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"Can you tell me. Sacrâtes, whether virtue is ac-
quired by teaching or by practice; or if by neither
teaching nor practice, then whether it cornes to man
by nature or in some other way?"

Plato: Dialogue with Meno
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This document is a translation and adaptation of thé fourth volume of thé
'Voies et Impasses" séries, published by thé Catholic Committee of thé
Conseil supérieur de l'éducation of thé Province of Québec'. Thèse studies
were undertaken as part of thé Committee's mandate to advise thé Minister of
Education and_to set up rules in regard to Roman Catholic religious and moral
éducation in Québec's elementary and secondary schools.

With this fourth volume, thé Catholic Committee hopes to stimulate reflection
on thé school's contribution to moral éducation. In' a field where issues are
widely debated, thé Committee is trying to establish guidelines for moral
éducation and to highlight its essential aspects. It is concerned with what
"being moral" means, or rather how one becomes moral.

Thé Çatholic Committee believes that this document, insofar as it attempts to
clearly state thé basics of ail moral learning, can serve to enlighten thé moral
éducation already included in Catholic moral and religious"instruction. 'Às
moral éducation leaves no one indiffèrent, this publication is intended for afl
educators whatever their fjeld or function might be. Thé moral growth of young
people is among thé basic challenges of ail éducation.

For this translation, certain passages of thé original French version are
omitted and others are slightly modified due to récent changes and to cultural
différences. In order to facilitate comparisons between thé two versions,
paragraphs are numbered in séquence and thé corresponding numbers in thé
original French text are given in brackets.



"777e moral training of individuals in a society that is
developing as fast as ours cannot be left to chance.

Robert Cliché



1. thé rôle of thé school
in moral éducation

1. [15] Given thé importance of moral éducation, there is a strong urge to
turn immediately to thé school to see what is being done, to remind it of its
task or even to pass on to it another responsibility. As if thé school were thé
principal and only setting for moral éducation. As if it were normal to always
refer to thé school thé challenges of society. As if thé school were a crutch for
helpless families in a lax society. With this approach, it is easy to misconstrue
and ill-define thé rôle of thé school in moral éducation. It would be a mistake
to hâve thé school assume a task which others shun. It would also be a
mistake to rely too heavily on what it can do, even in a complementary way.
Thé school cannot be given alone thé challenge of thé moral éducation'of thé
young. It was Chesterton who wrote: "We do not know what is right, but we
want to pass it on ta our children."

A limited rôle

2. [16] Let it be clearly stated that in moral éducation, thé rôle of thé school
is limited. Limited, because thé students spend only one fifth of their time at
school. Limited, because in this area, families hâve a dominant and irreplace-
able rôle, especially when it. comes to thé basic expériences which affect thé
moral personality: autonomy and confidence, lovirig and being loved, punish-
ment and reward, freedom and responsibility. Limited also because while thé
school can teach young people to appreciate radio or télévision, to react to thé
constant barrageof information, to develop a critical attitude towards "conven-
tional wisdom", thé school has no control aver thèse agencies. And tinally, it is
limited because of thé many factors or events which hinder or paralyse thé
educational activity taking place in thé school itself. Just think, for example, of
thé effects of anonymity in a large building or of labour disputes on thé moral
éducation of thé young.

An implicit rôle

3. [17] Moral development takes place in thé school in implicit and subtle
ways. Whether we like it or not, thé school will always be a setting where
certain values, certain attitudes, certain behaviours are favoured while others
are disapproved. No school is neutral where marais are concerned, neither in
its educational project nor in its approach. By its very nature, itconveys
messages: cleanliness is next to godliness; learning is fun; marks count;
history and literature are unimportant; a diplomaabove ail, and so on.

4. [18] Educators too convey messages. For example, one who says: "l just
inform. l'm non-directive", has already stated a position which contains sevèral



value judgments but which, in practice, can shift. Everyone knows that what
actually happens in school often counters or belies noble déclarations of
principles and policies. Acknowledged or disguised, thé moral influence which
filters through is often more determining than that which is explicitly called
moral éducation.

An explicit rôle

5. [19] Thé school also has an explicit and spécifie rôle to play in thé moral
training of thé young. Just as it seeks to develop their intellectual and physical
abilities, so it must be concerned with their moral development. It is not
sufficient for graduâtes to hâve their High School Leaving Diploma; they
should be aware of their responsibilities aspersons, as well as thé tasks and
opportunities given to each citizen, to ail mankind. Young persans cannot
ignore thé rights and obligations, thé threats and promises facing individuals
and society. Thé school has thé duty to stimulate their moral conscience and
to give them thé opportunity and désire to deal with questions that affect their
own personal growth and thé interests of mankind as a whole.

6. [20] Thé moral aspect definitely belongs in thé school. In attempting to
define its aims, thé Québec school System proclaims that it is concerned with
thé whole persan : body, spirit, thé mâle and female identity, thé will to be
successful in life. Moral éducation is included in this global undertaking. It
implies a will to meet thé expectations and needs of children and adolescents
in their moral learning. What is thé différence between good and evil ? Where
does truth lie? Where is deceit? Hâve l thé right to do such and such? How
can l be happy? How can l learn about thé human condition? Why prohi-
bitions and rules? How can l assess thé conséquences of my actions? In ail
thèse matters, young people do not expect thé school to dictate to them what
to think, what to-say, what to do; but they would feel rather let down if thé
school were not concerned with this aspect of their personal growth and did
not help them to corne to terms with it.

Expectations of thé milieu

7. [21] Familles and society rely on thé explicit contribution of thé school to
moral development. Of course, thèse expectations must be rightly un-
derstood: often, even thé best of intentions are ambiguous. Some persans
advocate moral éducation with thé only hope that it will lead to more discipline,
curb sex and drug abuse and produce law-abiding citizens. In spite of thèse
short-sighted views, thé school must recognize an appeal from thé général
public. It even becomes more pressing each year. Just as previously society
voiced thé need to prépare compétent graduâtes capable of joining thé labour
force, now society requires compétent graduâtes to hâve acquired also a
sensé of responsibility as partners in society. Perhaps people are beginning to

10



realize that in our complex world, primitives in terms of ethics are dangerous
beings to hâve around. We may be equally discovering that investments in
people are as profitable as investments in technology.

A function of thé whole school

8. [22] Thé school must deploy ail its resources ta achieve its purpose in
moral éducation. Moral éducation is not just a "subject" or a "course" assigned
to so-called human development specialists, or to some "service". Nor can it
be merely blocked into one or two periods of moral instruction in thé timetable.
It is part and parcel of every subject and of ail school activities including thé
organization and pursuance of thé educational process itself. It is thé direct
concern of everyone: teachers, counsellors, department heads, students,
support staff, administrators. In a word, thé responsibility of moral éducation
lies with thé whole school community.

9. [23] Hère, partitions are impossible: when it cornes to moral éducation,
thé whole school has to be involved. It is first of ail thé spirit and thé character
of thé school that hâve an intangible but determining moral influence. Thé
same holds for thé numerous relationships that develop within thé institution :
between students and teachers ; between students from différent sociological
and cultural backgrounds; between boys and girls; between différent âge
groups; between académie and technical-vocational groups; between more
able students and students with learning disabilities. Also to be considered is
thé impact of thé form of discipline as well as thé methods of promotion and
control, used in thé school.

10. [24] Let us carry this question a little further. It is thé whole educational
process which instills a mentality, a spirit, and values. What principles of
éducation underlie educational activities? Does thé approach stress competi-
tion which créâtes rivalry and individualism in thé school, or rather does thé
approach promote coopération and participation thereby turning thé school
into a cradle of community life? Thèse questions hâve a serious moral bearing
and they challenge thé entire set-up of thé school : thé séparation of students
into sectors and streams ; thé way of evaluating what is learnt ; thé treatment
given to thé handicapped; and so forth. Undoubtedly, thé school imparts
values ; it is important to be aware of this fact and to attempt to identify them.

A spécifie function

11 .[25] In addition to what bas just been mentioned, thé school has its own
privileged means to contribute to thé moral growth of young people. It is called
moral instruction. Just as one can teach how to read and write, how to take
a motor apart and put it back together again, there can also be courses which
teach young people how ta reflect on their motivations and behaviours, on
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their values and value judgments, on moral issues debated in public, on thé
meaning of laws and duties, on fault and punishment, on good and evil. Thèse
topics are dealt with in a teaching situation blocked into thé student's
timetable ; they are at least as important as multiplication tables and chemistry
formulas. Thé following chapters will define thé aims and content of moral
instruction. For thé time being, this can be noted: whether it is a program
based on a humanistic perspective, or whether it is a part of thé religious
instruction program, thé aim of moral instruction is to help pupils to reflect on
their human journey and their social relationships.

12





MOTaLdevelopment is a form of éducation, and as such, can be viewed as
is a complex journey which young persans undertake as'

growandexPerience life- lt is a varied learningprocesscomDnsina'basic
major components which will be examined'in order:

learning moral judgment;

discovering thé basic human rights and duties;
learning how to make moral décisions,
thé maturing of désires;
learning how to act.

A". roug.h.thls learning Process, children or adolescents will learn how to
manage, their l.ife',how to clarify their motives and reasons for livina,~how7o
appropriately in their environment and to be happy " " '"";"
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. a aried learning process

12. [26] Just what is "moral éducation" ? Thé meaning of this expression (and
its'Lequivaîent "moral training") needs to be clarified because it is often
equivocal and ambiguous. Thfs task is not easy because thé two components
of'the'expression reîe/to two vast areas: thé field of éducation andjhe field^of
ethics. Bothof thèse areas are very controversial and in many ways booby-
t7apped^ When discussing thèse topics, everybody has his or^her^own^pet
théories and convictions and, in more subtle ways draws upon his or her own
expériences and recollections.

13. [27] This is particularly true for morality. We ail know how this word takes
on'different meanings. For some, it is automatically synonymous with barriers
and'controls; it evokes thé time when moralism was ail intrusive and it brings
back'memori'es of'wounds that are still smarting. For others, thé concept of
morality'refers to something positive : it evokes thé idea of sure and necessary
reference'points for human conduct. For others still, morality js an outmoded
concept thatthey hâve replaced by thé only rule that thé liberated ego tollowsj
"Fdo'what l want". More examples could be given, but that is not what is
important. Thé point is this: if we are going to succeed in clarifyin9^e^stat^s
ancl'content of' a moral éducation program, clear-mindedness and serenity
arerequired. Ail those concerned must'agrée to examine with imPartialitythe
présent" situation and thé suggested orientations. A certain detachment^is
necessary, regardless of one's position at thé outset. withoutthis. lucide^ol't'
wïthout some critical distance, ail discussion on moral éducation will go
around in circles, and be confused and fruitless. This document is attempting
tirst'of all'to suggest thé attitudes necessary to broach in a serene and
constructive'manner thé subject of moral éducation in our schools.

