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 Abstract: Montréal's current religious landscape reflects cer
 tain historical and social factors that contributed to the develop
 ment of a somewhat unique "religious cosmopolitanism" in the
 city. We explore the notion of religious cosmopolitanism and how
 it manifests in the Montréal context, drawing on the results of
 team research involving the ethnographic study of 100 religious
 groups in the metropolitan area. In so doing, we present an
 image of religious openness on the part of the Québécois, at
 least on the part of those who frequent religious or spiritual
 groups, which contrast with the secularism being promoted by
 the Parti Québécois and with media images of Québec as closed
 to religious diversity.

 Keywords: religion, pluralism, spirituality .cosmopolitanism,
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 Résumé : À certains égards, le paysage religieux actuel de
 Montréal reflète des tendances communes à d'autres villes

 canadiennes et américaines. Pourtant, nous soutenons que cer
 tains facteurs historiques et sociaux ont contribué à créer dans
 la ville une forme de « cosmopolitisme religieux » quelque peu
 unique. Nous explorons la notion de cosmopolitisme religieux et
 la façon dont celui-ci se manifeste dans le contexte montréalais
 en nous appuyant sur les résultats d'une recherche d'équipe
 impliquant l'étude ethnographique de 100 groupes religieux
 dans l'espace métropolitain. Nous présentons ainsi une image
 d'ouverture religieuse de la part des Québécois, du moins de la
 part de ceux qui fréquentent des groupes religieux ou spirituels,
 qui contraste avec le sécularisme qui est promu par le Parti
 Québécois et avec les représentations véhiculées par les médias
 au Québec en ce qui a trait à la diversité religieuse.

 Mots-clés : religion, pluralisme, spiritualité, cosmopolitisme,
 Montréal, Québec

 Anthropologica 55 (2013) 57-71

 Introduction1

 The research on which the present analysis is based shows that religious diversity in Montréal is shaped
 to a large degree by trends evident in other North Amer
 ican cities, such as the decline in Catholic and mainstream

 Protestant religious attendance over recent decades, the
 proliferation of evangelical Protestant and nondenomina
 tional congregations and the increased presence of Islam.
 Along with this, we note the development of newer, more

 marginal spiritual currents, including many centred
 on nature (Druidry, Wicca, Neoshamanism), others of
 exogenous origin (yogic spiritualities, Buddhism), and
 hybrid religiosities developed in situ.

 Similar tendencies have been observed elsewhere

 in Canada and the U.S.; for example Williamson (2010)
 describes three Hindu-inspired movements—Siddha
 Yoga, the Self-Realization Fellowship and Transcendental
 Meditation—that have attracted a number of non-Hindu

 Americans. Not only these three but many other move
 ments originating in the Indian subcontinent are active in
 or near Montréal. Several of these have been studied in

 depth by our team, including the Sai Baba Organization
 and the Sivananda ashram in nearby Val-Morin, which
 has a meditation centre in Montréal. The importance of
 Evangelical (including Pentecostal) Protestant groups
 that we found among Montréal immigrants, including
 Latin Americans from various countries, Tamils from
 Sri Lanka, Ghanaians, Nigerians, Ethiopians and many
 other groups, is true of other Canadian cities (J ames 2011,
 Guenther 2008, Wilkinson 2006), as well as in the U.S.
 (Warner 1998; Menjivar 2003; Wuthnow 2007). The earth
 centred spiritualities (Neoshamanism, Wicca, Paganism,
 Druidry) that we have observed in Montréal find their
 counterparts in the U.S. (Lewis 1996; Magliocco 2004) and
 elsewhere in Canada (Rabinovitch 1996). Our research

 finds that many individuals define themselves as "spirit
 ual but not religious," bringing to mind the title of Riller's

 (2001) study of "unchurched" Americans; that is, those
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 who claim no religious affiliation and have no religious Cosmopolitanism has preoccupied scholars in a num
 attendance of any sort. Once again, our findings would ber of disciplines, including philosophy (e.g., Appiah 2005,
 seem to echo trends observed in the U.S., where the 2006) and sociology (e.g., Beck, Roudometof, Vertovec) as
 "nones" are a growing category (Putnam and Campbell well as anthropology (e.g., Hannerz, Werbner, Glick Schil
 2010). However, the phrase is used in a somewhat differ- 1er et al.). While definitions of the term vary, most focus,
 ent sense in Quebec than in the U.S., as we shall see. as Glick Schiller and her colleagues (2011) note, on "open

 In what follows, we will first explain what we mean ness to difference"—but not necessarily the celebration
 by the term "cosmopolitanism" and look briefly at the of difference. The distinction is an important one, because
 ways cosmopolitanism and religious cosmopolitanism in otherwise, how to reconcile, for example, ethnic, national
 particular have been approached by other researchers. or religious affiliation with cosmopolitanism? Beck (2006),
 This will be followed by a presentation of our study and for example, pits nationalism, both methodological and
 its methodology, as well as a brief discussion of the Quebec political, against cosmopolitanism. Appiah opens the way
 religious context. We will argue that though Montréal has out of this impasse with his notion of "rooted cosmopol
 much in common with other major Νorth American cities itanism," arguing that various circles "narrower than the
 insofar as contemporary religious diversity is concerned, human horizon" (2005:246)—for example, family, religion,
 various historical and social factors have given rise to a nation, local community, ethnic group—are sources of
 considerable—though difficult to measure—degree of identities and represent "appropriate spheres of moral
 religious cosmopolitanism in the city. This last we consider concern" along with the universalism associated with
 to be an empirically observable aspect of social plural- cosmopolitanism. Indeed, such rootedness should allow
 ism, albeit one that is unequally distributed. Here again, for a universalism that is "sensitive to the ways in which
 Montréal is not entirely unique; other researchers have historical context may shape the significance of a prac
 observed various forms of religious cosmopolitanism in tice" (Appiah 2005:256).
 the U.S. and in Europe. Yet it appears to be more wide- Some, including Beck (2006), and Schweder (2000:170,
 spread and polymorphous in Montréal than in these other quoted by Hannerz 2007:69), see cosmopolitanism as a
 contexts. In fact, we find evidence of cosmopolitanism matter for the elite, or even the effete (Fridman and
 within religious congregations as well as among individ- Ollivier 2004). The association of cosmopolitanism with
 uals in our study. We also find that there are religiously mobile elites probably goes back to the "Grand Tour"
 cosmopolitan spaces in Montréal. In what follows, we that replaced religious pilgrimage as a rite de passage
 present religious openness in Montréal in quite a different among the moneyed classes in the 18th and 19th centuries
 light than many media reports on the Bouchard-Taylor in (Tomasi 1998, 2002). However, Appiah's approach allows
 2005 and, more recently, the "secularist charter" (Charte for a more socially inclusive, less elitist, quotidian cosmo
 de la laïcité) proposed by the Parti Québécois, whereby, politanism, one that corresponds to the ethnographic
 among other things, religious symbols would be banned observations of several anthropologists, such as Werb
 from public and parapublic institutions. ner's study of working-class Pakistani Sufis (2007; 1999),

