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Education is an act of faith: an act of believinghe future. Whoever
undertakes the task of caring for children and gsters is showing a
boundless faith in what is yet to come. In cariogdhildren one gives
attention to the awakening possibilities that ardull development.
One imagines the invisible, based on the assumphianall will be
well for this particular child, this particular yogster. There is a fu-
ture for this child’s unique life-destination. THraits of this develop-
ment are ripening, silently, but irreversibly. Edtion is an act of
faith: one gives his best to something that is éigipan oneself and
bigger than the best of oneself. In the act of ating giving is receiv-
ing, to act is to set children free. In educatibe tltimate paradox of
what it means to be human comes powerful to the: fiar live life to
the fullest is to set free.

This book about religious education is anchoredhis feeling of
boundless faith. It aspires to be a ‘literacy op&o(in GermanAl-
phabetisierung der Hoffnungee Balderman 1996, 15-23) written on
every day’s lifelines and points to the directionwhich that life re-
produces new life when one sets children free. Bhk aims to give
insight in the learning processes that take plaatevden the genera-
tions when people show each other their most inemaurning in-
side’, namely that of faith. Religious educationeganot differ from
general education. In everyday education childrequestions are
taken seriously by means of undertaking the tadkeginning to for-
mulate an answer together. The educator is attemqpdi do so in a
conscientious manner, trying to keep as much asilgesin agree-
ment with the norms and values as he has planngattBmpting to
formulate an answer, the question itself gets pgeiyevalue. The
guestion has been heard, the child has been sédethanvorld is be-
coming a better place. Strictly taken one doesneed religious faith
when educating children. Just a good amount of comeense suf-
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fices. The opposite is true though: to educatedodn ‘in faith’ one
has to have faith in education.

Project developer or hope generator?

In education nowadays the question is often hedndtlver or not
there is an alternative for the human being asrajépt-developer’.

Children and youngsters obviously can not be browglder in pro-

jects. They are not moldable, adaptable and cabealomesticated
(in the double meaning of to tame and to bringase¢ They are un-
compromisingly themselves, on their way to full ordy, to the ful-

fillment of their own life destination. In their @est, cry for attention,
longing for protection and in the provocative quastis this the fu-

ture yet?’ lies the denial of the ideal of feasipibf our days. In each
and every child the future presents itself in goeamg and unique
manner. That is a fact that no one, not even tts béguipped and
most professional educator, can undo or manipulatehese late
modern times, where the big inspiring stories albeducation have
disappeared, one is confronted in a completely waw with the irre-

ducible uniqueness of children and youngsters. Nbeéore the ‘big

guestions’ about the meaning of life have beenmment as today,
and never before the need for ‘worthy dreams’ ved#tssb explicitly as
in our days (Daloz Parks 2000). The need for aresiband powerful
handling with of fragility is not met anymore withe old religious or
humanistic answers, inasmuch as they are occupittd their own

institutional self-preservation.

The first goal of this book is to give religiousuedtors a pat on the
back, as to enable them to do their jobs with fulitiess and inspired
professionalism, whether they are school teaclparssh catechists or
religious educators in the congregation, youth sté@rs, religious
counselors or parents. The big challenge for edutdies in the de-
signing of a new and liberating perspective on ¢pdinman, together
with actual children and youngsters, in order toegate hope for the
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future of this world. Educators who set themsethestask of teaching
morality and spirituality to future adults are eallupon to fulfill the

role of ‘hope generator’. In my perspective thimmeeded now more
than ever. In my 1994 dissertation | describedevaras experiencing
a ‘call for education’, an era in which people amere conscious of
their task to help young people to be truly humad @ support them
with counter pressure and ideals (Roebben 1995ajayi, fourteen

years later, | dare to speak of a time which islyda take up the dia-
logue with the big religious movements of our crdtulhe pedagogi-
cal question has become a theological one. Perlia@d)ope which

our day and age so desperately longs for can banesHd by this dia-
logue. At least on the condition that educatorsnéa set children and
youngsters free in their religious education ...

