid alienating its own citizens,
as a pluralist country Canada should:

* Refocus on Canada’s role as an inter-
national mediator and on maintaining
peace;
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¢+ Consult communities and integrate their
knowledge of their countries of origin
into foreign policy development;

¢ Take into account the effects of policies
on citizens from the cultural communi-
ties concerned.

Concluding thoughts

What lessons can be learned from the
Andalusian example of pluralism in Islam, its
development, successes, failures, flourishing
and the violence that followed its demise?

If we adopt an evolutionary or ethnocen-
tric point of view, this example will teach
us nothing abour tolerance and pluralism
because it is based on religious and ethnig
membetship {which are categories that have
become intolerable to us as contemporaries)
and not on national and civil allegiance.

However, if we return to the historical
summary that I presented earlier, it seems
that the Andalusian example was based on
recognition of “humanity’s universal dimen-
sion without negation of the affirmations
of identity thar flow through thar identity.”
(ABBES 2005)

Along the same line, it seems important to
note that Canada is a society born out of
the encounter with the Other {Aboriginal
peoples, the French, the English, immi-
grants). Canada’s history and the interethnic
relations that have marked ir over the last
500 years can be described only by articulat-
ing the issues and events in this way, without
etasing the history of any of these peoples or
forgerting that the encounters did not oceur
ar the same rime, in the same situations or
without conflict and violence.

A space has to be made for each of these
histories. This means recognizing English
Canadian and French Canadian political and
cultural contributions to the foundations,
but without assimilating or effacing other
histoties, such as the ancestral and originat
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histories of Aboriginal peoples, without
whom there would never have been either
New France or Canada, and the mosaic of|
histories shared by many young Canadians.

Being Canadian today means being inhab-
ited by all of these worlds and memories.
It means accepting that one Is constantly
destabilized by the Other and welcoming
the continual shift thar forces us to always
revise our certainties. It means acknowledg-
ing that Canada did not come into being the
day the first immigrant arrived and seeing
the 1ole played by the history of the peoples
that preceded it. Likewise, being Canadian
means recognizing the histories of immi-
grants who want to inserr their histories into
one's own.

Excesses? They will always occur. We
should not turn them into existential crises.

Discontent? A society like Canada has no
choice but to always be a little uneasy, and
it is for the best! Unchanging truths and
values? You won't find any here. Secularism?
Do not turn it into a religion. Symbols? Do
not strip them of their meaning and history:
understand them. Do not reduce them to
slogans or caricatures. Symbols are the best
window onto the world of the Other, that of
the Canadian and the new Canadian.

Reasonable accommeodation? It is nothing
more than a fetichization of what we all
do every day in Canada when we meet our
neighbours.
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By Lomomba Emongo

Once Upon a Time there was the Spider

Web... :
Knot in Ntu Africa

Editor’s Note: this article was translared by Frederique
Apffel Marglin
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omments on some Virtues of the

Pluralism in Black Africa is not exhausted
cither in the desctiption and the understand-
ing of the communirarian practices observed
duting a scientific inquity, nor in this coun-
terpoint to practices from somewhere else
especially in the context of the meeting of
this young Africa with the West. We need
to raise out sights toward its complex back-
ground and ger used to listening to the word
that dares to question. And thus, pluralism
emerges in the circularity of the whole of
Life before going through the ambiguity of
a tradition not subjected to the narrowness
of our space-time, and then translate itself
into a multidimensional cultural rest of the
Other in, among others, our time. Witness:
the spitit of the spidet on the hotizon of the
virtues of the knot.

in lieu of introduction: the

audacity of speech

My comments bear on pluralism in Africa
It would have been easy for me to be satis-
fied with an approach if not ethnographic,
at least ethnologic, one furthermore guided
by the question of knowing what are and
what one must undetstand of this or that
culrural African practice bearing on plural-
ism. It would have been equally easy for
me to culminate in the conflictual meeting
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berween Aftica and the West and thar, for
example under the sign of an African tradi-
tion that falls under the blows of Western
modernity — according to the words of
Elungu Pene Elungu (1986},

Instead I have chosen the multiple echoes
of a word conscious of not being able to
economize on a certain daring. Firstly, the
domain of my reflection: Africa. First, in the
following pages, Africa is to be understood
to refer to Black Africa. The effort to reduce
the culturally multiple faces of Africa to a
single one has always been in vain, whether
Mediterranean, maghrebian, sahelian, white,
black and others, ntu, to only mention those.
As far as Black Africa is concerned, when
spoken df in the singulat, turns out to have
to be read as being fundamentally plural.
From this follows that, secondly, Black Africa
in my comments is to be understood as ntu
Aftica — others would say Bantu —and here it
limirs itself to what is nearest and dearest ro
me: the Atetela and the Baluba of the centre
of the Democraric Republic of the Congo.
On the one hand, [ accept the personal chal-
lenge to extrapolate, mutatis mutandis whar
will be said about the Atetela and the Baluba
to the whole of the ntu African world; on
the other hand | make mine, until proven
otherwise, the conclusions of Sheikh Anta
Diop (1964) concetning the cultural kinship
of this ntu Africa.

After that comes the echo of the word thar T
intend to enunciate on the pluralism in this
ntu Africa. [ will indeed raise my interrogat-
ing gaze beyond just the African cultural
practices and of course, beyond the recent
meeting between Aftica and the West. So
much so, that neither a simple deseription
nor compatison will suffice to my goal. The
elaborarion of a reflection that wants to go
“beyond the facts” and of the recent history
and that simultaneously refuses vo ignore not
only the facts of African culture nor thart of
the cultural domination of the West (among
others) in Africa, cannot be carried out

without a certain daring, It is thus not only .

necessary to want to do this, but ro culrivace
an effort as sincere as it is innovative as far
as possible, at the confluence of deseription
and comparison of the African cultural facts
and of the western omniporence in Africa.
However, such an effort at articulating this
takes notice thar the first and last term of
these two couples do not go together with-
out conflict and that neither a marriage of
convenience between them nor some form
of intelleceual subterfuge abour them belong
here.

Why still engage in such daring? One might
be tempted to object. And one could cite
many existing studies on the fundamentally
plural character of the ntu being, On the
list of proofs are found communitarian-
ism, socialism, primitive communism, and
[ know not whar else. Unless one evokes
wotks of transcription andfor restitution,
among which one can certainly count the
immense word of Ogotémmeli, gathered by
Marcel Griaule {1966), and not least thar no
less high word of the bakole luba recorded
by Fourche-and Motlighem, to say nothing
of the controversial pretensions of ethnophi-
losophy. Even though I am not indiffer-
ent neither to the ones nor to the others,
I nevertheless need to innovare in order to
escape the failings of both of them. Given
this, my comments take place in a theoreri-
cal and practical region that [ have named
elsewhere, the Berween-Traditions. In order
not to repeat what I have said more than
once on this topic, suffice it to recall that
in the Between-Traditions rules the norm of
reciprocity between the object and the ques-
tioning of the human sciences, the human
object being always and already a question-
ing having taken place in an other epistemo-
logical context that reduces all current ques-
tioning about itself to a new questioning. So
much so that you do not have knowledge on
the one hand and the object on the other,
but rather mutual enacting, encounters
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of cultures and traditions, reign of truths
presumed to be represented by these co-pres-
ent rraditions, an epistemological circle thar
does not eradicate but rather force rhe word
uetered to first be a word received from thar
about which it speaks.

Daring, must one say it once again, consists
at the end of the day, in assuming my inter-
cultural condition of a child of Aftica and
student of others, user in a non ntu language
of an interrogative word in the style of else-
where but careful before all else to train
itself to listen to things African, promoter
no doubt of a reflection thar ally, I dare to
hope, faithfulness and transgression at the
hour of enunciating Aftica in the era of post-
modernity.

Whar are those African things that speak of
pluralism in the ntu world, and in particular
among the Atetela and the Baluba? That is
what the spiric of the spider will teach us.
From the lessons that we will try to draw
will emerge the intuited enunciates on the
virtues of the knot, since the knot , it scems
0 me, sits at the heart of pluralism in the
ntu world. Such are the two major arricula-
tions of the present essay.

The spirit of the spider

Once upon a time....

In this time of another time, the spider was
the most unhappy animal on earth. Why?
The fairy-tale invariably answers: due o its
weakness. It so happens, thac the spider did
not possess swiftness in the race in order to
attack in one jump or to pursue its prey until
exhaustion; she did not have any claws, fang
or razor beak to carch or tear its preys...
That is why the spider had a hard time
feeding herself. From the big and terrifying
animal she had been originally, she became
a puny beast. And the spider went every-
where crying. The spider complained 1o the
animals that go on their bellies, to those thar
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walk on two or four legs, to those who go
in the air, even to the spirits that live in the
valleys and the mountains, to the trees at the
crosstoads and the caves in the depth of the
forests, all the way to the fisst ancestor and
to the creator in person. Nowhere, unfortu-
nately, did she obtain even a beginning of
consolation to her unhappiness.

One day, the Voice, the only one to whom
she had forgotten to tell her unhappiness,
made itself heard to the spider who was ar
the edge of death, so hungry was she. And
50, the Voice taught her a ruse which was
about to change the coutse of things on this
earth: how to make a trap, how to hide it
well, how to lie in wait, how o be patient
and wait until the wounded prey exhaust
itself before feasting to sariety. It is from that
day forth, in the time of another time, that
the spider weaves a web. In order to make
sure of everything, she draws from within
herself the matesial used to weave her web.
In this manner, she is able to catch at rimes
prey twice as big as she is.

