CHRISTIAN SPIRITUALITY AND EDUCATION TO SPIRITUALITY

 IN A MULTICULTURAL ENVIRONMENT
Don Carlo Nanni

1. Christian Spirituality
1.1       In the fourth year after the foundation of UCIIM and its periodical its founder Gesualdo Nosengo began his article “Catholic spirituality of the professor“ (La Scuola e l’Uomo 10.1947) by remarking: “Spirituality is a synonym of spiritual life in practice and referring to a person that means, who possesses spirituality, leads an intensive spiritual life, i.e. a life of thoughts and emotions that rules, inspires and directs the exterior life of his actions“.
Having reminded us that spiritual life and inner life does not necessarily mean deep religious life (that is shown by the example of the spiritual and inner life of the thinker, the poet, the artist etc.) he remarks that, for that to happen, it must be “totally suffused and sustained by religious thoughts and emotions, so that it is inspired and promoted by the knowledge and the love of God; it must be wholly nourished, developed and realized in the light of a relationship started and maintained with God. Only if the religion offering the truths by which the intellect is nourished in its reflection and its actions of the faith, and if the object towards which the will is directed with its emotions is the Catholic religion, only then the spirituality of a human being can justly be called Catholic.“
1.2          Allow me some thoughts of deepening!
Contrary to common use, which almost identifies spiritual and religious life, the German word “Geist“ refers to any expression of inner life (feeling, intellect, aesthetics, ethics in addition to religiosity); but you may also think of the French “esprit“, more closely defined as “esprit de géométrie“ (according to Descartes), “esprit de finesse“ (according to Pascal) or “esprit scientifique“ with G. Bachelard etc..
In the same way you can say that “spirituality” refers to the idea of a centre of the personal unity, of the inner integration of what one does, is and lives, and the centre of the inner drive which gives acuity and power to being, acting and doing in the exercise of one’s multiple roles which one has to play in connection with one’s social position or one’s personal way of life. In that sense the idea of spirituality refers to interior life, to personal unity and to the profound intentionality of being and acting in general and in one’s profession in particular. In our case in the profession and the performance of the task of being a teacher. 
Strictly speaking, this “laic” side of the idea of spirituality especially emphasizes the aspect of integration on every level of life and personal existence: 
1) on the level of personality, as an integration of life, culture, personal faith and acting; of personality and roles; of continuity and difference of origin, circumstances and stages of life; of first education and continuous further education, by means of favourable initiatives and moments; 
2) on the level of cultural competence, as an integration of subjective experience, cultural tradition, inspiration by ideas and/or faith, of scientific consciousness, pedagogical and didactic techniques, personal and social capacity of acting; 
3) on the level of actions, as an integration of actions of the individual and the community, of the personal and the social side of the profession; 
4) on the level of styles of learning, as a combination of thinking, observing, creating theories, designing, operationalizing: in order to get on well with the motivation and the dynamics of the persons with whom you enter on an interpersonal relationship; in order to understand where, how and when facts are established, processes develop, interior and exterior dynamics come into existence; in order to classify and interpret ideas, persons and events; in order to provide comprehensive and humane answers; in order to know in a concrete way how, with whom, by which means, by which strategies and at what time one should realize valid, relevant, efficient and effective interventions.

1.3      What the qualification “Christian” adds.
In my opinion it adds at least the following aspects:
1) The qualification “Christian“ makes us go beyond the identification of spiritual and religious, on behalf of the idea of a comprehensive and integrative humanity, which because of the incarnation of the Lord demands not to separate – as in the old religions or other religions – holy from profane, carnal from immaterial (“all flesh will see the salvation of the Lord“).