Which expertise is needed for this cultural turmige? Undoubtedly
domain specific knowledge on the terrain of etlaos religion. Un-
doubtedly didactical skills to explain things clgarUndoubtedly
communicative competencies to stimulate the diadgetween young
people with each other and internally as well. #hat is needed the
most is pedagogical concern, the willingness tonberested in them
and to be among them (in Latimter-essg in the ‘in between’ of
youth and culture, of past and future, of alreaaly aot yet, of experi-
ence and revelation. The generator of hope is sopewith a soul in
his body. Someone who knows what it means to gautir life being
a moral and/or religious person. Someone who dare#estle with
the complexity of modern existence, who lets hisyoxalues, norms
and meanings be challenged by everyday life, whogbrhis own
spiritual sources in movement, enabling them tauendhis quest and
give it meaning. Such a person is truly inspiredpé&ful education
brings this inspiration and care for the concrates of (young) peo-
ple permanently under attention. Their little sésrare given space in
order to be seen and told in relation to the bigyenaents of our cul-
ture that are happening in depth (historical), iealdth (socially) and
in the distance (with respect to the wellbeingugtife generations). In
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hopeful education everything is kept together,toat apart. Life sto-

ries and story traditions can of course fall tacpgon the floor, but in
modern and hopeful education one is able to pictheieces and go
on. According to Herman Servotte, who during hiistime as priest-

professor was an intellectual inspirator to manyngpeople in Leu-

ven (Belgium), this is the characteristic of thedmms: they keep
having faith that one can pick up the pieces aatlttey even can be
bound together into new syntheses. Post-modernésts decided for
themselves not to pick up the pieces any morealtaie bind them

together. Education in a modern and hopeful (relig) teaching per-
spective invites the youth to learn to formulate arperience a holis-
tic view on life, to bind themselves with and tcleather.

Vision and discer nment

The educator of the future is fascinated by a wi$ay which he wants
to be held responsible. He has heard the callindifl® enrichment
that arises out of the belly of society and morgig@alar out of the
lives of youngsters. He does not speak, nor achi®own accord, but
entrusts himself to the ultimate meaningfulnesshid magnificent
‘young’ reality that surrounds him. He sees thdrdesf young people
to be of worth. He senses their creativity and teis come to light.
He recognizes their impatience and understands dgiry for atten-
tion. All this is experiential knowledge to him. tWout this vision he
feels empty and meaningless. Whenever a societyvesole decides
not to see and articulate the vision of hope exaen their children,
the youth starts to run wild (freely translatednfr@roverbs29:18).
The modern West-European society is well on its veatizing this:
the outcry of the youth for ideals is not heardraage, the call for
inspiration is nipped in the bud. Can we then yeb# surprised that
some youngsters indulge in excessive violence, dioupon them-
selves and others — in an attempt to be seen cd’hea
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Religious education can play a meaningful parhwoking the vision
and the experiential learning of the practice stdrnment, because it
hands over a destination for the thinking and actihthe learner. As
previously stated, religion teaches one to looteatity from an alter-
native perspective, not for the gain of oneself,ftam the view of the
other. Religion de-centers, it points away from tlaerow-mindedness
of the own truth, to a direction of broader ori¢imas. Religion sensi-
tizes for the non-constructible, indefinable, uet®eable in the cour-
se of a person’s life, which transcends humanigpdgially in the
experience of transcendence new life is possilitesh, authentic and
completely immanent new life. Whoever has beerothiced to that
vision is challenged to educate in a completely mey and is able to
distinguish what is important in everyday education

In the splendid novelhe gift of Asher Lelsy Chaim Potok (2004) the
main character struggles with his place in creatit® experiences the
vocation to develop his qualities as an artistarmér to be in conflict
with the strict religious community in New York €ito which he
belongs, but in accordance with it and with respeche artistic shine
of it. This is an enormous stretch from the conft€the early years
of his career as an artist, when he, because afffeasive religious
paintings, was banned from the same community. Dhis is de-
scribed in the earlier novel by Potdky name is Asher Lg1995).

