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Introduction

The topic is centered around the question of subject identity in the religious aspect and in the context of ecology. It seems that this is vitally important in view of the fact that today no longer is a person shaped exclusively by separate and monolithic communities, even if he or she is rooted in a uniform and homogenous setting. Common access to the Internet and other media, along with the ability to travel, facilitate contact with cultural diversity, including religious diversity. It seems justified, therefore, to consider the dynamics of religious views of an individual in this new social reality. This issue is even more important if one accepts the assumption that social structures continue to be inspired by religious paradigms. The (self) formation of a subject is a basic problem not only in pedagogy and sociology but also in philosophy and theology. Is an individual subjected to absolute socialization within imposed and existing social structures or does he or she participate in the process of relatively free self-development? Are we determined by nature or called to achieve human maturity? Who or what specifies standards of that maturity? Is the world of values given to us or are we supposed to work it out? These are some possible questions that follow from the main problem stated above. In the ontic aspect, the question also concerns religious education and the content mediated in this process: is it permanent or subject to change? That, in turn, leads to the question regarding the connection between religious instruction based on specific theologies with the attitude toward nature and ecological consciousness. 

Process theology, conceiving of God and the world in a permanent organic relationship, implies an active participation of believers in the sphere of ecological problems. Here this issue is discussed against the background of the changes in perceiving the symbol of God by the religious educators in Poland. Later on I will show the results of the research that is based on the phenomenographic approach and was accomplished among religion teachers of Gdansk secondary schools (where more than 90% of the students attend religion lessons provided by Christian churches on the public schools ground). 

Theoretical assumptions
Process philosophy, as well as the related theological and pedagogical reflection, is strongly connected to American pragmatism, represented by Charles S. Peirce, William James, George Herbert Mead, Charles Horton Cooley and – above all – John Dewey. According to these philosophers, knowledge should always be oriented towards the real world characterized by diversity and changeability (using Dewey’s terms, reality is subject to continual ‘reorganization’ and is never ‘finished’ in its development). Abstract and holistic models are useless fancy; what matters is everyday life and solutions to real problems (the ethical and political dimensions of philosophy). It is also noteworthy that pragmaticians refer to the naturalistic assumption that a human being is a part of the broader world of nature but – contrary to Spencerian evolutionism – they strongly oppose social determinism. Culture does not have a spiritual or metaphysical source but is a form of an active and responsible adjustment to actual conditions of life. Consequently, it is not established ontically nor grounded in a transcendental pattern, which in the pedagogical context considered here means that the subject is being continually constructed. Reality is a dynamic collection of interactions between its participants; it is open (processual) by character and every aspect of the world consists of continual becoming. A human being is a unique participant of these processes: on the one hand, conditioned naturally and culturally, and on the other hand, free to change the encountered reality through his or her active involvement
. Pragmaticians criticized dualism of reality and abandoned the rigid differentiations between the soul and body, consciousness and being, thinking and acting, organism and environment, individual and society. Rather, people are in the constant process of mutual adjustment to one another and to the environment. The essence of socialization is a harmony of continuation and creativity; any innovations cannot be hostile towards tradition.

The pragmatists view truth in a distinctive way: it always refers to the practice of everyday life (a statement is true if it works) and, as such, is not a closed or static notion. Truth is not to be discovered but to be experienced; the experiencing subject should not be raised above the experienced object but should be immersed in it (thus the borderline between the subject and object of experience is blurred). Consequently, knowledge constantly escapes possession and rather than being conceived of statically as a commodity it must be approached dynamically as a process dependent on the entire context of time, place, etc. This principle refers to both gnoseology and axiology: values are constructed through a person’s concrete involvement, which means that some disappear and others emerge. Social values are established democratically; that is why education should above all develop human activity and responsibility. Educational processes are not limited to a specific area or time and all established educational institutions must as much as possible reflect the currently experienced world
. Because of the changeability and diversity of reality, learning is based on the principle of novelty viewed as a virtue and, consequently, on pluralism which leads to that novelty. One of the most urgent problems of today’s world is the state of the nature and it’s constantly worsen condition. That is why education in general and religious education in particular must not be based on the classical paradigms avoiding the ecological dimension. 
Despite his emphasis on diversity in education, Dewey carefully avoided the two extremes of individualism and collectivism. An individual is always a part of a larger social organism; that is why it is important to be aware of common pursuits and achieve a relative uniformity in perceiving the world
. Democracy is therefore primarily a form of exchange of experiences and it is in this sense that it is vitally important for the development of both individuals and entire societies. The life of an individual must not be considered apart from the life of the social organism but, at the same time, it is individuals that affect the character of the society. What is extremely important in the context of the subject of this paper – not only a man is an agent of the democratic society but also every part of the nature – both living creatures and so called still life. This mutual and constant influence is a result of communicative processes, that is interactions between all participants of a community.