2)  “ruah” in Hebrew refers to the “breath of God“ in man and mainly speaks about it in regard to the “soul” of animals and plants; on it is founded his being in God’s image and similitude and he is “God’s vicar“ opposite animals, plants, things, and events. The biblical-Christian spirituality invites to live the whole existence “in a religious way” (i.e. to live wholly in a fundamental and ultimate relationship with God, to live the relations to oneself, to the others, to the world and to history in this view). In that sense the prophet Micah admonishes his people to find the incontestable essence of religion in “doing justice, loving kindness, and walking humbly with your God“ (Micah 6,8); and St. Paul stimulates the Christians of Ephesus auf “to do the truth in love“ (Eph. 4,15); and the Christians in Galatia, to have a “faith that acts in love“ (Gal. 5,6); telling them: “called to freedom, but through love be servants of one another“, adding immediately: “walk by the Spirit“ (5,13-16).

3) Still more radically, Christian spirituality, as St. Paul often mentions, is “life in Christ” and wholly with Jesus Christ, which, by the way, is remembered by the liturgical phrase closing the act of “remembrance” of the Last Supper (as any other personal or societal act) “through Christ, with Christ and in Christ in the unity of the Holy Spirit”. In addition to that it establishes an ultimate connection to God the Father. In that sense Christian experience goes even beyond the experience of pious Jews, who live the law as sons of the Covenant with Abraham. The Christians live their “Christian difference” in the unity of the Holy Spirit as “sons in the Son” (following a formula loved by St. Augustine and by the Early Fathers in general).
2. In multiculturality
Although St. Paul affirms “It is no longer I who live, but Christ who lives in me.” and “I live by faith in the Son of God who loved me and gave himself for me”, he speaks of a “life in the flesh”, i.e. a life in human frailty, in history, in time (Gal. 2, 20). Although we are disciples of Christ, we, today too, live in a more and more pluralistic society, though with outbreaks of intolerance and rejection of differences. Personal and social existence is subject to fast processes of technological and behavioural transformation and innovation. Social life is certainly no more unified nor monolithic as it still could be some decades ago (at least on the level of perspectives and the point of view on society). Daily life, private or public, individual or communitarian, is on the one hand pervaded by phenomena of levelling and depersonalization, on the other hand by phenomena of control and manipulation of consciousness, if not behaviour.
Due to the globalization of life and culture – besides that of enterprises and commerce – multiculturality has more and more come to characterize the interior life of nations and the international framework (though not without nationalist, local or denominational forms of resistance).
Indeed, there is not only the contemporaneous co-existence of genetically different human beings or groups in the same area. But there is also the living together of different cultures, religions and ways of life. The “virtual” whirl of very close neighbourhood, the information about events in real time connected to the system of social communication and the new forms of data transfer (internet, e-mail) increase the effect of the phenomenon considerably.
In the cultural field that has heightened the phenomenon of plurality and difference on all levels and has led the traditional models of man, culture and development into a crisis.
The demands of the market, the necessities of production and the search for gain direct the political decisions and conduct in a strict and weighty form, or even to obvious forms of imperialist predominance of a neo-capitalist type in finances. Freedom and democracy seem to be at the mercy of economic interests taking precedence over the aims and the will of the individual and societal groups (and even nations). That’s why it has become rather difficult not only to shape processes and control conflicts arising from them, but also to avoid the obvious “perverse” effects strongly afflicting the nations and the weakest parts of society. The gap between development and underdevelopment seems to be widening instead of narrowing. Due to the widespread and general use of mass media and the new information media information has increased, the forms of reading and understanding of reality and events have been multiplied, but at the same time the “conflict of interpretations” (Ricoeur) has become worse and perhaps the ethical self-evidences themselves have been obscured which once allowed the subjective consciences “to listen to their voices” and so be stimulated to decide and engage themselves in a free and humane manner for the well-being, for beauty, for the good, for the useful.
3.  The educational challenge
3.1      Nosengo was convinced that “every human being who wants to live in harmony, liberty and 

consciousness and so does not want to be either an automaton or an animal is obliged by his own nature itself and by the respect he owes to himself to create his inner spirituality, i.e. a complex of convictions combined with an ardent and spiritual meditative activity in whose light he can direct all his actions”.

He also remarked that there are different realizations of Catholic spirituality, according to the various temperaments of human beings, the particular historical conditions which they live in or again the special activity they exercise.