Asher Lev realizes that he has been fighting feritieals of his youth
and that his vocation slowly but surely gainedplace in his own
religious community. He stays at a safe but rewaydiistance. In the
second novel he finds himself for the choice: canbk open to the
future of his children that choose to live againthe community of
New York or does he act in the same excluding maasdlis parents
did? This is a dilemma he is constantly strugglimigh and he is
summoned regularly by the Rabbi to exchange viemshat matter.
In one of the conversations the Rabbi shares with dn idea that
beautifully demonstrates what | mean with visiord afility to dis-
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cern. According to the Rabbi, the spiritual leadsiwell as the artist,
participate in that vision. They are not opponaritsach other, but are
able to express, each in their own way, the dynamia society and
the call to act. In a fundamental way it all ba®wn to the ability to

see in a new way: not with eyes that only seedhgbrary, but from

a holistic perspective. Not with eyes that only geefragmented, but
out of a perspective of wholeness and salvatiohe“fiuman person
sees only between the moments he shuts his eyedoétn’t know

how the world is during the moments he has his elesed. He can
only see the world in parts, in fragments. But k&ster of the Uni-

verse can see the world as a whole, not crumbledt World is good.

Our way of seeing is crumbled, Asher Lev. Can wé&enthat as the
seeing of God? Would that be possible?” (Potok 20d4 — transla-

tion BR).

This new way of seeing, this new vision, lies a thot of the vision
of a modern way of educating. It releases energyefthancing a
sharper sight, for the ability to discern, for imapion — to do the thing
that must be done today. Whoever had such an experis not able
to keep silent about it. To see and to inspirere ead encouragement
— are the two big stimulants of education in gelnana religious edu-
cation in particular. They are the starting poifthis book.

L onging and per spective

In this book | work with a ‘narthical model’ of iglous communica-
tion and education (see especially Chapter 5). Witk | mean the
following. In order to see more clearly one’s Idestination, the reli-
gious educator leads the young person on a qudsinwhe narthex,
the passageway between outside and inside, betaszady and not
yet, between longing and perspective. Narthexdilgrmeans: the
entrance of a church building. In this book nartieersed metaphori-
cally: as an image for the religious learning psscelhe student ex-
periences himself as being on his way in his owsterce, longing
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for life fulfillment. By being initiated in the n#rical space, he can
catch his breath, as to, precisely in that moménhmer peace, be
confronted with stories from ‘elsewhere’ which shecdew light on
that longing. This new light is a pedagogical ligimages and stories
that enable me to renew my own narrative identiby), also a theo-
logical light (images and stories that remind méhefcarrying ground
of my existence). The narthex is not meant as@pstg stone as to be
lured into the Christian experience which is resdrfor theintimi of
the inner circle. The narthex is a space for anywhe is tempted to
give his own life (temporarily) out of hands, tmloat it from a com-
pletely different perspective and who is willing be spoken to by
something completely new. The latter is never aligry: it requires a
minimum of recognizability, of awareness that wi&tshown is
strange and provocatively new.

| thus use ahick descriptionof religious communication and educa-
tion. This is more than a ‘bloodless’ informativedacommunicative
circle of knowledge and insight about a certaimgreus theme. It not
only shows the way in which people in cultures aradlitions deal
with the religious and how the student can use dpigortunity as a
‘religious tourist’ to build his own religious idgty. It challenges the
student to become a ‘pilgrim’, to be touched deépiw and become
reborn as a new person who resources himself inlfhamics of life
of immanence and transcendence. The person orudst gan decide
to go on based on his own strength, not caring tadoultimate con-
cern But he cannot withdraw himself of the ‘lingerirggestions’
which are placed upon him by life itself, when Bdad into the nar-
thex and is persuaded to contemplate about thatemde. My ap-
proach with regard to religious communication awdication is an
attempt to offersoul food To a person who is hungry one does not
explain how the digestive tract workBen religibsen Hunger stillen
1998).



18 Introduction

Whoever undertakes this learning process is beagpmiinerable and
remains somewhat distantitsstantreligious education which collects
fast foodanswers and represents the idea that one canig®usly
self made Narthical religious education takes the persorhenquest
seriously in his unfulfilled longing and the awaesa of the limita-
tions of his own fulfillment, helps that personfarmulating lingering
questions and leaves space for ‘living in dedicafifor temporality
and not-knowing. And precisely there a new light came into exis-
tence, a new destination for his own life storyaiitthe person on the
quest realizes: ‘I have been seen already, | d@mve to attempt being
noticed. | am grounded already, | don’t have taugbmyself. In my
guest | have already been found. And when | falijlll never fall into
ultimate meaninglessnes#aith occurs here: belief, devotion, trust.
This differs completely frorsubmissionhumiliation, subjection, self-
denial. There are many forms of religious commuocathat do not
end up with ‘faith’. Under the cloak of being vieary they do injus-
tice to the vision, because they split up the sééis ability to discern
critically what needs to be done in the holy spafdas life.