Likewise, Charles H. Cooley – because of the assumption concerning the organicity of social life – maintained that notions and phenomena that appear to be mutually exclusive (e.g. freedom and necessity, the individual and the group, the spirit and the matter, science and art) must not be separated as antinomies but viewed in a complementary way as collective and distributive aspects of one reality
. That is why we should oppose any particularism and artificial isolation of specific aspects (e.g. biological, economic, psychological, etc.) as if they functioned independently of one another. For everything is a part of a single process of life in its entirety. 

Even though neopragmaticians (not only Richard Rorty but also Hilary Putnam, Donald Davidson and John B. Cobb) are critical of metaphysical realism (in Cobb’s case, of theological dogmatism), they do not advocate relativism. On the contrary, they stress the necessity to retain discursive analyses of great contemporary problems
. Rationality, which goes beyond accepting the function of a mere observer, is both entitled and compelled to declare a certain state of affairs. Life itself establishes canons of truth and falsehood, being the most important human commodity and creating an area of exchange between individuals, this enabling the sustained existence and development of a society. In this sense, neither scientific nor theological rationality exists beyond the context of concrete experience; truth about God (transcendence) in separation from life is an illusion.

A human being, along with the culture he or she creates, is neither separated from nature nor placed above it as God’s representative who subdues the earth. Rather, he or she is settled in nature and connected with it; nature and culture are unified
. Because of this, the sense and fulfillment of human life is not the exclusive result of analyses of the mind (soul) or experiences of the material body – as independently operating spheres of experience – but comes from dialogical creating new possibilities, which in process theology is compared to the dance of life; the meaningfulness of reality consists of its participants’ creative acts. In the process of the constant development of an organism the key element is not the desire of the individuals to survive (evolution) but the interactions between them; the dance of life does not incorporate steps planned ahead but develops unpredictably, fancifully, surprisingly, and yet surely! Creative relationships build up the meaning and sense of existence of beings and conversely: singleness, isolationism and solitude lead to nihilism. Dance, typical of all pairs and rooted in nature, in this light becomes the hermeneutic key to unlock the meaningfulness of life at large. All knowledge is transitory; one should rather speak of attempts to “capture” reality and multiple perceptions thereof. Changes do not occur according to a simple principle of causality: some may be predicted, others not. Neither are they designed and controlled from the outside; rather, the world is in a constant process of self-creation.


However, it must be stressed that in process philosophy God is not viewed as a person separate from the world, as a sovereign Lord manipulating reality using a hierarchy of intermediate beings. In this sense, education consists of a person’s finding his or her place in creative relationships with other subjects of nature; it is a constant process, which follows from the dynamic character of these relationships
.

Report from empirical research

Phenomenographic research described below was conducted in June and July 2007 in a group of teachers of religion in Gdańsk, Poland. Among the respondents there were 20 teachers of the Roman Catholic religion and 15 teachers of other religions (including Christian denominations: Polish National Catholic, Greek Catholic, Lutheran, Baptist, Pentecostal, Adventist churches, as well as other religions: Islam, Buddhism and Judaism), all teaching in gymnasiums (Polish middle schools with students aged 13-16). Interviews were held in schools in which religion is taught or in educational facilities run by parishes. The first question asked was: How do you characterize God? I was basically interested in respondents understanding of God especially in relation to the world. The assumption of the research is based on the structuralist theory of the language (Ferdinand de Saussure, Claude Lévi-Strauss, Michel Foucault) and discursive way of understanding both the society and self formation (Jacques Lacan). That’s why here asking for God is in fact asking for both the universe and a man. This way theology can be seen as anthropology since it is created by the human spirit as thinkers like Ludwig Feuerbach, Sigmund Freud and Karl Barth indicated.   