In that sense he affirms: “The Catholic spirituality of a profession […] is nothing but the vital and living synthesis of Christian truths and the exercise of a certain profession, achieved after a slow and long-time effort. That synthesis is the result of reciprocal influence on each other, i.e. of the influence of Christian truths on the action and of the concrete action on the abstract truth.”  

And passing from the abstract level to the concrete and particular one of the teaching profession he invited
1) to conceive and consider the activity aimed at instruction and education of man as a special form of “cooperative adoration of God’s plans and the service of love towards man”, favoured and supported by “prolonged meditation” of the “mysterium fidei”;
2) to try and make faith enter the behaviour of the teacher as a master and guide of the youngsters, by means of what you today would define as a continuous “hermeneutic” exercise, a comprehensive and applicable one, continuously to be developed and deepened;
3) to accustom oneself to “seeing how the daily life of the teacher, which puts him into continuous contact with the adolescent, the educative ideal, the method, the truth and himself, reminds the teacher of the results of his task and stimulates him to continue on his way of intensifying his spiritual life as a Catholic”.

3.2      In the cultural environment of today, however, those indications call for an education of 

the deepest layers of the personality. 


In that sense it can be useful to reflect on two fundamental categories: vocation and mission. They are back in fashion, from an economic and professional point of view as well, especially in the function of “empowerment” for the practice in profession and work. Indeed, “vocation” and “mission” (whether on a personal or a social or entrepreneurial level)  
1) stimulate to be more attentive to the aspects of deep personality, to personal tendencies, to subjective propensities, to inborn touchiness, which urge one to choose that or that profession or facilitate (or on the contrary make more difficult or hard to bear) the fulfilment of the professional roles;  
2) demand studying and duly taking into account in education all kinds of high motivation (ethical and religious intentions, the will to social engagement, the public spirit and the spirit of living with the church, and their opposites), which may be the basis of the personal choice or motivate the professional practice as a point of reference to values.

3.3
 In addition to that, there is, among the categories emerging because of what is defined as “total quality“ of the production and the market, also the category of “vision”, i.e. the model of an ideal point of reference and of operative and strategic perspectives. Concerning education and the care for Christian spirituality that means referring to a Christian view of the world and of life.
Today there is certain convergence about the necessity to approach a “planetary humanism” which integrates and makes understandable the numerous interdependencies becoming obvious in nowadays human existence: between local and global, real and virtual; between identity and difference, empirically accessible and interior, between new and perennial etc.. And as a parallel, it is important to arrive at the idea of a truly complete human being who is able to unite the numerous aspects of human macrocosm in the uniqueness of his personal microcosm. In that sense the declarations of the Human Rights and the Rights of the Children have become some kind of “lay bible”.
3.4    
But from a Christian point of view you must be more precise by making the Christian 