Ah! T almost forgot a last secret of the fairy-
tale. Indeed, it is from its encounter with the
spider, a long time after these events, that a
certain animal with two legs learned in its
tuIn to use its brain much better than the
other animals. It is this very animal who
became the ancestor of the human being,

Reading

I will be told: here you have an efiological
tale explaining the origin of the cunning of

] the spider and, incidentally, of that of the

humans. T would reply: withour a doubt.
And even more so! Because beyond the
spider taught by the Voice and, incidentally,
beyond the human being who later inherited
this teaching, the spider web as such offers
irself as a symbol rich in teachings; before all
else, teachings on the pluralism of ntu Africa.
The key of such a symbolism? I venture to
say: the knot. Below, [ endeavor to observe
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our spider web in the hope of decoding some
principles at the root of pluralism in ntu
Africa. Among others I would retain four
principles as foliows:

The principle of interdependence

There is no spider web thar does not depend
in order to be what ir is, on what it is not.
When it is not branches, it is leaves lying
around or any other preexisting object that
becomes its support. The support under-
lines, from the start, a double lack: it speaks
of what is not of the spider 2nd simultane-
ously what is not of the web as such. And
then, the support transforms this double
lack into a double dynamic: by its participa-
tive dynamic the support enables the spider
to deploy its web; by its distinctive dynamic
the support enables the web to hold and to
maintain itself but without ever becoming
the web. To this kind of relarional destiny
of the spider web can be added, dare I say,
the refational destiny of the support, to
always be in its nature and its form as plural
as diverse, to respond to the criterta of the
election of proximity but never following a
pre-established order. :

In this way I learn that beyond the oppor-
tunism of the spider one discovers the non-
autarchic character of things as well as the
fundamental inscription of each of them in
the economy of their ecology. The environ-
ment appeats here as the immediate Orher
of the web, but an Other that responds to it
at least as much as ic calls it, the Other that
becomes only in its such relational adven-
ture with the web, one never going without
the other bur neither becoming the other.
Openness and welcome accompany call
and response of the web and its environ-
ment; two couples swotn against any sort of
aspiration of things to autarchy. I read very
clearly in this a principle of interdependence.
And I am no longer astonished that the
Muntu, by pushing opening and welcome,

call and response to their ultimate possibili-

ties, applies the principle of interdependence
at a more than planetary scale. Indeed, the
Muntu makes of the Other something alto-
gether different from him; the Other, for
him, transcends the near as much as the
far: nature, human society; the cosmos and
much beyond ir.

The principle of complementarity

There is no spider web identical to another.
Just as the basic material of each one, the
fibers, are of different lengths or strength,
so its general form is generally not at all
symmetrical. Although such an elementary
characterization may seem quite common
place, it seems that only the aestheric of
the asymmetrical has here right of citizen-
ship. The plurality and diversity of the basic
material are transcended in the construction
under way. The key to this transcendence is
the following: difference, it seems to me! Not
so much the realization of the difference of
things bur rather the constructive dynamic

that emerges from it and that simultaneously
takes it upon itself; no longer is it abour the

difference of colors that is rediscovered in

the very harmony of the work produced,

bue rather of thar one which governs the

construction while taking care, to say it thus,

to valorize each component of the whole in

its very difference even in terms of principal

reference.

In this manner, I learn that the spider web
reveals a primary order of things to which
all desired order of things obey, accessorily
and only « posteriori. In the desired order,
harmony and symmetry have right of citi-
zenship; whereas the primary order seems to
attend only to things as they are, so much
so that its harmony and symmetry, if they
exist at all, are the very ones of this Other
discussed above with the Muntu that include
nature, society, the cosmos and so forth. I for
one read in this a principle of complementar-
ity. The fingess of one hand amply confirm

this: all brothers born of the same roor, all
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different however, all work companions
when necessary, but always, each one in its
OWn manner.

The principle of perfectability

There are no spider webs that are not made
of fragile weft. Such are things that they arc
born and die or rather, transform them-
selves; such is the spider web that often and
for many diverse reasons, it breaks. It is not
infrequently that one comes across whole
sides of spider webs that sadly hang, or are
carried away by wind, rain, or some heavy
object falling upon it or by a prey much
bigger than anticipated. The web, like things,
transforms itself, returns the Other to itself,
undoes itself as the aesthetically asymmetri-
cal construction that we know. ‘Suddenly,
the ritined web calls for its regeneration, 2
new transformarion of things in view of a
renewed web, maybe of a new web, without
doubt a more solid one.

Given this, I learn how much their fragility
speak of the unfinished character of things,
of their possible transformation under the
sign of reconstitution or regeneration. It's
because all history is multiple history, what
now exists as now ir has existed, who knows,
differently before. It is because fragility,
which speaks of what is unfinished, refuses
the exclusion of the after by the before, of
the ancient by the new and vice versa, In
this understanding of things, the ambigu-
ous regimen of rupture and continuity, of
transgression in fidelity, seem o riguenr. Do
we not see here what I call the prénciple of]
perfectability? The Muntwu knows perfectly
well that there is no beauty without stain,
fust as their myth of origin reach thar any
creation contains a defect “forgotten” by the
creator who, however, is himself perfect,
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The principle of interface.

The spider web exists by its voids as much
as by its plenums. To touch a spider web is
to encounter much more emptiness than
matter; it is visible due as much to the one
as to the other. Already owing what it is to
what it is not, it turns out that our spider
web finds consistency in a double dimension
ar once porous and fibrous. [ said consistency
because we are dealing here with much moze
than a simple latticed or perforated struc-
ture. Yes, consistency because there really is
a'spider web even if it appears to me only
in detached pieces, to say it in those terms,
From whatever angle I approach it, she is
there, always itself, bur always and before
all else, as this network ar once porous and
fibrous.

From this [ learn thar there is no existant that
exhausts what appears, neither in its form nor
in its content. In themselves, things are more
than themselves, they are intrinsically multi-
ple, at once both this and that. Certainly a
mulriplicity is made up of whar conforms it,
but especially a depth multiplicity, deep in
the things that constitutes it. These therefore
transcend the mere visible world so that they
touch in particular the invisible world; they
culminate in the essential multiplicity of
reality, embracing its characteristic ambiva-
lence: to be fundamental uniry and simulta-
neously fundamental unities. Here is what |
would call the principle of the interface, The
Muntu reads it clearly in seeing a door, the
one that sees both inside and outside at the
same rime.

% & %

What we just brought to the light of day is
thar the spider is a bringer of teachings. Thar
these teachings bear on pluralism in nru
Africa, thar is what remains for us to clarify.
In order 10 do this, a reading through anal-
ogy calls another, we say. T would place ¢his
second reading under the sign of the knot.
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The virtues of the knot.

Concerning the bridge.

Let us here transition toward the issue of
pluralism. First, let us make a complemen-
tary experiment on our spider web: if one
rouches only one of its fibers, the whole web
vibrates! Which I understand as follows: the
spider web is this whole bigger than itself, but
nevertheless attentive to each of its consti-
tutive units, to its imtnediate and distant
environment, to all its intrinsic dimensions,
Wee are dealing here with a whole that knows
no center nor periphery, nor beginnings nor
ends and that does not exhaust itself neither
in a constituting unit nor in the sum of its
constituents. Is this a sibylline formula? In
truth, not very much. And to say it in other
words, let us note the following three lessons
from the genius of the spider concerning
pluralism in ntu Africa:

* Pluralism in ntu Africa gives itself in a
massive fact that is intrinsic ro the spider
web: the whole that evokes whar is as it is.
As such, pluralism integrates and exceeds
any human understanding of it. Not only
is the human only an infinitesimal part of
this whole, but its very understanding is
worth no more than an internal vartant of
the intimate pluralism of this whole.

¢ Pluralism in ntu Africa proposes itself in
a project about itself of what is as it is. As
such, pluralism integrates and exceeds any
human project of pluralism, any human
construction of a pluralism of here and
now; it culminates in the whole inrrinsic
to the spider web, whole to which noth-
ing not anyone can add anything, subtract
anything.

*» Here as there, pluralism profiles itself as
a network of knots, significant locations

" thar assume the characteristics and dimen-
sions of whar is as it is, in other words of
this whole intrinsic to our spider web.

Here is a prelude to the virtues thar were .

intuited to lead to the understanding of
pluralism in ntu Africa and undoubtedly to
any project of pluralism deployed on this
basis. Here is especially whar derermines our
choice and trajectory toward the knot. And
so we will let the knot itself light our way.

Concerning the knot

A knot can be made from two elements
initially separated one from che other. This
common case is not the one that interests us
here. Not that it lacks any interest, quire the
contrary; but rather because we will look for
the virtues of the knot in another example
of a design, a much more complex one. In
fact, a knot can also be made from a single
initial efement, a liana for example. At first
sight, this example seems no less banal than
the first one. However, looking more closely
ane quickly realizes thar this is nothing of
the sott and that from the liana to the knot
and from the knot to the liana, appearances
waste no time in sliding into complexiry.

And thus, our knot in some way doubles
the initial unity of the liana. It institutes a
first intrinsic and multiple dynamic, at once
centrifugal and centripetal: much more than
what it lets appear at first view, there it goes
dividing while reconstituting the initial uniry
of the liana. It is because the liana enters into
the complexity of the knor-and presents itself
as made up from now on of two “pieces”, one
beginning or ending where the other begins
or ends and vice versa. It is as well, that is a
point given to the very complexified unity
of the liana, the knot is no less a point of
convergence and/or divergence, of entrance
and/for exit, of coming together and ar the
same rime of distancing.

In this conjuncture, the knot reveals a doubr-
less ineluctable instability. In this manner, it
institutes a second dynamic as intrinsic as
multiple, resonating with the first dynamic:
against its apparent ﬁxity as a given point on
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founded on the sacrality of this very nature

the liana itself, the knot slides on itselfsome-
times toward one, sometimes toward the
other end of the larter. It is because the knot
that divides and reconstitutes, also decenters
and destabilizes. It is tension that pulls in
one direction or in the other, it is energy that
reinforces one side and de-energizes the other
side. It is that the knot at once ceaselessly
calls for a new equilibrium, an equilibrium
renewed on the basis of this liana.

If the knot be read in this manner, ar least
from an initial unity, what lessons are we
able to draw from it? My option is that we
are dealing with virtues to which the genius
of the spider has introduced us and that are
revealed to us by the complexity of the knot,
I will retain three virtues of the kno, among
many others equally deserving of interest.