Citiesand theologians

The post-modern city forms the broader contexithese reflections.
In this book, meant to be a practical-theologieaimagination of the
work of the religious educator, the city is tlo®t metaphofor a post-
modern society on the move. The city is symbolizimg complexity
and plurality of organizational principles of comigoraries to live a
meaningful and happy life. It is also symbolizirge tclashes in this
process of meaning giving. People can fundamengahge but also
disagree with one another in their search for aringéul sense of
direction. They can stand in the way of the otmeorally and relig-
lously. In a globalizing society the perspectivégmwmmise and bro-
kenness, hope for fulfilment and despair, are emily present in
daily life. The critical theologian who is presemtsociety, is aware of
these situations, is able to make them explicit @anfbrmulate learn-
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ing perspectives, relying on his knowledge, wisdmml engagement
in a religious tradition of hope. He is legitimagihis position by us-
ing a theological frame of reference that is anetdldn his own criti-

cally interpreted religious experience.

The culture of young people, radically rooted ia #xperience of real
and virtual cities, open for renewal and new hargas a challenge to
modern theology to reframe its knowledge of, wisdaimout and en-
gagement with the living God. In line with this angent | will ad-
dress in this book partly the issue of theologedication in seminar-
ies and university departments of theology (seep@ha 8 and 12).
Three central goals should be on the agenda ohtexiwalized theo-
logical education: a) to enter in hopeful dialogueth the emerging
issues and shifting grounds on which contemporaaies working,
living and loving; b) to be proactive in theolodicaflection and in
asking questions such as ‘what are the theologictdria for assess-
ing new experiences, new ideas and fragments ditiba-in-the-
making?’ ‘What is the frame of reference for readihe signs of the
times’?; and c) to take part in actual disclosimgctices in our soci-
ety. European developments and scholarly discussionreligious
education praxis, theory and research form thetgrgaart of this
book. It was my explicit intention to make the di#nt voices of
European research in religious education (in Dukglish, French
and German) accessible to the English speakingdw&tanding on
the crossroads of cities and contexts, listeninghe multi-lingual
voices and vibes, | consider this book to be a rebaterror of what is
going on in thekosmopolisEurope, this ‘minimum space with its
maximum diversity’ (Kundera 2007, 28) of (religieeducational)
ideas and practices.

Summary and acknowledgments

This book contains twelve chapters, grouped inetlsections: a) edu-
cation, religion and values; b) education, religaawd school; ¢) edu-



20 Introduction

cation, religion and the city. The first part brintpgether basic ele-
ments for a contemporary discussion on educati@mality and relig-
ion in a post-modern culture. The first two chapteeal with a com-
prehensive view on moral education. Through a hsiband system-
atic lens the need for moral authenticity and dvegitin contempo-
rary education and society is described and evaduduman dignity
Is in this respect not only the goal of moral ediaory but also its cen-
tral value and virtue. The quest for human digiitysociety and the
relationship with the warm spiritual undercurremthat same society,
urge us to speak of moral education as cultivatiegponsible imagi-
nation’. The third chapter deals with the dynanotgeligion in the
public sphere, with its individualized quests foeaning and with the
idea of ‘kairos’ (Greek for the good moment) top@sd to this situa-
tion with the rich legacy of churches and religi@asnmunities. In the
fourth chapter | explore the ways in which the gedpacal justifica-
tion of (young) parents in daily education can disotheologically
carried through, precisely by rethinking and exgeeing those peda-
gogical skills in their vulnerable heart.