mystery of incarnation (according to which Jesus is a prophet, but also more than a prophet: the Son of God and God himself) the source of the importance of a personal and/or communitarian spiritual life; the revelation of the merciful love of God the Father (whose “face“ which you see and whose “voice” which you hear is Jesus Christ); the renewal of man in the spirit (through whom the sanctification of the world is completed and in whom we are able to call God our “father“ and to say “Lord Jesus“ and to be in Him “sons in the Son“). That permits us to emphasize what follows:
1) the reconciliation between human and divine, between time and eternity, so that, in order to be great in front of God, it is no more necessary to be male, adult, healthy, rich, white, civilized, and member of the chosen people; on the contrary, you have been loved from the womb, you can be first as the last ones, there is no more slave or free man, man or woman, Jew or Greek, because we are all imbibed with the same spirit; and that’s exactly why we are able to make our contribution to the building of the body of society (that’s why there are no more first-class and second-class citizens, but “co-citizens”, who are capable of building up mankind to the height of Christ resuscitated, as St. Paul indicates in Eph. 4,13); 
2) the prophesy of the “more of God“, in regard to human thoughts, whether concerning the way of speaking or imagining God himself (“my thoughts are as far from yours as heaven is from earth“: Is. 55,8), but also in regard to God’s faithfulness and justice, who – contrary to human beings – lets rain fall over just and unjust ones, lets the sun shine on good and evil ones, does not extinguish the smouldering wick, does not break the bended reed, does not want the death of the sinner, but wants him to repent and live, comes to meet the prodigal son and searches for the lost sheep etc..
In this horizon of a “vision“ you can imagine the possibility of a culture and education permitting to open the doors to man’s hopes, because it flashes on the possibility of a meaning of any task, including the educational one, for the new heaven and the new earth, where definitively justice and truth give light; and it ascertains the possibility of a total community with God – a community “on the last day“ (“last” not only in a temporal, but in a definitive sense).
4. Consequences for education
4.1 The old oracle at Delphi, taken over by Socrates, invited to get to know oneself. 
St. Augustine in his turn stimulated us to be able, “to return to oneself, as truth lives inside man“. Oriental wisdom does not urge so much to get to know oneself or to be known by others, but to get to know the others. “Modern spirituality” aspired to and wanted to reach this deep participation-communion with all and the created world, in the spirit of an all-comprehensive communion with God.
In regard to topical movements of personal ways of life in general and to movements of younger generations in particular, an education to spirituality will have to help us first of all to get into contact with “the strange side in us”, represented by the world of unconscious impulses, wishes, and unusual, new, unforeseen desires growing in each of us, starting from the mechanisms of defence construed within us, from the deep layers of our ego, which we have never entered and would never want to enter into discussion on the level of consciousness and rational strictness.

In a similar way the education to spirituality will have to support the formation of a solid identity which can combine its own interior differentiations with the many voices coming from outside and echoing inside; or at least an identity which can sustain the fatigue, when you make thought and heart, desires and actions, dreams and reality, emotions and outside relationships, past and present, present and future, stability and interior changes, experience and innovation communicate with one another. 
In particular one will help to form a solid, but not rigidly fixed identity capable of transcending itself, i.e. of getting oneself, one’s ideas, roles, inborn needs into perspective; and similarly capable of accepting the minimum of solitude which the knowledge of that perspective and that interior divergence brings about, even before any perspective of, or physical isolation from the others. In addition to that, it will be associated to the consciousness that these interior spaces allow a minimum of  agility and flexibility between the “numerous selves” living together in us and, in their turn, being capable of becoming places to receive the others and even God (if we want to and believe in Him).
It is easy to see how such an educational intentionality at the same time brings about and demands a heavy educational task, in order to reach a comprehensive and good idea of oneself, which is capable of creating a unity in the synchronic and diachronic differentiations.
At the same time, one will have to take care of the world of interpersonal and institutional relationships in order to pass from the view of the other seen as an enemy and object of enmity (hostis in Latin) to a view in which he on the contrary is seen as a “guest“ (hospes in Latin), i.e. as someone other, who you receive or by whom you are received, whom you get to know or by whom you are known, whom you encounter, with whom you enter on a dialogue, discuss, “associate yourself” in order to confront problems and to pursue indications of meaning you judge as interesting, valid and humane. And that, being aware that into this horizon of being different there also enters the “weighty” world of institutions and social organisation.
4.2     Today “running a school” more than in earlier times needs strong and courageous persons, free and of a clear identity, i.e. persons who can tell and tell themselves their own coordinates, their “position in the world”, the place where they are and where and how they are able to (and want to) encounter the others, to accept the new and different experiences they meet in the course of their existence. Deep and wise intelligence is recommended and first of all a great and courageous heart which helps to live and act in a “large-minded and large-hearted” way; which allows benevolence and wishing for the good by wishing well and doing well. In any case, to all and everyone the task is set to combine research and practice, intelligence and vocation; to combine affirmation, inventiveness, creativity and the sense for limits, for moderation, for the concrete personal/social/historical possibilities, but being open to the transcendental meaning.