Conceming virtues

Respecting all things.
The knot is the marker by definition of differ-

ence and diversity on the very whole intrinsic
to the spider web. Difference and diversity
justify each of the principles discovered
earlier: interdependence, complementarity,
perfectabiliry, interface. It is appropriate
to say: the Muntu is profoundly a natural
being! Not in the sense that he |ives close ro
nature, but rather in the sense that he gives
an equal respece to everything, as much to
what is altogether different from himselfas to
himself, in the sense that he dedicates a real
cuit to what is through its significant places,
above all to those that mark the rhythm of
flowing life: the sun, the moon, etc. Nothing
surprising in the fact that his spiritualicy is

of which he is part and even more, on the
whole of what is! What can be seen as more
normal than this mode of essential frater-
nity that he believes he recognizes in things,
since in his eyes they all enjoy an equal dose
of dignity, according to the primary order
discussed above!
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He shows a repugnance roward all manner
of cenrrality, hegemony and deference other
than those of the primary order, [he is] for
isolation and solitude; attraction toward
harmony, conciliation, good action, that is
action in consonance with the primary order
of what is, an “is’ that is the good par excel-
lence. Bven when the Muntu raises a chief,
for example, he does it in reference to this
order transposed into the symbolism of the
leopard; he in faet institures a knot via the
figure of the leopard, between the first ances-
tor and the community, between the invisible
world and the visible world. Here, chieftain-
ship is Pontificate. How else to understand
his culture that aims to neither transform
what is nor dominate it, but rather strives
to prolong it and to conciliare it? What else
is such a culture if not, really, a culture of
the knot? What else is this preponderance
accorded by the Muntu to relationship to
the exrent of recognizing in any other than
himself a brother or a sister, be it the wind
or the rain? Briefly, his respect for all things
makes of the Muntu an integral and receiv-
ing part of what is, but never its heir, even
less its muaster.

Opening oneself to the Other

The knot is the unavoidabie hinge of the meet-
ing and the (re)discovery of the Other. As such,
the knot acts on ar least two levels: it links
different constituents of whar is, taken indi-
vidually, and through only one of them, it
connects each constituent with all the others
- in the manner of the spider web thar feels
involved by only one fiber that vibrates. Must

" one repeat it? The Muntu is fundamentally

openness to the Other. Not only in the sense
of being naturally welcoming, and hospi-
table, but in the sense that he knows o be
inteinsically linked, indissolubly so, to what
is. Nothing of what s, in this sense, is indif-
ferenc for him, as much the wind and the
rain (I cannot not repeat myself here), the
dream or the gaze of the neighbor, etc. I is
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simple: everything, in his view, is connected
to everything else, not only the sky and the
earth, reality and dreams, bur also life and
death, the visible and the invisible, the end
and the beginning.

In everyday life, the Other for the Muntu,
is not the stranger, the unknown pe‘fson
whose difference could threaren my identity,
he is not the one who might take my place.
The Other is the Sent One, the host toward
whom his dury is to welcome, to listen, to
share, to unconditionally recognize in him
a “brother” or a “sister”. Even much better,
the Other is not limited to the specie of the
humans (I already said it}, but extends to
any other than the Muntu himself: nature,
society, the costnos, divinity, etc. Wharever
its specificity, the Other calls the Muntu o
an encounter, to a commuinion as much as
possible, to the fashioning of the knot of
this essential fraternity evoked abave. What
neu ritual does not summon here and now,
symbolically thar is, all constituent of what is
whose presence is desired? And here is che key
of whar I have called elsewhere “toral heal-
ing”: an ankle sprain becames the occasion
of a healing process that implicates, besides
any human and any human community, all
the positive and negarive forces of the visible
and invisible worlds. That is so because any
event is never isolated from the rest, since no
solution dwells in solitcude. And this in the
name of the essential fraternity hailing back
to the primary order of what is.

Seeking Harmony

The knot proposes itselfasa multidimensional
cultural test for the human being. Intepral to
what is and receiver of whar is, the human
being embraces each principle learned from
the genius of the spider: interdependence,
complementarity, perfectability, interface.
To Be, for the Muntu, resembles a desise
and an effort to find response to the call of
the initial unity. It is appropriate to state

that caught in the network of knots intrinsic
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to what is, the Muntu is fundamentally in.
search of harmony with all that is other than
him! Does he not project himself as knot
at the hinge of birth and death, as ancestor
from whom he descends and ancestor toward
whom he aspites? as sacred and profane, as
immemorial past and as future.culminating
into eternity?

Doubtless, that is why the Muntu is
profoundly moral and profoundly religious
in his relationship with his fellow creatures,
even with those altogether different from
him, seeing himself as subject to the test of
the initial unity. We are speaking of a cultural
test according to the culture of the knot. To
prolong narute, to conciliate oneself to it,
not to rransform it, not to dominate it — for
example, belongs to this cultural test. Have 1
already said it, additionally nature, as all that
is, is sacred, entailing that the relationship
to mature is necessarily a spiritual relation-
ship, or at least of a spiritual ‘type, the gobd
par excelience resides in the primary order of
what is. Indeed, the Muntu knows that he
can fail and cthar, as the myths of origin tell
it, the primary order has been broken or al
lease perturbed in particular due to the “lack”
that the creator “forgot” in it. From this
derives che idea of the quest, of the effort,
of the rest that pervades his whaole culrure.
Witness; as much as rituals, at least some
of them, constitute keys that enable one to
momentarily reconnect the constituents of
what is, so the taboo is this suspended word,
in fact an #nter-dit !, among the constituents
of what is; it is a knot that prevents tensions
and worse, situations of rupture. Fear of
reprisals is a secondary and practical aspect
of the Muntu. But the taboo. [interdit], ot
rather the inter-dit functions less as tinsel or
moral precept than the significant expression
of the cultural test ordering the Muntu to

1 In French the word for “taboo’ is ‘jnrerdit’. Here the
author is playing with the word 'interdic’ dividing it
between I:Ee suffix ‘inter meaning ‘between’ and the
ending 'di’ meaning ‘spoken’, i.e. the words spoken
in-between.

seek harmony. Even when everything seemns
to go as well as possible, the taboo warches
at the intersection of things. It is well known
that the past is never past for the Muntu, no
more so than the dead are ever really dead.

;R R

All this will no doubt be conceded 10 me.
The question nevertheless remains, still not
answered: what about, in the end, pluralism
in nea Africa? To answer this, or at least to
artempt to answer this, is no more and no
less than w conclude the path undertaken
up to this point.

To cenclude: Pluralism in ntu
Africa

I do not pretend to deliver here what, in
the end, constitutes pluralism in ntu Africa.
Nevertheless, in light of the genius of the
spider and of the virtues — at least some of
them — of the knot, [ would evoke without
much commentary three high places of what
one shouid understand as neu plurafism.

* Total Life: not only does the Muntu
affirm that everything is life, is alive, but
he speaks much better of what I have else-
where called the “Total Life”. It is from
her that the creation of the first ances-
tors in the invisible word comes from;
it is from her thar the visible wotld that
includes our existence from birth to death
comes from; and finally it is in her that
culminates the return of all things visible
into the invisible world. So much so thar

total Life is circularity, she is what we have |*

tried to show through the spider web:
nothing can be added to her, nothing
can be subtracted from her. Her intrin-
sic dynamic expresses itself in creation
and the return of all things in her. Her
fundamental knots link the visible and
the invisible via space and time, birth and
death. As for her other major expressions,
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they let themselves be read through the
prism of the sacred: the mediums that
are the natural sites, or humans suddenly
invested by the invisible, iniriates progres-
sively consecrated to the high practices
of the knot, individuals or communities
punctually raised to the pontifical digniry
on the occasion of puncrual or seasonal
ries,..

Tradition: the Muntu sees it simultane-
ously as this chain of life coming from the
ancestors through biclogical procreation
and culminating in the ancestors through
the good biological death. And more:
the Muntu conceives at the same time
of tradirion as the accumulaced heritage
from the origins, lost in the immemorial
past, and called to be transmitted again
and again, from generation to generation
until the end vanishing into the etetnal,
For the Muntu, tradition is transmission,
act of transmitting, and content of this
transmission, the transmitted. Behind
and ahead of us, bur no less alive here and
now, tradirion for the Munru follows the
very circularity of toral Life. As such, it
is the viral knot par excellence, the place
‘of communion of the Muntu with the
whole of what is alive, in other words in
irs assertion of things, with what is.

Culture: the Munru lives his rradition,
here and now, as culture of the knot. Knor,
first of all, in the fundamental relation-
ship berween the Muntu and toral Life
via the ancestor from whom he descends
and in which he culminates. Here the
neu culrure is lived in the strict respect
of the vital knot that is eradition. Knor
also in the relationship either puncruat
or specific of the Muntu with all others
than himself in the sense thar we have
indicated above. Ntu culture strains cthen
1o reinvent itself in the light of the total
Life, in particular through welcoming,
listening, recognizing in fellow creacures
a “brother” or a “sister”, etc. It strains,
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principilly through symbolism and anal-
ogy: to reinvent in a human scile the
circularity of total Life and the ambiguity
of tradition that is the knot par excellence.
And if there is anything left for me to say,
it is certainly the following: any type of
cultural practice of the Muntu is evidence
of this cultural and multidimensional test
of the knot.

By Anna Ghiglione

- Religious Diversity in Chinese Tradition.
Ways of Thinking and Practical Solutions
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Three major traditions had an impact on
Chinese civilisation, notably Confucianism,
Taoism, and Buddhism. These three systems
of belief and values initially appeared sepa-
rately. The first two began i China undet
the Zhou Dynasty (11% century BC — 256
AD), a petiod where China constituted an
independent universe with respect to other
great Ancient civilizations. The birthplace
of Buddhism, on the other hand, was the
Indian subcontinent. This faith did not
spread to China until the 1st century BC,
many centuties after the death of Gautama
Sikyamuni (approximately 560 — 480 BC),
the historical Buddha.

Although, in China, the boundaries between
these three religions, which inclade one of
foreign origin, do not always seemn clear.
There is no reason to see them in terms of
incompatibility at the heart of a people’s
religious faith. Indeed, Chinese religion is
charactetized by a certain doctrinal flexibil-
* ity, which can be seen above all at the level of
popular worship. The ease in which hetero-
geneous beliefs from different traditions are
integrated and united constitutes in many
ways a Chinese specificity. This contrasts
with the attitude and political vigilance
connected to dogras and orthodoxy that
Editor’s Note: this article was translared by Colleen we ﬁnd’ on the other hand’ in Abrahamic
Mason. religions (Judaism, Christianity, Islam).
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The objective of this brief study is, fist, 1o
define and explain the syncretistic orienta-
tion that characrerises religious life in China
as an example of cultural integration. Then
we will analyse the relationship this phenom-
enon has with cerrain modes of intelligibilicy
in Chinese thinking. In other words, we will
validate the hypothesis by which syncrerism
does not only constitute a social practice, an
effective measure which permits to manage
the new by reconciling heterogeneous
elements, or even a plan of cultural integra-
tion. It is also a concrete reflection of amply
attested reasoning in the Classics before the
intreduction of Buddhism in the Middle
Empire and plays a role at the level even of
the strucruring of ideas and conceprualisa-
tion.