 or Notar's (2008) work on ethnic minority café owners
 Religion and Cosmopolitanism in yUnan, China. In the face of cases like these, Hannerz
 The very words "religious cosmopolitanism" might seem (2007:79) suggests that it might be useful to distinguish
 like an oxymoron to many. After all, modernism and between cosmopolitanism from the top, at the macrolevel,
 enlightenment, the necessary conditions of the "cosmo- versus microlevel approaches founded in personal or
 politan peace" (Alexander 2006) envisioned by Euro- group experience. Hannerz (2007:80) describes the first
 American elites of the decades around the turn of the as "global governance" in the broad sense, including not
 20th century, were long associated with the expected only inter-governmental relationships but also non-gov
 decline of religion in classical social science. As we know, ernmental organizations (NGOs), citizens' movements,
 the expectation of such decline on the part of thinkers multi-national corporations, and the global capital mar
 such as Comte, Durkheim and Weber and other thinkers ket, all interacting through global communications media,
 well into the 1960s has been disproven by events of recent For most anthropologists, though, it is the second that
 decades; rather it is the vision of Simmel (1997[1911J), is of primary research interest. Pnina Werbner writes
 who foresaw great change in religious institutions but an of "vernacular cosmopolitanism," tracing "discrepant"
 increased importance of spirituality in the face of modern- cosmopolitanisms, and situates it within:
 ization and urbanization, that has been borne out by time.

 But how, then, can cosmopolitanism and religion coexist?
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 a family of concepts, all of which combine in similar shantytown as at the Sorbonne" (p. xvii) is also salient.
 fashion apparently contradictory opposites: cosmopol- Here cosmopolitanism is explicitly linked with recogni
 itan patriotism, rooted cosmopolitanism, cosmopolitan tion, or the validation of the Other, similar to the anerken

 ethnicity, working-class cosmopolitanism, discrepant nung {orm 0f recognition in Fabian's analysis (2001:159);
 cosmopolitanism. [2006.496] the author uses the model of a "conversation," a dynamic

 ... , , . _ ,. , of coexistence and exchange where one is open to learn
 Werbner presents the case of a Pakistani Sufi, Hani Sulei- . ... . ,, , ... ... „ . „ , , , , . , ing something from as well as about the Other—without
 man, a simple man from a poor background and with ., ,. , c ■ 9 ' , , ,. „,ιηηη„,. , , , ... necessarily converting to his/her point of view/
 little formal education (1999:24), whose labour imgration ^ WeAner (2006,497) remark there are
 has led him to become competent in many foreign cul- , ... ,. . ,. . , , ...... . , rT. , , ® „ different, cosmopolitan practices co-existing m late
 tures, making him familiar with Hindus, Japanese, Ban- , ., ... . ... .... , ,. ,. ,. , , ,. . , 1T . TT . ,, ' , , . modernity, with their own historicities and distinctive
 gladeshis, Arabs, and Iraqis. He is blase about learning ,, . , , . , . ,. ,, . ° ' ..... . . , , worldviews. We will try to show m a later section that,
 Dutch and the possibility of moving to the Netherlands; . ., , ... ... . . ,. ,, . , , , ; . , , , similarly, wligious cosmopolitanism is highly varied, tak
 however, this possibility is framed mainly by his com- , ,, ,. ,, .. ing many different forms and lived out in greatly diversi
 mitment to establish a branch of his Sufi order there, if _ , ,. . ,, ,, , , , , , „ . , . , , , , ' fied practices in the Montreal context. Finally, Germain
 indeed he does migrate there. Moreover, locals as well , η .· . ,, . . ... , ,. „ , , . and Radice (2006) raise the issue of cosmopolitan spaces—
 as migrants may be cosmopolitan, as Mau et al. show in , ,, . . , . , .. , , . , , . , ... , be they social or physical spaces, a question to which we
 their study (2008) of Germans with prior transborder , . , , . , . ,, . , , . , J r return at a later point. As the authors point out in regard
 experience. , . .. f . ^ , , to Montreal, cosmopolitanism is sometimes a form of

 This is not to say that transnational experience is a ,. „ ... , , , , , J , „ . , branding, something we have had occasion to observe
 guarantee of cosmupohtan mU.ngness to engage with jn ^ certain re h Montréal
 the Other (Hannerz 1996:103) and recognition of the
 Other's "value and integrity as human beings" (Mau et The Research
 al. 2008:5). On the contrary, transnational experience may

 be conducive to cosmopolitanism, but is not necessarily so

 (Roudometof 2005). Therefore, numerous examples dis
 prove any causal link between mobility and cosmopolitan
 ism. For example, the Chinese transnational élites studied

 by Aihwa Ong (Werbner 2006:4) seem lacking in cultural

 Our ongoing research program,3 done in collaboration
 with five other researchers, aims to document the new

 religious diversity that has appeared in Quebec in the
 aftermath of the Quiet Revolution (since the 1960s), as
 well as the meaning of religion in the everyday lives of

 _ „ .. , „ the Québécois today. Although our research concerns
 openness. On the other hand, Meintel encountered Cape , . ... . , , . , _ γ , . ,, ., _' , . ,, . „ Γ the whole of the province, here we are concerned mainly l/nw/ΐΛΓΐνΐΓ. in 4-U/-v λι4-ιτ vJrt/-v Λ/ιλαπΙλ in fhn AOwhr Tllo «tVia 1 7 * Verdeans in the city of Sao Vicente in the early 70s who
 had hardly left their native island but who manifested
 what Vertovec (2009:6) calls "xenophilia," an eagerness to

 know diversity; some had learned foreign languages on
 their own, through contact with sojourners from abroad.
 Thus, we do not assume that geographical mobility per
 se gives rise to cosmopolitanism; moreover, we argue as

 with the results of the first phase of the project (2006
 2010), which focused on the Montréal metropolitan area.
 Ethnographic observations have been made of religious
 groups that represent (1) religions established in Quebec
 since the 1960s (e.g., Baha'i; Neo-shamanism, including
 Druidism and Wicca); (2) new forms of religious prac

 . a .«/.«-ν ^ χ·Α. tice in long-established religions (as seen in some Jewish
 have a number of others (e.g., Roudometof 2005), that it is , _ .... ,. . ,. . . ... „ ,.' . τ „ . and Catholic congregations); (3) religions imported by
 not a sarfltm, for cosmopol,tamsm. In fact, there appear ,mmi (includ, Mam Hinduism c0rtain forms
 to be vanous levels of cosmopolitanism: competences and . _ ° ,,. . ... ,. ,. , 1VL. , „ of Buddhism); (4) congregations of long-established reli abilities, aesthetics, politics, affect and values all come . ...... . . .· , .· e- . , T _ .a, . gions that include a substantial proportion of immigrants
 mopayfVe ovec , annera varying among their members. Thus far, observations have been
 degrees of reflexnnty (Werbner 2006:497) completed on a total of 100 groups in Montréal (with