 In the phenomenographic procedure, the following categories of meanings assigned by teachers to the examined phenomena were isolated:
1. Established and internalized theological construct

This is the most common category referring to God. Respondents in their answers quoted different parts of the holy scriptures or the writings of classical theologians (like Church Fathers) believing that this is the right and correct definition of God; that’s why there is no need of  the new search in this matter.
2. Perfect Father

Here the yearning for the primordial perfect relationships is disclosed. An interesting notion is that nobody mentioned the category of mother or motherhood which shows strong masculine character of the functioning culture. God as Father is the symbol of lost unity of the mankind and the nature. Religion’s function is to rebuild this unity which may be vied as the empty signifier since it will never be fully defined and established.
3. The source of  meaning and purpose of life

The paradigm of cosmos as perfectly organized system appears in this category. This kind of order is necessary for an individual’s sense of meaning – every agent in the universe is based on the whole and is seen as a portion of  the excellent organism. Apart from it an individual is useless and lacking for satisfaction.   
4. Postulated ideal of man and moral pattern

Here God is vied as a guarantee of stable moral system – without him everything is relative and subject to change. The need of stability in this sphere strongly influences the respondents. The world needs a ruler and strong omnipotent lord deciding what is right and wrong. 
5. Bottomless mystery
This is the only category allowing the further quest and leaving the space for new paradigms coming up in the changing world. Only here we can abandon the man’s position as superior to other creatures and enter the discourse of ecology and harmony of the nature.
Conclusion
It may be stated in general terms that the interviewed teachers of religion view God in a very stable and traditional way. Consequently, they are not open to be introduced to new paradigms dynamizing the process of creating new meanings and developing the theological identity of the subject. Some respondents openly declare that in their case this process has been finished, others are only open to changes within the paradigms operating in their own traditions. Only a small group of the interviewed teachers looks for new inspirations to think about God. This is true of both the Roman Catholic confession, dominant in Poland, as well as of the minority confessions and religions. 
Here the role of brave theology occurs. I believe that process approach may play such a role. Major elements of Whitehead’s metaphysics are: the oneness of reality as well as its dynamism and variability, the integration of apparent antagonisms and contradictions into a single whole. The chief tenets of process theology – pragmatism, panexperimentalism, the relationality of God and other beings, and their correspondence to the nature of the world, the atomistic concept of time – are the background of the specific understanding of the religious doctrine, the concept of God and man, and the nature of the world, which have a great impact on the quality of religious education in the context of today’s world. Actually, we live in the world where we have to reformulate theological instruction due to the new problems connected with the state of the nature and it’s relation to the culture.

Doctrinal formulations must not be perceived as an absolute determinant of faith but rather as a socially construed result of its connection with a given culture. Therefore, the role of a theologian is about a responsible transformation of reality through a reinterpretation of the functioning religious symbols in the context of the changing culture. This is how the activity of Moses and Jesus is viewed; this is also the task of their followers because “where there is no prophecy, the people cast off restraint” (Proverbs 29:18, NRSV). Cobb, after Whitehead, depicts God as a relational being constantly participating in complementation processes: His creative activity is an example to all other beings. Man’s humanity, therefore, should not be considered as a given but as a task because freedom is linked to the responsibility for co-creating history through active multiplication of an individual experience.

This kind of pan-en-theistic view of reality results in the concern about nature and, in theology, a shift of the emphasis from theo- and anthropocentrism toward the sacredness of Life and the ecological awareness. This leads to certain repercussions in John B. Cobb’s ethical thought: in the idea of ecojustice and the paradigm of adventure and joy of life as a starting point in the quest for specific ethical assertions. In the processual perspective, however, these assertions are always local and temporal because of the freedom and activity of the relationally situated ethical subjects. In this system, God is no longer an omnipotent decision maker responsible for the condition of the world but rather a co-creator of history who offers his help.
 Thus, the sense of life lies in the very existence on this earth and not in the anticipation of the ephemeral heavenly reality; consequently, the paradigm of certainty of salvation, typical of Evangelical Christianity, is replaced by the paradigm of the hope of salvation, which stimulates Christians to get actively and creatively involved in the socio-cultural life of the contemporary world. Ecojustice requires Christians who believe also in life before death.
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