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Welcome address by the President of the CEEC, Mr Jean-Pierre GARDY 
 

 

 

I. Why a seminar? 
 

The CEEC wants to develop formation activities at the service of the European Catholic schools. Its 

project is to group formation cycles in three zones: 

1. the Nordic zone, 

2. the Eastern zone, 

3. and the Mediterranean zone. 

 

This seminar is a preliminary reflection which must lead to formation propositions. 

 

 

II. Why this theme: "spiritual leadership of headteachers"? 
 

There is a great diversity of Catholic schools in Europe, but each school constitutes an educational 

community placed under the responsibility of the headteacher. 

 

The educational project of each school explicitly refers to the Gospel and to the teaching of the 

Catholic Church. It expresses the values basing the choices and action of the educational 

community, and takes into account all the dimensions of the school life. 

 

The headteacher is responsible for the implementation of this project. He/She brings unity, 

impulsion and continuity. The headteacher is responsible for the specific character of the Catholic 

school: (s)he has a pastoral responsibility traversing the school life.  

 

 

III. Why this seminar in Slovakia? 
 

Because during these last years the Central and Eastern European countries have develop Catholic 

schools with very important efforts: the examples of Hungary, Poland, for mentioning only these 

ones, show how much the Catholic schools play a central role in the education of a country.  

 

 

IV. The seminar will alternate lectures and workshops with as guiding thread Father 

HANVEY SJ who already helped us to reflect in Rome, last year. I thank him sincerely for his 

keenness.  

 

 

I wish you all an excellent seminar. 
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Opening speech of Mgr Frantiġek TONDRA, Bishop of Spiġ 
 

 

 

I am pleased that I have the opportunity to welcome and greet the participants of this seminar of 

headteachers and representatives of Catholic schools. First of all, I wish to greet our guests from 

abroad and then the teachers from Slovakia.  

 

The second reason of my pleasure is that this seminar is taking place here, in our country, in 

Slovakia. I consider the seminar itself a very important thing because here are people responsible 

for the formation of young generation in Europe.  

 

Europe with its history and culture in the Middle Ages as well as nowadays has significantly 

marked the development of culture worldwide. Here it followed the culture of ancient times and 

nations. Also Christianity plaid a very important role here because it followed the spiritual culture 

of the Old Testament. Christianity in Europe has influenced every area of human life. And it can't 

be otherwise because the same man who openly confesses his faith in God is at the same time also a 

member of human community. In this community there are interpersonal relationships which have 

to be significantly marked by the virtues arising from the Gospel. They are virtues from the whole 

mankind. Making them real in our society is possible only when all people get rid of their egoism. 

And here, we need ideals. They cannot be taken or set freely without any support and the strongest 

support is God. This is the experience of the mankind. Building Europe without religion means 

building it without any support, without any fundament. From this point of view we have to look 

also at the importance of Catholic schools.  

 

Europe can't abandon its roots because it could get dried; it can't move its face because it would 

stop being Europe. If we take into consideration the pluralism of today's world, we must not forget 

that also Christians are part of this pluralism. Also they have got the right to influence the further 

development of Europe. The role of the young generation of Christians must be our priority. 

Catholic schools play here a very important role. I believe that all of us who are present here have 

the same interest to develop and improve education and formation of the young generation in this 

world and to look for new opportunities of Christian orientation nowadays. We have to accept new 

things but not in that case when they can do harm to the fundament of Christian orientation. Here 

we have to be alert.  

 

I wish this seminar lot of successes and mutual encouragement and I wish we never felt the lack of 

originality.  

 

Thank you for your attention.  
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Speech of Mrs Maria PARÁKOVÁ, delegated by the Minister of Education  

of the Slovak Republic, Mr Ján MIKOLAJ  
 

 

 

 

Your Excellency, 

Dear guests from abroad, 

Ladies and Gentlemen, participants in the international seminar, 

 

 

I am glad to greet this respectable community of people working so enthusiastically for the 

formation and education on behalf of the Deputy Prime Minister and Minister of Education of the 

Slovak Republic, Mr Ján MIKOLAJ. He had accepted the invitation to this international seminar 

from the hands of the President of the Association of Slovak Catholic Schools and he was hoping to 

the last moment that his programme would allow him to come and greet you in person. However, 

demanding work and political duties had made it impossible for him to take part in this event and so 

he asked me to give you his cordial greetings, whishing you a successful meeting.  

 

I am doing so with great pleasure because the Section of education at religious and private schools, 

which I am the head of, is a team of people who have had a very good cooperation with the 

Association for several years.  

 

Since the political change in the Slovak Republic, religious and especially Catholic schools have 

undoubtedly become an integral part of the network of schools and school facilities. During 15 

years of their existence, these schools have again had the opportunity to persuade the whole 

parental, social and political public about their importance. They have proved so not only with the 

wide range of schools and school facilities covering the whole spectrum of education but also with 

the quality of their formation. And it is something which these schools, their authorities and 

teachers deserve our thanks for. If there is the need of always more and more educated people, if 

even our society has understood that the money invested in education is worth of it; so there is even 

higher degree of the need of people who are well-brought-up, tolerant, good, people of strong moral 

principles, who will not only have lot of knowledge but who will also be able to use this knowledge 

in their everyday life through the real values of respect, truth and love. And in this field a Catholic 

school has an irreplaceable position. This is the reason why I personally appreciate the topic of your 

seminar, and I would like to express my respect and admiration to all the organisers of this event 

and cordial thanks for the opportunity to be present at your international seminar.  

 

I whish you received mutual enrichment in both aspects, professional as well as personal, and allow 

myself to express persuasion that all of you will receive all what is necessary to keep giving to the 

others and so help the Catholic schools to raise people who are not only educated but also honest, 

moral and of strong character; simply people who are good. Because then we don't have to worry 

about our future; on the contrary we can be looking forward to it.  

 

Thank you for your attention. 
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Speech of Mrs KOPECKÁ, President  

of the National Catholic Pedagogical Centre of Spiġsk§ Nov§ Ves 
 

 
 

 

 

Dear Ladies and Gentlemen, 

 

 

It's not easy to say something after so important and wonderful people, but I'll try.  

 

Firstly, I would like to thank Mr Stanislav BELLA for his invitation to this very important meeting. 

I am the representative of the National Catholic Pedagogical and Catechetical Centre. We are 

located in the East part of Slovakia, in Spiġsk§ Nov§ Ves. Our Centre was founded by the Bishops' 

Conference of Slovakia.  

 

We prepare any kinds of training and activities for teachers of Catholic schools and teachers of 

religion in State schools all over Slovakia. Although we are a young organisation (we were set up 

last year in April), we already develop any kinds of projects for Catohlic schools. For example, last 

school year, we developed a project called "John Paul II" in which 260 children were preparing 

presentations about John Paul II. And this school year, we have other projects, for instance: "Day of 

Scouts", "Praying for Schools", etc. Last September we started the plublishing of a new magazine 

titled "Catholic Teacher" which wants to be an adviser for teachers.  

 

I also would like to underline that we have very good cooperation with the Slovak Association of 

Catholic Schools, especially with Mr BELLA. And I hope, and I believe, that we will have more 

time to discuss and to exchange at different moments of this seminar.  

 

I thank you for your attention. 

 

 

 

 

 

 

 

 

 

*  

*     * 
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First Lecture 

The European Catholic schools: 

one mission in a diversity of cultures and realities 
 

 

 

Some years ago, David LYON published a study about the changing fortunes of religion in postmodern times 

with the suggestive title "Jesus in Disneyland". 1 The title is a metaphor for the postmodern environment 

wherein the religious sphere is mutating: communications and information technologies with the resultant 

hegemony of mass media, advertising and individualisation, consumerism, trivialisation of truth, 

simplification of suffering, simulated realities and exclusion of the eternal. LYON stresses the significance 

of storytelling, the place of emotion and of spirituality in fractured and rationalised societies. This book is 

perhaps too American for us Europeans. However this study demonstrates how religion may spill over its 

older institutional boundaries, taking new and changing shapes, with a corresponding diversity of meanings. 

The fact that the CEEC wishes to organise a Seminar on Spiritual Leadership for so many countries is based 

on the mutual confidence which is predominant in our meetings. How diverse and different we can be, we all 

have the same mission. We know from our experience in Europe that the same questions and concerns can 

arise faster here and more slowly or later somewhere else. To be aware of the delicate nature of our research, 

here in Bratislava, it is good to underline our diversity, at the very beginning of the present Seminar. 

 

 

PLAN  

 

ü In a first part of my speech I will shortly draft the situation of the Catholic school; firstly the link 

between its public and its material situation and then the multireligious character of our public. 

 

ü In a second part I will consider the values we see in our European societies. I will for that refer to "The 

European Values Study".  

 

ü The third part of my speech will borrow from Danièle HERVIEU-LEGER an emblematic structuration 

of European believers. The figures she proposes can stimulate our reflection. 

 

ü Finally, a fourth part will open towards a diversity of initiatives I perceive as extremely promising. 

 

 

 

I.  DIVERSITY OF FINANCIAL REALITIES IN THE DOMAIN OF CATHOLIC SCHOOLS  
 

Before speaking about values in Europe, I would like to ask a rather prosaic (in French we would say "terre-

à-terre") question: is there a correlation between the subvention of a Catholic school and the identity of its 

population? Such a correlation could partly explain the diversity of the Catholic school landscape in Europe.  

The more a school is subsidised by the State, the more the State imposes conditions concerning the  

curriculum of course, but also objectives and competences, the admission of all pupils, sometimes linked 

with a "school card" or a "basin", also linked to quotas of migrant children. But this paying State also has the 

right to require from us that we clearly express our own identity.  

 

 

 

                                                      
1 LYON, David, Jesus in Disneyland, Religion in Postmodern Times, Polity Press, Cambridge, 2000, 188p. 

Disneyfication ñsacrifices knowledge for staged spectacleò and converts history to nostalgia. Disneyisation has 

produces ñthemingò in a wide variety of settings and has seen shopping become integral to other activities to such an 

extent that it has become paradigmatic for all of them. The high-tech theme parks are also emblematic of the way that 

technology and media duplication have come to blur the line between reality and its symbolic representation in ways 

that radically alter perceptions of time and space. Lyon argues that postmodern religious believers are adapting these 

characteristics for religious purposes and thereby changing the way that faith is practiced. 
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Overhead n° 1 

 

 Primary Education Secondary Education 

 Salary Working Buildings Salary Working Buildings 

Austria 100 / / 100 / / 

Belgium ï Flanders 100 100 70 100 100 60 

Belgium ï French speaking 100 66 24 100 56 24 

Bosnia-Herzegovina 100 / / 100 / / 

Croatia       

Czech Republic 100 77 / 100 66 / 

Denmark 75 75 75 75 75 75 

England & Wales 100 100 90 100 100 90 

France 100 variable / 100 100 variable 

Germany (Länder) 55 to 94 0 to 80 0 to 60 55 to 94 0 to 80 0 to 60 

Greece / / / / / / 

Hungary 100 100 2 100 100 2 

Ireland (Eire)    100 80 90 

Italy 50 (1) / / / / / 

Lithuania 100 90 / 100 100 70 

Netherlands 100 100 100 100 100 100 

Northern Ireland 100 100 100 100 100 100 

Norway 85 85 / 85 85 / 

Poland 80 (10) / 90 (10) / 

Portugal 0 à 100 (2) / / / / / 

Romania 100 (3) 100 (3) 100 (3) 100 (3) 100 (3) 100 (3) 

Scotland 100 100 100 100 100 100 

Slovakia 100 95 5 100 95 5 

Spain (Autonomies) 100 60 / 100 60 / 

Switzerland (Cantons) / / / 0 à 80 / / 

Ukraine       

(1) Scuole paritale       

(2) 0% (6-9 years old) and 100% (10-14 years old)     

(3) Theoretical percentage, not put into practice     

     CEEC, September 2006 

 

 

Catholic schools in Greece, Italy (especially secondary schools), Portugal and Switzerland are the less 

subsidised in Europe. In most cases parents even pay the salary of teachers. Catholic schools in Austria, 

Bosnia-Herzegovina and Poland don't receive anything in some cases, and just very few in other cases for 

working costs and for the construction of new buildings.  