Thé starting point: thé expérience of thé young

14. [28] Children and their day-to-day expériences are thé startin9 Point_and
the7ocal point of ail efforts in moral éducation. Every day,^  ere are exj n-
ences'that'can be called moral, at least in thé sensé that they are "oppor^
tunities""forniorargrowth. Each day, children relate to parents, brothersand
sîster's, friends and neighbours. Each day, they must confront various situa-
lions. Veact to events, accept or décline invitations, live with thé conséquences
of"their~chorces. Each day, they learn something ̂ new, observe various
behaviours.'come into contact with their "elders", be they thé principal, youth
Feadersor'teachers. Each day, they meet up with restrictions and régulations,

'as'they'set up their own mies 'for games or for their dealings with othere.
Each day/they décide, act, judge or are judged. And they 9row UP^- seven

oFd. 'eleven, fifteen. As'their vision of thé world broadens, their personal
mner'worid'deepens. Their personality and freedom mature. They dream, they
call into question, they make plans.
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15. [29] Moral éducation is rooted in childhood and adolescent expériences. It
is not deduced from some abstract ethics, nor from a ready-made treatise. It is
founded on thé expérience of children and it follows their growth and develop-
ment until maturity. Without this foundation, moral educatfon would be empty,
a mere inteNectual exercise. Pupils who do not succeed in grasping thé reality
of their lives during thé moral instruction course will get nothing out of it and
will soon end up bored. Ethics is a practical reflection on human existence.
Moral éducation must begin with thé pupils, with their personal options, their
choices, and their spécifie moral dilemnas.

16J30] once this has been clarified, thé question is what goal is to be
achieved. What kind of persan do we wa'nt to fashion? What are" thé
characteristjcs of a morally mature adult? How does a young persan grow to
moral maturity? By what ways? Covering what steps ?'These are mankind's
ton9-sta"ding questions on ethics, on human persans and on their destiny.
since we are especially concerned with thé moral growth of young people,
thèse questions bring us to consult thé works and studies dealing with morai
éducation. They hâve been quite numerous in récent years. On this, two majc
observations will be made.

A complex reality

17-[31] Thé first observation is this: moral éducation is not an easy task.
There are many aspects to be held together. A moral personality has many
traits and must possess many abilities. Therefore, concern for thé moral
éducation of young persons requires an interest in thé many facets of theïr
being. Moral éducation can never be reduced to a few simple slogans, norto
thé atest teaching fads. This must be noted, because there is atendency to
want to simplify things and ta hold to a single aspect or a single method. '"AII
we hâve to dp is to teach them to be self-sufficient. " "We just tèaGh them good
manners. " "Moral development is teaching them to respect themselves and to
respect others. " More than trite expressions and quick-fix formulas, moral
éducation is a complex, multi-faceted task.

Five essential components

18. [32] Thé second observation is this: though not ail authors use thé same
catégories, though there exist distinct schools of thought, on thé whole, five
essential components recur constantly in one form or another. Thèse five
components seem to constitute thé very core of moral éducation

moral judgments;

principles, norms and values,

autonomous decision-making ;

drives and désires;
17



thé moral act itself.

When dealing with moral éducation, thé question of thé developmentof moral
judgment and conscience inevitably crops up. There is also thé question of thé
principles and values on which moral judgments are based. And then, thé
awakening of a sensé of free and responsible decision-making. And how
moral actôrs take charge of their drives and désires. And thé act itself, that is,
thé spécifie action and continuous right conduct. Thèse five major aspects
détermine thé field proper to moral éducation.

Five directions of learning

19. [33] With thèse components as educational aims, moral éducation be-
cornes a varied learning process, expanding simultaneously in several direc-
tiens :

to enhance moral judgment;

to discover norms and principles;

to make choices and take décisions,

to intégrale drives;

to get thé action done.

Thé task of moral éducation then consists in this : urge young people to take
thèse five paths and help them progress. Hence, they will be able to gradually
acquire thé basic aptitudes that form thé moral personality:

thé ability to make moral judgments ;

thé ability to refer to norms, principles and values which are inter-
nalized ;

thé ability to make free décisions and to set goals in life,
thé ability to intégrale and to channel thé affective domain ;

thé ability to live up to their intentions and choices.

20. [34] Is there a need to establish a progression and séquence between
thèse components? Thé question is still open; in any case, it will not be
discussed hère. We are simply noting that thé five components form a whole
and they constitute thé dynamics of moral éducation. In other words, moral
maturity develops along five paths; it requires thé integrated development of
thèse diverse abilities. None of them can be left aside without thé risk of
creating serious distortions in thé moral learning process. Thèse five aspects
must be retained as necessary criteria to balance and evaluate programs
and teaching stratégies in moral éducation.

18



3. learning moral judgment

Stages of moral development

21 .[35] "How many times hâve l told you not to do that?" Frustrated parents
and educators often utter that statement when children and teenagers take so
much time to understand. It is not really that youngsters do not want to
understand nor are they ail that absent-minded. There are certain things that
they do not yet understand or cannot yet do, just as there are things that they
hâve already heard and done, but now refuse, because they daim they are
too old for that. There are stages in moral growth which one goes through
gradually. Physical growth occurs in thé same way: before walking, a child
begins to creep ; before being able to speak clearly, a child mumbles. No need
trying to rush things : one has to learn to accept things as they are. So it is in
moral éducation. One must know thé stages of évolution of thé child and thé
teenager as well as thé moment they are ready to take another step in thé
moral learning process. And never forgetting ail thé while that human persans,
young or old, are fallible.

22. [36] Two names stand out among thé authors who hâve studied thé
question of stages in moral development: Jean Piaget and Lawrence Kohl-
berg. Those interested in moral éducation cannot ignore thé principal tindings
of thé research of thèse two psychologists. It is worth noting hère, even if only
briefly and summarily, thé major stages they hâve identified in thé develop-
ment of thé moral conscience.

From heteronomy to autonomy

23. [37] Jean Piaget, a professor of expérimental psychotogy at Geneva, has
studied for more than forty years, thé development of language, intelligence
and moral conscience in children2. Observing children at play, he analyzed
how they came to perceive thé rules of their games. He also explored thé
development of moral judgment with regards to stealing, lying, fairness and
justice. He concluded that there exist two major phases in thé moral develop-
ment of children between thé âges of six and twelve.

24. [38] While they are still very young, children go through a phase where
rules and laws are external to themselves, almost sacred, determined by thé
authority of elders. For example, laws or rules regarding respect of property,
theft or lying are not considered by thé child as means of assuring harmony in
thé family or in society; they are orders which must not be violated because
they corne from adults who are considered as demigods. In this stage, thé
source of morality is completely external to thé child : it is thé heteronomous
stage.
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25. [39] Children move progressively to another phase. Gradually, they begin
ta see rules and laws as thé resultof a décision and therefore worthy of
respect, not so much because they corne from authority, but especially
because they are necessary and useful forces for group interaction. Step by
step, children internalize their morality. They learn to discover within them-
selves thé principles by which they are governed, and to appropriate thé laws
and rules which are imposed. They enter thé autonomous phase.

26. [40] To illustrate how children learn about rules, Piaget analyzes thé
"rules of thé game of marbles" perceived at différent âges. Children between
âge one and two merely handle thé marbles according to their désires and
motor habits ; their movements are not determined by rules. Between two and
six years, children observe thé games of their elders. They try to imitate them,
they begin to notice that there are rules to follow. But they play by themselves,
not really with others. They are still very self-centred. Even in a group, each
one plays atone, oblivious of thé others.

27. [41] Between âge seven and ten, children enter thé stage of "incipient co-
opération" From there on, they enjoy really playing with others, trying to
outmatch them. Hence thé concern for mutual control and a code of rules.
They observe thèse rules scrupulously and demand as much from their
playmates. No question of breaking thé rules: they are inviolable. Around
eleven or twelve, children begin to make their own rules. Anyone who has
watched a group of children of this âge try to organize a game of baseball
knows that they can spend more time picking thé teams and determining thé
rules than actually playing. To them, thé rules are necessary for thé activïty to
work well; they must be followed if one wants to be fair, but they can be
changea at will if there is a consensus.

From externalization to internalization

28. [42] Lawrence Kohlberg, an American psychologist at Harvard, is doing
research which furthers and complètes Piaget's studies3. From his observa-

tion of a groupof 50 young people between thé âges of 10 and 28, whom he
met every 3 years for a period of 20 years, Kohlberg determined various
stages of development in moral judgment.

29. [43] Kohlberg's method is relatively simple. Hère, for example, is one of
thé dilemnas that Kohlberg proposes: in Europe, a woman was near death
from a spécial kind of cancer. There was one drug that thé doctors thought
might save her. It was a form of radium that a druggist in thé same town had
recently discôvered. Thé drug was expensive to make, but thé druggist was
charging ten times what thé drug cost him to make. He paid $200 for thé
radium and charged $2,000 for a small dose of thé drug. Thé sick woman's
husband, Heinz, went to everyone he knew to borrow thé money but he could
only get together about $1,000, which is half of what it cost. He told thé
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druggist that his wife was dying, and asked him to sell it cheaper or let him
pay later. But thé druggist said, "No, l discovered thé drug and l'm going to
make money from it. " So Heinz got desperate and broke into thé man's store
to steal thé drug for his wife. A whole séries of questions follow, trying to
assess thé stage of moral development. Did Heinz do right? Was he allowed
to steal thé drug? If Heinz is arrested, should he be sentenced ? Why ? And so
forth...

30. [44] Through this technique of dilemnas and sub-questions, Kohlberg,
and thé same holds for Piaget, is not trying to evaluate thé behaviour itself.
Rather he hopes to discover thé reasons that lead to such or such an action.
To assess moral maturity, one cannot only consider actions, one must also
know thé motives that caused a persan to act one way rather than another. If
only external behaviour is observed, thé basic moral process will not be
perceived. For example, a child and an adult walk through a store. Both refrain
from stealing something tempting. In both cases, thé behaviour is thé same.
Morally correct. However it is thé reasons evoked to justify thé behaviour that
indicates thé degree of moral maturity. If thé child explained that he or she did
not steal "because my mother forbade me to" and thé adult "because l was
afraid of being caught", one sees that thèse two responses are not at thé
same level of morality. Thé reasons given to justify an act indicated thé
degree of moral maturity.

31 .[45] Hère is a brief summary of thé six stages of moral judgment that
Kohlberg has identified. One should not quibble aver technical terms; it is
more important to notice thé moral progress that is described. According to
Kohlberg, every individual on thé way to moral maturity follows a common
path consisting of three levels: pre-conventional, conventional, and post-
conventional, each sub-divided into two stages.

Stage 1 : Pre-conventional morality, based on fear of punishment, blind
obédience, "l behave properly because l'm afraid of being punish-
éd."

Stage 2 :

Stage 3:

Stage 4:

Stage 5 :

Pre-conventional morality, directed toward instrumental relativity.
"l behave properly because it brings satisfaction."

Conventional morality, directed toward harmony with others. "l
behave properly to please others and win their esteem."

Conventional morality, directed toward law and order. "l obey
because 'thé law is thé law'."

Post-conventionalmorality, directed toward thé common good. "l
observe thé law, because it is there to ensure thé welfare of society
and thé respect of human rights."

Stage 6 : Post-conventional morality : based on moral principles. "l behave
according to universal principles of justice and respect of individ-
uals, as required by my conscience."

21



One ofKohlberg's important conclusions is that children cannot skip aver a
stage : they can only grasp thé motivation and reasoning of thé stage' immedi-
ately above thé one where they are. Hère is a typical case. When seven year
old children refuse to share their toys or crayons, it is useless to try and
convince them by arguing that there is more joy in giving than receiving'. This
moral saying requires a high degree of maturity. It would be préférable to
suggest reasons from stages 2 or 3: we share to make thé other persan
happy, or sa that we get along better. This is true for many moral principles
that children grasp progressively and in séquence.