 Religious cosmopolitanism is only beginning to another 37 cases still ongoing). Ofthe Montréal groups, 38
 attract anthropologicalattention. A recent J™™·™» have been studied in^epth through extended participant
 on cosmopo ι η swia 11 y ( ic c ι er e a. , observation and interviews with members and leaders.
 a dynamic where ethnic or rehgious rootedness coexists τ|κ second of ^ (20l0-2014) is extending
 with openness to others on the level of everyday non- ^ researeh ^ Λβ outside
 utilitarian social interactions, is particularly relevant to, ,, , η η · . . ,, ' , /ΛΛΛΛΧ ... . where several dozen more groups are under study, and is
 our concerns here. Appiah s work (2006) on ethics and .... , , , , , , , · , , , ,. also taking a closer look at new developments m Catholi
 everyday cosmopolitanism—as likely to be found in a . ,, . . . , „, J J F cism (for example, the rising importance of lay groups
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 composed of and led by individuals who are not members African Pentecostal congregation for Mossière. Their
 of the clergy). research has been integrated into the project. The meth

 Research assistants observe religious rituals and odology of the present study is strongly influenced by
 other religious activities, such as neighbourhood prayer approaches termed variously as "experiential," "phenom
 groups, as well as social activities involving members of enological," or "experience-near."5 Our research tools
 the group, like communal meals and picnics, fundraising give an important place to the voice of the actors, their
 events, and training courses that are sponsored by the subjectivity and embodied experience. At the same time,
 group. Generally, assistants frequent the group's ritual possible biases of such an approach are, we believe, miti
 activities assiduously for at least three months and usu- gated by the use of standardized research tools adjusted
 ally for much longer. They also observe at least one (but as needed to each group, a common analytical grid for
 usually several) non-ritual religious activity and at least research reports and careful supervision of the assist
 one social, nonreligious activity involving members of ants' work by a number of more senior researchers. The
 the group. In-depth interviews are carried out with at observations and interviews necessary to complete the
 least three members (usually more) and one leader. The final reports require repeated attendance at religious
 members interviewed vary by gender, age, profession, rituals and many informal contacts with members; this
 matrimonial status, and level of commitment to the group. usually takes at least five to six months of fieldwork, often

 The interviews last at least an hour and a half, and cover longer. (Duration depends partly on the frequency of reli
 individuals' personal and religious trajectories, the role gious activities as well as the availability of interviewees.)
 of the religious group in their everyday lives, the level of Training and supervision of assistants, who are gradu
 their economic, social, and ideological commitment to the ate students in anthropology, religious studies and other
 religious community, and when relevant, religious activ- fields, follows a field school model. All field notes are read

 ities pursued outside the group's purview. and commented upon by several researchers and regular
 Each assistant produces a report that covers a long meetings allow assistants to discuss issues that arise in

 list of themes presented in an analytical grid common to the course of the fieldwork.
 the project; these include: governance and structure of the Discussions about fieldwork are particularly import
 group, its dogmas, doctrines, norms and beliefs, its rela- ant for neophyte researchers when the subject under
 tion with other religious groups of the same or different study is religious experience. In order to do participant
 denomination, the place of worship, rituals regularly held observation in religious groups in one's own society, reflex
 there, altered states of consciousness, embodied practi- ivity usually becomes integral to the research process
 ces, use of the media, religious activities such as retreats (Meintel 2011; Meintel and Mossière 2012). When appre
 or pilgrimages, healing practices, social activities, social hending religious phenomena, researchers are inevitably
 differentiation within the group by ethnicity, gender, confronted with their own belief system and must situ
 class, worldview (health, food, education, family relations, ate themselves in relation to the beliefs of their subjects,
 money, death, etc.), non-religious activities sponsored by which in turn, is likely to influence research methods
 the group (e.g., language classes), religious socialization and strategies. Typically, fieldworkers must decide "how
 of children, converts or new members, relations with the far to go" in participating in the religious activities they
 wider society (sectarian tendencies, integration) and with are studying. Generally, assistants and researchers have
 the public sphere, evolution of the group over time. A not been asked by members of the religious groups to
 section of the grid concerns individual members: their make their personal beliefs explicit as a condition of doing
 religious identity/identities and trajectory, personal research; however, in Meintel's experience at least, aca
 religious practices, conversion or change of affiliation. demie colleagues and students are far more likely to raise
 In addition, each assistant chooses a theme to research such questions. The vast majority of the groups contacted
 individually and presents their findings in their report. welcomed the researchers and in some cases, seemed to
 In order to do such an in-depth analysis, many observa- consider the presence of a researcher as a form of valida

 tions are required and often, many informal interviews. tion. This was particularly the case for smaller congrega
 Reports4 vary in length from 60 to 120 pages or more. tions made up mostly of immigrants, who are sometimes
 At present the team is conducting further research on subject to negative media coverage,
 music, this with the help of a musicologist, and on youth Before examining the question of religious cosmo
 and matrimonial practices in some of the groups. politanism we propose an overview of the contemporary

 Meintel and Mossière devised the tools for the team religious landscape in Montréal and more generally in
 study on the basis of their own long-term, in-depth Quebec,
 fieldwork, in a Spiritualist church for Meintel and in an
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 Religion in Montréal Today Catholics than adherents of any other religion to Quebec
 Our team research has focused on religions that took root and there are stiU more Catholics than immigrants of any
 in Quebec following the "Quiet Revolution" (In Révolution other reli^on arrivingin Canada (Castel 2003:275), even
 tranquille) of 1960-66, a time of dramatic social change in thouSh Islam is the fastest β"*™* faith in the country
 the province (Linteau et al. 1989). During this period of (Statistics Canada 2003). In Quebec, the majority (55 per
 rapid secularization, the state took over the social welfare, cent) of visible minority individuals are Catholic, accord
 educational and health systems that had long been the inSto Castel (2007:135)· Catholic immigrants, like immi
 fief of the Catholic Church, and the ranks of the clergy grants in general, tend to be more religiously active than
 and other religious orders were depleted. Meanwhile, their native-born counterparts (Lacombe et al. 2002:322
 religious practice in the form of weekly Mass attendance 323)" Moreover, immigrant youth give greater importance
 among Catholics was declining rapidly (Linteau et al.:336; to spirituality than their peers born in Quebec (ibid.:328).
 Bibby 1990) and continued to diminish in the 1980s (Bibby Recent years have seen an ever-increasing number
 1988:39) and on into the early 2000s (Bibby 2008). Linteau of Places of worshiP in the Province> especially in cities;
 et al. (1989) find that the decline in religious attendance in Germain and Ga?non (2003:295) found some 800 in the
 Montréal goes back to the 1940s, when some 30 to 50 per Montréal area in their 2003 study. In part, this is due to
 cent of Catholics in the city had ceased weekly attendance immigration. The relative demographic weight of immi
 at Mass. While Quebec society was becoming secularized ^ants in the Population has been growing steadily: in
 and more open to religious diversity, changes in Canadian 1996 immigrants accounted for 9.4 per cent of the prov
 immigration policy in 1968 opened the door to new source ince's Population whereas in 1951, they represented only
 countries. As Helly (1997:158-159) has noted, new immi- 5·6 Per cent of the Province's population (Ministère de
 grant groups were bringing their own religious plurality l'Immigration et Communautés Culturelles Quebec 2004).
 with them; the Vietnamese were variously Catholic, Bud- By 2001' awarding to census figures, this figure had risen
 dhist or Caodaists; Haitians might be Catholic, Baptist, to almost 10 Per cent The number of Muslims ^ew 140
 Adventist or Lutheran, and so on. Ρ» cent over the 1990s (MICC> 2002)< mostly due to immi"