  

In my opinion no scientific research has been made on the relation between the subvention and the identity 

of the population we have in Catholic schools. Referring to my personal experience, based on testimonies, I 

think I can suppose that the number of migrant pupils from poor families is lower in the schools where 

parents totally or partly pay for tuition. But, as I said, there is no study at the European level confirming that 

point.  

 

If we compare the figures of these countries with those of big cities like London, Rotterdam, Amsterdam, 

Antwerp, Brussels, Marseille and others with the number of religions represented in the Catholic schools, it 

is evident that the pastoral mission of the headteacher in such schools is fundamentally different from the one 

of headteachers in schools with a more homogeneous population.  Furthermore, the number of migrant pupils 

is minor in Central and Eastern European countries. The population of Catholic schools in these countries is 

Catholic in the most homogeneous way. I though have to underline that this situation has nothing to do with 

subsidies because in 80% of these countries, Catholic schools well receive State funding. The fewer there are 

Catholic schools, the more their public is homogenous in most of the countries, especially in the East.  
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II. MULTIRE LIGIOUS CHARACTER OF OUR PUBLIC  

 

I also would like to remind that in some countries the school population of our schools has other faith 

convictions. In Greece, for instance, 90% of the teachers and pupils belong to the Orthodox Church. In 

Norway, more than half of them are Lutherans. In the Netherlands, Belgium, France, Great Britain, and even 

in Ireland, there are various percentages of Muslim pupils in Catholic schools. The number of Muslim pupils 

is rather limited in some regions but it can amount to 90% in primary schools in big cities.  

 

 

III. DIVERSITY FUND ED IN TH E EUROPEAN VALUES STUDY 

 

This diversity in Europe is even more obvious at the level of the values. We have a study, generally 

considered as the most scientifically reliable, namely "The European Values Study". The European diversity 

appears very clearly founded in this study. What can we learn from it? 

Let it be clear: there is no such thing as a clear set of European values. In the last survey from 1999/2000 

questions included: How important is family in your life? How important is God, work or politics? But the 

survey also tapped peopleôs level of tolerance, their solidarity, sexual attitudes, civic engagement, faith and 

ethics.2 

 

Overhead n° 2 

 

STRUCTURE of the European Values Study: 

1. Europe 

2. Family 

    2.1. Marriage 

    2.2. Transmission of values 

    2.3. Disagreement between generations 

3. Work 

 

 

4. Religion 

    Importance of God 

    The public role of the Churches 

5. Politics. 

    Materialistic characteristics versus post-materialistic characteristics 

6. Society 

    Social networks 

    Confidence in other people 

    Tolerance 

    Solidarity 

    Reasons for living in need 

    Permissiveness 

7. Well-being 

 

I will limit my speech to the following chapters: Family, Politics, Society and Religion.3 

                                                      
2 HALMAN, L., LUIJKX, R., ZUNDERT, M. van, Atlas of European Values, Tilburg University, Brill NV Leiden, 

2005, 139p. Structure of the European Values Study: 1. Europe, 2. Family, 3. Work, 4. Religion, 5.Politics, 6. Society, 

7. Well-being.  
3 Concerning EUROPE, we have to reflect on how Christians can more intensely contribute to the creation of a flourishing European 

civil society, strengthening freedom, mutual respect and solidarity, perhaps the most specific European values rooted in Christianity 

and humanism. Involving ourselves more actively in personal encounters with Europeôs cultural diversity and contributing to a real 

European public space. 

   Concerning WORK, A third part of the European Values Study is ñworkò: importance of work, and of work qualities, job 

satisfaction, work ethos and obedience to oneôs superior. I only want to stress that according to classical post-modernisation theory, 

inhabitants of post-modern societies are expected to value expressive work qualities highly; instrumental values are no longer 

important as an income is óguaranteedô  by the welfare state. 

 

  



 10 

1. Family 

 

1. 1.  Marriage 

 

With the statement that a marriage or a long-term stable relationship is necessary to be happy, 

(1) people of Portugal, Slovakia, Hungary, Slovenia, Greece, Romania, Ukraine, Latvia and Estonia strongly 

agree; 

(2) followed by France, Germany, Czech Republic, Italy, Sweden, Poland, Lithuania and Croatia. 

(3) Disagree: Spain, Belgium, Ireland, Great Britain and Austria. 

(4) Disagree strongly: the Netherlands. 

 

People choose their partner on different grounds they did fifty years ago, and they have different, notably 

higher, expectations of the relationship. They marry later. Most of the European youngsters don't look any 

more for a partner of the same religious background and social origin, but they look for a partner of the same 

educational level. Education acts as a first filter. Similarly educated partners generally have more in common 

than heterogeneous people. 

 

1.2. Transmission of values 

 

What values do Europeans want to teach their children? In the European Values Studies survey people could 

select five qualities from a list of eleven that they would encourage children to learn at home.  

Four of the eleven values are far more popular than the others, these are: responsibility, good manners, 

tolerance and respect for other people, and hard work. They form an interesting mix of traditional and 

modern values. Tolerance and respect are prototypes of (post)modern values, good manners and hard work 

are traditional values, responsibility has also been claimed by modernists, however it can also be seen as a 

classical quality. The traditional quality, hard work, has clearly more support in Eastern Europe than in the 

Western and Northern regions following the lines of modernisation. The other traditional value, good 

manners, is popular throughout Europe; they are timeless. 

 

 

 

Overhead n° 3 ï in % 

 

0 10 20 30 40 50 60 70 80

Imagination

Unselfishness

Religious faith

Obedience

Determination and perseverance

Independence

Thrift, saving money and things

Hard work

Tolerance and respect for other people

Good manners

Responsibility

 
 

 

Religious faith, only the ninth in ranking, is more important in Ireland, Poland and in Romania than in the 

other countries. Young people, and even some of our educators, reduce values to purely human and 

immanent values. Contrary to their ancestors, they don't (or do no longer) perceive values as goods that open 

toward a transcendental horizon. This leads us to the following theme: disagreement between generations. 
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1.3. Disagreement between generations 

 

All parents wish to see their children hold values that they have in high regard. However, most academic 

studies find only moderate, sometimes even not statistically significant, correlations between the values of 

parents and their children. The nuclear family is not anymore the only context wherein children acquire a 

personal value set. Friends, the peer group, the neighbourhood, the school, the multimedia, the nation at 

large, all play a part in forming a child. Therefore it is highly unlikely that children will grow up in a world 

that contains only one set of values which reflect that of their parents. 

 

2. Politics 

 

The Values Study examined the importance of politics, the willingness to join in political actions, personal 

initiative versus State care, post-materialism, and finally the support for democracy. 

All the characteristics, for instance less or more willing to join in political actions, or support for democracy, 

reveal a continent where the real differences between East and West, caused by the Iron Curtain, are 

blurring. But the West is a "post-materialistic" society and the East a "materialistic" one. Materialistic means 

that people emphasise material security or law and order. A post-materialistic society places immaterial life-

goals such as personal development and self-esteem above material security.4 

 

3. Society 

 

A lot of famous social scientists depict the future Western citizen as a calculating and strongly individualised 

civilian. A rather gloomy prospect, as they all also agree that a vital, democratic society demands high levels 

of social trust, cohesion and participation. The civil society (the non-state, non-market and non-private 

domain where voluntary association between citizens is dominant) is called to fill the gap between the 

individual, the State and the market. Interpersonal and institutional trusts are far from constant parameters in 

Europe. Only ten percent of the Portuguese believe that their fellow countryman can be trusted, whereas a 

large majority of the Danish people think that their fellow citizens are trustworthy. And where only a quarter 

of the Greeks have confidence in their education and healthcare system, nearly ninety percent of the 

Austrians have large trust in these institutions. Europe is perhaps too diverse to perceive a decline in civil 

society. But a moral decline is certainly not evident; the permissiveness for cheating or criminal activities is 

very low. 

 

The evil welfare State 

Many causes have been put forward for the apparent loss of community sense. Individualisation and 

secularisation are evident explanations, but ï perhaps surprisingly ï the welfare State has also been blamed. 

The reasoning is that the welfare Stateôs institutions have taken over the obligations of support previously 

located in civil society and family networks. Think for example of care for the elderly and social security. By 

taking responsibility for social services the welfare State hollowed out and eroded intermediate social 

structures and as a result commitment, solidarity and trust declined. Additionally, individually felt 

responsibility is replaced by the idea that the State is responsible for social service. I though think that since 

the publication of the Values Study, a quick development has been remarked on that point.  

On the other hand welfare State optimists argue that social capital is highest in typical welfare States: the 

Scandinavian countries. The European Values Study does not provide the ultimate evidence for the 

pessimists or for the optimists. High welfare spending does correlate with high levels of social capital, but 

also has a significant negative effect on peopleôs informal solidarity towards the needy. Yet there is no 

evidence that the latter can be interpreted as a moral "evil" effect of the welfare State. People do seem to 

care, but do not worry about the needy groups as they are believed to be well cared for by the welfare 

institutions. 

                                                      
4 The American political scientist Ronald Inglehart distinguishes between societies with ópost-materialisticô and ómaterialisticô 

attitudes. It is his thesis that due to generation replacement, populations of advanced industrial societies have undergone a 

transformation from a materialistic to a post-materialistic value-orientation. Evidence of Inglehartôs thesis can be found in the sharp 

partition of Europe along the former Iron Curtain. The Western part of Europe went through unprecedented prosperity prevailing 

from the late 1940s until the early 1970s. This has led to substantial growth in the proportion of post-materialist individuals. In the 

eastern part of Europe, there was much to be desired. This had lead to a materialistic society. 

Austrians and Swedes score highest on post-materialistic characteristics closely followed by the Danish, the Italians and the Dutch. 
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3.1. Tolerance 

 

Seventy percent of the Europeans want to teach their children tolerance as an important value in a free and 

open society: the more tolerant people are of the rights of others, the more secure are the rights of all. But 

what is tolerance? Tolerance is more than indifference to what other people do. In essence, being tolerant 

means that one accepts the way other people live their lives even when they do not agree with the othersô life 

styles. But there are proper limits to what should be tolerated. Precisely what the limits of tolerance should 

be, of course remains a matter of continuous debate in society. 96,6% of the Swedish people say they donôt 

object to foreign neighbours; in Poland this percentage is 71,6, and still less in Slovakia and Romania. 

 

3.2. Solidarity 

 

In social science, solidarity serves collective interests. In daily life, however, solidarity may not be 

experienced as a good deed towards the collective. People regularly visit a lonely person simply because it is 

their relative or neighbour. Yet, although not primarily intended as a benefit to society, these actions do 

contribute to the well-being of the collective, and as such they are a good measure of the degree of solidarity 

in a social system. What is immediately clear from the results is that solidarity depends to a large extent on 

the type of relationship between the well-doer and the recipient: the looser the bond, the lower the intensity. 

Elderly, ill and disabled people may also count on considerable support.  

The European Values Study also enquired about the reasons why people are willing to help the elderly. 

Moral duty and sympathy turn out to be the major reasons. The interests of society and personal interest are 

only important for a minority. Immigrants meet considerably less solidarity; mostly because people feel less 

sympathy and moral duty towards this group. 