Religious Syncretism

A terminological and conceptual clarifica-
tion seems indispensable: it must be noted
that the term « syncretism » is used here
without the derogarory connotation thar it
is often given. In Western intellectual and
religious history, indeed, this concept gener-
ally evokes confusion or unstructured juxta-
positions of hererogeneous and dissociared
factors. In addition the term is contrasted
with well-developed systems, with coherent
and balanced syntheses of different elements
but with unique well-defined guidelines.

The syncretic phenomenon shows the
tendency, in Chinese civilisation, to nor see
different doctrines or ideas as being mutually
exclusive, to translate the logical contradic-
tions that concern the intellectual or concep-
tual level into situations of compatibility,
coexistence, integration, and reciprocal
incorporation in the real world. In certain
cases, syncretism is also seen to have a prag-
matic side, since it offers practical solutions,
which allow to manage potential ideclogical
antagonisms.
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In the arca of religious beliefs, a similar
cultural trend is reflected in the presence of
forms of religiousness, in popular religion,
where elements originally from doctrines
that were born independent from each
other and which, at the level of cult special-
ists {the clergy} and particular institutions,
seem to be distant are incorporated. In this
way, devoted piery towards a saint figure or
a particular person (a bodhisattva, a deity, a
sage, a patriarch, etc.) does nor mean that
the corresponding beliefs are unique or that
they exclude others.! This flexible doctrinal
attitude is both the cause and effect of the
absence, in Chinese history, of a predomi-
nant and institurionalised monotheistic
tradition. On the one hand, polytheism
quite naturally encourages the adoption of
new faiths and the spread of beliefs. On the
other hand, politically speaking, the Middle
Kingdom was never able to impose a single
church and therefore exerred control on its
vast territory withour favouring religious
paths.

James L. Watson (1988: 10-11) offess
clarification on the subject. Analysing the
structure of funeral rites practiced in the lase
phase of the Imperial Period (1750-1920),2
the American anthropologist observed that
public officials (the « mandarins ») did not
so much try to defend an orthodoxy {correct
belief) in order to control society. The
adopted standardization measures aimed
rather at consolidating a kind of orthopraxy,
notably an appropriate practice of rituals.
Such a policy, that did nor pretend to trans-
form different beliefs or values, therefore
permitred 10 integrate diverse ethnic and
regional groups into a global and coherent
social system by limiting tensions thar an
ideological conflict would have otherwise
triggered.

1 DuBois (2004 ; 842) rightly insists on the relevance of
differenciaring belief and religiousness.
2 'These dates have bean rounded off, as the Qing Dynasty
ended in 1911

Is the notion of religion then pertinent ro
describe Chinese religious practice or piery?
This question fuels much debate at the
hearr of contemporary Sinology. The ques-
tion also concerns the choice of lexicon
for such Chinese terms as jigo « teaching,
doctrine [moral, spiritual, etc.] », fig « family
[of thought], royal bloed, [philosophi-
cal] school », and the neclogism from the
Japanese zongjizo, where zong in the strict-
est sense of the word means « ancestors[’s
temple] ». This binomiale expression is used
today to translate the word « religion », whose
Latin erymology was already controversial in
Ancient Times,? It is therefore preferable to
translate zongjiao by « ancestral doctrine » in
order to keep the possibly opaque meaning
thar the two characters zong and fio have in
Chinese.*

Historically, the collective expression
sanjiae « the Three Doctrines » indicates
Confucianism, Taoism and Buddhism dates
back to the 5th century. The following
assumption that « the three Doctrines can
be traced back to only one » oot (Sanjiae
guiyi) was progressively imposed at the level
of cultural pracrice(s). It was consolidated
as well thanks to scriprural bases that were
edified to be seen as legitimare. Around
434 AD, the Buddhist monk Huilin
wrote for example an Fsay on Egquivalent
Value (Junshaniun) of the three teachings
(KAMENAROVIC 1999: 147). Syncretism has a
relatively high value then in the conscience
of religious thinkets. In popular religion,
this tendency began to spread in the 10th

3 Thiee ecymologies of the Latin word religis are consid-
ered in the Ancient World: t) relinguers « leave, aban-
don » secutar life, profane for the sacred (cf. Macrabe,
ca. 395-423 AD, Saturnalia 1113, who attribites this
derivation to Serve Sulpice, lsccentury AD); 2) relegere
a reread » the limrgicarrules to correctly practice them
{cf. Cicéron, 106-43 AD De¢ natura a?ernrum, 11.28) ;
3) religare « link, connect » the link berween God and
Man (cf. Lactance, ca, 250-325 AD, La Ville de Dieu,
X.B)-. ‘Thomas Aquinus, 1225-1274, reuses chis mean-
!.ﬂ.g .

4 Thoraval (1992 : 37-44} believes that the expression
zongjigo  means  specifically « sectarian  teaching »
and should therefore be used with caution. CF, same
author, 1959 : 77,
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century and gained imporrance during the

Ming dynasty (1368-1644).

‘This doctrinal malleability did not fail to
impress the Jesuit priests who had ventured
into the Middle Kingdom ar the beginning
of the 17* century. Martreo Ricei (1552-
1610) iamented this custom in particular in
his History of the Christian Expedition in the
Kingdom of China (1582-1610) that Nicolas
Trigaulr {1577-1628) revised and translated
into Latin from the original into Italian. The
absence of clear-cut boundaries berween the
three religions seemed to fascinate Christian
missionaries more than other cultural diver-
sity:,
[...} it happens that no sect is allowed to
work for the extinction of another. The
rulers make it a practice to cultivate the
devotion of all three of them, using them
in their own interest when need be and
conciliating each in turn by renovating
their old temples or by building new ones.
[...] And they finally end up by accom-
plishing something altogether different
from what they have expected. In believing
that they can honour all three laws at the
same time, they find themselves without
any faw at all, because they do not sincerely
follow any one of them. (RICCI, TRIGAULT
1978: 173)

In the contemporary environment, the
syneretic  orientation of the Chinese
survived the socio-political disruption and
antireligious movements that transformed
the country from the middle of the 19th
century until the death of Mao Zedong in
1976. Since the 1980s, with the transition
of China towards a market-driven economy
and the progressive abandon of martial law,
the religious phenomenon has known a
certain revival. Religious practice, and popu-
lar beliefs in particular, remains nevertheless
monitored by the political elite who are bent
on composing on Chinese society religious
ways of life that are easily controllable.
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If.certain Sinologists hesitate to use the
term religion to describe Chinese real-
ity, one of the reasons thar they mention
concerns precisely syncretism. As Vincent
Goossaert explains,

For the large majority of Chinese, religious
loyalty is not to one of the three religions
[Confucianism, Taoism, and Buddhism],
- butto worshipping communities, to which
one adheres to ina compulsory fashion
(territorial communites, lineage, and craft
guilds) or more voluntarily (pious associa-
tions or sectarian groups whose variery is -
immense). (GOOSSAERT 2007: 187)

Yet these cultural communities collectively
call on officials and specialists of the three
aforementioned traditions to celebrate ritu-
als. Considering local idiosyncrasies -that
gravitated around village or neighbourhood
temples as points of reference of patrilocal
communities, it is syncretism precisely that
constitutes a unifying social factor which
counterbalances, according to compensatory
logic, a fragmented doctrinal configuration.

Correlate Thinking

This «inclusiver way of thinking that
the concrete phenomenoh of syncretism
supposes is not only found in religious life
or in ritual. In terms of formularting ideas,
ir predares the diffusion of syncreric cult: its
roots seem to‘da_re back to Ancient Times.

Chinese thinkers of the Classical Period (4%
~ 34 century BC), in fact, had a tendency to
explain causal links according to an analogi-
cal model. In other words, they linked dispa-
rate clements of the world by establishing,
often meticulous, correlations, on a basis
of similar factors, either real or symbolic,
Following the law of similaricies, they
developed a correlative chart which associ-
ated different fields of knowledge, notably
with musical notes, colours, flavours, scents,
cardinal points, moral virtues, body organs,
etc, This type of procedure does not represent
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a Chinese specificity, but it does constitute a
widespread mode of intelligibility in archaic
and ancient civilizations. It is not neces-
sary to radically contrast this with scienrific
reasoning, .as it represents a fundamental
intellectual step, presumably unavoidable,
in the history of Science.

In China, correlative logic had a consider-

-able continuity and dissemination, while

coexisting with other forms of intelligibility.
The school of cosmologists, thar the histo-
riographers of the Han period (206 BC - 220
AD) called the « School of yin and yng and
the Five Elements (¥in yang wu xing jia) »,
especially contributed to reinforce this
maner to describe and control the real by
integrating diverse, and often new, elements
into pre-established moulds. The vision of
Nature, in classical and traditional China,
corresponds essentially to a cosmology: the
universe was thought to be a.well-ordered
whole (in the strict sense of the word cosmos,
in Greek, means precisely « order ») thanks
to an intrinsic, spontaneous, and immanent
coherénce (therefore not following from
any external intervention, even divine). The
cosmologists then were fooking for a key to
access the narural order of things by elabo-
rating classification systems following an
associative approach.

The resuits of the, often complex, correlare
spirit, were moreover codified by the writ-
ten tradition and integrated into scientific
developments.” Chinese medicine, for exam-
ple, fully benefits from this analogous way of
thinking. After the gained importance of the
Five Elements, the classification model that
was imposed from the end of the Warring
States Period (453-256 BC, according to
the chronology established by the historian
Jacques Gernet, 2005, vol. 3: 146) to the
beginning of the Han Dynasty is copied on
a quinary tempiate. The Five Agents corre-
spond to five natural resources (according
to the so-called cycles of generation) Warer,

Wood, Fire, Earth, and Metal.> The notion
of inert matter is foreign to Ancient Chinese
thought. These five elements were then seen
as dynamic breaths, influx, natural energies
in perpetual transformation rather than in a
state of stasis, from where comes the choice
to designate them, in French, by the rerm of
« Agents » that expresses the Chinese word
xing « process ». Correlative thinking works
regularly in this way to define relationships
berween different phenomena through a
powerful conceptual system of automatic
integration. Religious belief does not escape

this tendency.