In that direction it will perhaps be useful to rethink the classic equipment of “virtues” which have always been expressing the power and the validity of the personal existence: the cardinal virtues of behaviour and relationship (prudence, fortitude, justice, temperance); the “dianoetic” virtues of the mind (intellect, critical mind, artistry, capability of designing and technical and operational capability …); the “transcendental” virtues (faith and confidence in …, hope open for what is more, beyond, the last …; solidarity, dedication, willingness to make sacrifices …), which in Christianity achieve their highest and deepest importance, when they are known and realized as “theological” ones, i.e. thought, lived, practised in relation to God: that’s why they are synthetically called faith, hope and love.
4.3       In addition to that, all will be rethought on the religious-Christian level.


In that context I would like to remind you that the great dialectic theologian Karl Barth invited to always have the Bible in one pocket and the newspaper in the other.


The teaching of the Council in its turn invites us, on the trail of the Gospel, to see and judge persons, events, and things with “the benevolent eye of the Gospel“ and of love (1 Cor. 13); to be able to discern the “signs of the time” in the spirit and by the light of the Gospel, i.e. the indications of God’s and the Holy Spirit’s providential presence in historical facts and events (GS 11); to be able to think according to a logic which knows how to use the continuity/discontinuity of sign and mystery and vice versa, which knows how to speak and do the truth – knowing about the hierarchy of truths as well as about their enriching personal and communitarian dimension -; or again which knows how to make rooms of freedom visible and possible in the norms.
 

Listening to and reflecting on God’s word, prayer and religious contemplation, the celebration of the Christian “mysteries“, the search for communion in church, the charitable service to the “world“ are, at the same time, “source and climax“, expression and “means of education“ for that.
4.4     Especially in today’s multicultural environment Christian vision and practice guide to living and giving testimony that we all are creatures of God the Father; that Jesus has shed his blood “for us and for all” (as we say at the moment of the transubstantiation during mass); that God’s  Spirit is present in the whole world and in every creature. Against any “fundamentalist” religious closure those references help to open up to a “catholicity” and truly comprehensive universality, they make us aware of the necessity of the incarnation (or, to put it theologically, of the “inculturation”) of faith in the cultures and the historical, subjective, societal, political, economic circumstances of life; but they also enlarge the openness to inter-religious dialogue. That does not mean loss of identity nor falling into a general religious universalism and into a nocuous “let’s love one another”. “Adoring God in the spirit and in the truth” and „saying God” (being a “religious human”), that does not exist outside cultural forms and culturally and historically modelled linguistic-religious alphabets. That’s why we will have to move  
1)  in search of participation in what we could call the “common traces of the divine and the human”, the “values we can participate in”, which are present in the various religious and cultural forms, partly expressed in the Declaration of the Human Rights; 
2) in an effective convergence for the efficient, concretely and historically possible realization of these ideals and rights;   
3) but also in the legitimacy of the differentiation of motivations and of the reasonable justifications of both ideal participation and effective convergence;  
4) in the dialogue, in the confrontation, in the discussion in search for truth and goodness, which transcend us all, as well as in search for the beyond, the last, the better, the different, the new, the concrete conflict (though with a sense for limits and clearly aware that you cannot have a dialogue about everything).
4.5 
That practice of education to spirituality, not only for oneself or the members of an association, but also for the students, would help them not to fall into the bottleneck of a “service-pedagogy“, which reduces them to “clients” or simple “users”, or a “pedagogy of answers”, which is only occupied with satisfying them and never achieves being a “pedagogy of proposals”. In the concrete, that would help the students to become aware of their own talents and those of the others, of the appeals to which common answers should be given, of the calls to bring help, and the horizons which it is worth while opening up to and engaging in, individually and socially. So they, too, could gradually form a rich personality, a deep spirituality, a rounded existence, valuable for themselves and for the others.