 

4. Religion 

 

4.1. Is Europe as secularised as it seems? 

 

About half of all the Europeans pray or meditate at least once a week. Three out of four Europeans say they 

are religious persons. Of course, there is a big gap between the more secularised North-Western countries 

and the more traditional South-Eastern ones. Most European Churches attract less and less believers every 

year. Especially in the Western part of the continent, the old religious institutions are deteriorating. Religion 

is drifting away from politics, from the university, from the arts, from public space in general. Religion has 

become in many countries a private matter. But this is not true for the whole world. There is just one 

continent that seems to be the exception: Europe. In Europe, Judaism, Christianity and Islam are still pulled 

back into the synagogues, churches and mosques and in the hearts of their followers. In our continent 

secularisation is still alive, although a growing number of people are worrying about the religious attitude of 

nearly seventeen million Muslims in the European Union. However, in Europe, religion is still a private 

matter. Nevertheless, in this private sphere, European religions are very lively. 

 

Whereas confidence in the Church is low in the Western part of the continent, all over Europe a high 

percentage of people say they appreciate a religious service on moments of big importance in life (except in 

the Netherlands and in the Czech Republic). Then again, in Croatia, Ireland, Poland, Romania and Malta 

more than 90 percent celebrate them in church. 

 

Even more interesting is the data about believing, independent from Church life. People who consider 

themselves as atheists are a small minority, except in France, where almost 15 percent say they are atheist. 

There is a discrepancy in "Church members" and "believers". It is obvious that a vast majority of all the 

Europeans nominate themselves as religious persons. There are even more people who consider themselves 

as religious as there are people who attend church. The British sociologist Grace DAVI E described this 

situation as "believing without belonging".5 Vanguards of religious and not churched Europeans are the 

Netherlands, Estonia and the Czech Republic. But the Netherlands have a unique situation: more than half of 

the Dutch population is not a member of a Church while on the other hand more than twenty percent is a core 

Church-member.  

                                                      
5 DAVIE, Grace, Religion in Britain since 1945. Believing without Belonging, Institute of Contemporary British 

History, Blackwell, 1994. 
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Vanguards of religious and churched Europeans are Eastern European countries like Poland and Romania. 

And especially in Sweden, Norway, Switzerland or Great Britain the number of people who belong to a 

Church is much larger than the number of people who consider themselves as religious. This is a kind of 

"belonging without believing". One of the explanations in some countries as Sweden and Norway is the 

existence of State Churches. Most of the inhabitants consider their Church membership as a part of their 

national identity and not as a religious issue. 

 

It is significant to know what Europeans believe in. 71% believe in God, but only 31% believe in a "personal 

God". Many believe in non-Christian concepts like reincarnation, lucky charms, and telepathy. It proves 

religion does not only exist in the doctrines of the classical churches. Some sociologists speak about a 

"Church-free spirituality". 58% believe in life after death; 35% in hell and 55% in heaven; 66% believe in 

sin. Europeans remain religious, their approach is eclectic, and they borrow ideas from several traditions. 

Meanwhile many institutionalised Churches, especially in the West, are running empty.  

This means an increasing number of religious outlawed people, whom we could call "believers without 

religious papers". One can wonder whether Europe will keep aloof from the current worldwide de-

secularisation. However there is no indication that European secularisation is on its return. 

 

4.2. Importance of God 

 

The European Values Study inquired about the images of God. Belief in a personal God, that is to say a God 

that can be addressed by prayer (theistic view 6), is high in Catholic countries such as Italy, Portugal and 

Poland. Belief in "some God, spirit or life force" (deistic view 7 or immanentistic view) is more popular in 

secular countries such as Czech Republic, the Netherlands and Sweden. 

 

4.3. The public role of the Churches 

 

And finally, concerning the public role of the Churches, the European Values Study shows that over 70% of 

the people do not see the necessity for the Church to speak about public policy, nor to influence the public 

debate.  

 

 

CONCLUSIONS OF THE EUROPEAN VALUES STUDY  

 

Europe is not a homogeneous part of the world. The only clear predictor of a countryôs position on the 

cultural map appears to be its economic development. The wealthier a country is, the higher the levels of 

personal autonomy. Although there are some exceptions (notably Finland and Hungary), economic 

prosperity and the corresponding level of social security appear to steer values in this direction. The question 

is, however, which is the prevailing direction of causality. Does economic welfare change the values, or do 

changing values bring along economic prosperity?  The Values Study conduces to detail the individualism of 

rich Europeans.   

The high individualism that characterises these economically advanced countries should not be interpreted in 

terms of egoism, narcissism, hedonism or even ethical relativism; this type of individualism does not lack a 

communal spirit, but is socially committed. The strong link between personal autonomy and wealth concurs 

with existing social theories on individualisation and increasing post-materialism and post-modernisation. In 

short, these theories state that the unprecedented economic prosperity of advanced industrial Western 

societies gradually brought a shift from materialism to post-materialism. Economic and physical security 

allows people to give priority to values related to quality of life issues, self-realisation, environmentalism and 

social concerns such as minority rights, fair trade, gender equality and the like. 

  

The wealthier Northern and Western countries are the most lenient in personal sexual matters. Women with 

careers are widespread and accepted. Tolerance towards people of different ethnic background or displaying 

deviant behaviour is high. Children and marriage are not regarded as an absolute necessity and organisations 

are less authoritarian. 

                                                      
6 In the theistic view, life is governed by God ; God is the only source of meaning and interpretation. 
7 To deists, daily life is rooted in nature and reason, but they do believe in the existence of a God or Supreme Being óin 

the backgroundô. 
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The Southern and Eastern European countries are predominantly respecting strict moral standards. They put 

high value on societal norms and institutions, and stress solidarity. Civil morality is high since self-interest 

and illegal behaviour are rejected. Abortion is disapproved and marriage and the intrinsic meaning of work 

are important. Not surprisingly, many of these countriesô citizens are religious. 

Despite the common Christian tradition, European unity seems to be a unity of diversity. There appear 

significant differences between Europeôs societies that have to do not only with different levels of economic 

development, but also with varieties in cultural heritages, languages, religious and ideological traditions and 

differences in political and educational systems. Value orientations appear dependent on specific national 

contexts and a nationôs historical development. 

 

And, do you know where you can find the happiest people in Europe? In Northern Ireland! 

 

 

IV. AN ATTEMPT OF STRUCTURATION THROUGH EMB LEMATIC FIGURES PROPOSED BY HERVIEU -LEGER  

 

In a third part of my speech I would like to develop European diversity with the help of the emblematic 

figures Danièle HERVIEU-LEGER 8 proposes to us. I will stress the fact that these figures change their 

meaning and re-organise themselves around new notions. One of the three figures is more constant and 

linked to family, parish and school. The others express a true mobility of personal religious experiences. It 

could be interesting to identify our youngsters, teachers and headteachers with the following figures. 

   

A. The practicing believer 

In Danièle HERVIEU-LEGER's terminology a first figure of the religious man is the "practicing" 9. This 

figure is typical of parish religious sociality and pastoral strategy. It is the emblematic figure of a world "in 

which the social evidence of religion was written in a concrete way in practices, in places and in a schedule 

received as going without saying".10 It expresses the link between belief and belonging. It is also the utopian 

reference of a religious world "to be conquered or reconquered against the intrigues of the powers of 

secularisation which undermine the social authority of the religious institution".11  

 

What about young people in the East? What about the youngsters in the West? The figure of the regular 

practicing loses a great deal of its relevance in the West. In a more interesting way, the meaning of this 

figure changes: it moves away from the notion of "obligation" and reorganises itself in terms of "inner 

imperative", of "need" or "personal choice", of "desire" or "inner feeling".12 

 

B. Two other figures which the best crystallise the characteristic mobility of a religious modernity developed 

through personal experiences are those of the "pilgrim" and the "convert".  

 

B.1. The pilgrim 

The figure of the "pilgrim" first of all refers to the fluidity of individual spiritual journeys. The level of 

institutional control is here weak or null. The figure also corresponds to a form of religious sociability 

representing another system of religious time and space in the sense that it "establishes itself under the sign 

of mobility and temporary association".13 Taizé gatherings are a good illustration: free and supervised space 

at once. The success resides in the individual communication, in whole freedom, and in the conviction of 

belonging to the human community. There is formation of a religious identity when the subjective 

biographical construction meets the objectivity of a believing lineage, incarnated in a community in which 

the individual recognises himself. We remark the same type of mobilisation in the World Youth Days, the 

pilgrimages to Compostella, Turin (Don Bosco), Loyola (Ignace), Assise (François). The success of such a 

process resides in the possibility given to the youngster to modulate his/her participation and to fix the 

intensity of it. The fact to participate in such activities doesn't automatically mean that the youngsters claim a 

constituted denominational identity. HERVIEU-LÉGER speaks about "unattached pilgrims".14  

                                                      
8 HERVIEU-LEGER, Danièle, Le pèlerin et le Converti. La religion en mouvement, Champs,Flammarion, 1999. 
9 o.c., p.89 
10 o.c., p.91 ï translation CEEC 
11 ibid ï translation CEEC 
12 o.c., p.95 ï translation CEEC 
13 o.c., p.98 ï translation CEEC 
14 o.c., p.114 ï "pèlerins flottants" ï translation CEEC 
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We can observe in the World Days a kind of "Fair of Catholicism" that shows the diversity of currents, of 

networks and of spiritualities, beside an attempt of Church institution to structure spiritual mobility by 

catechesis and by making the Stations of the Cross. Those two dynamics make visible the ideological and 

theological differences inside the networks of European young people. It should be useful to examine if 

pilgrimages in the East ï like those of Czňstochowa, Litmanova, Csíksomlyó in Transylvania or Velehrad in 

Slovakia (the Holy Virgin) for instance ï have the same characteristics. Personally, I don't think so: I rather 

see there the expression of a faith coloured with a national feeling, which is an essential and well-appreciated 

part of parish and youth pastoral formation. There is more preliminary socialisation in a movement, a school 

and a parish. But, besides, new forms of pilgrimage appear in the East.  

 

B.2. The convert 

For HERVIEU-LÉGER the figure of the "convert" is perhaps the one that offers the best perspective to 

identify the process of religious identity formation in this context of mobility. This figure is to decline 

according to three modalities:  

(1) the first modality is the one of the individual who "changes his/her religion". Here, the right to religious 

choice prevails upon the duty of faithfulness to an inherited tradition.  

(2) The second conversion modality is the one of the individual "without religion" who discovers, after a 

personal spiritual research, the religion in which he or she recognises himself or herself.  

(3) The third figure is the one of the "re-affiliated", the "convert from the inside", who after having re-put in 

question a "weak system" of belonging, enters into a "strong system" of religious intensity. 

All the journeys of converts can be narrated like ways to self-construction. In the shape they take, these 

narrations don't move far away from a very classically attested scheme, which opposes a tragic or despairing 

"before" to an "after" characterised on the contrary by the plenitude of sense. The convert is the one who self 

determines his/her belief and religious belonging. In a society led by the individual imperative to be oneself, 

the convert expresses and achieves this fundamental postulate of religious modernity according to which a 

"genuine" religious identity can only be a chosen identity. The conversion crystallises the value attributed to 

the personal commitment of the individual who expresses in that way his/her autonomy as religious believer. 

Insofar as it also commits a general re-organisation of the individual's life according to new norms and 

his/her incorporation in a community, the religious conversion constitutes a very efficient modality of the 

construction of oneself in a universe in which the fluidity of plural identities grows on, in which the 

dispositives of sense fluctuate and in which any central principle no longer organises the individual and 

social experience.  

In our schools we'll thus have to meet our youngsters by sharing their pilgrimages. We'll have to take them 

by the hand wherever they are and to accompany them wherever they will go. Even pastoral work at 

university level will have to re-think its presence among the students. In any case, HERVIEU-LÉGER 

reminds our headteachers that they are pilgrims, too!  