Buddhism represents the first great foreign
doctrine thar, when introdueed in China,
interacts in a significant manner with local
traditions. It spread via North-Western
branches of the Silk Road, most likely follow-
ing trade expeditions, settlers, and political
refugees. As soon as it reached Pengcheng,
Tacist centre north of Jiangsu (65 AD),
Buddhism was associated with practices
relared to the quest of immorralicy, the ulti-
mate aspirarion of Taoist masters. A memo-
rial addressed larer o the throne (middle of
the 2*¢ century) affirms that the designation
of Buddha only refers to Laozi (6th — 5th
century BC, according to legend). The Old
Master, legendary figure to whom tradition
attributes the creation of the Taoist faith, said

to have converted Barbatians in the Western
regions. According to another hypothesis,
Buddha was nothing but the reincarnation
of the Taonist sage. One way to justify the
equivalences consisted in returning to the
same ozigin figures, ideas, or different value
systems. This mode of reasoning inserts
itself into a scheme that can appropriately
be called genetic pamdigm.

The quarrels over doctrine, however, did not
fail to oppose different social and religious
forces. The values of learned Confucianists, -
such as filial piety, the sense of family, indi-
vidual commirment at the heart of society,
clashed with the convictions of followers of
Buddhist Law (Dharma). In order to recon-
eile the new with the familiar, Zhiyi (538-
597) — one of the first theorists of the Lotus
School (Tiantai) — adopted, in collabora-
tion with other monks, a system of corre-
spondence dictated by correlative logic and
founded on the doctrine of the five Agents.
These agents, or elements, were elevated to
the status of conceptual categories from then
on, Then hence, Buddhist ethical interdic-
tions (sia} became associated to Confucianise
virtue by way of traditional cosmology. The
correlation chart reproduced here below is
eloquent and illustrates well the syncretic
phenomenon at the conceptual level (CHEN
1973: §7)

Aleohol  and

Buddhist taboos Murder Theft  |Adultery |Lying Drug Use
Confucianist virtues | Humanity(ren) {:;:)gh[ Equity {y4) Sincerity Rites (/)

{(xin)

Cosmological Agent | Wood Water

Metal Earth Fire

Cardinal points East North | West Center | South

5 'There is a vast bibliography on Chinese cosmology. A
clear introduction is found in Rochar de la Vallée [2001).
For a more specific study on correlative thoughr, sce
Graham (1986). On the relacionship between Chinese
cosmology and Gasten Bachelard’s categories of mate-
rial imagination (1884-1962), cf. Ghiglione (2006).
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Ir is pointless to rationalize ac all cost or 1o
look for empirical or logical reasons or logic
explaining the links that truly exist berween,
for example, Warter and Insight or berween
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Earth and Lying. We would be ‘quickly
disappointed and would wrongly come to
hasty conclusionsabourChineseintelligence.
In reality, the objective of this exercise of
corresponding elements is less intellecrual
than pragmatic. This correspondence game
daes notseek to establish an epistemology but
to point out affinities berween the two value
systems that, otherwise, would have been
in conflict. To borrow a Buddhist concept,
this manner of proceeding represents a kind
of saving expedient, a legitimare moral trick
permitting a new doctrine to_make its way
in a foreign land and to rise above cultural
obsracles. Doctrinal flexibility, in addition,
is especially inherent to Buddhist faith.
Buddhism recommends in fact to relacivize
even the values that ir supports o avoid
excessive attachment, which would be in
contradiction with the quest for deliverance
(nirvina). This detached position intrinsic
to Buddhist reaching could only reinforce
Chinese disinterest for absolute dogmas.

Correlative thinking does not only inspire
the definition of interreligious or interdoc-
trinary relationships. It is also ¢common
practice to resolve controversies within a
single system of belief. The juxtaposition of
heterogeneous and potentially conflicrual
elements can take the form of a herizontal
comparison, as the one we just mentioned,
or the one that of a hierarchisation. This
process is common in the detailed ranking
of Buddhist precepts that certain spiritual
aathorities developed to reorganizé' a large
scriptural corpus in function of favourite
chosen founding texts. Zhiyf's critical hier-
archy of the sitra is a famous example of this
paradigm: Buddhise beliefs are differenti-
ated (pan fino) with regards to the presumed
phases of Buddha’s life according to eight
levels of profound doctrine (MAGNIN 2003:
414, 441). The Sdtra of the Lotus of the True
Law (Saddbarmapundarika sitra, Miaofa
lianhua jing, thought to have been compiled

at the beginning of the Christian era), vener-
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ated within the School, is then ranked as the
apotheosts of the Enlightened. Buddha is said
to have transmirred its content during the last
period of his historic experience, after recon-
tact with the human cendition. However,
the Flower Garland Siitra {Avatamsaka sitra,

" Huayan jing), that inspired the school of

the same name, is connected to the period
immediately following the enlightenment
of Buddha, whose word had not been made
accessible to ordinary pedple. So instead
of censuring the writings by calling them
heretical, the spiritual leaders simply identi-
fied them according to a scale of values. This
pragmatic method quelled tensions between
religious groups, while a severe and defini-
tive condemnation of a series of texts, and
therefore of beliefs and relative values, would
have only intensified sectarian identities.

Concluding remarks: beyond the
law of non-contradiction

Are syncretism, integrative thinking, and
correlate logic the expression of a culture of
tolerance? Do they systematically diverr the
dangers of intercultural and interreligious
conflice? It is undeniable that doectrinal
flexibility, in China, did not develop ecither
dogmatic views or fundamentalist devi-
ance thar ravaged other cultures. Of course,
religious-relared conflicts are nor lacking in
the country’s history. These issues, however,
generally stem from politics and not doctrine.
During certain historical phases, for exam-
ple, Buddhist monasteries had acquired
excessive power that escaped government
control. From 842 to 845, under the reign
of Emperor Wuzong (Tang Dynasty, 618-
907}, for example, the clergy and Buddhist
institutions were subjected to violent perse-
cutions that ended their prosperous period.
A rype of « concordat » established berween
the political elite and religious institutions
guaranteed however a cerrain stability until
the middle of the 19th century, (GOOSSAERT
2000 : 83), ‘

The popular revolt of the Taiping (Way of]
Great Peace), instigated by a Society founded
in 1851, in Guangxi province, began a devas-
tating process that must have shaken the base
of Chinese culture. The movement truly
professed a syncretistic doctrine. The creed
of Hong Xiuquan (1813-1864), who inici-
ated the movement and of his followers was
relatively protestant, puritan, quasi-feminist,
anti-dynasty, and anti-Manchu, and anti-
Confucianist it said that {(the Chinese have
venerated God before Confucius). Official
Christian institutions characterised him as a
heretic. The rebels advocated indeed utopian
collecrivism following the example of other
peasant revolts of Taolst or syncretistic
derivation that the country had previously
known: '

If Hong Xiuquan, who governs by divine
inspirations, proclaims ta be the younger
brother of Jesus-Christ, it is in the same
way as other rebellion leaders and other
usurpers were considered as reincarna-
tions of Maitreya, Buddha the saviour
Buddhism, Tacism, classical traditions of
Mengzi and of Zhouti marked the Taiping
movement {...] (GERNET 2005, vol. 2 : 314-
315)

Temples, [ocal places of worship and Buddhist
monasteries were destroyed and ravaged
by the Taiping armies, Therefore, as André
Laliberié® observes, syncretism does not
necessarily go with tolerance. The absence of
absolute religious dogmas, however, reduces
the length of conflicts which have religious
connotations. Instead of becoming endemic
social curses, these clashes only break out
occasionally, following particular political
circumstances where the religious factor is

only subsidiary.

It should be noted again that certain forms
of syneretism are spontapeous, sometimes
unconscious, and correspond to real beliefs,
6 ‘This questioning provoked an interetsing debare after

aur presentation at the conference Le pluraliome d 'ici e
d 'a:'ﬁ..‘nr,r (Pluralisi: from Home and Abroad), UQAM,

Montréal, 30-31 mai 2007.
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Before the spread of Buddhist writings in

“Chinese, meditation practices from Indian

origin were actually seen as being analogous
to psychophysical experiences of Taoist

“culture, Other manifestations of syncretism

are, on the other hand, the object of study
in that they are deliberately dictated by
political will in response to criticism and o
resolve interreligious tensions. The bound-
ary between the different forms of syncre-
tism is, nevertheless, far from being precisely
delineated. The interpretarion of arrempts ar
reconciliation, in practice, of incompatible
fundamental theories or simply heteroge-
neous theories that spiritual leaders of the
past had made proved to be arduous. It is
nevertheless important ro underline thar
their objectives, in any case, were non-
violent. So, from an ethical viewpoint, there
were sufficient legitimate arguments. The
system of correspondence of Zhiyi and his
acolytes could even offer ideas for educators
and teachings of today who, in the Western
world, have to face the problem of religious
diversity in multiethnic schools. The search
for affinities between one value system and
another may shock philologists, but it can
only facilitate interculrural dialogue, Ir is an
understandable political choice even if it is

debatable intellectually speaking,

Syncretism, however, does not go hand in
hand with pacifism and democracy. Looking
through the new constitution adopted by the

‘Chinese government in 1992 and revised in

1993, 1999, and 2004, one notices striking
series of aberrations’. The inconsistencies are
not only theorical but practical as well. Since
the 1980s, the popular Republic of China
has moved into a new phase characterised by
a politico-economic process, which distances
itself fram politico-economic Maoism.
Deng Xiaoping (1904-1997), leader of the
Communist Party and proragonist of the
political scene at the end of the 1970s unuil

7 Chen (2004) compared the different versions and the
evolution of the Chinese Constituticn.
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the beginning of the 1990s, established a
new directing principle: « Socialism with
‘Chinese characteristics ». It is a clever, new
syncretic ideology that favours a market
economy while legalising private property
under the banner.of Marxism-Leninism and

the thinking of Mao Zedong (1893-1976), | -

a divine-like ﬁgure from then on, venerated
and playing, in the social imaginary, a role
stmilar to that of a mythic emperor.