32. [46] In spite of récent critiques4, Piaget's and Kohlberg's studies can

enlighten certain aspects of moral judgment which is an important but not
exclusive part of moral learning. They stake out thé moral pafh, so to speak,
that young people must travel even though it is clear as Kohlberg shows, that
not everyone necessarily attains stages 5 and 6. Their studies offer a scientific
base for a rational and serious approach to thé development of moral
conscience.
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. discovering basic human rights
and duties

33. [48] In their moral growth, youngsters are not alone in their quest for thé
moral good. They are part of a family, a people, a history. Moral learning is not
confined to thé privacy of thé individual conscience. It takes place in and
through interaction with an environment, be it family, society or culture. Early
in life, children perceive thé demands made by their parents; then they
discover rules and values harboured by society and culture. It is an essential
part of thé task of moral éducation to assist young persons to gradually open
their conscience to thé calls and reminders that corne from without to enter thé
world of persans and things to be respected. A conscience is thus born in
dialogue with other consciences that challenge them, guide them, propose
choices and values, invite them to excellence. Only a conscience in dialogue,
constantly disposed to openness, is a living conscience.

Rules and Laws

34. [49] A prerequisite for moral learning is a correct disposition with regards
to laws, prohibitions, rules, customs, principles particular to every group, èvery
society. In early life, rules and laws appear to be sacred ; not because of their
content, but because of thé authority behind them. One mustnot steal or
damage trees in thé park "because mommy said not to" or "because a
policeman is watching". Gradually children discover that thé authority of thé
law dérives primarily from thé value that it must safeguard and support. From
then on, laws and norms do not impose themselves as arbitrary orders, but as
indispensible conditions for thé co-existence of several liberties. Stealing is
not permitted, because it undermines relations between people; destroying
thé environment is attacking thé planet, our sole dwelling place. Seen from
this angle, laws and customs, far from being dampers or old-fashioned, are
seen as thé result of a long patient quest for humaneness.

35. [50] One of thé tasks of moral éducation is to help young people to
become aware of thé moral évolution that brought humans to formulate a
certain code of rules and laws. For thé most part, each génération lives on thé
legacy of thé previous générations. That is fortunate. We do not hâve to begin
anew every day by inventing thé wheel or shaping a fork. Thé value and
usefulness of thèse inventions must still be appreciated. Thus, laws and
principles are valuable standards which indicate how to live values. They are
useful for directing human life. In thé physical order, laws are not merèly a
System of given standards, but also springboards for scientific progress. Until
Newton discovered thé law of universal gravity, humans deplored not being as
free as birds. By strapping wings to their backs, they could attempt to fly at"the
risk of crashing to thé ground. Now that thé law of gravity is known, man can
fly thé Concord and even go to thé moon. In thé human and social order, rules
and laws can also in their own way produce or mark gréât leaps of civilization. 23



Thé charters of Human Rights

36. [51] During their studies in moral éducation, young people must corne into
direct contact with those "milestones" where thé accumulated wisdom of
mankind and of history expresses itself most clearly. Such is thé Universal
Déclaration of Human Rights, adopted by thé United Nations in 1948. This
Déclaration establishes, for our times, thé essential objective conditions for
human dignity and is thé basis of a désire to live together among nations. It is,
and rightly so, a universal référence point on what makes or breaks a human
persan, on what unités or divides peoples. Other documents which prolong or
complète this Déclaration can be included. Such are thé Canadian Déclaration
of Human Rights and thé Québec Charter of Human Rights and Freedoms5.

37. [52] According to thé spirit of thèse déclarations, human life should be
seen in its totality, that is, in thé complementarity between thé individual and
society. Individual rights and social rights are both complementary and in-
terdependent. Though not complète, hère is thé essential content of universal
rights :

Individual rights

Individuals are equal in dignity. Each one has

a right to life and to a décent existence,

a right to personal freedom, to leading one's life as responsible for
oneself and for one's acts before thé Law and before one's con-
science ;

a right to thé security of person,

thé right to property;

thé right to marry and to found a family, with its inhérent freedoms ;

thé right to pursue one's moral destiny according to one's own
conscience,

Civil rights
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Every human being has

thé right to freedom of expression and research,

thé right to take an active part in politics ;

thé right to association, thé right to form professional corporations,
unions and political parties;

thé right to an indépendant tribunal ;



thé right to religious freedom;

thé right to work and to freely choose one's work;

thé right to a just salary;

thé right to reçoive through éducation thé héritage of human culture;

thé right to receive help from thé community in hardship, unemploy-
ment, sickness and old âge

Thé State also has its rights:

thé right of each State, large or small, to freedom and to peaceful
development ;

thé right of peuples to self-determination ;

thé right to live free of strife or terror;

thé right to thé observance of oaths and to thé sacredness of
treaties.

Thé duty to promote human dignity

38. [53] This list of rights establishes clear guidelines for thé moral journey of
each persan. A list of corresponding duties, those of individuals and those of
society, could also be added. Even if rights are more frequently referred to,
thèse universal duties are just as indispensable for living together. For
example, obligations with regards to truth, justice and peace ; thé obligation of
ail citizens and their leaders to thé common good ; thé exclusion of violence in
a society whose laws dépend on thé will of thé majority of its citizens; respect
for past history and thé environment.

39. [54] Throughout history, human rights and duties hâve constantly
evolved. They may vary during certain periods oreven disappear for a time. It
would be simplistic to think that acquired rights last forever. In a document on
human rights, thé World Alliance of Reformed Churches writes: "It can be
rightly said about human rights, that at thé présent time, thé only thing that is
universal is their violation. "6 Indeed, it seems that, on a worldwide scale, open
or hidden violations areincreasing rather than decreasing. Human rights are a
héritage of civilization whose value and fragility thé young and old must learn
to appreciate. Thèse rights hâve to be protected.

40. [55] As man evolves, thé awareness of human rights can increase and
lead to new benefits. Through thé course of history, new rights hâve been
added to former ones, though not without much hardship and searching. For
example, thé right to a just salary was gained by limiting thé right to property.
Thé right of association was denied to trade unions during thé French
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revolution for fear of a return to thé abuses of thé guilds of thé Middle Ages. In
every âge, improvements are possible and should even be sought. In'moral
éducation care should be taken to explore new areas which society is
opening to thé conscience and which young persons especially are discov-
erin9 through their involyement in currents events. It is particularl'y appropriate
to make them aware of thé social challenges which call for moral' reflection
and which concern thé survival of humanity. For example, thèse threenew
frontiers require a moral effort: 1) thé rights of man ând woman'seen "as
^nterdependent and equal in dignity; 2) thé rights and duties with regards to
the Physk;al environment, to thé responsible utïlization of natural resources; 3)
th® r'9hts of future générations and one's obligations to one's offspring. Thèse
rights hâve to be developed and acquired.

Being morally créative

41-[56] In thé most unusual of tasks as well as in thé most ordinary
everyday duties, thé moral agent has to be créative. There will be no moral
éducation by simply repeating previous acquisitions. As history moves on, a
re-interpretation of rights and duties is necessary, with regard to présent
n®eds, to thé stages of human development (childhood, adolescence^ you'th,
maturity) and with regard to présent possibilities. Moral éducation is not
merely a memorization of universal principles and laws ; it is also creativity.

42. [57] Moral éducation cannot simply consist in having young people submit
to a régime of established laws and rights. It would'be a"v'ery'poor and
déplorable objective if moral éducation wère to produce mère performers and
silent obseryers onaw and order, or docile conformistswithou't any criticaT'or
creatiye abiljties. Such a legalistic and moralizing trend was frequèntly found
m certain educational approaches. It is not enough to teach children to obey
orders. It is not even enpugh to lead them to an exact understanding of îaws
and their meaning. Another step, a more décisive one, remains to be taken. A
steP that will allow one to émerge progressively as a responsible person,
capable of contributing to thé establishment of new norms; a step that l'eads'to
thé threshold of moral maturity.

43. [58] Consequently, young people must be able, not only ta read instruc-
tlons>but also "to blaze theirown moral trail". There is no detailed moral map
that can be given them. In this period of gréât mobility, it is easy to be offthe
beaten track, having to find one's way. Like tourists in unknown territory,
^'"Sto use their imagination and sensé of direction, ail thé while using a
map. Thé map of Spain is not Spain itself, but it is very useful to thé traveîler
who wants to save time and energy !
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44. [59] Thé moral idéal to be proposed to young people cannot be limited to
reproducing established models : it must urge them to create better ones. It
bas already been said: norms are important in ethics, but they are not ethics.
It is a sign of growth to be able to appreciate their value; it is also a sign of



growth to test them, to perfect them, and if need be, to transcend them. A
moralist, with a good sensé of humour, suggested this rule about rules: "First,
rely on them, because they bear thé collective moral expérience; but also
beware of them, because thé intuitions of thé past do not necessarily meet thé
requirements of thé présent."

45. [60] This creativity referred to is not to be mistaken for moral subjectivity
which is characterized by a strident call for thé freedom of thé individual and à
rejection of ail external moral standard. We hâve insisted on thé necessity to
review thé basic human rights and duties with an observant and créative
conscience. This does not sit well with those who want to establish their own
code of ethics according to their fancies and to circumstances, an ethics
based on personal préférences. In principle, this position leads to thé disinte-
gration of ail ethics. In practice, it often brings back, in modem guise, thé old
libertarian ethics of selfishness.

Thé basis for Human Rights and Duties

46. [61] We hâve not yet discussed thé basis of human rights. What concept
of thé human being are they based on? What philosophy do they follow? So
broad a question cannot be dealt with within thé scope of this brief document.
It cannât be left aside though. It is like thé submerged part of an iceberg. Thé
concept of thé human being underlying thé moral éducation to be given young
people will be explicitly dealt with in' a later chapter. For thé moment, two
points are mentioned. First of ail, in Catholic moral éducation, it is évident that
thé Christian vision of human beings and their rights will be adhered to.
According to thé spirit of Catholic ethics, human rights are derived from thé
indisputable value of each persan. They are founded on human "nature",
which is not conceived as something static, but as thé key or idéal formula for
Personal development. In thé last analysis, thèse rights are rooted in thé
biblical faith in God thé Creator, who is "thé source of movement, of life and of
being" (Acts 17:28).

47. [62] Secondly, in thé humanistic type of moral éducation, human rights
are considered as practical convictions upon which people of ail walks of life
can agrée. Of course, each one will want to explain or justify them according
to one's personal ideology, philosophical tendency, cultural background and
expérience. But as Jacques Maritain noted: "It would be futile to seek a
common rational justification for thèse practical conclusions and righfs. If we
do, we run thé risk of imposing an arbitrary dogmatism or being stopped cold
by irreconcilible différences. " People can agrée on thèse rights as long as they
are not asked why. It is when they ask "Why?" that thé argument starts.
Maritain added this note which can constitute thé basis for moral éducation.
This practical meeting of minds "is very little, undoubtedly", but "it is enough to
undertake a noble task, and it would already be enormous to become aware
of thé mass of common practical convictions. "7.
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5. learning how to ma e moral
décisions

Thé problems of choice

48. [63] Modem society offers individuals a wide range of possibilities, but at
thé same time it imposes a narrow specialization of rôles. People are thus
confronted with difficult choices. It is perhaps young people who are under thé
most pressure to make thèse choices and yet thé most disconcerted by them.
Quite early, they are required to choose from various trades and professions.
A récent course and career sélection booklet listed 380 professional special-
ties given in high schools, collèges and universities, each specialty leading to
a sélection of careers. At thé secondary level alone, thé professional terminal
course comprises 16 specialties leading to some 150 trades. How does one
choose at âge 15 or 16? How can one make a free and lucid décision ? When
it cornes to choosing a trade or profession, young people can sometimes
count on their parents and guidance counsellors. But what about other
décisive choices that they must make in so many other areas.