In the second part the emphasis lies on religiaug&ion in schools.
This learning area | take pre-eminently as a quésungsters are
taken by the hand in an attempt to ‘discover’ megmn their own life
and the lives that surround them. They are condebntith insights
that are not theirs, but which can be an inspinattm‘re-define and re-
dignify’ themselves and their environment in a coéetgly new way.
The ‘narthical’ learning model (Chapter 5) connetcighis perspec-
tive of going on a quest in religious educatione Hbility to critically
enter into ‘detours’ sharpens the openness fouttexpected, the sur-
prising, for the meaning that does not discloselfitautomatically.
Inter-religious learning seems to be the most gmpte model for the
subject of religious education in the modern Weastelgean secon-
dary school, according to Chapter 6. Youngstersnléa document
different religious beliefs and to communicate wpople about these
differences, often concretely present in theirsifaates. | describe the
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recent developments of this approach, but also itakestep further.
Whoever lets himself be touched by the othernegkebther in the
classroom cannot remain unaffected and has to leetaldormulate

the beginning of a religious position by him sélfy estimate is that
young people, because of their religious franknass,capable of the
inter-spiritual meeting with the other. Good ediaratstimulates this
possibility. In Chapter 7, | take the view thatréhés a positive atti-
tude among youngsters to quench themselves atrélag sfories. The
Bible is a book that can stimulate and uncovemédr@ative identity of

the youth, on the terms that the religious edusatoe willing to give

testimony of the struggle that this invokes in thegtves. Chapter 8 is
an attempt to reframe the theological preparatiofutore teachers of
Roman-Catholic religious education within the boames of canon
law at the one hand and practical ‘culture theolegyhe other hand.

The final part of the book is focusing on religioo@mmunication
with young people outside the school, in the broammtext of the
city, as a metaphor for growing urbanization, glaadion and (moral
and religious) diversification. In Chapter 9 an lexation of different
approaches to youth ministry is undertaken, incretext of ongoing
globalization. In Chapter 10 a comprehensive méateministry with
youth and young adults is developed, in which sgejndging and
acting are complemented by dreaming and remembé@nrme with
White 2005). Youth theology evolving out of thismsiry is a strong
reminder to academic theologies to remain lifeteglaand rooted in
actual religious practices. The final chapter uhdes this idea by
reporting on a concrete experience with young addliring two
summer camps. The lived theology that | could discdhere mirrors
the idea that solidarity with human beings is rigkd that Gods un-
conditional love comes to us as ‘risky revelatian',the vulnerable
heart of people who are careful and considerate.

Most of the chapters in this book have been preshopublished as
articles (see the list of acknowledgments at thd),elbut have been
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adjusted to the overall perspective of the boole marthical approach
has played a big part in this, by which | want bms that religious
education and youth ministry have been revitaliagdhe concept of
religious experience. | describe and empower gnsléncy and rein-
terpret recent developments within this framewa&.such this col-
lection reflects the contemplative process thatdesirred in the au-
thor as well.

Retrospective and vision

This book offers the reader a retrospective oedift years of postdoc-
toral work in the field of religious education. 8athe defense of my
thesis,Een tijJd van opvoeden. Moraalpedagogiek in chrigtgder-
spectief[A time to educate. Moral education in Christiaargpective]
at the faculty of theology of the Katholieke Unisgeit Leuven (Bel-
gium) on the 2% of June 1994 (for the published edition, see Rerbb
1995a), and during my teaching and research in éeuVilburg (the
Netherlands) and Dortmund (Germany), | focused an the study
of religious education in and out of schools. Theological consid-
erations gained more and more the upper hand te spithe peda-
gogical, didactical and social theoretical oneswhdays | dare say
that religious education in theory, research amrdipr has realized the
interests of recent didactical developments. Nuomiiasights from
the ‘new learning movement’ have been integratedinh the theo-
logians have been the first to implement these pewgpectives on
their own didactics. It goes without saying thdot&of work remains
to be done in this field. But | have the strong iegsion that out of the
grassroots of religious education and resultingnfrthe theoretical
reflection on this subject, a new language gameoamces itself, a
language game that is more theological in its matur