The term «syncretism », of Greek origin,
brings to mind a famous paradoy that is tradi-
tionally attribured to the poet Epimenides
the Cretan (600 BC). The inhabiranes of his
‘island had a reputation of lying, and he is
thought to have formuldted a controversial
affirmation, which one must ask if he is lying
or telling the eruth; “All Cretans are liars”,
The « liar paradox » here represents a chal-
lenge to the law of non-contradiction, The
Greek etymology of « syncretism »-- derived
from sun-kritizein « union of Cretans », that
s to say, to be like a Creran, to be dishonest,
to lic — describes wondetfully then cerain
recent political measures thar the last version
of the Chinese Constitution sanctions.
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Editor’s Note: this article was translated by Colleen
Mason,
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Participants’ Commentaries

André Laliberté’

Wednesday evening, Miss. Kalpana Das,
Executive Director of the Intercultural
Institute of Montreal {{IM), explained the
themes of the conference and, more particu-
larly, the need to reflect on the concept of
interculturalism. She noted thar Quebec
has long been a land of immigration for
newcomets of European culture whose values
are Judeo-Christian, but she also underlined
that now, and even more so in the future,
immigration in Quebec will be increasingly
Asian and African. She is worried abour a
refusal of this pluralism and it is urgent to
ask ourselves if pluralism, democracy, and
human rights are solely Western concepts.
She raised the point that throughour the
history of other cultutes, other conceprions
and other radical differences have emerged.
What are the consequences of these differ-
ences for modern societies and to whar extent
does this present a problem for integrarion
wirhin society? Miss Das has raised the fact
that there are many ways for understand-
ing integration and she brought out how
trying to draw lessons from that, specially
with respect to our collective relations with
the foreigner can be an enrichment and also
an encouragement to seek new ideas, Miss
Das invited the participants to reflect on the
following questions during the colloquium:

» How is pluralism seen and undesstood
outside the Wese?

i Associate Professor in che School of Political Studies art
the Faculcy of Sacial Sciences, Crrawa Universicy.
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* Whar are the spiritual foundations
and cosmovisions that constitute these
approaches?

* What are the actual practices?
* What are their social consequences?

* Whar are the points of convergence and
divergence with the West?

Mirs. Das concluded her presentation with
the example of Canadian and African indig-
enous cultures, which favor oral traditions,
in order to undetline the imporrance of
cultural differences.

The presentations of H;storlan ]acques
Lacoursi¢re and che Director of Rarihen'te
High School in Kanasatake, Michael Rice,
reminded us to what extent the expres-
sion “québécois de vicille souche” (“old-
stock Québécois”) has become absurd. The
term was first used to define a population
confronted with immigration. Even though
the expression is understood as designar-
ing the descendants of French and English
settlers vis-3-vis later waves of immigrants
from other parts of Europe and other conti-
nents, Mr. Rice nicely reminded us that
Quebec History had begun long before the
arrival of the first colonists,

Historian Mr. Jacques Lacoursiére began
with a joke, wondering to what extent the
province was a “welcoming land” (“terre
d’accueil”) or rather a “land -of pitfalls”
(“terre d’écueil”} and reminded the audience
thar the arritudes of Quebec inhabitants have
varied considerably throughout the decades
both in their views on immigration and the
divisions by which they distinguished them-
selves from each other.

The relationships berween communities were
defined by distinerions between different
indigenous peoples, then between them and
new European immigrants, between English
and French, bur also berween Catholics,
Huguenots, Protestants, and Jews. This is an
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important reminder to help us understand
that diversity is constructed according to
many types of d1srmctlons, and that nosh—
ing is sét in stone.

Michael Rice and his commentator Pascal
Galvani, professor in the Department of
Social Sciences at UQAR, also increased our
awareness of the different way the indig-
enous peoples of Canada envision otherness.
We were reminded of the importance of oral

tradition in the Mohawk culture, and also

of the pluralism of cosmovisions regarding
creation myths. There are many versions
of the origin of the world within a single
communiry and we learned that a consen-
sus regarding a single origin myth has never
succeeded in imposing itself.

But the conference also took into account
the present and the future and was of course
interested in the conceptions of diversity
specific to civilizations whose citizens are
increasingly choosing Quebec as a land of
refuge. Islam, China, and Africa represent
three distinet ways to portray and under-
stand diversizy.

The presentation “Islam: Umma, diver-
sity guaranteed?” by Yare Fi-Ghadban and
Zakaria Rhani, and commented on by Semia
Amor, an the one hand, spoke of the diversity
of cultures ar the heart of the Muslim world
and, by doing so, questioned a dangerous
simplification often used by radical islamists
and their adversaries — the idea of a unified
Islam. A good part of the discussion dealt
with diversity through relationships with the -
« dhiminis » (The People of the Book, either
Christians or Jews), and then addressed the
question of secularism. This last point drew
many responses from the audience, especially
about the Miller, who oversaw commu-
nity diversity at the heart of the Ottoman
Empire, the concealment of African Islam,
and the recognition of secularism as a factor
of integration in the welcoming society for

new immigrants of Muslim faith, of whom
only 15 petcent go to mosques.

The third presentation, “China: Cultural
Diversity in Chinese Tradition, Modes of
Incelligibility, Practical Solutions™ given by
Anna Ghiglione, and commented by André
Laliberté, also provoked reactions on the
difficulty to manage community relations.
In this case, what was brought into question
was not so much the presumed incompat-
ibilicy of Chinese culture as such, but rather
the political culture of the People’s Republic
of China. Cerrain paricipants were worried
that they do not know how to manage their
diversity other than through authoritarian
methods.

The last paper “Once upon a time there was
a spiderweb... Comments on some Virtues
of the of the Knot," presented by Lomomba
Emongo, and commented on by Gilles
Bibeau, professor in the Department of
Anthropology at the University of Montréal,
gave us another way ro understand manag-
ing diversity. Diversity was highlighted here
by reminding us of certain realities: the fact
that the intercultural situation checks itseff
continually through oral tradition, linguis-
tic pluralism, and through recourse to the
concept of métissage.

In conclusion, from the audiences’ questions
and comments and the speakers’ presenta-
tions and remarks, all the participants of
the conference recognized the importance
of the interculturalism, as it is understood
outside the West. It was mentioned that
the appioaches adopted in India and all of
Southern Asia, would have added an addi-
tional and much appreciated perspective. All
in all, it is clear that this question of inter-
culturalism and the acceptance of diversity
by different cultutes should be better under-
stood in the coming years because current
and future demographic realities are going to
make the meeting of different conceptions
of diversity unavoidable,
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Dr. Carlo Sterlin?

Mr. Agusti Nicolan introduced me as a clini-
cian... Perhaps because he felt how much I
sense the fatigue thar you feei at the end of
this exciting but demanding day from the
richness of the discussion and confronca-
tions...

But if I have decided to be brief, it is most

of all because the project of giving synthe-.
sis of the to which Miss Das invited me was

efficiently carried cut by Mr. Alain Gagnon.

Indeed, he reminded us that we were

exposed today to a large range of experience

of culeural pluralism lived by humanity of
the past and present; experiences by which

Quebec could — or perhaps should — use as

inspiration to develop an original project for
Quebec Society, which could perhaps inspire
a project for Canadian socjety...

In spite of your fatigue, permit me to briefly
communicate a few thoughts that this day
has inspired in me; reflections that, to me,
could be pertinent above all to those in this
room that identify themselves as “social
workers”...

‘Throughout this conference, indeed, | was
preoccupied with articulating what soci-
ologists designare as micro/macro polarity. I
could nor help thinking that the suffering
and “pathology” of individuals, couples, and
families that [ encounter in my daily practice
could be linked to theldifﬁculry that societies
experience in taking responsibility for differ-
ences and to “manage” them in a fair and
constructive fashion.

Permit me to dream out loud for a few
minutes to ask for example if it would be
useful and productive to consider autistic
and schizophrenic people as helpless carriers
of contradictory energies, internalised plural-
isms, reflecting the frozen pluralism of theix

2 Psychiatristand anthropologist, he is the founder of the
Transculrural Psychiatrc Cﬁn ic at Jean Talon Hespital
in Mentréal,
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parents, their families, their social networks,
their ancestors, and their societies...

I also ask myself about the value of inter-
cultural approaches — especially in the area
called “psychiatry” in the West — that entrusts
a curative function not to an individual but
to a pluralist team who bear constructive
divergences,

In the same way, I asked myself if these
therapeutic approaches inspired by Western
scientific ideology are not be influenced
by the project to control and resteain the
“evil” in the “sick” person; while energizing
approaches (traditional Chinese, American
Indian and African medicine, ete) aim
instead harmonizing pluralistic energies.

But, let us leave the clinicians ro their
dreams and lef’s get back to the macro real-
ity. I will confess thar the presentation of
Mr. Lomomba Emonge made me think
of a spontaneous remark of a “dyed-in-
the-wool” friend involved in politics who
—at the moment of the crisis of Hérouxville
~ said to me, “Sterlin, Québec has jusc hit
a knot”... I would have liked for him to
be here this evening to realize that — from
the perspective of spiders and Bantus — a
knot is not an impasse but an opportunity
to revitalize a potentially enriching process
for an entire community. Chinese tradition
understood this treating the crisis (wei ~ ji),
both as a "painful failure” and, at the same
time, a chance, an opportunity. In addition
by seeing profiles of different cultures before
me, | wondered if they can be classified;
and [ was surprised that none of the speak-
ers proposed to us this polarity that seems
to me so heuristic between anthropocentric
and cosmocentric cultures; the latter being,
in my opinion more inclined to welcome
difference in a climare of convivencia.