49. [64] Various life styles beckon them. Studies, current events and travel ail
open new horizons. They face important and radical options. "What life style
do l choose? My parent's and my family's? Or that of transient nomads?
What kind of friends should l hâve? Just how far can l go in untried
expériences? Do l need good marks and a diploma? Should l stay in school?
What values should l hold to?" It is hard for a young persan to choose in a
world where mobility is so gréât and ways so diverse. It is especially difficult to
settle on one's identity, to choose for oneself, when anchorage is so scarce and
guides so unsure. Thé uncertainty of many teenagers, their refusai to think of
thé future and their various escapes can be explained in part by their inability
to take up thèse pressing and vital challenges.

Learning to make décisions

50. [65] Thé task of moral éducation hère is clear: helping young people to
learn how to make rational and responsible décisions. To live in this world,
young persans need to become very good at making liberating décisions and
autonomous choices. An old proverb says that to choose is to give up; but
that is only a half-truth. To choose is not only eliminating various possibilities,
it is also taking a décisive step and going to thé end. To décide is to stop
going around in circles, to take a décisive route and explore its many
possibilities. Moral éducation will allow one to discover that there is more
enjoyment in doing what was freely chosen than letting oneself led by force of
circumstance, tradition or habit. Moral life requires a spirit of décision, thé
désire and thé urge to détermine one's destiny.
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Trial and error

51 .[66] Practice makes perfect. We learn how to make décisions by decid-
ing. Moral éducation therefore requires sufficient freedom to allow young
persans to really make choices and to live with thé conséquences whether
favourable or not. Of course, such action has its risks. A young mother tells
this story: "My two boys had been saving their money for some time. They
decided that they wanted to buy a toy gun which cost them $10. 00. It broke
when they first tried it. l had rather they bought something else. l could hâve
stopped them from buying thé gun, but they had to learn to choose and benefit
from their expérience." Granted, there is always some waste in learning.
Learning is generally achieved by trial and error, success and failure. Errors
are unfortunate, but since they cannot ail be avoided, they must be positively
integrated into thé total learning process.

Beyond conformity and rejection

52. [67] As they are learning about personal choices, young people should be
encouraged to overcome attitudes of conformism, rejection or rébellion. One
who passively conforms to thé ideas and customs of one's environment and
group has not attained moral maturity. By thé same token, one who rejects
one's héritage too vehemently shows that one is not yet liberated. To be thé
opposite of one's parents and family surroundings is a négative way to
establish one's identity. In thé life of adolescents, rébellion and rejection may
be a necessary means by which they free themselves from certain influences
and may open thé door to their own originality. They reflect a necessary break
and, at thé same time, a transition to a conscientious self-control. Moral
éducation should see that this transition really takes place and leads to true
autonomy. There is always thé possibility that a young person remains at thé
level of rébellion and rejection, especially since non-conformity has gained
récognition as a life style. Adolescents hâve to be more discerning. Those
who congratulate themselves too quickly for their supposed émancipation only
prove one thing : they are slaves of thé latest fashion. Moral maturity reaches
beyond stéréotypés, old or new.

Thé duty to seek information

53. [68] Real and wise choices présuppose good information. Accepting thé
first assumption that cornes along is not really a choice. This is why, for
example, Sydney Simon in his System of values-clarification, stresses thé
need to broaden thé scope of ways and means. A choice requires a good
assessment of what is at stake and of what thé foreseeable conséquences will
be. This means that one has to seek advice, do some personal research,
individually and in a group. This duty to gather information is part of thé wider
duty of each persan to search for truth and to search for it with others.
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Not an easy discernment

54. [69] Discernment and choice remain difficult. Options are never black and
white. In matters of ethics, it is practically never yes or no, ail or nothing.
Nobody has ail thé facts, no one is aware of ail thé angles ; and yet, choices
must be made. They must be made with a coefficient of uncertainty, in thé
gray area of human choices. "Every choice is partisan and by thé same token
an exclusion of other possible goods. No one can do good without some evil
side effect, even with thé best of intentions. It is impossible to safeguard thé
recognized and desireable values ail at thé same time : no one can brag of
having made thé best moral choice possible. "8 This statement will often
dishearten teenagers who want everything to be crystal clear: moral life is
risky and ambiguous. If one tries to be too careful, one never crosses a street.

Selecting a fundamental option

55. [70] Underneath thé many choices a persan makes, there gradually
appears, as a feitmotif, a basic tendency, a sort of life-thrust that polarizes and
directs one's décisions. Moralists call this a "fundamental option", that is, an
option that matures gradually in thé depths of one's being and progressively
shapes thé external aspect of one's morality. This option rests, in thé final
analysis, on one absolute that establishes itself as thé centre of one's life and
which gives a thrust, a général direction to ail of one's existence. This
absolute is known by différent names: goodness, justice, power, service,
success, love, plëasure, perfection. Thé moral quality of life dépends in a
large part on thé fundamental option. Nobody would think of placing on thé
same pedestal persons seeking their own personal advancement and those
who hunger for justice: their option sets them apart. This is évident in a
moment of truth, when décisive choices are made. Who would dare say that
Hitler, Einstein and Bonhoeffer ressemble one another? It is not just a matter
of préférence, opportunity or circumstances. Ail choices cannot be equally
upheld. Thé importance of thé fundamental option at thé source of choices
becomes évident in moral éducation,
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56. [71] Attention to thé fundamental option should be especially shown
during adolescence. This is precisely thé time when teenagers begin taking
their life in hand, and giving it direction. They know that their choice will set thé
course of their life. Moral éducation cannot be limited to questions of moral
judgment and of proper behaviour; it must help young people to clarify thé
values that are beginning to take shape and stand out in their minds ; it must
a!so help them to spell out an option that is too often implicit, unidentified, or
poorly acknowledged. Moral éducation, because it is a learning process, does
not attempt ta juxtapose each and every value; rather it encourages young
people to cultivate values budding in them and to resort to them to pull their
life together. Thé "values-clarification" method can be used to detect thé first
hints of an option, thé first attempts at organizing values according to
importance. In thé same way, thé reflection which ethics proposes on destiny,



meaning and happiness can be quite enlightening. In moral éducation, there
cannât be too much emphasis on thé importance of this thrust, this movement
that keeps young peuple evolving, and in which they gradually design thé
meaning of their life. For, in thé final analysis, what a young person wants
most of ail, and especially physically, is to grow.
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6. thé maturing of désires

57. [72] Désires and émotions certainly play an important rôle in moral
behaviour. People perceive what is good and make choices not only with their
intelligence, but also, and perhaps especially, with their heart, with their
feelings. Jung compared thé conscious and rational dimension in human
beings to thé reflection of light that appears on a billiard bail, while thé
remainder of thé bail, that is, thé whole bail, represented thé unconscious and
thé irrational harbouring drives and désires. If moral éducation were limited to
judgment and moral choices it would only scratch thé surface of one's life. Thé
inner and deeper life of feelings and émotions would be neglected. Indeed, a

. gréât part of thé moral learning process is to harmonize thé conscious and thé
unconscious, to establish a practical balance, though unstable and precarious,
between reason and passion, mind and heart.

58. [73] It is not easy to descend into thé zones of affectivity. Educators
hesitate to advance in that direction for several reasons. They fear to tackle
thé area of thé life of désires, because thé workings and mecanisms of
affectivity are less familiar and more obscure. They are afraid of having to
speak of discipline and sacrifice to young persans who seem uninterested in
such things. They also fear this topic might awaken and reveal in themselves
dormant conflicts, unhappy expériences, shaky convictions. Thèse difficulties
are real, and call for concern ; but they are not a reason for moral éducation to
remain at thé cognitive and informational levels, and to leave thé affective
demain and thé instincts aside.

Thé function of désires

59. [74] Modem psychology highlights thé rôle of désires in personal growth.
Désire is a vital force, biological as well as psychical, which créâtes a tension
at thé core of one's being and seeks satisfaction. Some examples are thé
désire to possess, thé désire to love and to be recognized, thé désire to
understand, thé désire to produce, thé désire to grow up, thé désire to assault,
thé désire for security, thé sexual désire. Thèse are life's basic forces. Though
there is nothing rational about them, désires can be channelled to make life
really fruitful.

60. [75] "Désire is thé driving force of morality. It is therefore essential that
efforts in éducation do not stifle désire; should this occur, ethics would no
longer be possible, because there would be no more vitality. When drilling for
oil, thé diggers build a whole network of canals and réservoirs so that thé
gushing oil will not be lost in thé sands; but thé oil must gush out, otherwise
thé whole enterprise is useless and lifeless. It seems to us then essential that
prohibition be directed, not against thé désires themselves, but against their
abuse. Désires must be nurtured, not destroyed. " 9
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Thé meaning of effort

61 .[76] This channeling of désires certainly requires some effort. Educators
and young peuple must understand that this effort is not meant to stifle
désires, but ta allowthem to express themselves in a satisfactory manner.
Effort and restraint are basically meant to serve désires. They enable désires
to express themselves in a harmonious and satisfactory way rathér than in an
unbridled fashion. Restraint is "thé metamorphosis désires must agrée to in
order to survive, develop and be in touch with reality in a more satisfying
manner". '°

Thé rôle of prohibitions

62. [77] Thé maturing or shaping of désires follows thé road of prohibitions,
corrêctly presented and understoàd. A child wants to touch thé stove, but
motherwarns: "Don't touch, you'll burn yourself!" l want that object, but l hâve
been told : "Thou shalt not steal. " l hâve an eye on another persan, but there is
a commandment between us: "Thou shalt not covet thy neighbour's wife." No
society, no human group can survive unless thé désires of some are assessed
against thé désires" of others. This is made possible through thé médiation of
prohibitions.

63. [78] In his book Jusqu'au iront-ils? (How far will they go?), Jean Le Du
has rightly described thé rôle of prohibitions (which he calls "interdits" in
French) : "what is said (dit) between (entre) désire and reality. " He explains
that we could imagine a world without "interdits", an ethics where nothing
would be said between désire and reality. "A form of utopia can be found in
certain publications of high schools (in France) advocating complète sexual
freedom and absolute hedonism. In this case, one présumes that désire, by
coming into contact With reality, produces knowledge. For example, little
children could touch everything, carry oui their discovery of thé world unbri-
dled. They may burn themselves or put their finger in an electrical outlet. This
brush wit'h reality would teach them much more thah long talks about npt
doing that again."" Hence, désire without prohibitions would produce knowl-
edge.