 

 

V. AN EXTREMELY VARIED MUSICAL CREATION!  

 

I think it's clear that there can't be a monolithic Christian view of education. There is a plurality of views, 

because education is rooted in who we are as people of faith, with our tradition and heritage, our personal 

faith experience and our culture, even the culture of our school. But there is unity in the mission, in the 

conviction that revelation and reason are partners. 

 

In the East, social and cultural networks which had disappeared during the communism are now reappearing.  

One takes up collective memories again. First of all, there is a very stronger family link which is partially 

due to the cohabitation in a same place of a whole family, including grandparents. But there is also a strong 

link between the family and the parish. Parishes can rely upon a rather great number of priests. And finally, 

there is a link between families, parishes and schools. Religious congregations have a large number of 

vocations and they link up many Christians. Christians have the feeling they construct a new Church. But 

don't forget that young people in those Central and Eastern countries chat and travel. Borders do no longer 

exist, whether or not anyone cares.  

 

In Western European countries, young people invite headteachers to listen to them in their quest for the 

beautiful ï God knows how much we need a new aesthetic! ï And in their quest for the good and the true.  
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Headteachers will have to be better prepared and to propose young people a true commitment, source of 

spiritual life. Educators will have to discover a new language that translates "effata"15 (open up!), a word 

Jesus addresses to today youngsters. It means: Open yourself up, open the person you are, open all your 

being! 

 

We all together can find examples of interesting initiatives, not necessarily mass initiatives16 such as the 

World Days or pilgrimages. There is a discovery of the Bible in an initiative of Cardinal MARTINI: the 

School of the Word, Milan. How to explain the success of the Taizé liturgy? At the level of an evangelical 

life style, there is also the San Egidio community which tries to link evangelisation and service to the poor; 

the communities of "L'Arche", animated by Jean VANIER, which welcome men with disabilities. Taking 

into account that young people are in quest for their own way, Cardinal MARTINI also initiated the method 

of the Samuel project in Milan17 in order to help young people to discover their own way through the reading 

of the Gospel. Individualism is rectified by free or compulsory social work initiatives organised by Catholic 

schools in different European countries.18 

 

 

VI. CONCLUSION 

 

The diversity of the cultural landscape I just outlined looks, in my opinion, like the huge field of the musical 

literature. On the one hand, we have classic music, in regions where spiritual life essentially nourishes itself 

with the tradition. That's the richness of Catholic schools in Central and Eastern Europe and in some 

Mediterranean countries. Pupils share the tradition system of values. Most of them are still educated in a 

common space of moral and religious reference. But the attentive conductor remarks that some musicians of 

the orchestra already play another music score. On the other hand, another musical creation is present in 

most of the Western European countries. We can see that traditions are in a constant slow down and that 

religions and ethics have become plural. Young people as well as a great number of adults are deprived of 

references to common landmarks. That's where the problem of the transmission of values is posed.  

During the present Seminar, we will have to question ourselves about some epistemological crisis such as the 

search for meaning in a fragmented culture, the construction of identity and also the trivialisation of our 

cultural world.  

This is thus the key-question of our Seminar: how to train conductors able to be the spiritual leaders in a 

school community in which the determination of rules and norms is done either in a rather unilateral way 

through founding in the tradition or by the individual will?  

 

At the end of this speech, I remind four challenges for Catholic education to articulate its vision within 

culture. I take them from a very precious study 19 realised by the Heythrop Institute for Religion, Ethics and 

Public Life, which Father HANVEY SJ, who leads our work, is Director of.  

 

(1) The Church needs to find ways of resisting the secularisation thesis, or it will become a guest at its own 

wake. At the same time it must engage contemporary culture by finding new ways of entering the 

discourse. 

(2) This means developing a vision and a language that have ñinterpretative forceò, which articulate as 

strongly as possible what is to be human, what is to have a ñgood societyò, why the Churchôs ultimate 

values are an enrichment and liberation not a surrender of autonomy and rationality, etc. Without this, 

the Church risks becoming just a ñservice industryò providing ñspiritualityò and self-fulfilment 

techniques. It loses its social radicalism and is absorbed by the culture. 

                                                      
15 Mark 7, 34. Jesus cured a deaf-mute man by putting his finger into the man's ears and touching his tongue. Re-learn 

to touch. 
16 See AERTS, Lode, Quand lôEglise ®coute les Jeunes, Lumen Vitae, Bruxelles, 2004. 
17 1 Sam. 3,10 : "Speak, for your servant is listening." 
18 The most remarkable example is the "Compassion" project initiated by the German Catholic schools. This Latin-

American and then German initiative also has developments in Great Britain, Spain, Belgium and the Netherlands. 
19 On the Way to Life : Contemporary Culture and Theological Development as a Framework for Catholic Education, 

Catechesis and Formation, The Heythrop Institute for Religion, Ethics and Public Life, CES Catholic Education 

Service, 2005, 92p. ISBN 1-903533-11-2. This study was commissioned by the Department of Education and 

Formation of the Bishopôs Conference of England and Wales. 
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(3) If our culture(s) is characterised by a ñcrisis of transmissionò generally, that crisis is intensified within 

the Church. 

(4) Evangelisation is at the heart of the Churchôs mission but is not a one-way process. The Church is also 

ñevangelisedò by the culture; this can become colonisation. The Catholic community needs to harness 

all its creative resources to confirm its members in the power of the Christian truth, its credibility and 

beauty. 

 

These are some important motives for our reflection, which I hope will respect the particular situation of 

each of us and be fruitful for our Catholic schools and their headteachers. Spiritual leadership focuses on the 

principle of "finding God in all things". This expresses the distinctively Catholic awareness of the 

sacramentality of the world. All over the world, a headteacher vocation consists in keeping his/her school 

open to the truth that ultimately all things are manifestations of Mystery.  

 

 

 

Etienne VERHACK 

Secretary General of the CEEC 
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Thanks by the President of the CEEC, Mr Jean-Pierre GARDY 
 

 

 

 

On the name of the whole audience, I wish to thank Etienne VERHACK for this very profound 

description of the diversity of values in Europe. 

 

And, as he told us, despite the Christian tradition, we all see that European unity is in fact a unity of 

diversities. We even see that there are people who are happier than others in a certain number of 

countries.  

 

The four challenges mentioned by Etienne and taken from the study of Father HANVEY seem to 

me an excellent introduction for our work today. 

 

Thanks again, Etienne, for this presentation which introduces us perfectly in the detail of our 

seminar. 

 

 

 

 
 

*  

*     * 
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A society in which faith is presented to free choice 

A chance for the Gospel 
 

 

 

In this presentation, I would like to consider the position and the future of the Christian faith in our society, 

which is in a permanent state of transformation. 

 

My presentation will be divided into three parts: 

 

ü Firstly, I would like to highlight the fact that the contemporary crisis affecting Christianity and our 

culture in general constitutes fertile soil for inventiveness and thus for hope. As one world vanishes, 

another takes its place. 

ü Secondly, I will define the meaning of a generative pastoral approach in a crisis period. 

ü Thirdly, I will list some attitudes which encourage this generative pastoral approach and which will thus 

provide the Gospel with every chance in the new world ahead. 

 

The thoughts which I offer you are influenced by the context with which I am most familiar, namely Western 

Europe, and in particular its French-speaking areas. Nevertheless, I hope that my comments will touch on 

certain situations or developments in Central and Eastern Europe. 

 

I would add that my comments are not specifically relevant to the school environment. They will present a 

general pastoral approach. Nevertheless, they will be relevant to Christian schools, in so far as they are prime 

players who are directly involved in the future of Christianity at the heart of our society. 

 

 

1.  A TIME OF TRANSFORMATION: CRISIS AS A LOCUS OF RUPTURE AND GENERATION  

 

As we know, one world is dying and another is taking its place. Christianity itself, of necessity, plays a part 

in this transformation. A certain form of Christianity is in deep crisis, but this does not spell the end of the 

Christian faith, which is itself also in the process of reconstruction and reconfiguration. Viewed from this 

angle, we are in an uncomfortable, but exciting, intermediary period between death and birth. 

 

1.1. A time of dislocation: the crisis in transmission 

 

Firstly, let us acknowledge the extent of the crisis affecting Christianity and its transmission due to the 

impact of secularisation. There have been two phases of secularisation. 

 

Á The first phase is the secularisation of society. This secularisation of society began in earnest at the end 

of the 18th century with the democratic revolution, the declaration of the human rights, the development 

of science and the autonomy of philosophical reason. In this new society born of modernity, religion no 

longer had the role of foundation or framework that it had had in the old order. In other words, modern 

society had emancipated itself from religious and clerical authority. Religion did not disappear on 

account of this, but became a matter of free choice for the individual in a world which had become 

pluralist. In the past, in Christian times, birth and becoming a Christian were inseparable. Faith was 

transmitted with the cultural environment and was part of the system of general truths. Doctrine was 

transmitted in the form of three injunctions: the truths to believe, the commandments to observe and the 

sacraments to receive. What society transmits, by contrast, with the birth of the modern era, is no longer 

faith, but the religious freedom of the citizen. Christianity itself has, moreover, contributed to this 

process of the emancipation of society in relation to religion. Marcel GAUCHET thus speaks of 

Christianity as ñthe religion of manôs exit from religionò.20 

 

 

                                                      
20 See Marcel GAUCHET, La religion dans la démocratie, Gallimard, Paris, 1998. 
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Á However, we are now witnessing a second phase in the process of secularisation: not just the 

secularisation of public life, but the secularisation of private life itself. Individuals themselves are 

moving away from inherited forms of Christianity because they are no longer in tune with their 

aspirations, they do not make sense any more or have become broadly indecipherable. What we are in 

fact witnessing today is individuals distancing themselves in great numbers from religious institutions, 

their beliefs and practices. Issues of sense or spiritual aspirations are not disappearing ï in fact the 

opposite holds true. What reigns is a sense of confusion, of improvised beliefs, and unusual approaches 

in a complex world. In this context, the representations of the Christian faith which remain in peopleôs 

minds are often diffuse, chaotic and partial ï they do not render it legible or desirable and sometimes 

even arouse hatred. From this point of view we are witnessing a genuine break in the transmission of 

inherited forms of Christianity. 

 

The symptoms of the crisis are obvious: a decline in the number of practising churchgoers, fewer children 

receiving catechism instruction, a crisis in vocations to the priesthood, ageing religious communities, etc. We 

all have within our own families people who have progressively moved away from the Christian faith, at 

least in its current forms. The sociologist, Danielle HERVIEU-LÉGER, refers in this respect to a removal of 

Christianity from our cultural framework when she states: ñThe Church in present-day France no longer 

forms the implicit reference point and matrix of our global landscape. [é] In these ultramodern times, a 

society which has "gone out of religion" is eliminating the very traces which it has left behind in its 

cultureò.21 

 

1.2. A time of generation - the Christianity of the future  
 

However, even at the heart of this rupture, which cannot be downplayed, there are also at the same time new 

developments and promising signs of reconstruction in the cultural and religious sphere. Viewed from this 

angle, the crisis is truly a time of grace, a period of creation and generation, which may hold some surprises. 

In fact, obvious signs of vitality can be discerned in the Church: an increasing number of catechumens and 

adult baptisms, the proliferation of theological and pastoral training for lay people, new catechetical 

programmes, the genuine democratisation of local communities in spite of a hardening of attitudes from 

Rome, the involvement of lay people, especially women, in the ministry, new media initiatives, mass 

religious gatherings, etc. We all know people who feel good in their minds, in their bodies and their faith, 

despite the crisis. 

 

However, it is the contemporary world in particular, as it goes through a period of cultural crisis, which holds 

promising resources. When confronted by the challenges of our planet, we can see the emergence of a need 

for spirituality, a call for values, a refinement of ethical conscience and a simultaneous search for sense. 