People in the workplace are eager to know ‘whatythvill tell the
youth, not so much ‘*how’ they will tell this — whicdidactics or
methods they need to do this. They mainly ask tlebras ‘why’ they
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tell the things they tell, from which principlesdastories these things
originate, and if they are authentic and futuresalii is my solemn
conviction that the future wellbeing of the youtha globalizing soci-
ety should be the centre of interpretation for ¢hedgins. Whoever
did not envision this clearly, will not be heard yayungsters because
he is considered as someone who has nothing méahiagay. The
implications of this perspective on (religious) edtion for theology,
for the systematic reflection on the origins ottiaiare immense. Tra-
dition is the ongoing process of resourcement ofligious commu-
nity that wants to be transparent on behalf offtitere of next genera-
tions. In this process | would like to invite myaders. This book is
meant for the study and reflection in higher ediecatin the training
of religious educators, catechists or pastoral stens, at universities,
institutes of higher education and seminaries,tiedn also be used in
the living room, at school, or in a parish or caygation by people
who want to know more about religious educatiorch@anging con-
texts.

A warm word of thank-you is appropriate here, fon@ students and
colleagues in Leuven, Antwerpen, Utrecht, Pittshur8tellenbosch,
Tilburg and Dortmund, for their critical voices ahdlpful insights in
the reflective process that gave birth to the abrgpof this book.
Moreover, | had the chance to meet with great peqpl the road,
during the conferences of the ‘Religious Educafssociation’ in the
United States (REA), the ‘Co-ordinating Group faligion in Educa-
tion in Europe’ (CoGREE), the ‘European Forum f@athers of Re-
ligious Education’ (EFTRE), the Dutch Associatiar the study of
religious education (NGPG), the ‘International Agstion for the
Study of Youth Ministry’ (IASYM), and during the wkshops of the
Council of Europe in Georgia, the Russian Fedematiod Ukraine. |
have learned so much about the common and glolesttiqus to reli-
gious education and youth work, precisely by ggtimvolved in the
very local and particular answers to these questibam particularly
grateful to Andrea van Dijk and Eveline van der H@miburg Uni-
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versity) and to Kim de Wildt (Dortmund Universit§or their enor-
mous help with editing the text. | acknowledge waibpreciation my
Protestant colleagues Gerhard Buttner and Thomksf&oallowing
me to publish this book in the ‘Dortmunder BeitréageTheologie und
Religionspadagogik’ and Dr. Michael J. Rainer af\Verlag in Min-
ster.

One image is particularly inspiring for my work aseligious educa-
tion scholar and teacher. It is called the ‘Stewsyi, the way of the
stars, a forty meter long piece of art made ofl sted stone, erected at
the French banks of the Rhine in Neuf-Brisach,hat level of the
German town of Breisach. Here the Black ForesttaedElzas meet
each other. The artist Helmut Lutz (° Freiburg-ime8gau, 1941)
designed this piece of art with the intention tih&tinctions as a stage
of communication for people who cross natural godtsal bounda-
ries and want to communicate with each other os $hibject. The
colossus has traveled along the great rivers obfguiand has been
exposed in Rome, Santiago de Compostela and Jenmusdh the
summer of 2006 it was erected in Sarajevo wheserited as a stage
for a contemporary mystery play\w.sternenweg.de

When one looks closer to this picture three elemeaine to the fore:
the ‘Sternenweg’, the Rhine and the Roman churble, Sankt
Stephansmunstehighly elevated above Breisach, at the other sfde
the river. They represent respectively dialoguedéo and perspec-
tive. Upon visiting this site in 2003 the interplay these elements
inspired me to reflect on religious education. Wesewants to edu-
cate young people spiritually makes them awaréneforders of life
and opposite side of the narrow-mindedness of Wretouth. In doing
so he shows perspectives and panoramas in alldiveirsity. Without
the specification in a concrete tradition one cargpeak of religious
experience or religious education. Therefore halsdke vivid con-
nection to a spiritual tradition, a church, a comity etc. And last
but not least he offers a communicative stage wheople exchange
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what they have seen and heard — where they leaheipresence of
the other. The teacher thus encourages the dialmguéhat is ultima-
tely unspeakable but real. The image with the ti@leenents is cov-
ered up in a haze of rhyme. Silence has descendé¢deoborderland
of the Rhine. Religious education can ultimately realize its own
goal. Only silence remains.

Leuven, the 2% of June 2009