64. [79] Le Du notes that there is an élément of truth in thisexample : i.e^that
reality'teaches quite differently and more eloquently than prohibitions. Once
they hâve burnt themselves, children know for thé rest of their life that they
sho'uld not touch a hot stove. But no society can ignore thé cost of this kind of
learning by direct contact with reality. It stands thé chance of being costly and
ruthless. Thé désire for possession would only be taught by financial disaster;
thé sexual drive, by râpe or physical exhaustion ; and thé désire for violence,
by murder. It becomes évident that éducation is an attempt wherever possible
t6 avoid thèse disâstrous and sometimes irréparable casualties. This is why
thé mother interjects between her child's désire and thé hot stove a prohibition
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(in French : un interdit) : "Don't touch !" And society interjects between one's
désire for violence and others a prohibition (un Interdit) : "You will not commit
murder. " Education is a short-cut.

65. [80] Prohibitions represent (make présent) thé reality against which de-
sires would otherwise collide. Henceforth, it is not with reality that désires
clash, but with thé prohibitions that represent (i. e. make présent) reality. One
learns then, not by a disastrous contact, but by a statement which can be
considered a symbolical social reality. Thé benefits of this opération are clear:
désires are spared from circumstances that would destroy them ; thé physical,
social and cultural reality is spared from violence that would destroy it in thé
long run. Prohibitions are thus thé statements that stand between (interdit)
désire and reality so that neither will be destroyed.

66. [81] In moral éducation, it is important to help young people to reach a
happy balance between their désires and thé prohibitions imposed on them.
Thé tension between désires and prohibitions should not lead to a répression
of thé désires nor to a déniai of prohibitions, but to an adjustment between
désires and prohibitions which are useful to young people and help them
progress. This adjustment, which fluctuâtes and must constantly be revised,
requires an exact understanding of prohibitions and also a constant révision of
thé values that are proposed often by négative formulas ("Thou shalt not kill",
"thou shalt not steal"). Young people also need enough space to express their
feelings and désires, enough freedom to experiment with thé inévitable risks
involved.

Self-discipline

67.[82] In conventional éducation, a whole battery of "virtues" was used to
train thé will, thé impulses and désires. Thé virtue of prudence directed thé
intelligence in its search and choices. Thé précise function of moral virtues
was to guide feelings. Thé virtue of fortitude was necessary in difficult
situations to overcome résistance ; thé virtue of tempérance against tempta-
tion and pleasure ; thé virtue of justice for human relations. Today, "virtue",
which used to be thé key word in moral reflection, has taken on ail sorts of
connotations, and has been challenged by thé social sciences which hâve
revealed thé complexity of désires in thé depths of thé human persan. If thé
use of this word is tricky, thé moral task that it tried to express still exists. Thé
reality of drives is still there.
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68. [83] Moral éducation will always be concerned with developing aptitudes
and abilities which channel thé will and make it easier for désires to express
themselves satisfactorily. Moral éducation tries to instill a liking for values, an
inclination to want and to put into motion thé requirement ôf personal develop-
ment and human dignity. Its aim is to enable young persans to commandand
direct their talents and drives, to take charge of their life, to control themselves
and their environment. That takes skill and mastery.



7. learning ho to act
69. [84] Moral éducation can never be reduced to an intellectual game nor to
a répétition of noble principles about what is good and what is right. Thé truth
of moral judgment is verified by thé truth of our behaviour, by thé truthof
actions which are cohérent and Consistent with principles. No need to insist:
everyone knows that it is possible to proclaim beautiful principles while
behaving immoratly. To avoid such a dichotomy, moral éducation must help
young people to develop thé ability to act according to their choices. In fact,
moral éducation is, above ail, teaching how to act.

An active undertaking

70.[85] This means that, in practice, moral éducation will make room for
experimenting, for activities, for projects where young persans can really test
and experiment their moral know-how. This requires an active approach. Not
only must it rely on thé past expériences of young people, it must also create
new learning situations and expériences which will enrich and broaden thé
young person's life. Moral éducation can take thé form of research assign-
ments, talks, data analysis, and group discussions. But it will also take thé
form of workshops so that young people can really try out those abilities which
arecharacteristic of a moral persan. In a way, it can appear to be a sort of
fraining or exercise where everyone, according to his ability, learns to apply
thé process of "observing, judging, and acting"

Learning in and through action

71 .[86] It is not enough to provide learning activities and attention-getters. In
moral éducation, learning takes place especialty through action. It takes a lot
of practice to become good at high jumping; by repeatig honest acts, one
becomes honest. Being in concrète situations, in activities tailored to their
capabilities - whether in class, in thé schoot or out of school - young people
can develop habits in a setting where thé crux of moral actions will corne to
light. At thé heart of an activity, rather than during a lecture or fictional
exercise, one can discover from within thé callings and challenges of moral
conduct : thé complexity and risks of thé slightest commitment, thé inévitable
présence of diversity and conflict of values, thé necessity to clarify goals and
means, hésitations before obstacles, thé conditions for communication and
solidarity, attitudes in cases of success or failure.

72.[87] It is also in action that thé need for thé wherewithal to face situations
is best felt. Action shows young people thé need to acquire certain indispens-
able aptitudes for thé practice of ethics. For example, thé ability to orgànize a
concerted action with a follow-through ; thé ability to find information and to
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benefit from near-by resources, thé ability to detect temptations of escape or
évasion, thé ability to overcome obstacles, thé ability to rise above mistakes,
conflicts and failures, thé ability to communicate and to demonstrate creativity.
From thèse examples, it is clear that moral éducation does not attempt to give
young people a bag full of ideas and principles where they would tind for thé
rest of their lives ready-made answers to their moral problems. It rather tries to
train and equip them so that in thé unpredictable situations, they will direct
their lives autonomously, that is, act and react as responsible and créative
moral beings.

Knowing how to assess one's behaviour

73. [88] Living morally requires above ail thé ability to review one's behaviour
and to evaluate it. Moral éducation must prépare young people to examine
and evaluate their conduct in a lucid way. To evaluate one's behaviour is to
make a value judgment about it; establish a connection between a definite act
and thé fundamental option of one's life; accept thé conséquences of one's
actions; learn from theseconsequences how to improve one's behaviour. We
know that young persans are affected by thé perception or judgment of their
parents, teachers, and peers. Gradually however, they should be able to look
at themselves ; be able to construe their own life and not only repeat or negate
what others around them say. Indeed, they should be able to profit from thé
advice, counsels, and criticismsthey receive ; but thé lastword is theirs ; they
cannot avoid thé responsibility to interpret their own life, free of external
influences whether they be favourable or unfavourable.

Thé meaning of failure

74.[89] An important aspect in thé awakening of responsibility in young
persans is accepting their errors and failures; it isa necessary part of
éducation and self-acceptance. This also holds for social faults which every-
one shares as a member of society. It is important that others and socjety
accept to pardon thé guilty party and to allow for a new start. This is
particurlarly évident in thé case of rehabilitating prisoners, but equally true in
thé life of every person. Thé ability to renew oneself is a basic characteristic of
human beings. In thé contextof Christian faith, failure can be called sin, and
forgiveness becomes mercy and healing.

75. [90] Moral éducation should give young people thé means ta assess
themselves and corne to a better understanding of themselves. This hôlds
more particularly for adolescents who, in their search for identity, are often
quite confused about themselves. Thé différent approaches of moral educa-
tion offer a séries of techniques and exercises capable of helping young
people to acquire a sound and enlightened judgment on themselves, their
behaviour and thé bsisic direction of their lives.
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After this review of thé five major components of moral learning, we will now
examine how they can be effectively taught and learned in schools. We will
successively deal with :

thé concept of thé human being that underlies moral éducation;

moral éducation contained in thé Catholic religious instruction pro-
grams ;

thé approach and methodology;

thé contribution of thé whole school to thé moral éducation of young
people.
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8. thé concept of thé human being
76. [91 ] A first question has to be clarified. It was alluded to at thé outset and
brought up again in thé discussion of basic human rights and duties. Thé
question is this: what concept of thé human being will moral éducation be
based on? Thé answer to this question is very important. Thé five compo-
nents discussed so far are like a keyboard on which différent tunes can be
played. Ail dépends on thé desired tonality and key. In our case, ail dépends
on thé idea that we hâve of thé human being, and on thé model openly
proposed or secretly endorsed by thé teacher. What tone should moral
éducation hâve? What should its inspiration be? Specialists in ethics ask:
What will its meta-ethical basis be?

Thé prolifération of models

77. [92] There are many théories of thé human being; "modejs" are numer-
ous. In thé past, there was thé classical model, derived from Greek thought;
thé gentleman, at thé time of thé renaissance; thé rational model, during thé
time of Voltaire and thé French révolution, of Locke and thé deists in England
and America. Today, there are thé models of scientific and technological
humanism ; thé marxist model ; thé existentialist model, proposed by thinkers
like Sartre, Camus and Heidegger; thé theological model, which sees thé
image of God in each person ; thé ecological model, which places thé person
in thé order of physical and chemical processes of thé universe; thé be-
haviourist model, in which any persan can be "conditioned" like an animal ; thé
Freudian model, which views thé persan as subject to biological drives and
passions; thé biological model, which stresses thé continuity between animal
and human behaviour (Morris, Ardrey, Lorenz) ; thé counter-culture model with
hippies and nomads; thé hedonistic model which proclaims comfort and
pleasure as thé only certainties.

78. [93] This simple list, which is far from complète, shows thé gréât variety of
models, certain of which are complementary while others are clearly opposite.
It also shows that thé concept of thé human person evolves with time and with
thé progress of science. It suggests that any model runs thé risk of becoming
one-dimensional. It is not easy to strike a happy médium between one's
freedom and determinisms, between one's animality and spirituality, between
one's individuality and sociality

A choice to be made

79. [94] It is not possible to describe thèse différent models much less
discuss or compare them in this document1 2. Our intent is evidently more

modest and also more practical. With such a variety of models in moral
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éducation, a choice has to be made. Will it favour one or other of thèse
models? And if sa, according to what criteria? On thé other hand, should
young people be exposed to ail models and left to choose thé one that suits
them? This is what will be discussed now.

80. [95] In thé case of Catholic moral éducation, it is clear that biblical faith
and thé long standing Christian expérience should détermine and inspire thé
concept of thé human persan. However, that statement does not résolve thé
question. Thé concept of thé human person prévalent in thé Christian commu-
nity is itself subject to change. One need only observe thé changes in Catholic
morality in récent years. Thèse were due undoubtedly to a return to Gospel
sources and to thé spirit of renewal of thé Second Vatican Council. Thèse
changes were also caused by thé émergence of a new concept of thé human
persan, or at least of a renewed vision of persons and their relation to thé
world. This vision grew out of a feeling of close solidarity between Christians
and thé rest of thé human family with whom they share anxieties and hopes,
defeats and victories1 3.

81 .[96] Thé phrase "Christian vision of thé human persan and of thé uni-
verse" refers to a séries of very real insights and convictions taken from
biblical révélation, but it does not necessarily correspond to a definite and final
portrait sometimes made. Among Christians, there are various tendencies and
attitudes based on différent views of thé world ahd of thé human person. Thé
Christian concept of thé human persan and of thé universe does not hâve
exactly thé same meaning for everyone. It is therefore worth thé effort to
clarify, even for Catholic moral éducation, thé underlying concept of thé
human persan.