That is possible with the help of the common means of education at school:  
1) by teaching with competence, i.e. by assisting the learning by giving correct, valid, relevant, motivated, adequate information, but at the same time by going beyond mere information and concepts and inciting to collecting significant knowledge for life;      
2)  by the style of teaching, i.e. by creating a positive interpersonal relation and within the group (which is not a relation like one to parents, but not less rich in loving care for their rounded personal education); 
3) by testimony, i.e. by an authority which is the fruit of experience and competence, and also of a good, honest, true, participating, and solidary life;  
4)  by the school climate and by the sense of interpersonal and global responsibility (and belonging), which you give to the processes and the life at school, preventing it from becoming a fair or even a barracks;  
5) by creating an exercise of freedom, solidary co-responsibility, democracy already during the teaching, and then during practice at school, in the way of listening and living within the institution school, designed and realized as a community interacting with the larger local community.
5.  Conclusions
In the concrete, for such spirituality ten pieces of advice seem to be very important and up to date in my opinion, which are taken from the works of St. Francis of Sales, a true theologian of the spirituality of Christian laity: 
1) God should be “the immovable pole around which my wishes and all my movements circle“.

2) “Do everything with love and nothing by force.”
3) “Demand nothing, refuse nothing“, but rest “in the arms of providence”.  
4)  Move from the inside to the outside. (“Who has Jesus in his heart, will also have him in his outside actions.”)  
5)  Act “beautifully” and “with sweet diligence”, “unrest doesn’t lead anywhere”.

6) Think only of God’s today. (“Let’s think of acting well today, and if tomorrow has come, it will call itself today, and then we will think of it.”) 
7) Start every day afresh. (“Nothing is ever finished: you must start again and again full-heartedly.”) 
8) Bear everyday adversities with softness and make chances “of living according to God” out of them. 
9) ”Advance full of joy and with an open heart, as well as you can, and if you cannot always go full of joy, advance courageously and full of confidence all the time.” 
10) “Live in the spirit of freedom” (“in the holy freedom of the spirit“).
Annex: a proposal for a “Decalogue“ for inter-religious teaching 
[according to C. Nanni, Educare cristianamente, Lettere spirituali a educatori, insegnanti e formatori,  Leumann  (TO), ElleDiCi, 2008, p. 155-159].

Inter-religious dialogue 
[…]  Maybe because of the lack of strong and international ideologies and maybe because of the cold wind of practical secularization due to the globalization of the market and the discrete charm of the welfare society, the religious inclination to multiculturality emerges in a prominent manner today: whether as a reaction, or as confidence and search for security, or as a stimulus coming from the encounter/the conflict of the great religions (Christianity, Judaism, Islam, Hinduism, Buddhism, Taoism etc.) and from the importance ascribed to the widespread religiosity of the “new-age” kind beyond any denomination. Contrary to such attitudes there is the also widespread indifference and the lack of religion (which made Pope Benedict XVI. say that we are confronted with a world tending to being without God). In the spirit of the 2nd Vatican Council, the proposal of the inter-religious dialogue, fatiguing, but true to the Gospel and peacemaking, is opposed to the conflict with fundamentalism and sects. Under today’s conditions, in which individual and collective anxieties, caused by international terrorism and the growth of the complexity of existence, are great, the inter-religious dialogue is not facilitated. The temptation to close the ranks and that of fundamentalist aggression are very strong. Dialogue certainly demands clarity and knowledge about one’s own identity: otherwise there is the danger of subjection or annihilation of the other (and in the other one) and his religious specificity or an assimilation of all (while losing the identity of all and each). Even in the case of a conversion from one denomination to another one, the differences are never annihilated. Having a dia-logue means speaking and discussing from two sides between different partners (dia-legomai). Taking into account the contents, the thought that the result of inter-religious dialogue should be a kind of supra-denominational super-religion is in a similar way anthropologically an abstraction like in the Enlightenment. Adoring God in the spirit and in truth “saying God” (and being a “religious human being”) doesn’t exist outside cultural forms and culturally and historically given linguistic alphabets. In that sense there follows after the dialogue a closure and a return to one’s own positions and/or the possibility of a reprisal. But if is enacted well […], the inter-religious dialogue helps to discover the “common traces” of the divine, which have been dispersed in the various religious ways of life. It leads to a deepening of the religious contents and behavioural patterns present everywhere in the religious denominations; it enriches the whole world and makes us grasp the meaning of the historical identity and the limitations of each human religious denomination in respect to the superior and transcendent divine truth. It helps to leave the limits of each church, to find oneself again and “to take care of man”.