 Globalization has contributed greatly to the growth £ration from Lebanon' Morocco and A1Seria as wel1 as
 of religious diversity in Quebec as elsewhere, especially West Africa and Pakistan'Concerns about the integration
 in regard to the increased mobility of the population and of this culturally diverse religious group have recently
 access to the Internet. Increased travel and international stirred debate over the adjustments to be made by the

 contact, new mass media, and diversified migration pat- receivinS societyto new reli^ous f°uP8·The hearin^ of
 terns have all led to increased religious diversity. New the Bouchard-Taylor Commission6 on "reasonable accom
 religions (such as Osho, the International Movement for modation" focused to a great degree on the visible religi
 Krishna Consciousness, Eckankar) arrive in the city by osity of certain immigrant groups, particularly Muslims
 various means, whether via migrants, missionaries or (as exemplified by women's Mjob-veils and headscarves)
 Québécois converts. At the same time, long-established and whether such Practices rePresented a threat to Qué"
 religions in the city are affected by new currents com- bécois identity.
 ing from elsewhere (e.g., Reconstructionist Judaism, the While public debates around religious diversity
 Charismatic Renewal in Catholicism). Thus, even as trad- and Pluralism focus mainly on a few reli^ous symbols'
 itional religious observance has declined in the province, such 38 the h^ab'the kirPan (a ceremonial da^er car
 there has been an effervescent multiplication of spirit- ried by observant Sikh males) and the Catholic crucifix
 ual groups and networks, along with the conversion of a in the Quebec National Assembly>7 much of the actual
 number of Catholics to other religions (e.g., Evangelical relieious diversity in Quebec g°es unnoticed. Indeed,
 Protestantism Islam) our study flnds that much reli^iosity is relatively urns

 Bibby (2004, 2008) notes a certain "renaissance" of ible both PMcally and socially; ftirthermore, our find
 religion in Canada in recent years, a tendency that he «η"»' » widespread stereotype whereby locals
 finds both within and outside of established religious are imaPned 38 non-religious immigrants as religious,
 groups. In Quebec, Lemieux and Montmigny (1992) have APart from tbe fact that' ™ch ""nip-ant -^«sity is
 remarked on the vitality of Catholicism in the province, near|y im«>le (small, mobile, materially poor congre
 mentioning the socially engaged activities of the Cath- «ations); Muslims who do not frequent mosques or wear
 olic clergy and religious (sheltem for the homeless, soup distinctive signs of religious belonging; and so on), that
 kitchens and so on) as well the growth of the Charismatic »f non-immigrants ,s even more so. The Quiet Revolu
 Catholic movement. Also, immigration has brought more seems t» 1*™ made religion something of a social
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 taboo; even practicing Catholics are unlikely to advertise require conversion, such that those brought up Catholic
 the fact. The word "religion," in fact, is widely resisted, sometimes retain certain elements of Catholic identity
 connoting "clerical authority" to many. Those who say and religious observance. As is the case in the spiritual
 they "have no religion" often consider themselves "spirit- ist church that Meintel (2003, 2007, 2011) has studied,
 ual"; moreover, those who are active in an open religious many of these spiritual currents involve beliefs in spirits
 group such as the Spiritualist congregation Meintel stud- and spirit contact. Thus it is that the province of Canada
 ies—including those who work as healers and mediums at with the lowest level of conventional religious practice,
 church services—will often say something like, "Well, I that is, attending a weekly religious service (Bibby 2007
 was brought up Catholic" if asked their religion. All this 2008:167)—Quebec—is the one with the highest number
 makes for a little-known religious diversity that involves of people—a full 57 per cent of those contacted in Bibby's
 non-immigrants and immigrants alike. Researchers in our survey research (2004:149-150)—who believe they have
 team8 have encountered a number of religious Muslims, had a personal encounter with God. The relation between
 mostly immigrants from the Maghreb region or from these two facts lies, we believe, in the fact that the Quiet
 West Africa, who do not frequent mosques. Catholic lay Revolution did not so much do away with religion as cre
 groups (quite numerous in the outlying regions of Quebec) ate a religious vacuum, that is, it led to felt needs for what
 frequently meet in private homes, as do Muslim prayer Meintel (2011) has termed "tools for transcendence." And

 groups. Evangelical congregations, especially those com- this is exactly what many of those who have participated
 posed mostly of immigrants, often occupy rented spaces in our study seem to have found through their participa
 and sometimes share them with other religious groups. tion in groups that they prefer to describe as "spiritual"
 In general, small religious congregations have difficulty rather than religious. (Some, of course, feel the need for a
 finding affordable spaces in which to worship and this new system of religious meanings, symbols and practices,
 is especially true of congregations composed mainly of including many converts to Islam [Mossière 2007,2012]).
 new immigrants, who are likely to move often before find- To sum up the main findings of our study to date that
 ing a stable location (see also Germain and Gagnon 2003: are relevant for the question of religious cosmopolitanism,
 note 21). Nature-centred spiritualities (Neoshamanism, we note the following:
 Wicca and so on) often meet in public green spaces, but
 discreetly, and at times, may synchronize individual activ
 ities online.9

 Further contributing to the invisibility of much religi
 osity in the province, is the widespread reticence of many

 native-born Québécois to discuss their religious practi
 ces and participation in religious or spiritual groups with
 friends and colleagues. Many say they fear being ridiculed
 for their beliefs, while those who practice the liberal pro
 fessions worry that their clients would be "scandalized"
 to know of their religious activities, in the phrase of one
 follower of a guru born in the Gatineau region who is
 leader of an ashram in Montréal (Geoffrion 2011). Many
 non-immigrants who frequent the groups in our study . , A ^ A , . ,, , ,, , ,, ° , « ,. . have adapted to new clienteles, though there are profess themselves to be spintuaf rather than religious. ,.

 — ΠΛ1Υ\ΑΓ1Υν\ΛΠ /ilTTI/HI IrlAfl ΠΠ ttT/\ «ΛΓΛ Τ V\ η ΛΓΛΜ

 (1) There is high religious mobility among immigrants
 and non-immigrants: many immigrants have con
 verted to another religion than that of their primary
 socialization before or after arriving in Canada
 (Mossière 2007). Though this is not usually true of
 Muslims, they may change their practice or move
 to a different current of Islam (from say, Shiite to
 Sufi) over time. As for native-born Francophones and

 Anglophones, a few convert to other religions, but
 many more circulate among the spiritual currents
 that have taken root in Quebec without any formal
 conversion.