There is a search for a new balance between religions and secularism. Religious and inter-religious topics are 

being debated in the media. Every type of culture can be evangelised. In this respect, the willingness to hear 

the Gospel again in a new way is certainly still present in our current cultural position. This willingness 

cannot be measured in terms of Sunday Eucharist attendance, but it surfaces in the midst of life itself in 

conversations and exchanges. In the face of the challenges presented by the future of the world, the current 

climate offers opportunities for discovering faith beyond the stereotypes as something meaningful, salutary, 

good and desirable for life.  

 

In these times of rupture and reconstruction, we need a pastoral approach which aims not to salvage what it 

can, but which could be termed ñgenerativeò ï a pastoral approach which places itself at the service of what 

is about to be born. 

 

2. TOWARDS A GENERATIVE PASTORAL APPROACH  

 

One can distinguish two broad types of pastoral approach: 

 

Á A managerial pastoral approach, which follows the control paradigm, with as its concept a venture in 

which one aims finally, on the basis of ones own plans and strengths, to configure the world and the 

Church into what one would wish them to be. 

                                                      
21 Danièle HERVIEU-LEGER, Catholicisme, la fin dôun monde, Bayard, Paris, 2003, p.288. 
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Á A generative pastoral approach, which listens to current aspirations, places itself at the service of what is 

about to be born, with competence and discernment, and, by definition, consents to relinquish its hold 

and control to some extent. 

 

2.1. ñReplanting the forest after the stormò: a parable for our times 

 

In order to understand the spirit of this generative pastoral approach, I would like to draw on the example of 

a real event in a completely different sphere, which may, by analogy, shed light on my comments. 

 

On December 26th 1999, hurricane "Lothar" was unleashed on Europe, and on Eastern France in particular, 

with winds of more than 150 km per hour. It is estimated that 300 million trees were blown down in France. 

The hurricane left behind it scenes of devastation. There were some 60 deaths and a certain number of 

suicides among forestry workers and landowners, who were unable to come to terms with the extent of the 

catastrophe. ñA cathedral which has collapsed is not serious,ò said one forestry worker, ñit can be rebuilt. 

You cannot do this for a 300 or 400-year-old oakò.  

After the catastrophe planning offices quickly drew up reforestation programmes, replanting projects and 

sowing plans. The intention was to take advantage of the catastrophe to rebuild the forest according to an 

ideal image which they had. 

However, when the time came to implement these reforestation plans, the forestry engineers noticed that the 

forest had pre-empted them. They observed regeneration which was faster than had been anticipated, 

thwarting their reforestation schemes by displaying new and more favourable configurations which the 

planning offices had not thought of. In many respects, the natural regeneration of the forest displayed better 

bio-diversity and a better ecological balance between spruces and broad-leaved trees. Species which had 

been suffocated by the former forest could be reborn. The catastrophe also proved to be helpful for the 

reappearance or expansion in the numbers of certain animal species. 

 

The forestry engineers moved from a voluntarist policy for the reconstruction of the forest according to their 

plans to a more flexible policy of supporting the natural regeneration of the forest by discerning and seizing 

upon the new and favourable opportunities offered by this natural regeneration. This did not entail 

abandoning all forms of intervention, but rather supporting actively and with vigilance a natural process of 

regeneration, with greater competence. A forestry engineer described this supportive approach thus: ñYoung 

seedlings of a great variety of trees grew. Our job, therefore, was to uncover them carefully, to support them 

and to welcome natural life rather than believe that it had disappeared or re-establish it artificially. We found 

this encouraging. Accordingly, we decided that in forests belonging to the State and local council districts we 

would leave traces of the storm where it was not necessary to eliminate them on the grounds of safety or the 

forestry engineersô working conditions. We therefore left overturned tree stumps, holes, broken tree trunks or 

heaps of branches. Three years later I observed in forests that these óanomaliesô had allowed plants and 

animals to become established which had not previously been present in the ónormalô forest.ò 22  

 

Let us now draw an analogy. The Church too has experienced a hurricane, especially in the last forty years. 

The religious landscape, at least in its traditional forms, has been devastated. Of course, comparisons do not 

constitute proof ï humanity is not a forest and human beings are not plants. What is interesting, however, as 

an analogy in this case, is the change in the forestry workersô attitudes ï their transition from a voluntarist 

policy for rebuilding the forest to an active and clear-sighted policy of supporting the ongoing regeneration. 

Should we not effect a similar transition in the pastoral approach ï a transition from a managerial pastoral 

approach to a generative approach? 

 

2.2. A managerial pastoral approach drawing on the control paradigm 

 

According to this pastoral approach, which corresponds to the initial attitude of the forestry workers, the aim 

after the crisis is to proclaim the Gospel and to rebuild according to our plans, as if everything depended on 

us. We therefore approach pastoral action with the concept of undertaking and controlling things in 

conformity with our plans. 

                                                      
22 Jean-Hugues BARTET, permanent deacon and engineer for the state forestry service (responsible for public forests in 

Lorraine during the storms of 1999 and a specialist in crisis management for the National Forestry Service). 
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It should be noted that this managerial pastoral approach can take place in a spirit of nostalgia for restoring 

what used to exist as well as in a progressive spirit to build a new Church. In both cases it is the same 

concept of management and control which is at work, as if everything depended on the implementation of 

our actions. In both cases too we are drawn towards activism ï according to which we have never done 

enough, or to feelings of impotence, defeatism and depression when the resistance encountered is too great. 

Activism and defeatism are, in this respect, twin attitudes ï they both stem from the same concept of control. 

 

2.3. A generative pastoral approach: supporting what is being born 

 

This pastoral approach corresponds to the second attitude of the forestry workers. It consists of actively 

supporting a regeneration of which we are not the masters, with discernment and competence. This pastoral 

approach consists of seizing the new opportunities which are offered without having been planned by us. It 

also implies a recognition that the ñcatastropheò is not a catastrophe for everybody, that many would not 

wish to return to the former forest and that the present brings with it the growth of better ecclesiastical bio-

diversity. A generative pastoral approach is one which accepts the demise of certain expressions of faith 

which have run their course and had an illustrious history, but which must now disappear to make way for 

other forms of expression. Putting oneself at the service of what is being born entails discerning aspirations, 

weighing things up, making time for consultation, deliberating ï that is to say taking decisions which 

liberate, empower and which confer ownership. It involves welcoming and launching projects, by giving the 

untried a chance, by counting on factors out with our control and by trusting forces which are not our own. 

 

In fact, in a generative pastoral approach we accept what is a condition of every birth: firstly, that we are not 

the originators of life and growth and secondly, that one always creates something which is different from 

oneself.  What is born is always different from oneself. Seen from this angle, the transmission of faith does 

not fall into the category of reproduction or cloning. It falls into the category of a new coming. 

 

This pastoral approach takes as its starting point the principle that human beings are ñcapable of Godò. We 

do not have to create this capacity within them and we do not have the power either to communicate faith. 

One cannot create new Christians as one would manufacture bread rolls or Michelin tyres. The faith of a new 

believer will always be a surprise rather than the fruit of our efforts or the result of an undertaking. 

Admittedly, faith cannot be transmitted without us, but we do not have the power to communicate it. 

However, our duty is to look out for the conditions which make it possible, understandable, practicable and 

desirable. The pastoral approach operates on these conditions. The rest is a matter for grace and freedom. 

 

These observations concerning the generative pastoral approach are very closely bound to the Gospel. All 

that we can do is sow. The Gospel describes mission in terms of sowing seeds. ñA man throws seed on the 

land. Night and day, when he is awake or while he sleeps, the seed is sprouting and growing, how, he does 

not knowò (Mark 4, 26-27). Seen from this angle, the pastoral approach is presented as a subtle alchemy 

between the actions to be performed and the ñrestraintò required to allow what must happen to be born. 

 

3. SOME SPIRITUAL ATTITUDES , FAVOURABLE TO A GENERATIVE PASTORAL 

APPROACH 

 

In this third section, I would like to suggest in more concrete terms some attitudes favourable to a generative 

pastoral approach. I do not intend to offer solutions here to the problems encountered or plans to undertake, 

but rather spiritual attitudes ï ways of existing and acting ï which will allow us to hold good, behave and act 

in this crisis phase between a world which is dying and one which is being born. Following on from Etienne 

MICHEL in his presentation at the conference for Belgian Catholic Education, I would like to cite Hannah 

ARENDT. In her work ñLa crise de la cultureò,23 Hannah ARENDT speaks of the breach between the past 

and the future. The issue which she addresses in her work is not how to emphasise the traditions of the past, 

nor how to envisage the future, but knowing ñhow to operate in the breachò. Similarly, what I would like to 

offer here is fundamentally a ñlittle spiritual primerò for priests and heads of institutions, describing how to 

act in the breach and behave in the crisis, while placing themselves at the service of the world to come. This 

little spiritual primer is initially a commitment to work on oneself. It touches on spirit, tone and the way in 

which we situate ourselves in a pastoral context and find our place there. 

                                                      
23 Hannah ARENDT, La crise de la culture, Gallimard, Paris, 1972 ï Edition de Poche, Folio Essais, 2006, p.25. 
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I will suggest ten attitudes which are based around a chronological principle: firstly, reaching out to people; 

secondly, meeting them and establishing solidarity and dialogue; and finally withdrawing and conferring 

empowerment and ownership on them. 

 

3.1. Remaining diligent addressees of the Gospel 

 

When we proclaim the Gospel we run the risk, without realising it, of forgetting that we are its initial 

addressees. 

 

Everything often takes place as if we have sufficiently appropriated the Gospel ourselves and only have to 

transmit it to others. It is rather as if we have nothing more to hear or receive from the Gospel and, having 

become masters in the art of living and understanding the Gospel, we must simply become the means of its 

transmission to other people. 

 

The Gospel warns pastors; that they can place themselves in a situation in which by proclaiming the Gospel, 

they no longer allow it to evangelise. The claim to know and the temptation of power can render us blind. 

We are all aware of certain pastoral practices which, while they are carried out in the name of the Gospel, are 

redolent with conquest, the will to power, or nostalgia for the past, rather than the Good News itself. Hence 

the importance for the evangelist of remaining a tireless addressee of the Gospel. Thus the first question for 

the evangelist is not ñHow do I proclaim the Gospel?ò, but primarily ñWhat does the Gospel say to me 

today?ò 

 

3.2. Hearing the words which invite us to go where the risen Christ can be found:  

 ñHe is not here. He is going before you to Galilee; it is there that you will see himò (Mark 16, 7) 

 

What does the Gospel tell us on Easter morning? ñHe is not here. He is going before you to Galilee; it is 

there that you will see himò. This announcement by an angel constantly shifts the position of the evangelist. 

This is a radical shift in perspective. We do not have Christ beside us as an object which we hold, retain and 

control, whom we must transmit to others who do not have him. Christ is not an object which we possess and 

which can be held ñhereò. In order to join him, we must leave ourselves behind, come out of our homes, 

leave our own surroundings and go out to those of others ï the Galilee of the nations ï to which he precedes 

us. 

 

When we arrive, we are always preceded by the Spirit of Christ. We do not bring others that which they do 

not have, but join them on the road to discover with them the traces of the risen Christ which are already 

there. Faith is a process of recognising that which has already been given in secret. 

 

The Spirit of the risen Christ always precedes us. In this respect, we must always allow ourselves to be 

evangelised by those whom we evangelise. ñOne same Spirit is at work in the evangelist and the evangelised 

and the former, if he knows what he is offering, must also accept conversion by the person who was willing 

to listen to himò.24 The art of the evangelist lies, therefore, in promoting recognition, discerning and pointing 

to the presence of the Kingdom in people and situations where one might least expect it. 

 

We must also approach others not just to win them over to our cause or to give them what they do not have, 

but to recognise the presence of the risen Lord within them and in their lives in a way that could surprise us 

too. Thus, we must receive from those whom we evangelise the witness of the work of God already in them. 