82. [97] In thé case of moral éducation based on humanism, thé fundamental
human rights and duties provide a good starting point. It should be noted that
at thé United Nations, no attempt bas been made to enunciate thé premises of
thèse rights, because no agreement would hâve been possible. Does this
mean that in a class with students who are in thé process of fashioning their
moral life-style, thé same procédure should be followed? We do not think so.
First of ail, moral éducation cannot be neutral. We might as well admit it from
thé start and not prétend that objectivity is attainable. Moreover, it is not
désirable for moral éducation to be a residue of practical conclusions without
any rationale or basis. It need not necessarily be inspired by Catholicism, but
it must be inspired by a "faith". It must be founded on a human creed, on a
certain faith in human persans. Otherwise, it runs thé risk of being vaguely
eclectic or very evasive. It should be something other than a moral kaleido-
scope, reflecting ail positions and opinions. Parents and pupils want moral
éducation that bas substance.

Faith in human nature

83. [98] We propose that moral éducation be devised and drawn up accord-
ing to thé modelof responsible persans. We will outline four basic characteris-
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tics of human persans and their self-awareness. Thèse characteristics were
common to thé différent models and images previously alluded to. Though
they dérive from them, they transcend schools of thought and ideological
barriers. While only an outline, thé following descriptions présent a common
faith in human nature1 4.

a) A being-on-the-way

84.[99] A human being is a being-on-the-way. This means that persans
evolve and develop by being a part of history, their own and mankind's. But it
means even more. This expression indicates that human beings fashion
themselves by their own efforts, that they can extend themselves with instru-
ments produced by science and technology, that they change themselves
according to their own self-image. Human beings are not ready-made ; that is
what makes them human. A minéral is classified once and for ail according to
a formula. So with animais, whose réflexes can be predicted and stimulated.
Human beings are born inefficient; they must fashion themselves. Of course,
at thé outset, human beings are given a certain starting-point ; but from there,
they develop their personality and attempt to surpass themselves. They are
beings in thé making ("un être en projet"). Their true nature is ahead of them.
They are open beings, open to thé indiscernible, open to transcendence.

85. [100] This first characteristic leads to thé affirmation of a kind of mystery in
human persans. They surpass thé universe of abjects; they cannot be
reduced to a particle of thé universe, to "a handful of cosmic dust". This "open"
concept runs counter to other concepts that are "closed". For example, it
precludes a deterministic vision ; also a static concept of human nature, seen
as a pre-packaged entity, ail set to go. On thé other hand, thé open concept
does not mean that human life is in a state of flux, chaos or disarray. There is
order, direction and structure at thé heart of this living force. It is distinct from
absolute relativism and radical subjectivism.

b) A being-in-the-world

86. [101] Today, human persons see themselves in terms of being-in-the-
world. For phenomenologists, this expression means that humans can exist
as personal beings only in relation to thé world. Human beings hâve a bodily
existence. Their body is not external to themselves ; it is not an appendage to
thé self. Human beings form an indivisible whole. It is in their embodied self
that a certain osmosis between themselves and thé universe takes place. Ail
through life, they establish bonds with thé world. This is why death is so
shattering. They absorb thé world. In a way, they are at one with thé world.

87. [102] This new awareness of one's being-in-the-world differs greatly from
thé idealistic and spiritualistic concepts which, since Plato, hâve so profoundly

42



affected Western thought. By giving prominence to thé intellectual and spiritu-
al dimensions, thèse concepts often minimize thé bodily condition and its
relation to thé world and to time. Contemporaries today no longer accept thé
dual view that clearly séparâtes body and soûl, natural and supernatural, thé
world and thé afterworld. It is not that they want to exclude what Fourastié
calls thé "surreal" (surréel) which désignâtes moral values, thé "laws" of
nature, transcendence ; they want to grasp this "sur-real" at thé heart of reality,
as something more real than reality, as thé truth of truth. This new vision has
thé merit of being more in tune with actual expérience, but it also has ils risks.
If, in réaction to platonic views, it went to thé other extrême, it could well end
up denying ail transcendence and affirming only one's total immersion in this
world. This seems to be thé pitfall that awaits hedonism which asserts thé sole
rule of utmost pleasure and thé sole value of thé présent moment.

e) A being-with-others

88. [103] Human beings are essentially relational. They need others to exist
and to survive, and also to fulfill themselves. It is through contacts with others
that they discover themselves. To see oneself as a personal "l", everyone
needs to say and to hear a "thou" and a "we". Human beings are made-by-
others and made-for-others. Their sexuality is a sign of this, written in their
flesh. In our world which has shrunken and has become a "village", this
perception of human interaction and interdependence has become para-
mount.

89. [104] This discovery or rather this rediscovery of human solidarity follows a
long period during which a strong individualistic mentality prevailed in eco-
nomic and social life, in éducation, and even in moral and religious instruction.
Today, it is unthinkable to consider human life only in terms of Personal
success, or to assert individual rights without restriction. Rather, thé emphasis
is placed on achieving and maintaining a balance between personal fulfillment
and social advancement, between individual and social virtues, between
Personal freedom and collective rights. However, one should not denounce
libéral individualistic thought only to swing to a new over-simplification which
would be just as stifling. For example, radical socialism is as crippling as
anarchie liberalism. Being-with-others implies a dual responsibility: respecting
thé dignity of thé human persan and working towards more just social
structures. It is yearning for thé full development of thé person in a humane
society.

d) A free and créative being

90. [105] Finally, contemporaries define themselves as créative and free
agents. By their actions, they fashion themselves and reveal themselves to
themselves and to others. They hâve within themselves thé need to create
and ta produce. So much so, that passiveness and idleness literally destroy
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them. Félix Leclerc sings in one of his ballads: "Thé best way to kill a man, is
to pay him to do nothing. " Ail human actions are ambiguous; by them people
can make or break themselves, beautify or destroy their surroundings. But
through thèse ambiguous actions, people use their freedom which îs their
basic characteristic.

91 .[106] This fourth characteristic underlines thé practical and concrète as-
pects of human existence and human choices. In other words, human persans
in thé past gave priority to abstract thought and it was Descartes who stated
as first principle: "l think, therefore l am." Contemporaries today propose that
we should say: "l act, therefore l am". They define themselves by what they
accomptish. Hère again, let us not harden our positions so that distortions or
dichotomies appear. For example, it is évident that human beings are dimin-
ished when they are reduced to mère producers. In thé samè way, if thé
distinction between theory and practice, thought and action is too pronounced,
there is a danger of blurring thé perspectives on persans and their actions
which are always indicators of intentions.

92.[107] It is évident that thèse four characteristics do not give thé complète
portrait of thé human being, but a sketch from which moral éducation can
draw. They form a nucleus of convictions around which it should be
possible to establish a consensus. At least, it allows us to suggest thé model
of thé responsible human persan and to give it a significant content.

Becoming responsible

93. [108] In our view, thé basic aim of moral éducation should be to help young
people mature as responsible persans. Becoming responsible is to be able to
respond. This is thé primary meaning of thé word which cornes from thé Latin
"respondere" (answer, reply) and "abilitas" (ability); in other words:
response-able. But what is thé human person responsible for? and to whom?

44

94. [109] To become responsible is to gradually take charge of oneself, to give
a personal response to thé numerous calls that écho in one's conscience.

It is to respond for oneself. This means to govern one's life, define
a life style and seek to achieve it in spite of fluctuation and change. It
is a commitment for thé présent and thé future before oneself and
before others and in thé case of a believer, before thé Other.

It is to respond for one's actions and their meaning. That is, to
endorse one's actions and to be held responsible for them, without
déniai or évasion, whatever thé conséquences. Responsible persons
do not only answer for past actions; they are also prepared to
answer for thé meaning they give to their future conduct.

It is to respond to others and with others. To become responsible
is to try to find a place in thé complex network of relations with family,



milieu, people, past, physical surroundings and with thé spiritual
world. Responsibilty rests on thé ability to perceive thé calls and
expectations of others, to accept thé tasks and duties that arise from
social life, to contribute to thé well-being of ail. To become responsi-
blé is both "to answer for", that is, to vouch for oneself and to pledge
oneself to thé world, and "to answer to", that is, to give an answer to
persans and situations that challenge every persan.

Thé rationale of this option

95. [110] There are three major reasons to justify this option of moral educa-
tion using a learning process centred on responsibility. First of ail, responsibili-
ty is an essential characteristic of human maturity. Whatever developmental
theory one subscribes to, thé ability to respond for oneself and to others in an
autonomous and dependable way is readily seen as a major characteristic of
an adult personality. Moral éducation designed to assist a young persan grow
to maturity is on solid ground with this option.

96. [111] In addition, in our pluralistic and open society, a sensé of responsibil-
ity is more and more necessary. "Thé more we call for an open society, for an
exploration of ail possibilities, thé more thé need for levelheadedness and
responsibility increases; thé more freedom becomes difficult and exciting, and
thé more thé possibilities of error increase, thé more a critical conscience and
means of évaluation must be acquired."15 Choosing a model of responsibility is
appropriate in a society which constantly changes thé rules as thé game goes
on. In this case, thé rule requires that responsibility increase with freedom.
Otherwise, there is a risk of simply substituting thé tyranny of prohibition and
taboos for thé more subtle tyranny of unmitigated freedom and immédiate
désires.

97. [112] Finally, thé model of thé responsible person corresponds to, and is
even grounded in, thé Judaeo-Christian tradition. As will be seen in thé
following chapter, thé ethics of this tradition is founded on thé call of God and
thé response of thé human person according to thé basic pattern of responsi-
bility. It can then be held that a humanistic moral éducation, which attempts to
develop a sensé of personal and social responsibilty in young people can
foster its spécifie objectives without contradicting thé Catholic stand on moral
attitudes. More can be said : humanistic ethics and Christian ethics journey
together on thé long road to discover thé demands of responsibility. So much
so, that between thé humanistic ethics of responsibility and thé Christian
ethics, harmony is not to be sought from without, but should be developed
from within, as in a musical score.
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9. moral éducation in thé catholic
religious instruction program

98. [113] In schools recognized as Catholic, moral éducation is given mainly
within thé framework of thé religious instruction program. Moral éducation is
integrated into thé program as an essential and necessary component. This is
not a récent addition. In thé past, thé catechism began with lessons on thé
articles of faith contained in thé Creed and then developed thé whole Christian
ethics from thé Commandments of God and of thé Church. Contemporary
catechetics no longer resort to thé division between creed and morals, but it
still tries to provide a complète moral éducation according to thé spirit of thé
Gospel.

99.[114] This point may seem évident, but it is still worth noting. Indeed, when
it cornes to choosing between Catholic moral and religious instruction on thé
one hand, and moral instruction on thé other hand, some people suddenly
seem ta forget that Catholic religious instruction is also concerned with moral
teaching and, in fact, does include moral teaching. This, in turn, causes much
confusion when it cornes to exercising thé option between Catholic moral and
religious instruction and moral instruction. For example, some parents prêter
not to choose religious instruction for their children so that they may receive
moral principles... as if Catholic religious instruction contained no such thing!
Or again, others suggest that a "Catholic moral program" be designed to
counterbatance thé humanistic moral program... as if thé existing religious
instruction program was useless on thé levelof moral teaching or proposed an
ethics which was not Catholic! To dispel this confusion, let us repeat that
moral educational objectives are a necessary part of Catholic religious and
moral instruction. This moral éducation, which is inspired by thé Gospel and
thé teachings of thé Church, is a true moral éducation for contemporary youth.