 (2) Local religious institutions, especially Catholic ones,

 Apart from those who have converted to Islam, Buddhism

 or Evangelical religions, many born Catholics have dis
 covered forms of spirituality that have either developed
 in situ from various sources (these are typically hybrid
 spiritualities combining New Age, Oriental, neoshamanic
 and/or other influences, where one key individual is the
 centre of a small network) or have been imported to Que- ... ττ ι* · · . ,
 , , , .. , , . (5) Healing occupies an important place in most contem bec by returned travellers. Still others are attracted to ,. . ,

 , ,, , . j , . porary religious currents, along with the utilisation currents that are presented as contemporary versions . . .
 of multiple healing resources, often from different

 sometimes difficulties, as we note in a later section;

 (3) New forms of religious sociality are proliferating,
 some of them supported by the Internet (Meintel
 2010,2012);

 (4) New religious hybridities in religious practices and
 beliefs are emerging, on both the individual and the
 collective levels;

 of ancient traditions such as Druidism, Native-inspired
 shamanism, Wicca and so on. Note that none of these  religious sources, by individuals seeking increased

 well-being (Meintel and Mossière, 2011);
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 (6) Religious congregations are significant sites of inter- Cosmopolitan Collectivities, Cosmopolitan
 ethnic relations. Virtually none of the groups we have Actors
 encountered is made up of individuals from a single „ ... . . ,, . . . One of the clearest examples of cosmopolitanism m reh
 national or ethnic origin; most include individuals . , , . „ ,. , , ,, . , , .v gious contexts is found in a number of Pentecostal groups,
 from a number of national backgrounds (Mossière , 0 ,... ,, „ . „ ... ., b Click Schiller and her colleagues speak of the solidarity

 of belief" (2011:204) that prevails over cultural differen

 T-i on i· · ^ ces within the same broad tradition. Such solidarity may
 Forms of Religious Cosmopolitanism , , .... .. v . ,. T; , ,. , . be ephemeral: m the same journal issue, Knstine Krause
 Click Schiller et al. present cosmopolitanism as a dynamic ,OA.. . , ., ,, XT . , , .■«,..*· r r „ (2011) describes the New Mission churches in West Africa
 where rootedness and openness coexist at the level of , , , . , eu ... , . , .,. , she has studied in terms of cosmopolitan moments that
 sociability—that is, in everyday non-utilitarian social , , , ' . , ,,, - , , . / , , , may turn out to be part of the process of developing an
 interactions by actors who may have definite ethnic, „„,timate, ex<.]uBiviat„ inBtitution.
 national or religious commitments. The authors exam- _ Montréal Pentecostal srouns often cast the net , , , 111 iVIUlltl Cdl, IClltctUotdl glUUpo UllCll Laot Lilt! llct
 me the cosmopolitanism that can emerge in relation- ., ,.™ , r, Α u , ,, ,, Γ ., , . „ very wide; among different Protestant branches, all the
 ships of experiential commonalities despite differences BamenewcomerBofotheroriginBaregeneraliywelcomed
 (2011:402); m terms of competence, ,t refers to the ability ^ ^ believers M fte b of each ΜΐΛηΗοη
 to find such commonalities across differences. Though . ,, „ , , „ .. ,ΟΛnrn ,, ,, „ „ , „ , in the Congolese church studied by Mossiere (2007), the
 Click Schiller and her colleagues focus on actors defined ,eader of the Beryice ^ new ^ to stand and intr0_
 by their geographical mobility (transnational migrants, duœ themselves to the eommunit ^ which they are
 pilgrnns), we try to show that the cosmopolitan sociability offlcially welcomed b ^ ^ certa,n members
 they describe can also be found among individuals who ^ d Λ m them informall ^ tti
 are not themselves physically mobile, but in close contact thematease,inthehopethaUheywijlreturn.Th|srltual
 with those who are, much like the café owners described nQt new jn E ,lcal churches but to the Montréal
 by Notar (2008). We also find cosmopolitan actors who are c<mtext contrasted Λ the Catholic services that
 socially, rather than geographically mobile; in the case BOme descAe M ,,cold „ Mossière found caBes of
 of religion, this means encounters with and openness to todivIduals of Catholic background and of variouB ethnic
 other religions, beliefs, practices and styles. origins who decide to become members of Evangelical

 Furthermore, while most studies of cosmopolitanism chnrches |>ccaus0 of the their warm relationBhipB mth
 tend to focus on individuals, beginning with Hannerz's 0tber members

 earlier (1990) distinction between (mobile) "cosmopol- In ^ Congolese congregation, initiatives (such as
 itans" and (place-bound) "locals," we suggest that it can workghopg) are taken by the pastor to help immigrant
 also be observed on the collective and institutional level, in memberg adapt their economic and ^ behaviour to
 urban spaces (this, following Germain and Radice 2006), ^ dominant ideology rf ^ surrounding society so ω to
 and even in certain theological concepts. In Montréal, make them> in his own words> -good citizens » Neverthe
 it manifests within religious groups as well as between ^ fche congregation.s norms regarding family relation
 them, in religious activities such as pilgrimage and sweat ghipg are more conservative than the Québécois patterns
 lodges, in certain forms of religious mobility and hybrid- where gingle parentS) cohabitation without marriage and
 ity and in personal spiritual practices. It also appears as chMren born out of wedlock are common. On one hand,

 a form of self-representation, of religious branding, so to ^ r urgeg the faithful to uphdd the Christian
 speak. We have observed several religiously cosmopolitan famUy model and may temporarily exciude the members
 spaces and cosmopolitan relations of voisinage (neigh- who don>t; on the other, he nuances his preaching so as not

 bour-like relations) in the city; in these cases, proximity tQ judge Québécois famiiy behaviour but rather to distin
 that happens to be physical is also made relational and h from ^ «Christian» model in a respectful way.
 symbolic; that is, they are relations of "neighbourhood" At the game time> members who do not strictiy conform
 in a social sense, as Appadurai uses the term (1996:184). to thege modelg are not expelled from the congregation.
 Finally, we propose several theological concepts that hold one young woman became pregnant out of wed.
 a certain cosmopolitan potential, a likelihood of generat- ^ ghe wag agked tQ gugpend her membership for a few
 ing contexts where cultural or religious others are recog- m(mthg but ^ ^ baby and the mother were reinte.
 nized and validated. grated in the church without prejudice. The church's

 doors are always open to any visitor as a potential new
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 member and at present, the congregation is composed transformed by the Quiet Revolution, our research shows
 of Congolese and Haitians as well as a few native born a great deal of religious cosmopolitanism on the part of
 Québécois. Beyond their ethnic affiliations, the members individuals who move across traditions. The long period
 of this church consider themselves sisters and brothers when the Church was experienced as a kind of "total
 in Christ. social fact" in the lives of the faithful ended with the Quiet