For inter-religious learning
The inter-religious dialogue demands being able to learn in freedom and openness for the new and religiously different.
I’ll show some ways: quasi a “Decalogue”.
1) Learning in differences and purifying one’s memory, if necessary; at the same time setting premises and gestures of practical solidarity. It is a question of grasping, where it is possible, the diversity, the difference, the newness, but also the demands to the collaboration of different partners, starting from the diverse religious ways of life of each and of the belonging groups, which often are loaded with tensions, bad reminiscences, old wounds, deeply rooted (and perhaps justified) mental prejudices.
2) Learning “with the others” and from the others. Although using the necessary prudence, it can be important to celebrate feasts, rites, prayers together, in order to live among signs and mystery the common relation to and the transcendence of God.

3) Learning “comprehensively”, by grasping the connections of the various creeds and the various behavioural patterns, putting them into context, but also searching for the human and religious “universale” present in any religion, which though being always rooted in a culture, believes at the same time that we are all in God and that we live through Him and in Him. 
4) Learning by putting on the other’s shoes, knowing how to free oneself from one’s own religious point of view and how to see the religious reasons for the “Credo” of the others; or even better, seeing one’s own life and the other’s, the deeds and events as far as possible through God’s “superhuman” eye rather than through the always “too human” eye of whatever religious denomination.
5) Learning while settling accounts with the “atheist” in us, by leaving space for the interior presence of the religiously different and God’s immeasurable mystery.
6) Learning while being aware of our way of conceiving God and of our culturally (but also in its limitations) “western” religion.
7) Learning while being aware that our concepts, our ideas and our cultural models exert a strong influence on our religious perspectives and behavioural patterns.

8) Learning “with broad outlook and greatness”, i.e. with a broad and great vision of the world and life, paying more attention to the processes than to the deeds and facts.
9) Learning while attempting in charity to wish (in God’s manner) for the wellbeing of the persons being individual and social subjects, beyond their “credo”.
10) Learning while taking a position of „per-dono”, i.e. of gratuity (in receiving and giving back), being conscious of God’s fatherhood (or at least his transcendence surmounting everything and everybody).
At school …

If you try to realize this kind of religious life at school, isn’t that realizing “knowing how to live together with the others”, which Delors is talking about?
That includes being aware that teaching today, willy-nilly, always and everywhere, happens in the “global village” of the era of communication, which even in the remotest habituated centre has established contacts between diverse cultures and religions on a worldwide scale. If […] you want to overcome a model of cultural integration that was conceived in the concepts of assimilation and adaptation to the dominating culture, one, contrary to that, ought to prevent a school “of many communities”, as if every ethnic, religious, cultural, or national group could only and definitively conceive and realize itself as a closed and independent group. And yet school cannot be equalled to a melting pot-group, either, where cultures, peoples and religions mix and interact without any rules. The use of one’s own language, enriched by the words and ideas of “diverse” pupils/speakers, will permit the exchange of ideas, facilitate the relations, favour the understanding of different attitudes and behaviour and the acceptation of “the other one” as a “fellow” and co-citizen (and perhaps as a person deserving respect or as a “co-believer” in the transcendent God, whom you want to honour in various ways). From that point of view, you realize the necessity of paying special attention to communication in teaching, but also to the literary genres which the texts, the manuals, the teaching materials are written in.

In teaching and learning you will particularly promote the interdisciplinary approaches and the elaboration of the cross connections and the universal aspects: with respect to that common “human” element which is present in the diverse cultures and religions and which also for the non-believer legitimates the respect for religious diversity (a kind of respect even the fundamentalist is called to take into account, if he wants to be a co-citizen of those he lives together with). That is true of any teaching discipline, but without any doubt it is particularly true of the teaching of the religious aspects often present in the various subjects. Even more that ought to be true of the teaching of Catholic religion, [where it] is provided in the scholar system of social education and formation, because it is in line with its aims and therefore ultimately related to the common weal of the country.
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