An active faith

100. [115] It is important to grasp thé originality of Catholic moral éducation. It
is first of ail faith in action. Christians cannot escape thé human condition;
they must accept thé same duties and tasks as every one else. In this sensé,
it has become almost commonplace to hear that Christians do not hâve their
own ethics, that is, thé Gospel is not a new code of precepts to be added to
human codes. Saint Thomas Aquinas observed that thé New Law "taken from
thé doctrine of Christ and thé Apostles only added a small number of precepts
to thé natural law. " He quotes this from Saint Augustine : "God, in his mercy,
wanted thé new religion that he gave us to be a religion of freedom, because
he reduced it ta a small number of external practices. "'6
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101.[116] Christianity is not a more refined brand of humanism, a brand of
ethics more perfect than others. It is first and foremost faith and adhérence to



a Persan : thé crucified and risen Jésus. It is a "walking in thé footsteps of thé
Lord" in thé full sensé of that phrase. When Jésus calls someone to corne and
follow him, his call is not primarily at thé level of ethics, but at thé level of faith,
that is, a Personal encounter, an adhérence to his Persan.

102.[117] Faith in Jésus brings about a change, a "conversion" that can turn
around one's whole life as can be seen from thé expérience of thé first
disciples. It stirs (or at least it should stir) every fibre of human life. Though
quite real, this stirring is not easily described in few words. Faith gives a "new
meaning" to life. It is like a "light" shining from within upon expériences and
situations. It is like an "instinct" enabling one to advance even on dark paths. It
is like a "rumour", like an "écho" revealing unknown depths in thé heart of
reality. It acts as a "force" that awakens and beckons. It compels one to take
"a second look" at things, at society, at life, at thé human persan, at God. A
second look also at ethics, ail ethics. Though thé Gospel is not an ethics in
itself, it undeniably proposes a very spécifie perspective from which a believer
reviews and reinterprets ail human conduct. In this âge of pluralistic morality,
this point is worth noting. Through thé âges, Christians hâve had to process
many concepts of thé human persan and many Systems of ethics. Faced with
thé variety of moral options, thé same task of Christian discernement awaits
believers today.

103. [118] There exist many publications dealing with ethics and thé Christian
approach. Thèse can be used to study thé Gospel perspective on morality1 7.

This is thé first place to look. In thé framework of this discussion, we will limit
ourselves to thé contribution of thé Gospel with regards to thé Christian
concept of thé human persan as alluded to in thé previous chapter. How can
Christians enlightened by thé Gospel, re-interpret thé vision that contem-
poraries hâve of themselves? What can they find when guided by their faith?

Thé Catholic vision of thé human persan

104. [119] Biblical faith confirms, enlightens and broadens thé insight that
human persans hâve of "being-on-the-way". It reveals to thé believer what
constant and inexpressible excellence they are called to. Biblical faith affirms
that History has meaning and that human life is more than "an absurd épisode
in thé midst of oblivion" (Nagel). Mankind and cosmos are moving toward "a
new earth". Thé head, thé risen Jésus, is thé first born of créatures, thé first to
attain full human stature (Col. 1:18). Christians define human nature by
looking forward, filled with hope. We are children of God, says Saint John, but
what we are to be in thé future has not yet been revealed (1 Jn. 3:2).

105.[120] Christians also see themselves as being-in-the-world, but this
expression has an intensity ail of its own. Their belief in création tells them
that human beings are born from thé earth and from thé breath of God. Placed
in thé garden of thé universe, they are thé caretakers of their own well-being
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and that of générations to corne. Believers know that God sa loved thé world
that He became flesh. This belief in thé incarnation is thé foundation for their
profound esteem of earthly realities, their sensé of thé dignity of every human
being, their respect for thé body destinée to resurrect, thé value of their work
and creativity in a world called to enjoy thé glory of thé children of God (Rm.
8:21). Faith lifts thé human persan above thé dichotomy between body and
soûl, material and spiritual, human and divine. Because they believe in thé
incarnation, Christians are inclined to view thé deity not as something above
or outside of création, but as mysteriously présent at thé heart of création.
Cari Jung, thé psychologist, in many of his writings on religion, daims that thé
divine abides in thé depths of thé unconscious1 8.

106.[121] For Christians, being-with-others is rooted in thé benevolence of a
God who is Father of ail human beings. Thus ail humans are brothers. And
each one, sensing that he or she is personally loved by God, can love in
return and seek ways to further thé well-being of others. "Love one another as
l hâve loved you. Whatever you did to one of thé least of thèse brothers of
mine, you did it to me. " (Jn. 15:12 and Mt. 25:40) A strange and almost
incompréhensible identicalness ! Thé commandment of love gives a new spirit
to ail human relationships. Christian ethics can never shrink to narrow
individualism. Thé Gospel calls for a vision of fellowship and communion. So
much so, that love, thé suprême Christian virtue, encompasses ail in thé quest
of justice and peace on thé personal, social, and universal levels'9.

107.[122] Finally, in thé light of Christian faith, thé human persan appears
eminently as a free responsible being. Faith is a call, an invitation. Each
person must respond in love. This dialogue between God and thé human
person, this call and this response are a wonderful affirmation of human
freedom and of thé respect that God shows towards this freedom. In thé past,
at Sinai, Yahweh established an alliance with a people liberated from slavery
in Egypt. Jésus was referring to freedom when he said to his disciples:
"Corne, follow me" and to thé rich young man: "If you want to be perfect..."
Biblical faith also underlines that human beings are neither thé measure of ail,
nor thé author of good and evil. They are answerable ta their conscience and
to God, accountable for their activities, responsible. True freedom, according
to thé Gospel is that of thé faithful and créative steward, that of thé son,
prodigal or loyal, who knows that his Father trusts him20. Christian freedom

and responsibility are absorbed in love which formally détermines Christian
behaviour. Thé Spirit of Love engenders responsibility in a marvelous impres-
sion of freedom. Can one be more responsible (to thé point of being at-
tached!) and freer than when one loves?
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108.[123] This overview shows how thé Christian faith in a certain sensé
engenders "thé new man". Saint Paul uses this phrase to express thé
"newness" that faith in thé risen Christ produces in thé life of thé believer. It
expresses something else: thé new man, in thé biblical sensé, seems to hâve
certain connections and resemblances with thé images of thé new man



emerging in thé secular sphère. Without trying to establish artificial parallels,
we can observe both évident contrasts and possible comparisons. This brings
us to make thé three following observations on Catholic moral éducation.

Distinctive features

109.[124] In Catholic religions instruction, thé Gospel basis for moral life
must be underlined as well as thé characteristics that stem from that basis. On
this question, catechetics has already evolved and taken important steps
away from moral éducation too dépendent on morai philosophy and thé
aristotelian concept of thé human being. There must be évidence that thé
biblical influence is not confined only to text-books, but is really integrated into
teaching itself. This inspiration can be lost in drawn-out group discussions.

110.[125] Thé dynamic link between moral learning and thé Christian faith
should be stressed. Faith is not an accumulation of truths and principles that
can be applied automatically or mechanically to thé various situations of life. It
offers above ail a vision which enables one to penetrate thé hidden core of
things. Through its symbols and rites, it puts thé believer in touch with thé
farthest reaches of his existence. To use a current saying, it gives meaning to
life by illuminating ail reality from within. That is why faith inspires and
strengthens every aspect of moral learning. It rétines and supports thé
conscience. It notices ail human needs, even thé smallest need of thé least of
thé brethren. It attracts and polarizes choices and désires. By giving thé
assurance that Love holds thé world together, it enables man to live in
confidence, to love and to work at making thé world a better place. Without
this attitude, everything else is hypocrisy: "Anyone who says, 'l love God', and
hâtes his brother, is a liar. " (t Jn. 4:20). Catholic religious instruction should
contain and manifest thé spécifie contribution that faith makes to every moral
effort.

Common features

111. [126] Thé common features between thé moral quest of Christians and
that of other persons should also be considered. In thé manner thé Church of
Vatican II tried ta grasp thé "joys and hopes, thé sorrows and anxieties" of
mankind, Catholic religious instruction should help young people to discover
thé common tasks of each and every human being simply because he or she
is a human being. Thus, it is not by repeating in good times and in bad times :
"love one another" that young people will learn what justice is ail about and
how to achieve just goals. It takes more than a sprinkling of biblical quotes
every now and then. It takes a patient effort to see thé living situation and its
demande, a real search of common duties, a real confrontation with thé Word
of God, read and re-read together. This is basically thé route proposed by
catachetics using an approach termed "interprétative" or "anthropological"
Providing this approach is not distorted or discontinued at some point.
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Highlighting thé objectives of moral éducation

112. [127] Finally, let us point out in a more général way, that Catholic
religious instruction must emphasize more clearly thé objectives of moral
éducation. Basically, thèse objectives are présent, but perhaps too obscurely
and implicitly. At thé levels where thé program has a more specifically moral
content, that is, Elementary III and VI, Secondary III, IV, V, thé inspiration is
thorough and thé content substantial. In practice, however, it can be asked
whether thé methods and learning stratégies are really adéquate. Using
current research and thé numerous methods being developed, thé new
program should give more visibility and support to thé moral éducation
endeavours within thé framework of Catholic religious instruction.
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10. approaches and methodolog

A learning process

113.[162] As has been said, moral éducation is a learning process. Therefore,
thé stages of a true learning process must be followed. This notion is widely
subscribed to by educators today2'. Thé learning referred to hère is thé growth
which occurs in thé whole person, and not only in thé mind, or in thé memory,
or in manual ability. This growth occurs in an atmosphère of relationships
between thé "learner", thé teacher, and thé work group in surroundings
fostering significant expériences and discoveries, an environment which
teaches and édifies. If this holds for thé more usual learning processes like
language, arithmetic, sports, or music, it holds even more in thé moral life.

114.[163] It is generally accepted that a learning process has three steps. A
phase of exploration: thé time to look, to observe, to research, to inquire, to
inform. A phase of reflection : thé time to judge, to interpret, to criticize, to go
deeper into it. A phase of actualization : thé time to act, to take charge of
oneself, to commit oneself. Whatever priority is given to thé three components
of this triad, three observations must be made: 1) No stage can be omitted;
2) thé moment of criticisms or interprétation is thé pivot between exploration
and expression; 3) thé learning process is complète only with self-deter-
mination when thé learner's creativity is exercised with freedom and autono-
my. In moral éducation, thé teaching and learning process must go through
thèse phases.