 

3.3.  Taking the risk of being welcomed where the other person is to be found. Being welcomed rather 

than welcoming 

 

The task of evangelisation is often stated in terms of a requirement to welcome. It is said that ñOur Christian 

communities must be welcomingò. Of course this is the case. However, does this invitation to be welcoming 

to others not also contain a sense of superiority with regard to them?  

                                                      
24 Mgr BILLE , Opening lecture in Les temps nouveaux pour lôEvangile, Plenary gathering, Lourdes, 2000, Paris, Bayard-

Centurion, Cerf, Fleurus-Mame, 2001, p.21. 
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In fact, by trying ever harder to be welcoming, are we not implicitly saying to them: ñCome and find with us 

here that which you do not have where you areò? Thus, in the communication dynamic the welcomer places 

himself surreptitiously in a higher position, whereas the person being welcomed is relegated to a lower 

position. Hence the difficulty in a conducting a genuine evangelical dialogue when we are caught in the trap 

of a relationship of the dominant and the dominated. In order to escape, this should we not, in accordance 

with the Gospel, invert the logic: not so much seek to welcome others to us, but to take the risk of being 

welcomed by others, while trusting in our own capacity for welcome? 

 

The Gospel speaks of begging for hospitality. In fact, the Gospel does not say to us: ñBe welcomingò. It 

invites us rather to go out towards the other person to receive their hospitality.  ñZacchaeus [é] I must stay 

at your house todayò (Luke 19, 5). ñWhen you enter a house anywhere, stay there until you leave the 

districtò (Mark 6, 10). ñAnyone who welcomes you welcomes meò (Matthew 10, 40). ñI am standing at the 

door knocking. If one of you hears me calling and opens the door, I will come in to share his meal with him 

and he with meò (Revelation 3, 20). These evangelical perspectives do not, of course, abolish the 

requirement to welcome people among us, but it must be done through the optic of reciprocity, where each 

gives and receives. All hospitality received invokes the return of that hospitality. After all does not the term 

ñhôteò (host) in French designate equally both the person who receives and the guest being received? 

 

These first three attitudes dealt with moving beyond oneself towards the other. The four attitudes which 

follow belong to the second phase mentioned above: meeting and entering into dialogue with the other 

person. 

 

3.4.  Promoting greater humanity and creating solidarity as ends in themselves. Locating faith as a 

desirable bonus in the sphere of solidarity 

 

By taking the risk of being welcomed by another person, one can try to make friends with them, to form a 

bond of solidarity in the common work of promoting greater humanity. ñThe joys and the hopes, the griefs 

and the anxieties of the men of this age, especially those who are poor or in any way afflicted, these are the 

joys and hopes, the griefs and anxieties of the followers of Christ. Indeed, nothing genuinely human fails to 

raise an echo in their heartsò.25 In the Gospel, everything begins with working towards humanity: this 

consists of bringing out the human, of leaving violence behind and forming bonds of solidarity. In this 

respect Christian education has a primary mission, in the name of the Gospel, to bring about greater 

humanity and the creation of bonds of solidarity between human beings, mutual recognition and 

unconditional benevolence towards others. This humanisation/creation of solidarity is an end in itself. It is 

not a pastoral strategy for proclaiming the Gospel. Moreover, this humanisation/creation of solidarity 

constitutes a fertile ground for proclaiming the Gospel precisely in a spirit of solidarity, aside from any 

desire to exercise ones power over the other person. This proclamation of the Gospel is an end in itself also, 

quite independently from the response to it. Proclaiming the Gospel has its own innate sense. Firstly, because 

the other person has the right to hear the Good News since it is addressed to everybody. Secondly, because 

its proclamation is an act of charity in itself through which we offer the best of ourselves to another person, 

whether the other person accepts it or not. If the other person is receptive it will be an additional grace so that 

the joy of both, according to the first letter of St John, is ñcompleteò.26  Thus promotion of greater humanity, 

evangelisation and conversion to the Gospel fit together in a scheme of ñgrace upon graceò. 

 

3.5. Distinguishing between and articulating ñthe preaching of Jesusò and ñpreaching about Jesusò 

 

In this dialogue with the other person it is useful to distinguish between two types of proclamation: the first 

recalls the preaching of Jesus and the second is preaching about Jesus. What did the preaching of Jesus 

consist of? He called human beings to greater humanity and solidarity and to the recognition in this solidarity 

of a generative force which we can call ñFatherò. The characteristic of the Gospel is its recognition of our 

solidarity as a common lineage with God the Father, who gave us life and who will not abandon us in death. 

Humanity, solidarity and lineage: these are the aims of the preaching of Jesus, centred on the Kingdom of 

God, which has been brought closer to us. 

                                                      
25 Vatican II, Gaudium et spes § 1. 
26 I John, 1, v. 4. 
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There is also preaching about Jesus. Who is he to speak in this way? He taught us humanity and solidarity 

and called on people to see themselves as sons and daughters of God. However, as the focus of intense 

controversy, he was accused of being in league with Satan and was killed by the religious authorities of his 

time. Through his resurrection, however, God vindicated him and bore witness, thus signifying that he was 

by his side. As Christians, therefore, we can recognise the face of God in Jesus, the only son of God and also 

the man who came to fruition in Godôs sight. From this standpoint, preaching about Jesus can extend as far 

as the Easter profession of faith. 

 

3.6. Making use of images and representations of God  

 

In this dual preaching mission we shall doubtless encounter opposition which stems from certain images of 

God which are a barrier to faith, cause rejection or cause faith to be lived out in a servile manner. Therefore, 

as we journey in the breach, while maintaining a dialogue, we must as far as possible break down these 

barriers represented by images of God which are not empowering for man, including those within ourselves. 

 

According to the account in Genesis, the tragedy began for mankind with the false image of God insinuated 

in us by the voice of the serpent. The latter changed the sense of Godôs divine interdiction by depicting it as 

the curtailment of human freedom and the expression of a jealous God in competition with man. Yet the 

interdiction was an appeal to human freedom not to act in an arbitrary fashion in order to preserve the life 

which it had been given. There are also images of God which depict him as the immediate cause of what 

happens to us, thus rendering him unjust or unbelievable. There are also expressions of faith which subjugate 

mankind to a religious order rather than placing religion at the service of humanity. This is a debate in which 

Jesus himself intervened: the Sabbath is for man and not man for the Sabbath. A generative pastoral 

approach demands patient use of the representations which honour God as much as man. For the two go hand 

in hand: a god who creates a false image of man is a false god. It is in the very excellence of mankind that 

God is manifest. 

 

3.7. Nourishing memory, leading the debate and promoting freedom of appropriation 

 

These are the three main tasks of pastoral activity.  

 

The first task is to support and nourish the memory of the Christian tradition in the public domain. In this 

respect, schools play an irreplaceable role. 

 

However, it is not enough simply to nourish memory; we must also lead the debate surrounding it. What is at 

stake here in the debate is to promote tradition not as a block which is imposed, but as an available resource 

which gives ñfood for thoughtò and for life. The expression ñfood for thoughtò seems particularly apt since it 

combines the lightness of faith which does not impose itself and which is not a burden and also its 

seriousness on account of the human issues at stake. We have a duty to be intelligent. In this respect, what 

we need in a pastoral approach is an intelligent theology which is simple, is not restricted to the scholar and 

which renders faith desirable.  

 

The third task, after debate, consists of promoting the freedom of the individual to appropriate the Christian 

tradition. This is a condition of all transmission: it must be subject to being freely appropriated by 

individuals who can draw on it and add to it. Everyone can do what they wish with it. In this respect, we 

cannot prejudge the fruits nor their rate of maturation. What transpires may not be Christian faith. For some, 

this germ of Christian tradition ï this ñseminal part of our cultureò, according to Marcel GAUCHET 27 ï will 

bear cultural fruits by helping them to situate themselves within a context, to believe it and to live it. Others 

will draw ethical inspiration from it. Others, however, will carve out a path to faith within the Christian 

community. To suggest in this way that Christianity is a process of sowing, including in the public arena, is 

not using authority to impose a truth nor standardising consciences, but truly allowing each individual to 

exercise more fully their freedom as a citizen in respect of what they say, in order to appropriate it or not, to 

draw inspiration from it, or not, for their own future as well as for the part which they play in society. 

 

                                                      
27 Marcel GAUCHET, ñService public, pluralisme et tradition chr®tienne dans lô®ducationò, in Exposant neuf, special 

issue, June 2002, no 1, p.9. 
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I have now reached the last series of attitudes, which have in common the notion of leaving the initiative to 

the other person. The pastoral task is to empower, to make the other person both the ñauthorò and the 

ñactorò. 

 

3.8. Seizing upon resistance as an opportunity 

 

Proclaiming the Gospel always encounters opposition. We can bemoan this and impute blame and want to 

use force. However, we can also seize on this resistance as an opportunity to embark on a process of 

inculturation of faith. In fact, history demonstrates that the most successful examples of inculturation are the 

fruit of resistance on the part of local populations to the forms of Christianity which were brought to them in 

order to create new forms and to initiate original expressions of faith. This resistance does not necessarily 

imply rejection, but can constitute an appeal to invent forms of Christianity adapted to peopleôs legitimate 

aspirations. In this respect, inculturation of faith is a process ñby which a population assimilates the Gospel, 

that is to say it resists it by appropriating it, recreating it and expressing it from the basis of its own historical 

and cultural roots, by giving Christianity a new face and an original voiceò.28 Successful examples of 

inculturation of faith are expressions, ways of thinking, of celebrating and living faith which were invented 

or renewed as a result of the resistance encountered. For example, the rite of Mass in the former Zaire (now 

the Democratic Republic of Congo) was born of resistance by the local population to the forms of the 

traditional Roman liturgy. 

 

Today, we are aware of many examples of resistance to the inherited forms of Christianity, in relation, for 

example, to the practice of confession, to vocations to the priesthood and to the stages which lead to the 

sacrament of marriage. There must be a positive way of seizing on these resistances as a call to invent 

original ways of thinking of living and celebrating which make Christianity desirable again. 

 

3.9. Making a distinction between ñbelieving withò and ñbelieving likeò 

 

When viewing things from the perspective of allowing new forms of Christianity to arise, it is useful to make 

the distinction between ñbelieving withò and ñbelieving likeò. We do not believe today in the way that our 

grandparents believed and our grandchildren will not believe in the same way as us. Yet despite these 

differences, a true communion in faith can exist. The question raised by the distinction between ñbelieving 

withò and ñbelieving likeò is that of unity versus diversity. 

 

As pastors, we always run the risk of wanting others to believe ñlike usò and so the transmission of faith is, 

therefore, based on the reproduction and imitation of what we experience ourselves. The risk, therefore, is of 

impeding access to faith by our own narrow-mindedness, by imposing the means of access to and the ways 

of living out the faith. This was already the temptation faced by Jews who converted to Christianity, who 

wished to impose their own traditions and customs on pagans who became Christians. ñThis is why I believe 

that we should not make things more difficult for pagans who turn to Godò (Acts 15, 19). These words of the 

Apostle James after the Assembly in Jerusalem should constantly inspire in us the necessary reserve towards 

the other person, so that he can be born in his own way to his own manner of appropriating the Christian 

message and becoming a disciple of Christ. 

 

In times of change like ours, we must leave the path open for the emergence of ñecclesiastical bio-diversityò, 

which allows for the aspirations and singularities of people and thus facilitates the grace of becoming a 

Christian. The transmission of faith is never a type of cloning ï it always entails inventive appropriation. 

Hence diversity and also unity. 