 Other African churches Mossière (under review) has Revolution. Rapid secularization on the institutional level
 observed in Montréal show another dimension of religious and generalized anticlericalism on the ideological level
 cosmopolitanism that is based on the collective effect of occurred just as the influence of globalization was begin
 periodic religious gatherings. The sense of communitas ning to be felt. So, just at the moment when a religious
 that is commonly experienced in the framework of joyful, void was created in the lives of the Catholic-born majority,

 expressive rituals is often facilitated by the transnational the religious resources available in Quebec were multiply
 actors who circulate throughout networks that extend ing. The currents that most attract native born Québé
 across French-speaking Africa and European countries cois are typically described by participants as "spiritual"
 to Quebec. Be they prophets, apostles, evangelists, or rather than "religious;" usually they do not require con
 pastors, they visit each other's congregations; they also version—as in the case of Buddhism or Spiritualism—
 give moving sermons and preside over ritual activities in and often, they do not present themselves as a religious
 the framework of public talks or so-called conventions denomination, for instance, neoshamanic groups that pro
 that attract members of various churches in the region. mote what they call "Native" (Amerindian) spirituality.
 Besides the multilingualism, cultural fluency and techno- While some tens of thousands of Francophone Catholics
 logical competence that enable them to easily traverse have converted to other religions since the 1960s, such as
 national and cultural boundaries, these new cosmopolitan Evangelical Protestantism and Islam, converts are but
 actors are distinguished by their charismatic skills. These the tip of the iceberg when it comes to circulation across
 allow them to generate a powerful, ritualized sense of religious boundaries. The fact that there is no "conver
 communion with the Holy Spirit, as well as with other sion" to religions such as Spiritualism, Neoshamanism
 "sisters" and "brothers," and to perform what those or Wicca allows participants to retain a Catholic identity,
 present see as healing miracles. as most we have met do, while developing new kinds of

 As in Pentecostal churches, the acceptance of cultural religious subjectivities. Though these Québécois follow
 differences has marked Catholic institutions as well. As behaviour patterns that are widespread in the U.S. (Pew
 mentioned above, immigration still brings more Cath- Research Center 2008) in that their religious practices
 olics than adherents of any other religion to Canada; of and fréquentations are different from those of their youth,
 these, many come to Quebec (Castel 2003), and especially they are not detached from organized religion.10 They are
 to Montréal. The new arrivals bring their own styles of not "unchurched" in any simple way (see Fuller 2001 for
 Catholic worship, requiring accommodation from exist- a discussion of the different meanings of the term as it
 ing parishes (services in the language of the new group, applies to Americans); rather, they identify on some level
 for example) and the archdiocese as a whole, which has with the denomination of their birth, Catholicism. For
 established various "missions" to accommodate groups these actors, participating in other types of spiritual/reli
 such as the Tamils. Hispanic Catholics have given new gious groups and adopting practices discovered therein
 vitality to the Charismatic Renewal in Quebec, which is not seen as conversion or as adopting a new religious
 had lost momentum during the 1990s. (According to a identity but rather as enhancing their spirituality, their
 Peruvian immigrant in Montréal, wherever there are intuition and/or their personal development.
 Latinos, Catholic worship becomes charismatic.) Servi- In such cases, cosmopolitan openness to the Other
 ces in a Catholic church in a Francophone neighbourhood takes specifically religious forms, that is, it involves reli
 observed by Meintel often include readings in Lingala as gious "Others" and their beliefs and practices. It often
 a gesture of welcome to the numerous Congolese assisting involves openness to other cultures as well; for example,
 at Mass. However, openness to the cultural "Other" on those who frequent groups promoting "Native" (Amer
 the part of local Catholics is uneven; in a case reported indian) spirituality or the various groups promoting
 by Mélissa Bouchard (2009), when Tamil Catholics tried Hindu-inspired meditation techniques and other spirit
 to buy a Catholic church that was for sale because parish- ual practices along with various forms of yoga (Sivan
 ioners could not afford to maintain it, they were rebuffed. anda, Vipassana, Kundalini yoga). Typically, individuals in

 Furthermore, when we look at the majority, non-immi- these groups create personal, hybrid spiritualities; they
 grant population of Quebec whose religious options were may participate in one type of group more intensely than

 64 / Deirdre Meintel and Géraldine Mossière Anthropologica 55 (2013)

������������ ������������� 



 others, but individual practices and group participation small, relatively poor congregation of Messianic Jews
 tend to evolve and change over time. studied by Altminc (2011) in our project makes regular

 A number of the groups that attract Catholic-born accommodation in its rituals and other activities to the
 Québécois present themselves as cosmopolitan by defin- cultural and religious backgrounds of participants, some
 ition; for example, the Baha'i emphasize their openness of whom were born into the Jewish religion, and others
 and inclusiveness as regards ethnic and national origins. into Catholic or other religious backgrounds. In these
 They also promote an ideology of tolerance toward all cases, cosmopolitanism is something of a "brand," a posi
 religions, allowing those of other religious backgrounds to tively valued representation of the group, and one that
 participate in their activities, though actual membership apparently holds considerable attraction in the spiritual
 in the Baha'i faith is exclusive. In their gatherings, mem- "marketplace" of Quebec (Gauthier et al. 2011).
 bers of diverse ethnic and national origins are encour- This does not mean that the groups concerned are
 aged to share the cuisine, poetry or music of their cultural themselves diverse; except for the Baha'is, they tend
 background. All this represents the celebration of divers- to be mainly composed of native-born Francophone or
 ity mentioned earlier and forms part of the "branding" of Anglophone Québécois. For their part, the Baha'is studied
 the Baha'i religion as a cosmopolitan faith. by Gabrielle Désilets (2012) in our project include many

 The Spiritualists whom Deirdre Meintel has fol- immigrants, mostly well-educated, with many from Iran,
 lowed for over a decade allow membership to anyone who and others come from Mexico, Mali, other African coun
 wishes, as this is seen simply as a way of contributing tries, Rumania and elsewhere. Moreover, the diverse
 material support for the church. Baptism exists in the provenance of members is seen by Baha'is as repre
 Spiritualist tradition but is not practiced in the half-dozen senting the religion's cosmopolitan openness to various
 congregations found in Montréal; rather, members are cultures. Thus, in religious activities, several languages
 typically of Catholic background and often retain many are likely to be used: on one occasion, a meeting for devo
 elements of Catholic belief and practice. Many have their tional prayer, "An Iranian woman sang in Farsi; a Malian
 children baptized and a few regularly attend Mass along woman prayed in French. A Mexican woman prayed in
 with their participation in Spiritualist activities, which Spanish. The others prayed in English." (Field notes,
 involve clairvoyant mediumship and healing. Further- Oc. 14,2007). One of Désilet's informants, a middle-aged
 more, some also frequent sweat lodges and other "Native" woman from Iran, explains:
 rituals, and this with the blessing of the pastor. Numerous

 elements of Amerindian spirituality have been incorpor- You know as Baha'is, we are encouraged to have friends
 ated into the rituals, beliefs and discourse of this group fr°m cultures.... Baha'u'llah [the religion's founder]
 (Meintel 2003 2007) says mix, because if you want to have unity, you can

 Another example of such openness to other traditions bring * by ^ staying in your 0Wn , „ , . That even transcends m our activities, we always try to
 involves a group that is part of our more recent work in . ., ... , . ,, ,