But I wasabove all surprised to observe during
this conference that we barely mentioned
two notions that seem fundamental: notions
of power and enjoyment.
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And please permit me to evoke the hypothe-
ses of repression and denial and I'm going to
leave you with two provocative questions:

First question: Is it possible thar monothe-
isms — regardless of their geographic loca-
tion ~ have a natural propensity to absolute
power and imperialism? '

Second question: - Partially linked to the
first -: of the four cultural areas brought out
today, which one — in your opinion — would
have a tendency to claim the monopoly
of power? And which are would be most
naturally drawn to identify itself with enjoy-
ment?

Jocelyne Lalande®

Did we reach our goal of exploring
different experiences of cuiturat
pluralism?

We were able to explore and familiarize
ourselves with very different visions and
experiences of pluralism. The speakers of
the conference provided us thorough and
substantial information. The organizers have
attained their goal hands down.

We were given access to a rich range of visions
of pluralism especially on a conceprual level,
without forgetting examples which were
inreresting in their application and inspiring
for intercultural practices.

In the end, regarding a link between the
three main elements to explain the goal of
the conference, including informarion on
the pluralistic approach in Contemporary
Quebec Society could have given common
parameters of comparison with the approach
of the societies presented and might have
facilitated the convergence of ideas.

On the other hand, widening the debate
before deepening the analysis of our interciil-
tural approaches seems to be a good choice

3 Health professional and anthropolagist

to open our minds and promote peaceful
dialogue. The toad seems to be well-paved to
provide a follow-up to this conference that
would try to translate in Quebec reality the
questions raised here.

Did we obtain our specific objectives?

With regards to specific objectives, the
content of the presentations further devel-
oped, in my opinion, alternativesata national
level. The intetnational level was not directly
addressed, except by one speaker. This last
objective seems very ambitious and very
difficult to accomplish without first present-
ing the principle characteristics of globalisa-
tion today. It would also be very enriching to
have pluralistic views on the lateer.
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Jacques Langlais, In Memoriam

Jacques Langlais the founder of the
Monchanin Center (1963) which became

(1990), passed away at the Basile Moreau
residence of the Holy Cross Congregation
to which he belonged. He did so in his
sleep, quietly, discreetly. Even if his depar-
ture could be foreseen because of his age
and health condition, it left a void among
his friends his friends and acquaintances.

As mentioned in the editorial nate, we dedi-
cate this issue of Interculture as an homage
to this man who fostered pluralism all his
life. The following three texts render this
homage to Father jacques Langlais:

« The stary of his itinerary and many
.achievernents, drawn from the Holy
Cross Congregation’s list of assignments
given to him;

of the Intercultural Institute of Montreal
by Robert Vachon, Jacques’ longstand-
ing and close partner in his work since an
early stage. The homage was read at the
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the Intercultural Institute of Montreal

« The homage that was written on behalf

-




funeral service by Dr. Carlo Sterlin, the
President of ||M’s Administrative Board.

« An excerpt from the homily that was
read by facques’ colleague father André
Charron, during the funeral at the crypt
of the St-Joseph Oratory.

1. Jacques Langiais' achievements

On August 15" 1941, he entered the Pointe-
Claire Novitiate, and took his first vows on
August 16™, 1942, his perpetual vows and
mission vow on August 16" 1945, He was
ordained a priest on February 2:1946 in
St-Laurent, by Mgr Joseph Charbonneau.
He was sent on mission to the following
places:

1946-1947  Taught at the College Notre-
Dame-du-Perpetuel-Secours

at Cap Haitien;

1952-1962  Served as one of the anima-
tors of Amitié¢ Canada-Orient

(Canada-Orient Friendship);

1933-1969 Co-founder and editor of the

Orient periodical;

Studied -at  Institut
d’ethnologie et de sociologie
religieuse (Paris)

1955-1956

1957-1958 Studied ar the institute of

Islamic Studies, McGill;

Served as a member of
Montreal’s Fcumenical
Dialogue. Between 1964 and
1967, he collaborated with
the Research Committee of
the Chisttan Pavillion, during
the 1967 Terre des Hommes
(Universal Fair);

1958-1968

1963 Founded the Monchanin
Centre (Intercultural Institute
of Montreal);

1970-1972 Obtains a Master's degree

at the McMaster University:
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1971-1979
1976
1978-1995
1979
1979-1992
1980
1987
1989-1993
1989-1998

concentration on india and
China;

Served as Secretary and
President of the Canadian
Society for the Study of
Religion/Société Canadienne
pour Pétude de la Religion;

Obrained Ph.D. McMaster
University and his thesis
was on the Quebec Jesuits
in China (1918-1955): their
perception of Chinese tradi-
tions;

Founded “les Amis du
Centre Monchanin®;

Coauthors the book “Qui
est Québécois?” with Robert
Vachon, Director of the
Monchanin Intercultural
Center since 1970;

Co-founder and secretary of
the journal Mediumn, human
sciences;

Introduces in Montreal the
World Conference of Religion
for Peace (WCRP);

Founded along with David
Rome and Dr. Jacques
Lightstone of Concerdia
University, the [nstitut
Québécois d'études sur la
culture juive (Institute for the
Study of Jewish Culture);

Served as a member of
the Canadian Council of
Christian and Jews;

With Dr. Harry Goldman,
Pierre Anctil and Yolande
Cohen, he founded a Forum
for bringing closer together
Quebeckers from Jewish and
French ancestry: le Dialogue
St-Urbain;

1993-1998 Served as a member of the

19941997

Judeo-Christian Dialogue
Committee for the Catholic
Church of Montreal;.

National President of
the World Conference of
Religions for Peace/Canada;

Nationa! Honorary President
of WCRP/Canada. He par-
ticipates in the International
Conference of WCRP on Nov.
24-26, 1997, at Havana,
Cuba;

Founded, with the Conseil
Québécois de la Paix,
Educators for Peace groupe
and participated in the
organization of its first
North-American congress in
Montreal, August 21-23;

1997

1998

Mamed Member of the Order
of Canada {C.M.});

Named Chevalier de 1'Ordre
National du Québec (C.Q.}.

Father Langlais has published many articles
and books, among which:

2002

2005

« Le Bouddha et les deux bouddhismes (Fides,
1976);

o Les fésuites du Québec en Chine (1919-
1955) (Québec, P.U.L. 1979);

+ Le Québec de Demain et Jes communautds
culturefles. With the collaboration of
Pierre Laplante and Yossi Lévy (Edition
du Meridien, 1990);

Jews and French Quebeckers, Two hundred
years of Shared History, in collaboration
with David Rome, translation by Barbara
Young (Waterfoo, Wilfrid Laurler
University Press, 1991}

Les Pierres qui parlent/ Stovies that speak, with
David Rome’s collaboration (Septermnber
1991);
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« Du Village -au Monde: & la rencontre- des
cultures (Mémoires} (Les Ed|t1ons Carte
Blanche, 2000).

2. The hour has come for the feast of
nations. Homage from 1IM

This text was written by Robert Vachon, was
delivered by Dr. Carlo Sterlin; President of
the administrative board of liM at Fatl_'ner
Jacques Langlais' funeral, which took place
in the crypt of St-joseph Oratory, Montreal,
on january 14th 2008,

The contribution of Jacques Langlais,
this giant of inter-refigious dialogue
for Peace, cannot be confined to his
work at Centre Monchanin and at the
Intercultural Institute of Montreal, of
which he was the founder-director
from 1963 to 1970, and subsequently
served as a life-time councilor at its
Administrative Board. He sparked
fires of inter-religious and intercultu-
ral peace everywhere.

It is in that spirit that in 1963, he
founded the Monchanin Center
under the beautiful motto which has
always remained attached to his per-
son “The time has come for the feast
of nations”.

He promoted the spirit of interperso-
nal dialogue between people of diverse
religious and cultural backgrounds
based on their personal experiences.
He sought an approach to dialogue
that would be complimentary to what
is academic.

Jacques believed in a deeply plura-
listic Quebec. He was deeply rooted
tn his culture but open to humani-
ty's treasures of wisdom. He was an
altruist, generous, inspired and a free
being.

All of his life and work has been marked
by the triple seal of a faith enfleshed in
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the world, of a hope which prevented
him from weakening and, specially,
of a charity which kept him ever open
and welcoming with regard to any
person who called upon him

Let us be faithfulto himand, as he did,
let us -open together new-harizons.
By reclaiming and living “the time
has come for the feast of nations”,
i.e. quebecois pluralism, Jacques and
his spirit will then continue to livé on
through us all; the grace of his life will*
continue to inspire us and to nurture
our own. Thus, we will witness his
resurrection and he will continue to
be ever present, alive and eternal, at
the very heart of our lives.

Jacques! This will also be our way of
continuing to express all of our gra-
titude,

Robert Vachon
Montréal, January 13th 2008

3. Some information on Jacques
Langlais’ implication at the 1IM
since 1970

Jacques Langtais, after having at his own tni-
tiative, passed on the Directorship of Centre
Menchanin to Robert Vachon in 1970, has
rermained one of its principal councilors
and one of jts most faithful collaborators
and this at various fevels. He was an active
member of the Administrative board until
1998. After that he remained an honorary
councilor of the Board until his death, as
his health condition did not allow him to
do otherwise.

Until 1998, he was co-director and co-
editar of our Journal interculture, doing
among other tasks an excellent work of
editing and translating the French version
of the journal.

He continued to act as the ambassador of
the |IM and participated in numerous inter-
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religious and intercultural activities as the
delegated representative of the Institute of
on his own.

As for the IIM, it has supported him in
many of his persenal initiatives and offered
its collaboration for his activities, nota-

bly the World Conference of Religions.

for Peace (1980), the Autobus de la Paix
{1991}, Dialogue St-Urbain (1993-1998),
Educators for Peace (1998), among the
most important ones.

It is also important to mention that in
1990, when the name of the Center was
changed from Monchanin Intercuitural Center
to Intercultural Institute of Montreal, an initia-
tive that is always delicate for an organiza-
tion, we were able to rely, not only on the
unreserved accord of Jacques Langlais as
founder, but on his full collaboration.

4. Excerpt from the Homily at
Jacques Langlais’ c.s.c. funeral
(lanuary 14¢h, 2008)

We reproduce here an excerpt from the
homily delivered by Jacque’s confrere,
Father Andre Charron, during the funeral
at the crypt of the St-Joseph Oratory.