In order to understand this relationship between unity and diversity, we could take as an analogy the human 

face. It can be identified by its common shape and yet the human face can take extremely diverse forms. The 

same is true of Christianity. It has some features (the sign of the cross, the Creed, reading Scripture, sharing 

the Eucharist, a commitment to greater humanity) which allow us to distinguish it, but the physical aspects of 

its incarnation can be very diverse. Hence the necessity for us to open a space for imagination and creativity 

in the invention of Christianity. The transmission of faith is conditional on the ability to appropriate it in an 

inventive manner. 

                                                      
28 Olivier Servais, ñInculturation et altermondialisation. Diff®rences historiques et proximit®s de deux concepts de 

r®sistanceò,  in Lumen Vitae, March 2005. 
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3.10. Asking for and receiving help. Counting on factors outwith our control 
 

Evangelisation is often conceived from the standpoint of our own strengths and riches. However, why should 

evangelisation take place when we are strong and not when we are weak? What should we do in times of 

transformation like these, when we are caught up in an upheaval which is beyond us and we lack strength? 

This was the question which the disciples asked Jesus when they took stock of what they possessed. ñWhat is 

that for so many people?ò 

 

In such situations, like today, the main thing is to bring what little one has, to dare to ask others for help and 

to count on factors over which we have no control. 

 

We must bring the little that we have in fact, and dare to ask others for help. He who asks for nothing from 

anybody is self-sufficient ï he does not truly live. On the contrary, in the evangelical perspective, asking 

opens up a new chapter and allows us to live. ñAsk and you will receiveò, ñKnock and the door will be 

openedò. Similarly, in our evangelisation mission we must dare to approach others to ask for help and 

advice, not only within the Christian community, but also beyond it. This aid can be material, technical, 

cultural or artistic. Nowadays one can find people, associations and bodies which, while they do not belong 

to the Christian community, are willing to promote the vitality of the Christian tradition in society in a spirit 

of benevolence and support for our common humanity. 

 

In our task of evangelisation, even without asking for anything, we must also count on factors outwith our 

control and on unexpected allies. These unexpected allies can be people, events, theories or new cultural 

aspirations. In a certain context, although we could not have foreseen it, they bring their support and add 

extra weight to the evangelical message. In this sense, evangelisation does not depend on our own strength; it 

also depends on unforeseen factors such as Cyrus, King of the Persians, the very picture of a foreigner, 

whom the Lord called against all expectations to rebuild Jerusalem and restore freedom to the people. ñI am 

he who says of Cyrus: he is my shepherd who will do my will, he will rebuild Jerusalem and re-establish the 

Templeò (Isiah 44, 28). It is no doubt in this spirit of trust and disempowerment that we must understand the 

words which Gamaliel addressed to the Sanhedrin concerning the mission of the disciples of Jesus: ñIf this 

enterprise, this movement of theirs is of human origin, it will break up of its own accord, but if it does in fact 

come from God, you will be unable to destroy itò (Acts 5, 38-39). 

 

 

* * *  
 

 

I have described ten attitudes here, which allow us to hold fast in the breach and to act in order to promote 

the generation of faith today actively, lucidly and competently. Contemporary man, just like in the past, is 

capable of God. The Christianity of the future will not be produced entirely through our efforts, however 

necessary they might be. It will also be the new, unexpected and surprising fruit of human freedom and of 

the work of the Spirit at the heart of the world. 

 

 

 

 

André FOSSION SJ 

Lumen Vitae Centre, Brussels 
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Thanks by the Secretary General of the CEEC, Mr Etienne VERHACK 
 

 

 

 

Thank you, Father FOSSION, for these very Ignacian words which answer in fact to the objectives 

of our seminar: to come for listening, talking and discovering together.  

 

I personally consider your testimony as a mark of great Christian humility. The humility of Christ 

with the disciples of Emmaus: firstly, to accompany them and to listen to them. I think you totally 

reversed our perspectives. Maybe we came here with a very different perspective: to know, to learn 

from the other how he or she does, how he or she plans; and you ask us another attitude. You richly 

gave us to think. And I refer to Psalm 8,5 in which God is told: "What are humans that you are 

mindful of them, mere mortals that you care for them?" This text underlines the cooperation 

between God and man, and between man and God. 

 

You invited us to a great inventiveness and a great freedom. You invite us to get on the bark of the 

river crossing the breach.  

 

Thanks again for your words. 

 

 

 

 

 

*  

*     * 



 29 

First  session of Workshops 
 

 
 

Report of the first  French-speaking group, by Don Patrizio FOLETTI  (CH) 

 

 

The group agreed with the following criteria for a spiritual leader: 

1. Not to forget the school community. To listen. To be present. 

2. To keep the contact with the Gospel. 

3. The capacity of 

Á consultation, 

Á discernment, 

Á deliberation, 

Á authorisation. 

4. To be able to look at the world as sons of the same God. The identity of the headteacher 

precedes the determination of qualities. 

5. To develop the relation with the local Church. 

 

 

Report  of the second French-speaking workshop, by Mrs Anne-Marie DELBART  (F) 

 

 

1. Before considering the formation of headteachers, it seems important to reflect on what the 

Catholic school can bring to the present cultural development of society. 

2.  The Catholic school follows an educational tradition based on the values of the Gospel. The 

values are neither those of the school nor those of the headteacher, but those of the Gospel.  

Thus, the formation of the headteacher must be strongly founded in the Gospel, both at the 

personal level and at the level of the construction of the professional identity. 

3. A European formation of headteachers seems to us an idea to be developed in order to give a 

feeling of belonging and a common culture for building a human Europe at the service of peace.  

4. A round table discussion in the group showed the great diversity of the situations: from no 

formation at all, to a cursus of 300 hours under the supervision of the Ministry of Education or 

in a context of total independence from the State. That's the reality we must take into account. 

5.  Two concrete suggestions: 

Á To use the Web Site of the CEEC for distance formation; 

Á To create a Data Bank: list of lecturers ready to meet headteachers in the different countries. 

 

 

Report  of the first  English-speaking group, by Mr Michael McGRATH  (SCOT) 
 

 

1. Core features of spiritual leadership 

The personal spirituality of the headteacher was regarded as highly significant. (S)he needed to 

be authentic in a personal commitment to Jesus Christ, demonstrating love of God and love of 

neighbour.  (S)he should be committed to the spiritual formation of staff in a similar way. 

(S)he also needed to be a person of vision, able to identify and to plan for the needs of the school 

community, aware of what was happening in wider society and in the Church, and able to 

connect the schoolôs development to this awareness.  (S)he needs to possess the language of faith 

which can articulate the purpose of Catholic education in todayôs world. 
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2. Formation opportunities available 

Colleagues from various countries spoke of some existing training courses, sometimes provided 

in partnership between the Church and Universities, sometimes by Dioceses alone.  Some of 

these led to professional qualifications.  Most of these try to highlight the distinctive features of 

leadership in a Catholic school setting. 

It was suggested that, through CEEC, members could offer some information which would help 

to evaluate some of these opportunities to identify strengths. 
 

3. Support for existing headteachers 

Some colleagues described meetings organised by associations of headteachers at national or 

diocesan levels, often providing spiritual nourishment and mutual professional support. 

Suggestions for further consideration included:  

a) the provision of consultancy services to support the schoolôs faith mission; 

b) the development of exchange visits between Catholic schools in different countries 

c) the provision of óspiritual directionô for headteachers.  
 

 

Report of the second English-speaking group, by Mr  Paul MEANY  (IRL)  
 

The group divided the discussion into three themes: 

1) Catholic school, 

2) Leadership, 

3) Structures. 

 

1. Catholic school 

What means being a Catholic school, not only for pupils and teachers but also for parents? The 

main characteristics of a Catholic school mentioned by the group are the following: 

Á Something real and special with a belief that God has a place in society 

Á Built around vision and life of Jesus Christ 

Á Respect for individual 

Á Open to all with tradition of special care for the disadvantaged 

Á Teachers as witnesses 

Á Part of a community with need to work especially with parents 

 

2. Leadership 

Points made: 

Á Not just about the head-teacher but head teacher has a pivotal role in the Catholic school 

Á Complexity of head-teacherôs role and danger that spiritual dimension gets lost in the day-to-

day urgency of his/her secular role 

Á Vital role of head-teacher in creating a community of faith 

Á To do this the head-teacher must be  

o Credible 

o An authentic witness 

o A carrier of identity 

o Prepared to commit time to the discussion of ethos 

Á While it may not be essential that the head-teacher be a Catholic, he/she must make a 

statement about the reason that the school is a Catholic community 
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3. Structures 

Points made: 

Á The leaders of Catholic school, who in many countries are now lay people, need support for 

the development of their own spirituality so that they can be in a position to lead others.      

Á Most speakers felt that it was important that this support be given to all of the teachers in the 

schools and not just the head-teachers, although it was agreed that head-teachers need 

additional support and formation. 

Á The support and formation is the responsibility of the Bishops and the Congregations 

Á Examples were given of courses provided by Universities (Scotland, Ireland)  

Á Examples were given of services provided by special support units set up by the Church 

(Holland, Slovakia, Belgium) 

Á CEEC website as medium by which information about such programmes could be shared 
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First synthesis by Father James HANVEY SJ 
 

 

1. Leadership 

 

Even if the roles and the history are different, it seems there is unanimity to distinguish the same 

principles in this diversity. 

 

1.1. Leadership is intrinsic . It is transmission and that needs formation . What has to happen is a 

personal appropriation. Leadership has to be modelled. 

 

1.2. We must therefore discern the dynamics of this appropriation and develop models. Father 

HANVEY distinguishes three elements: 

(1) A coordinative element: the Church. 

(2) A consent element: I have to give my personal consent. Christ is not only to be known, but 

loved. 

(3) The practice: knowledge, love and life. Leadership is about that movement of the spirit. 

 

1.3. Father HANVEY also extends the concept of leadership to the community. Everyone is part of 

it, and this community is part of the wider community of the Church. 

 

1.4. The discussions also underlined that responsibility has not only to be exercised in professional 

competence, but also in faith. There is no leadership without responsibility. Must we deduce 

that leadership is too demanding? The programme we want to set out is, in fact, very 

demanding. How can we support and nourish the leaders in this situation? 

 

 

2. Formation 

 

Formation is developed in courses, through the living of the responsibilities and through time, 

because all of this takes time to reflect, to appropriate.  

If we look at the features of a post-modern world, we remark a time and space compression. 

Boundaries between professional time and leisure time have collapsed. That makes time even more 

precious! We must make time not to do other things, make time to think, to pray, to reflect, to make 

a retreat with five or six members of the staff.  

The same thing is expected to be good parents. 

 

 

3. Discernment 

 

The danger is that we think to know discernment as a science. But discernment is an art . It is about 

right disposition (which doesn't mean right answers): i.e. how we allow people the freedom not 

always to have the right answers.  

We can make a distinction between magisterial discernment in the direct contacts with the others, 

and consultative discernment in the contacts with the group. The headteacher has to do both. How 

can he or she do so? The acquisition of that comes through practice. 
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4. The Gospel as core  

 

The Gospel forms and nourishes our values. A personal relationship needs time. Revelation, the 

knowledge of Christ, is also an event of understanding. The Gospel is the encounter of tradition (i.e. 

the record of a community's change). Tradition is not only a convention, but it nourishes life. It is 

transmitted through the courses. It is also imbedded in the life of the community. 

 

 

5. A sacramental vision 

 

Part of leadership requires a sacramental immersion and consists in helping the others to see that 

sacramental vision.  

 

 

6. The informal structures 

 

The workshops also mentioned the informal structures and underlined the need to ask for the 

cooperation of practitioners who also reflect on the Gospel. 

To conclude, we can say that a leader at the same time exercises personal mentoring and 

supervision. And that leads to concrete questions: 

Á How to select the headteachers? 

Á How to form them? 

Á How to support and guide them? 

Á How to help them to evaluate and reflect upon what they are doing? 