 , , T , invite friends and neighbours because we want to open
 the regions outside Montreal. In Sherbrooke, we find up pésjjets 2009-99]
 an "interfaith" church whose activities are centred on

 meditation, prayers of healing and shared reflections on While such groups and networks are mostly middle or
 matters of the spirit (Delisle 2011). Members tend to be Upper middle class in composition, this is not always the
 Catholic by socialization; one of the most active is, in fact, case, notably for the Spiritualists studied by Meintel, who
 an Oblate nun. The leader and founder of the congrega- tend to be of working class background. Michel, the pas
 tion was brought up Catholic, explored other traditions tor, often affirms that "We are not a cult, we are not a sect;
 in India and the Philippines, and was married a few years we are 0pen to all traditions and to all sacred texts." On
 ago in the Catholic church by a local pastor. one hand, the flavour of the "Spiritual Church of Healing"

 Somewhat similar is the Church of the Nouveau Pen- (pseudonym) is strongly Christian, and to some degree,
 ser ("new thinking") in Montréal, which sees itself as Catholic. A large Bible (King James version) is promin
 promoting a "philosophy of life"11 rather than denomin- ently dispiayed in the front of the church. The Catholic
 ational belonging, though it also offers the services of origins of most who frequent the church are evident in the
 its ministers for performing life-stage rituals (such as clairvoyant "messages" addressed by mediums to indi
 baptism, marriage, and funerals). Its website mentions viduals in the congregation, which often include Catholic
 that these are available to those of different cultures or references (Meintel 2012), always presented favourably "I
 faiths, divorced people and gays, and presents the Church gee tjjue 0f virgin Mary around you; you are very
 as nondenominational, open, universal and spiritual.12 A devoted to her". Or, "I see the Oratory (a reference to
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 St. Joseph's Oratory), you should go there." Saint Brother to make pilgrimage at a smaller Catholic shrine outside
 André is often mentioned in such messages. Représenta- of Montréal, bringing their Hindu friends and picnicking
 tions of Catholic saints, Jesus, Natives, as well as New on the grounds (Bouchard 2009).
 Age-style paintings of angels and other spirit entities Other cases of religious cohabitation have been
 adorn the walls, along with a Star of David. A large "wel- observed including the collaborative relations between
 come stick," with a line of feathers hanging from it that the multiethnic Messianic Jewish congregation (Altminc
 was given to Michel by a Native friend adorns the top of 2011) and their Evangelical Protestant neighbours in the
 the main doorway. same building, who share resources; the group's rabbi

 Further examples are emerging from our current has participated in its services and that of another Evan
 fieldwork in the Laurentians, an area near Montréal: a gelical group close by. In Parc-Extension, an neighbour
 Sivananda ashram attracts hundreds of devotees who also hood of Montréal that is home to immigrants of diverse
 frequent sweat lodges and other Amerindian-inspired rit- national origins, a former office building is now occupied
 uals held nearby;13 an ecumenical charismatic Catholic by many different religious groups, with Hindus and Afri
 group welcomes Evangelical participants. can Pentecostals sharing the same elevator and in some

 cases the same floor; the latter joke: "It's easier to evan
 Cosmopolitan Religious Spaces gelize them this way!" though in fact, no such efforts are
 Mount Royal Park, a large green space conceptualized made. In another part of the city, part of the first floor of
 by Frederick Law Olmsted, is one site of what Germain a commercial building is rented for spiritual or personal
 and Radice (2006) term "cosmopolitanism by default;" development activities by various groups including Sufis
 that is, it is frequented by people of diverse origins in and yoga groups along with travelling spiritual leaders
 unplanned, but peaceful cohabitation. The "Mountain" who hold activities there (such as a chakra crystal music .
 as it is called, with a bit of exaggeration perhaps, is also event observed by Mossière). In Saint-Jérôme, a com
 the site of de facto religious cosmopolitanism. Numer- munity centre was founded (1990) by a devoutly Catholic
 ous small groups hold rituals there regularly, including woman who believed that religion in the broad sense helps
 various currents of Nature-centred spiritualities (Wicca, immigrants integrate socially. It is used by immigrant
 Neoshamanism) along with others, such as yoga groups, religious groups including Hindus, Bhutanese Pentecost
 who occasionally use the park as a ritual site. An annual als and African Evangelicals; Mennonites who celebrate
 blessing of pets also is often held there, with an Anglican the Sabbath on Sunday rent their building to Adventists
 priest officiating. (Pet blessings by Catholic priests are who do so on Saturday.14
 held in other parts of the city.) We also find spaces char- Certain Muslim groups also make efforts to open
 acterized by a more intentional religious cosmopolitanism; lines of communication with non-Muslims; besides "open
 notably St. Joseph's Oratory (l'Oratoire Saint-Joseph), door" days held by certain mosques, some Sufi centres
 constructed due to the efforts of Brother André, who was hold prayer and meditation groups that attract many
 canonized in 2010. Built atop a natural promontory, the non-Muslims. The Bel-Agir group, mainly composed of
 Oratory attracts believers of various faiths, in groups and educated Moroccans, encourages its members to establish
 individually, on a daily basis. Moreover, the clergy and collaborative relationships with their physical neighbours
 other personnel of the basilica have adopted a remarkably in the city (Maynard 2009). Some Pentecostal groups also
 inclusive, non-proselytizing approach to visitors; as well organize charitable activities aimed at Christians and
 as welcoming a broad variety of Catholic practices from non-Christians such as soup kitchens and blood donation
 many parts of the world. The Oratory is open to a great campaigns (as do some Hindu congregations),
 diversity of religious groups (including Jews, Hindus— Finally, although it is somewhat beyond the purview
 who consider the Oratory a temple—Buddhists and vari- of this article, it seems relevant to mention certain theo
 ous Christian groups) and allows them space to organize logical concepts we have encountered in the course of the
 their activities, as long as they respect the Catholic iden- fieldwork that carry a certain cosmopolitan potential,
 tity of the place and do not disturb others; it has been the Catholic notions of "inculturation," or adaptation to local
 site of events celebrating religious diversity as well as the cultures, are sometimes invoked to allow for ethnically
 cultural diversity within Catholicism (Boutin 2005:129- diverse religious styles. Khadiyatoulah Fall (2007), co
 141). A priest who works there reports that while some of investigator in our project, has written about the Muslim

 his colleagues refuse communion to those who are clearly concept of arrouhsatou, whereby Muslim religious prac
 not Catholic, others choose to give them the sacred host. tice can and should be modified in contexts where this is
 This stands in contrast, we should add, to the chilly recep- necessary to accommodate others,
 tion given to Tamil Catholics who went in their hundreds
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 Religious Cosmopolitanism in Montréal: Conclusion
 Image versus Reality \ye have tried to show how religious rootedness is by no
 Now let us return to the question we raised at the begin- means in contradiction to cosmopolitanism; in fact, the
 ning. How can we explain the openness to the religiosity opposite would seem to be true in Quebec. We have sought
 of others we found in Montréal, along with the lack of to give an account of the many forms that religious cosmo
 animosity, given the image of the province that emerged politanism takes in Montréal and more widely, in Quebec,
 from the Bouchard-Taylor hearings and more recently As we have seen, the recognition of others and the will
 from the secularist charter proposed by Pauline Marois ingness to adapt to their presence that cosmopolitanism
 of the Parti Québécois, who became premier when her implies concerns not only individuals but groups, insti
 party won the elections of 2012. It should be noted that tutions and urban spaces. Cosmopolitanism as an elitist
 prejudiced views expressed at the public hearings of the set of tastes and distinctions (Fridman and Ollivier 2004)
 Commission and at times in journalistic representations is certainly present in the city, but this does not detract
 of the hearings were frequently criticized in the Quebec from the "vernacular" (Werbner 2006) varieties that we
 media, not to mention by Québécois academics (see, for have noted. While making an argument for the presence
 example, Côté 2008; Pbtvin 2010). The Charte de la laïcité of cosmopolitanism among religious groups, actors and
 provoked consternation among scholars (Milot 2012) and places, we have tried to show that its presence is context
 in the local media, and even among some sovereignists ual and unequal.
 (Dorion 2012). The religious cosmopolitanism we see in Montréal