Mot a eonditioning

115.[164] Thé spécifie nature of this process clearly appears when compared
to other processes that are sometimes suggested : conditioning, modelling or
laissez faire. In thé first case, desired rules and behaviour are imposed by
authority on young people. Stress is placed on clear and unchanging princi-
pies, on a sensé of discipline and obédience; punishment and rewards are
given an educational value. However, too much insistence on thé respect of
rules or thé disapproval of behaviours judged to be inacceptable, has its risks :
other major aspects of moral éducation such as thé necessary interiorization
of principles and some indispensable leeway for expérience and creativity are
overlooked. Moral éducation risks degenerating into a sort of conditioning. Thé
authoritarian process créâtes more often than not robots and rebels: robots
that are well built perhaps, but whose mechanism quickly cornes apart in thé
turmoil of life; rebels who spurn thé truths that we try to give them and who
are often unable to overcome thé stage of negativeness and adolescent
rébellion. Of course thé learning process has a part of répétition and habit
forming, but it is more than mère conditioning or indoctrination.
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Not a modelling

116. [165] Thé learning process is also différent from éducation based exclu-
sively on a model or example. Moral éducation would then merely become a
sort of modelling. "Do as l do... Follow your parents' example... Se how so-
and-so acts... " Imitation can, of course, be a positive process and thé
phenomenon of identification plays an especially important rôle in thé moral
growth of young people, even if they often go oui of their way to be thé
opposite of thé proposed models. It has already been stated however : moral
éducation cannot be content to produce carbon copies of established models;
its aim is to prépare moral agentswho are both heirs and inventors. Imitation
iseffective in a stable society which has definite models, but it is inadéquate in
a society like ours which has only passing models. For example, in this
unending parade of stars, which one deserves to be held up as a model ?
Previously, thé names and deeds of gréât persans were inscribed in stone
and bronze. Today's idols are like falling stars on a télévision screen : they are
no longer immortalized in statues; they are printed on posters, large and
flimsy.

Not laissez faire

117.[166] There is a third process proposed, sometimes strongly, by those
who turn their back on thé authoritarianism and thé models of thé past. They
daim that children and adolescents should be free from ail influence so that
their autonomy might be fully respected or because their personal effort in
learning is highly valued. They cry repeatedly: "Young people should décide
for themselves. " "Live and learn. " To ail practical purposes, this leads to
laissez faire, which can sometimes be true respect for freedom, atother times,
indifférence or just plain surrender. There is a shift from an ethics, which had
an answer to everything, to an ethics that no longer has any answers and
does not even dare ta raise questions. Young people are sent off alone and
without provisions to seek norms and values on which they could structure
their lives. No more pointing thé way: everything is left to improvisation and
freedom. As if ail road work need be halted to protect thé environment.

118.[167] This laissez-faire attitude is perhaps thé most harmful to young
people. It is not as innocuous as it seems. This standoffishness imperceptibly
convëys thé message that values hâve liftle importance or that adults hâve no
sensé of purpose. Both of thèse assumptions hâve serious répercussions on
thé development of young people. They are already distressed enough by
being alone in their quest for identity. Thëy are disheartened by not being
challenged to more than an acceptable mediocrity. They are disturbed by
adutts who hâve nothing to say to them, no vision to share with them. Thé
laissez-faire attitude, urider thé guise of freedom and permissiveness, is really
a subtle form of disrespèct: it insinuâtes that whatever they do, thé actions
and fate of young persans are of no importance to anyone but thé young
persans themselves.
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119. [168] What three words best describe thé spirit that should reign in a
moral éducation class? We suggest: respect, empathy, modesty. Respect
which transforms our way of looking at ourselves and others, by revealing that
everyone is equal in dignity. Empathy which is thé ability to sensé thé feelings
and needs of others as indicators of similarity and solidarity among persans.
Modesty which keeps one from thinking too readily that one is already mature
or adult. A smattering of anthropology should préserve one from such illu-
sions. Fourastié humorously wrote : "It is only in some hundred thousand
years, maybe even in a million years, that we can foresee thé advent of an
adult humanity."

Methods in moral éducation

120. [169] Methods and techniques in moral éducation are numerous and they
quickly become popular. Suffice to mention Kohlberg's method, centred on
moral judgment; Wilson's method, which analyses thé moral process; thé
"values-clarification" method, which tries to assist thé individual in unravelling
or shaping values that he seeks ; thé "decision-making" method, which as thé
name implies, centres on thé décision making process. Generally a whole
battery of techniques and educational aids accompanies thèse methods. Each
method tries to stress a particular aspect of moral éducation ; but under new
labels, they usually reformulate thé sound intuitions of moral éducation.

121. [170] One must know how to profit from thèse methods in teaching, So
much thé better if they improve moral éducation and make it more active. In
teaching a second language, language laboratories are thé "in" thing; in
médecine, there is no hésitation to use thé latest treatment methods. When it
cornes to moral development and moral health, we hâve to go beyond simple
improvisation.

122. [171] However, thèse methods are simple déviées for moral éducation:
they are not "morality" itself. They suggest stratégies; they do not propose
content. Methods are concerned with thé "how" of moral éducation and stop
short of thé more fundamental question regarding thé content of moral
éducation itself. Thèse methods should not be transformed into objectives, nor
should they inhibit thé user. Such would be thé case, for example, with certain
methods which présume that ail choices are equally acceptable and that
anyone can choose anything providing that he follows thé correct technique. In
practice though, there is no clear division between method and content. It is
not possible to teach young people how to make a moral judgment without
référence to a moral content and thé establishment of a scale of values.
However a method can be followed without subscribing to thé underlying
theory.
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11. thé contribution
of thé whole school

123. [172] At thé beginning of this study, we stated that moral éducation could
not be considered a "subjecf'or "course" assigned to a few specialists in thé
social sciences. This sort of partitioning seems unfeasible, because where
moral éducation is concerned, thé whole school is involved. In closing we
want to return to this idea without minimizing what has already been said on
thé pertinence and importance of moral instruction. Moral éducation is not
acquired mainly, at any rate not exclusively, in moral or religious instruction
classes. There is no doubt, for example, that a laboratory expérience or a
basketball game can be as important in learning responsibility as a specifically
moral or religious activity. Thé laboratory has a spécifie contribution : it créâtes
a sensé of seriousness about thé project and draws attention to things and to
thé nature of things. Thé same applies to sports which can instill a sensé of
discipline and team effort, and which teaches how to accept victory and
defeat, how to recognize and admit an ability better than one's own, and so
on. And so it is with ail activities that can contribute in one way or another to
moral éducation. Everything in school life contributes in actual fact to moral
éducation.

124. [173] Ail subjects taught are thus directly involved, as well as thé whole
teaching staff, non-teaching personnel and administrators, because ail of
school life is permeated with a definite moral influence, even though it may be
subdued. This influence filters through courses and activities. It is présent in
relationships between students, between students and teachers, between
teachers and administrators. It is présent in thé school organization itself and
especially in thé division into sectors (général and professional). It is présent
in thé prevaling educational theory: compétitive and individualistic or par-
ticipatory and communal. In short, whether we like it or not, thé school imparts
values and value judgments : it approves certain attitudes and disapproves of
others. This influence must be admitted to evaluate and direct it.

School lies

125. [174] To be productive, a school must develop in its students a sensé of
belonging. Students who do not feel that they are active members and part of
thé school community will not feel bound by its purpose, rules and discipline.
Thé sensé of belonging always occurs when one's interests and abilities are
recognized by those around us. This is thé expérience that young people
seek : at school they want to be associated with a stable and identifiable
group; they want to be able to discuss their problems with their educators,
they want to be involved in stimulating assignments and projects ; they want
thé necessary help with their studies or with personal and family problems.
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A place to learn about responsibitity

126. [175] Thé whole school, in its teaching philosophy and in its opération,
must encourage learning about responsibility. "l feel like an abject. Everything
is decided without us. " When young persans describe their school in this way,
one wonders how responsible persans will develop there. Pupils often blâme
thé school for not calling upon them to take part or to provide initiative. They
feel "programmed" and they resent petty rules. In one school, a code of ethics
was imposed at thé beginning of thé year. Thé pupils had no part in its
préparation. Unfortunately, thé code was a bone of contention which disrupted
thé school for months. Conversely, a régulation was successfully adopted in
another school because students, teachers and administrators worked togeth-
er to prépare it.

Thé question of discipline

127. [176] When discussing thé général influence of thé school on moral
éducation, thé question of discipline cannât be ignored. Undisputed in thé
past, discipline is thé subject of much discussion in today's school. In thé
unending debate between authority and freedom, thé solution is neither to
ease up nor to tighten discipline. Discipline is not an end in itself, but it is
indispensable to'community life and to thé pursuit of a modus vivendi
accommodating various freedoms. It can only be présent and accepted if it is
defined and seen as a necessity for a collective undertaking. A séries of rules
and constraints must be applied by pupils, teachers and administrators who
together hâve shared in thé préparation. This is a major learning expérience
for young people : getting accustomed to understand and respect thé rules
and constraints that émerge from communal life and its common endeavours.

128.[177] Many people are calling for a return to strict discipline in thé dass-
room, as if it were thé miracle-solution to ail thé trouble in thé schools. "Bring
back discipline and thé kidswill work harder!" In fact, effort stems from désire,
not force. It stems from motivation, a will to take part and cooperate. How
corne young people, with so much energy and drive, are often so unmotivated
in schôol ? Could it be that thé proposed aims seem useless to them ? Or are
thé adults in front of them unconvincing ? In our uncertain and permissive
society, young persans are often disappointed with adults who hâve nothing to
offer. As they'observe an increasing number of educators and parents unable
to say "No !' when circumstances warrant it, or to say "Yes !" unreservedly to
values, young people do not feel sufficiently challenged and supported in their
quest for being and inner growth.
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Thé place of values

129. [178] If it is going to stimulate thé moral growth of young people, thé
school must recognize more openly thé indispensable place of values in
éducation. Our schools are full of scientific truths, objective truths as they are
commonly referred to. But scientific truth is not enough to live by. Reasons for
living and values that give meaning to life are needed. Values are not taught;
they must be incarnate by persans. Young people must be in touch with
persans who know what friendship and solidarity are; who prize faithfulness ;
who do not détermine success by wealth; in short, persans who respect
intelligence and identify their préférences.

130. [179] Under thé pretext of respecting freedom and pluralism, thé school
often becomes inconsistent and relativistic in matters of values, as if every-
thing were a matter of opinion, as if ail choices were of equal value. In a
school that is incohérent in values, it is difficult for young persons to establish
their own personal cohérence. It is not only individuals who must assume thé
rôle of definers ; thé institution itself must révise "thé logic of values", point thé
way and become a leader. "No wind blows for thé ship that has no destina-
tion. " (Montaigne)
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Thé reflection that we hâve just presented is not a treatise on ethics, but a
séries of theoretical and practical observations to deal with moral éducation in
thé school. It will fulfill its purpose if it inspires people to reinforce what is
already in thé process of being accomplished and to give them an incentive
for ail thé tasks that remain t6 be done.

Admittedly, many issues weredealt with summarily. Others were not even
raised. But in thé vast field of moral éducation, one must resist "that terrible
urge to be complète" (Alain).

This reflection must go on, first of ail, by resorting to practical expériences in
moral éducation for and with young people. If thé educational process is well
thought out and well evaluated, then thé real questions wilt be raised and
perhaps better solutions found.

This reflection must go on also in moral research, which is becoming more
intensive in our day in many areas of social life, but especially in thé économie
and ecological sphères. Strangely enough, it is economists and ecologists
who hâve become thé most serious and effective proponents of respect for
nature, thé reasonable use of resources, organic growth, a sensitivity to thé
ecology, and an ethics of human and technological progress. Through nature
and through our environment, we are in thé process of rediscovering that
there is also an ecology of human beings. An ecology of their désires, of their
needs, of their behaviour, of their heart, of his spirit.

Moral éducation arises out of thé ecological concerns of human persans and
of society.
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