 

 

During the second day of our seminar, we will reflect on the tasks of leadership.  

 

 

 

 

 

 

*  

*     * 
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For a school proposing the Gospel in the respect of the pluralist society 
 

 

 

PLAN 
 

Introduction  

 

1. Some preliminary conditions 

a) To transmit values, not only culture 

b) To assert one's religious convictions 

c) To accept practising a "Christian civicism" 

 

2. Theoretical approach from the concept of figure 

a) Value as figure 

b) Pastoral care as configuration 

c) Transfiguration 

 

3. An example of pastoral care applied to a "school project" 

a) The search for a base-figure 

b) The work of configuration 

c) The free passing to transfigured sense 

 

 

* * * *  

 

Questioning oneself on the spiritual responsibility of the headteacher means taking into account the specific 

mission of the Christian school, which is the transmission of evangelical values through the act of 

transmission of knowledge and competences.  

Any genuine act of transmission implies, on the part of the beneficiary, both a critical faithfulness to the 

received gift and the concern to stimulate to the other a creative freedom. 

Critical faithfulness calls for discernment, as well within Christianism as in the field of culture, of what 

results from the Gospel or what disfigures it: "The Gospel, says M. BELLET (é) wants to separated in all 

what construct and what destruct the human being (é) in order to let live what must live and to let disappear 

what is murderous".29 

As far as creative freedom is concerned, the fact to stimulate it to the other supposes a decentring of the one 

who transmits. This one is called to somehow purify his desire to transmit, which must be less a will to 

reproduce than an act of confidence in the capacity of the other to make fructify, by transmitting it, the gift 

he receives. Transmission can only be loss and gain together.30 

 

 

* * * *  

 

How to conceive, from this point of view, the pastoral mission in the school context?  

I propose to examine the question in three stages. First of all, in the light of what we have retained from the 

act of transmission, a presentation of some conditions preliminary to any pastoral activity, then the proposal 

of some theoretical tools from the concept of "figure" and finally the relating of a concrete implementation of 

this theory in the field of the school.  

 

                                                      
29  M. BELLET, Ce qui donne la force de vivre peut-il se transmettre ?  in Transmettre, partager des valeurs, suscité 

des libertés,  Semaine sociale de France, Paris, Bayard, 2006, p. 51 ï Translation CEEC 
30  Cf. J. FLORENCE, lecture at the Summer University of Belgian French-speaking Catholic Education, Floreffe, 24 

August 2006. 
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1. Some preliminary  conditions 

 

a) To transmit values, not only culture 

 

Once again I will refer to the reflection of Maurice BELLET.  Culture, he says, doesn't protect against 

barbarity: "There could be a cultured humanity, passionate about science and art, perhaps even with a taste 

for religion, and in which there could be a vertiginous absenceé"."There are today eminent specialists the 

inhumanity of whom is (é) eminent: fierce (é), manipulative, greedy for power and money (é) and not 

afraid of making the worst (é)".31 What we must transmit with knowledge are values of humanity where 

man is always a man, never a stranger and still less an enemy.  

 

b) To assert one's religious convictions 

 

Marcel GAUCHET, philosopher of the "exit of society from religion" speaks about the "insidious 

dehumanisation that works in our world".32 It concerns, according to him, the ambition of modern man to 

attain, on his own, immediate existence. The exaltation "of needs, desires, interests, authenticity of the 

individual" leads, he says, to "an extreme flattening of the man that one protects and promotes".  

That's the framework in which, according to him, Christian religion in particular must assume its status of 

source of sense and transmission of ends and values. Religious convictions, he adds, are made to be showed 

and affirmed in the public space. They are one of the feeder axes of values. He sees the religious institution 

as a "conveyor" of life. 

 

c) To accept practising a "Christian civicism"  

 

The expression "Christian civicism" comes from Marcel GAUCHET. He means with these words the 

respect, on the part of the believer, of the legitimacy of the society's lay character where no religious truth 

has an official or dominating position. The democratic Western society implies that nobody imposes his faith 

to anybody. The pluralism of this society obliges the Christian message to abandon any pretension to be 

encompassing and imperative. Transmitting is thus searching for new ways to address oneself to society, for 

instance by learning to speak the "agnostic language of common argumentation". Maybe the question is, as 

the Abbot of Montserrat33 thinks, to better "link the message of the Gospel with the concerns of people (é) 

and with the themes that anguish the modern world". 

 

So, a double task seems to be assigned to pastoral care: 

Á To humbly search, with all and speaking the language of all, for humanity values that make live; 

Á To be able to offer to the other's freedom the Christian sense of salvation discerned within human values. 

To that purpose, I wish to propose to you an approach of some theoretical tools. 

 

2. Theoretical approach from the concept of figure 

 

a) Value as figure 

 

When it is question of the search for values within the "pluralist society" a temptation isn't excluded: the 

temptation to reduce pastoral care to a simple dialogue between believers and non-believers around common 

moral values like solidarity, tolerance or the human rights. 

From the Christian point of view, the perspective would then consist to stress the fact that "the values that are 

profoundly Christian are the ones that are profoundly human". The underlying theology is thus, according to 

me, that the human being receives from God his freedom, his autonomy, and that it's not necessary to 

explicitly recognise God if one lives values compatible with evangelical values. In such a case, the resulting 

pastoral care consists in saying that we only must educate to commonly recognised values and train to 

develop a lot of commitment actions in agreement with the reading we make of the Gospel.  

 

                                                      
31  Op. cit, p. 40 ï Translation CEEC 
32   M. GAUCHET, Un monde désenchanté ? Les Editions de lôAtelier, Paris, 2004, p. 248 ï Translation CEEC 
33   Interview of Josep Maria Soler, abbot of Montserrat in El païs, 27 August 2006, pp. 4-5. 
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The problem of this pastoral care of humanitarian approach is probably linked with a philosophical 

conception that distinguishes the values and the various ideological systems from which they results. Such a 

distinction could be represented on two horizontal axes: the axis of the systems and the one of the values. A 

link could join each system with these common and yet independent values: 

 

  Ideology X Religion Y  Religion Z 

System of values:  

 

 

Recognised values:  

                 Fraternity                            Justice 

 

Living the pluralism would be considering that the important is what happens on the lower axis: the one of 

the values. That would also mean according less importance to ideological systems: "Pluralism (é) 

(introduces) a distinction between what we today call the values and the ideological systems which justify 

them. We can imagine that the merchants in the Middle Age learned to appreciate their colleagues from other 

religions for their honesty, their human sense, their strictness (é) independently from the God they 

worshiped. So, was probably developed a distinction between the value and the justification system that 

includes it. From that could appear (é) some mechanisms based on values and some shared projects 

whereas the reasons for which different parts adopt these values (é) can be varied".34 

 

In difference with this presentation I will refer here to the reflection of Paul RICOEUR.35 The philosopher 

less insists on the apparent similarity of values than on the specificity of what occurs between the value and 

the ideology ï the Catholic religion in our case ï which promotes it and gives it sense.   

 

Without denying the possible belonging of one or another value to several ideological systems, he stresses 

the vertical link that unites each value with the system it results from.  

 

 

  Ideology X Religion Y  Religion Z 

System of values:  

 

 

Recognised values: 

             Justice                           Justice 

 

 

He so establishes a link between what he calls moral value ï here for instance the justice ï and the religious 

value to which it refers in the ideological systems of values.  

 

The moral value designates the sense of a human behaviour recognised and appreciated in a cultural 

community: justice, sincerity, honour (more stressed in the past than today), tolerance (more underlined 

today than in the past). 

 

The religious value designates the sense this moral value acquires when it is enunciated by a religion. 

The moral value of justice can thus consist in solving social problems by the human wisdom and making 

man become a "righteous" who doesn't need salvation.     

The religious value of justice, placed in the religious context of the Biblical Alliance, will imply that the 

right gesture accomplished toward the other be, in its very act, a welcome of the alliance with God.  

 

                                                      
34   G. FOUREZ, Valeurs chrétiennes ou valeurs communes in Lumen vitae n°4, December 1996, p. 412 ï Translation 

CEEC. 
35  P. RICOEUR, Le chrétien et la civilisation occidentale in Le Christianisme, quel impact aujourdôhui ?, Paris, 

Editions de lôAtelier, 2004, pp 91-117. 
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For RICOEUR religion thereby has, toward moral values, an inspiration action which prevents them from 

declining: "Religion 'guarantees' them against their own decline by giving man a superior motive of devotion 

and faithfulness to (moral) values".36 

 

It's interesting to note that RICOEUR affirms at once the link between these two "levels" of values and their 

autonomy. To express this, he refers to the term of visage. Moral values are the visage of religious values. 

Thereby there are only legible religious values in moral values but, at the same time, we can practise moral 

values without reading them as religious or ideological values. We can also understand that if a religious 

value like justice in the alliance is, for the Christian, significant as such, beyond time and cultures, it only 

exists in visages always different in the history of cultures. From this point of view, the task of the Christian 

is double: he has both to give a visage to justice, under new forms, in society with its concrete problems, and 

to search, in this society, the visages of justice the society itself has invented; which will then lead to develop 

the religious value of these modern moral values.  

These distinctions have a direct link with the pastoral question we are dealing with: we can remark the 

problematic of the cultures' language and the problematic of the respect of the other's freedom together with 

the freedom of the religious transmission. 

 

Let us take an example: a picture published in a Spanish newspaper 37 representing a tourist giving water to a 

Sub-Saharan man used up after having crossed the sea on a float boat to reach the European coast. A value 

takes form in it and receives a visage. The human behaviour expressed in the picture is a hospitality gesture. 

The modalities of this hospitality take root in specific contemporary circumstances confronting namely two 

figures of the stranger: the tourist and the migrant. A pedagogical reflection work can thus start in order to 

try to define hospitality today in its social, economic and political dimensions. A first pastoral mission can 

therefore be developed in the respect of pluralism and religious freedom. No proselytism here, only the 

reflection and argumentation around human values. But a second reading of this "image" is possible for who 

wishes so: the one of the religious value which can possibly be figured in it. The picture can then refer to the 

text. The image can be placed in a religious context. The context of the Genesis for instance: "Abraham saw 

three men standing nearby. When he saw them, (é) he said: Let some water be brought, (é) let me bring 

you a little food, that you may refresh yourselves; and afterward you may go on your way".38 

André de PERETTI comments this excerpt like follows: "The tradition tells us, with the Genesis, that God 

Himself has come. It attests (é) the heroicity manifested through Abraham's hospitality (é). These 

strangers who could have been terrifying (é) are welcomed like notable visitors. And then they bring the 

good news: Isaac will be born whereas there was no more hope".39 But, of course, we can also link 

hospitality ï which is, according to RICOEUR, born under the aegis of proselytism ï to the evangelical 

word: "Whoever receives you receives me (é) and whoever gives only a cup of cold water to one of these 

little ones to drink because he is a disciple, amen, I say to you, he will surely not lose his reward".40 

 

This second reading which can logically follow the first one and which is purely religious transmission has 

a particular status. The first reading which is of the order of orthopraxis ï and which uses the language of the 

contemporary humanitarian approach ï can be the subject of a pedagogical work of conviction and 

persuasion: hospitality is well a human value to practice. The second lecture, on the contrary, will ever only 

be proposed. One can instance its legitimacy. One can permit to adhere to it. One cannot impose it.  

  

 

                                                      
36   Ibidem, p. 100 ï Translation CEEC. 
37   Picture of Manuel LERIDA, taken on 30th July 2006 on the beach of Las Tejitas (Grancanario) and published in El 

Païs, on 27th August 2006. 
38  Genesis, 18, 2-5. 
39   A. de PERETTI et F. MULLER, Contes et fables pour lôenseignant moderne, Paris, Hachette, 2006, p. 25 ï 

Translation CEEC. 
40   Matthew 10, 40-42 
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