 As we have seen, many born in Quebec who frequent and its environs is not entirely surprising; the city has
 religious groups regularly do not see their activities are the highest level of trilingualism in Canada and, thus, in
 "religious" (which to them connotes traditional Catholi- North America (Lamarre and Lamarre 2009). Annick
 cism and clerical authority) but rather as "spiritual." The Germain and Martha Radice (2006) have described the
 social invisibility of the religiosity (spirituality) of many "cosmopolitan sociability" that defines public social
 Québécois, especially those born in Quebec, helps nour- encounters in several multiethnic areas of the city. It
 ish a stereotype of native-born Québécois as hostile to all might be argued, then, that religious cosmopolitanism
 forms of religion, as contrasted with immigrants, who are is simply part of a larger picture; however, religion has
 imagined to be religiously observant (often not true, we been a particularly thorny issue in debates around Qué
 have found). Moreover, events such as the Shafia trial or bécois identity in recent years. It is clear that many old
 the arrest of a "home-grown" group of terrorists in the stock Québécois feel threatened by the visible religiosity
 Toronto area have been the occasion of thinly veiled nega- of others, however virtual their own Catholic religious
 tive stereotypes of Muslims in Quebec as elsewhere in belonging. Given the apparent "contradiction" between
 Canada. In this context, the fact that none of the hundreds religious rootedness and cosmopolitanism that we men
 of native-born Québécois encountered in the course of tioned in the introduction, it is all the more interesting
 our research have expressed negative views about other to note that among the hundreds of those involved in
 religions, or the visible signs of such religions (temples, religion (or spirituality) who have been interviewed for
 mosques, veils, kirpans and so on) is remarkable, though our research in Montréal, none expressed negative reac
 such views are often evident in Quebec's mass media. Our tions about religious minorities and their practices, and
 informants, it should be emphasized, are all individuals this, despite being questioned about their relations with
 who engage in some type of religious (spiritual) activity, other religions. We do not always find the same open
 at least occasionally. It is as though by the fact of activât- ness among Québécois who have no personal spiritual
 ing their own spiritual lives, they do not feel threatened practice or regular religious attendance. In other words,
 by the religiosity of others. Furthermore, many we have it seems as if the religiosity (or spirituality)—the per
 met engage in less conventional forms of religiosity, for sonal, lived religious "rootedness"—of our informants, as
 instance, Spiritualists, whose religious activities include well as the mobility between religions that so many have
 channelling, clairvoyance and healing by the laying on experienced, allows them to be at ease with the religious
 of hands. Many others frequent marginal groups, such belonging and practices of others,
 as Druids and Wiccans. It is likely that, feeling vulner

 able to stigmatization themselves, they sympathize with »eirdre ^nWJDéwrtemmt d'anthr^hgwUmversite^de , , , ,. , . .. . . Montreal, C.R β 128, Svrc. Centre-mile, Montreal, Quebec, H3C
 those who endure negative stereotypes and discrimina- m CamM deirdre.rrwintel@uMontréaLccL
 tion because of their religion.
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 Notes

 A note of thanks to Martha Radice, Naomi McPherson and
 an anonymous reviewer for their constructive criticism of
 earlier versions of this article. Thanks also to Marie-Noëlle

 Doublet-Petropavlovsky for the reference to Lise McKean's
 work.

 The issue of recognition is particularly relevant for inter
 group relations in Quebec; indeed, Taylor's classic essay
 on the subject centres on the example of Quebec and its
 relations with the rest of Canada (1994).
 Our co-investigators are Khadiyatoulah Fall, François
 Gauthier, Claude Gélinas, Marie-Nathalie Le Blanc and
 Josiane Le Gall. Géraldine Mossière is coordinator of the

 project. Deirdre Meintel is principal investigator. The work
 is supported by a team grant from the Fonds de recherche
 sur la société et la culture (Québec) and by the Social Sci
 ences and Humanities Research Council of Canada.

 Abridged digital versions of published reports from the
 project are available at http://www.grdu.umontreal.ca/fr/
 publications-workingpapers.html. See also Mossière and
 Meintel (2010) and Meintel (2010).
 The term is taken from Wikan 1991. This broad current
 includes many authors. See for example: Csordas 2001;
 Csoradas 2002, Desjarlais 1992; Dubisch 2005; Goulet
 1998; Goulet 1993; McGuire 2008; Turner 1994; Turner
 1996.

 The formal name of the commission was "Consultation
 Commission on Accommodation Practices Related to Cul
 tural Differences." It was presided by Gérard Bouchard
 and Charles Taylor. The final report of the Commission is
 available at: http://www.scribd.com/doc/3053017/rapport-de
 -la-commission-BouchardTaylor-version-integrale.
 The Bouchard-Taylor Commission recommended the
 removal of the crucifix but this was rejected in a unanimous
 vote by the Quebec Assemblée nationale on May 22,2008.
 Khadiyatoulah Fall, co-researcher in the project, and
 Yannick Boucher, coordinator of the project for the Sague
 nay region (personal communications).
 Roberts (2011), an assistant for our research project, gives
 the example of simultaneous prayers among Pagans after
 the Gulf oil spill in 2010. Their prayers were synchronized
 using a listserv and followed by many Internet exchanges
 between participants.
 It is worth noting in this context that Bibby (2002) finds a
 modest comeback in recent years for traditional religious
 organizations in Canada as a whole.
 In an effort to build bridges with the host society, some
 Hindu leaders Anne-Laure Betbeder (2009) met in
 Montréal describe Hinduism more as an encompassing
 philosophy of life than a religion.
 http://lenouveaupenser.com.

 This makes an interesting contrast with the same group in
 India, where it has been associated with Hinduist funda
 mentalism (McKean 1996).

 14 From the field notes of Guillaume Boucher, coordinator
 of the project in the St. Jérôme area. Boucher learned of
 an incident at the Centre where the member of an African

 Evangelical congregation took umbrage at seeing the pic
 tures of Hindu deities "in his church." He was reprimanded
 by a male staff member who cited a passage from the Bible
 about respecting others. The man calmed down and after
 that the pictures remained on the wall, but covered with a
 cloth except during Hindu gatherings.
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