(...) He was a charming man, cultu-
red, storyteller, humarist, sometirmes
poet and musician. Very faithful to his
roots, he was also open to mankind’s
treasures of wisdom. He remained
free with regard to conventions, to
established securities and to institu-
tional constraints. In many ways, he
was a traveler constantly on the move,
an adventurer in search of new disco-
veries. His studies, readings, meetings
kept him in constant evolution, open
to the warld, to beings, to new ideas,
and open to what is different and
foreign.

In brief, he was basically a man of
the Gospel through the witness of his

life. | have not hesitared to propose
the Gospel of the beartitudes for his
funeral because 1 think that his life has
been 2 fine illustration ofit.

. «Blessed are the poor in spirits, He has
been such, he who has chosen to be sim-

ple, humble, generous, given, without '

pretence and without expecting anything
in return. And he was happy with that.

« «Blessed are the meek». Endowed with
great kindness, never aggressive, he has
been proverbially patient, with always a
paositive outlook on persons.

. «Blessed are they that mourn». Fragite
in his health and while suffering, he
overcame discouragement. He prac-
ticed empathy and compassion while he
accompanied and helped so many indi-
viduals suffering hardships.

. «Blessed are those hungry for justices.
“This is what motivated his attitudes of
respect towards persons, of listening,
and of defense of the oppressed.

. «Blessed are the merciful». He never
closed doors. He was ready to excuse,
relativize, understand and forgive. This
made him happy.

« «Blessed are the pure in heart». Ever
transparent, without detour, he was
true. Forgetting himself, he was ready to
have faith in the others, even at the risk
of being exploited. A man of hope and
of light, he had the optimism of a lover
of life.

«Blessed are the peacernakers», He has
been a peace educator. He worked for
peace by promoting reconciliation and
love between people. He cultivated dia-
logue, understanding and friendship.
This made him happy.

«The Kingdom of God» is hisl
{Mathieu, 5, 1-12)

Father Jacques Langlais had all the
time needed to prepare for the ren-
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dez-vous to the last Feast of Nations.
When writing his memoirs on the eve

" of the year 2000, he took stock of his

life_ It is that — the resulft of his life, of
his actions and of his work — which
finds closure in death. And what is
ultimate for God is the Kingdom.

‘Beyond physical degeneration, brea-

king away from those who are nearby,
bodily disappearance, his life is brou-
ght to achievernent, to its fuliness,
in the Kingdom of Cod. Let us listen
anew to what the Apocalypse says:

«l saw the holy city, the new Jerusalem
coming down frorm God's abode [...]

Here is the abode of God among
men T

Cod himself will be with them [...]
| make everything new, he says,
i am the beginning and the end,

I shall give gratuitously to the one who
thirsts for the water spring of life:

Such will be the heritage reserved to
the victor;

| shall be his God and he will be my
son» (Apocalypse 21, 1-7}

André Charron, c.s.c.
St-joseph Oratory, Mount-Royal
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IIM’s Memorandum to the
Bouchard-Taylor Commission

1. The Bouchard-Taylor
Commission

On February 8, 2007, Québec Premier
Jean Charest announced the creation of
the Consultative Commission on the prac-
tices relared to accommodation of cultural
differences in order to respond to public
discontent concerning the notion of “rea-
sonable accommodation”. The mandate of
the Commission established by the decree
of the government of Quebec, is to:

a) take stock of accommodation practices
in Québec;

b) analyse the related issues bearing in
mind the experience of other societies;

¢} conduct an extensive consultation on
this topic;

d) formulate recommendations to the gov-
ernment to ensure that accommodation
practices conform to Québec’s values as a
pluralistic, demacratic, egalitarian society.

In order ta tackle the problem at its source,
the Commission, known as the Bouchard-
Taylor Commission (taking its name from
its two commissioners M. Gerard Bouchard

and Charles Taylor), has defined the man-|_
date of the government’s decree in the fol-

lowing manner:

The Commission’s mandate, as defi-
ned, could be broached in two ways, in
a broad sense or in a narrower sense.
The narrower sense would consist in
confining the Commission’s delibe-
rations to the strictly legal dimension
of reasonable accommodation. This
notion, which stems from labour-
related jurisprudence, refers to a form
of arrangement or relaxation aimed
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at combating the discrimination that
a seemingly neutral norm can bring
about in its effect, usually an infringe-
ment of an individual’s right to equa-
lity. In general language, the meaning
of the concept has gone beyond this
legal definition and encompasses all
forms of arrangements allowed by
managers in public or private institu-
tions in respect of students, patients,
custormers, employees, and so on.
The second body of practices, which
we will call “concerted adjustments,”
differs essentially from reasonabie
accommodation in the strict sense
inasrnuch as it seeks to avoid recourse
to the courts in favour of public inter-
vention stemming from the ideal of
the most harmonious possible mana-
gement of our life together. It will be
important to bear in mind this distinc-
tion throughout the Commission’s
consultations. On the same topic, we
will also adopt the concept of inter-
cuftural harmonization to indicate
the entire array of reasonable accom-
modation and concerted adjustment
practices. The second approach to
the Cormmmission’s mandate would be
to perceive the debate on reasonable
accommodation as the symptom of
a more basic problem concerning
the sociocultural integration mode!
that has prevailed in Québec since
the 1970s. This perspective calls for
a review of interculturalism, immi-
gration, secularism and the theme of
Québec identity. The Commission has
decided to follow the second course
with a view to grasping the problem
at its source and examining it from
every angle, while taking into conside-
ration the sometimes atarmist media
coverage of the situation,

Allthroughthe yearof 2007, the Commission
has held consultative meetings and pub-
lic forums throughout Quebec. Hundreds
of memoirs have either been presented or

submitted during these consultations. One
can consult the different documents, mem-
oirs presented and submitted, as well as the
history of this undertaking, in the website
www.accodements.qe.ca”.

2, A Brief Sketch of the
Memorandum Presented by [IM to
the Bouchard-Taylor Commission

[l has participated in the Commission’s
undertaking, by presenting a memoir
written by 2 work team namely, Kalpana
Das, Executive Director, Agusti Nicolau-
Coll, Assistant director, and members of
the Administrative Board of [IM, Jocelyne
Lalande, Jean-Frangois Roussel and Robert
Vachen.

The title of 1IM’s memoeir is Pluralistic Quebet:
in the light of an intercultural practice. Due to
the lack of space here to present the 18
pages text, we reproduce the document’s
introduction and its table of contents, The
complete memoir can be consulted through
internet on [IM’s website: www.iim.qc.ca

This memorandum aims at proposing a
view other than the institutional one, on
the pluralistic society of Quebec and on the
relations of reciprocal influence and con-
viviality lived by its population. These have
moulded and continue te mould the plural-
istic culture of Quebec. We want a voice to
be heard, one that is often marginalised by
offictal, institutional, political and ideclogi-
cal discourses. We also want to share here
our knowledge and experiences of daily life
that we have acquired from our interaction
with diverse communities at the grassroots
since the foundation of our organization.

Our aim is not to oppose the proposition
of reasonable accommodation, as a model that
is primarily legal, for the «management
of diversity» in our society. However, we
are inviting the Commission to consider
the fact that social relations are not only
based on a social contract managed by
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the State, and to listen to the knowledge
and practices that have been in operation,
for many decades by community based
organizations. In this vision of pluralfism,
an approach of intercultural dialogue and
understanding has been favoured over
the approach for diversity management in
order to build 2 model of living together in
society. The citizens partaking in this pro-
cess are subjects who create knowledge and
links, beyond what is manageable, all the
while enriching the fatter by maintaining
links between these different levels of reality
in our society. Through this memorandum
to this Commission, we hope to contribute
to the search for ways towards a real col-
laboration between all tevels of society and
creating of alrernatives acceptable by all.

This memorandum presents a vision of
Quebec as a pluralistic society and an inter-
culturai approach as a way of living together
in this society. This vision and approach are
articulated out of an experience of reflec-
tion, research and actions that have been
going on for more than four decades at the
intercultural Institute of Mantreal {[IM).

Firstly, we draw a portrait of the various
innovative programs and activities offered
on intercultural relations to the public in
Quebec and in Canada, and at the inter-
national level. Secondly, we try to present a
different view on the issue the cultural and
religious diversity of Quebec by underlining
the dimensions that are too little explored
or neglected in the present debate. Finally,
we present a brief discussion on the vision
of pluralism and interculturality that has
been developed within our organisation,
followed by some propositions as orienta-
tions for a living together.
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 InterCulture

InterCulture intends to contribute

“to the discovery and emergence of
viable alternative approaches to the
fundamental problems of contemporary
Man, in both theory and practice.

its approach is meant to be integral,
which means:

w Intercultural: approaching Reality
and human living in light of the diverse
culeural traditions of today, and not
solely in terms of modern culture;

a Interand trans-disciplinary; calling
on many 'scientific’ disciplines, but also
on other traditions of knowledge and
wisdom (ethno-scierices) as well as on
vernacular and popular knowledge;

u Dia-logical: based on the non-duality
between mythos and logos, theoria and
praxis, science and wisdom, wisdom

and love, “Wisdom emerges when

the love of knowledge and the
knowledge of love coalesce”

{Raimon Panikkar).

Intercultural Institute
of Montreal

The Intercultural Institute of Montreal
(formerly Monchanin Cross-Cuitural
Centre) is an institute for intercultural
education, training, and research, dedica-
ted to the promotion of cultural pluralism
and of a newsocial harmony. Its fundamen-
tal research focuses on social critique and
exploration of viable alternative responses
to the contemporary crises. lts activities,
which draw inspiration and sustenance
from this research, aim at a cultural and
social mutation—radical change—through
a gradual process of learning: theoria and

-praxis. Its research and action have, from

the very start, been undertaken in light of
diverse contemporary cultures. It attempts
to meet the challenges of our times by
promoting cultural identities, their inter-
action in creative tension and thus their
eventual emancipation from the final and
most subtle colonialism: hegemony by
the mind. The Institute’s cross-cultural
research and action is carried out through
its programs in the three following modu-

“les: research and action, teaching and

training in interculturalism, intercultural
rescurces and services,

B '_'Directci:":s
' I(;;lpiuana.D.as, Executive Dir;ectér- K R
. (since 1979)
Robert Vachon (1970-197
Jacques Langlais (1963-197(




