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1. Introduction

This article assumes that the place of actual condition of spirituality in secular societies is undervalued and that their education systems overlook the importance of giving young people the space to reflect on the connections between spiritual nourishment and a person’s well-being and sense of purposeis poor. They suffer from a “"spiritual void"” (Wu & Wenning, 2016, p. 566) or a “"meaning gap"” (Yaden et al., 2017, p. 554) to quote two of many publications whichwhom point tosees a spiritual crisis in secularism looking at it regarded from an intellectual and not religious point of view (e.g.,see for example Dreyfus & Kelly, 2011; Grayling, 2011; de Botton, 2012; Harris, 2014).[footnoteRef:2] 	Comment by Jemma: Smart quotes are preferable to straight quotes. [2:  The discussion of the spiritual crisis of secularism should not be confused with discussions of the dichotomy between politically and religiously oriented trends dominating the public sphere. Also, secularism as an idea and a way of life is not the same as secularization, the historical process in which religious belief and influences lost the obvious default position in culture and civilization (Taylor, 2007). Lastly, I am not dealing here with secularism as it is manifested in communist, fascist, or other forms of anti-liberal and anti-humanistic secular states, groups, and societies, even though what I am arguing in respect to the humanistic branch of secularism certainly applies to these political types as well.] 

This spiritual neglectcondition of spirituality is problematic, since spirituality is a human need (Hart, 2003; Tacey, 2004; Sheldrake, 2013; Stockinger, 2019; Bryant et al., 2020; Hyde, 2021), without which people (both children and grownupsadults) can lose a sense of purpose and fulfillment, which may lead towon't fulfil their life and might fall into existential despair and even suicidal ideation (in Section 2 I discusssee below Kierkegaard’'s, complex notion of despairand Dreyfus & Kelly's observation; and see also below and refer to the statistics relating to deaths of despair among the white working class without college degree). 
Therefore pPeople have a right to spirituality, a claim-right, and so it is therefore the duty of society, especiallyalso secular society, to enable its citizens to exercise this right for its adherents (Hohfeld, 1913, p. 32).. This means that spirituality should not be left only to the realm of laissez-faire. Indeed, I would argue that free market and individuals, families or communities capacity to buy or to allow themselves to practice whatever this market or streets have to offer, but that it’s the moral duty of families, communities and society, also secular ones, communities and families as well as those in leadership are responsible for nurturingto care for a well spiritual opportunities for children and grownupsadults, for example through the educational system. 
Moreover, I uphold the ideaassume that all people, includingalso those who live in secular societiespeople, have the right not onlyjust to anya spirituality life and voice, but also to their own traditionsal one – practices that reflect the spiritual values of their upbringingwill be in harmony to the way they have brought up (see Margalit and Halbertal, 1994, on the right of human beings to their own culture). 
[bookmark: _GoBack]Who are those people?In secular society Secular people can roughly be divided into two categories. The first category includes individuals, families, and communities that consciously hold an atheistic, naturalistic, and immanent world view (Zuckerman and Shook, 2017). On the other hand, tThe second category includes those individuals, families, and communities that in the absence ofwithout any metaphysical or anti-metaphysical awareness, simply do not practice any religious nor other spiritual rituals. They simply live in a secular age, and therefore religion, beliefving in God, or any kind of spiritual practice, is does not have a necessarilyan obvious default position for either public or private lifethem or anybody (Taylor, 2007). HoweverBut, it is not justonly that spirituality does not have a place in the culture;is not secularity cultural default, I would claim that the way in which secularism hasd become to be actualized has it silenceds the spiritual need and continues to do so. It does so This is because secularism in this context it is being driven by what today we call today neoliberal values of performativity (Hyde, 2021) or outcomes (Anonymous, 2018), or as Arendt had put it in the mid-st 20th century: a culture in which the focus has no longer rests on “"what a thing is"” but on “"how and through which means […it…] could be reproduced"” (Arendt, 1958/1998, p. 304).[footnoteRef:3] And see also MacIntyre, (1981/2007), especially pp. 30-32, or from another angle, organizational one, see Case et al, (2012). AnywayIn any case, the main objective of this article is to address the opportunitiesy for and the right tofor a spiritual life and spiritual education for thise second group, which constitutesis the vast majority of secular society, is the main concern of this article.	Comment by Jemma: I suggest converting this to a footnote.	Comment by Jemma: ‘Anyway’ is conversational. [3:  See also MacIntyre, (1981/2007), especially pp. 30-32, or for an organizational angle, see Case et al., (2012).] 

I begin, in sSection 2, is baseds mostly on the ideas of Kierkegaard (1849/1980) and of Dreyfuss and Kelly (2011), in a discussion ofcharacterizing the spiritual void that characterizesof the secular societies, and to categorize three strategiesc tofor dealingcope with this are put forwardit and to discuss one of them which connect to my suggestion. Then, in sSection 3, I move on to describecharacterize, partly influenced bybases on Arendt’s (1958/1998) account, my perspective onregarding the causessources of the spiritual void in secularism. I claim that it is due both to the overwhelmingvast place thatthe life-mode of work occupies in people’s lives in secular societies and due to a narrow understanding of the meaning of leisure,. A narrow understanding and practicing of leisure which I shall callwill name leisure 1. I will argue that the combination of work  and leisure 1 hasd pushed to the far periphery practices of contemplation which, as I will claim (in sSection 4) relying among others onin line with Pieper (1963), among others, are the core of any spiritual practice, and also constitutethe core of a special kind of leisure which I shall refer to asname leisure 2. ItThis, then, is a third mode of existence (aftertogether with work and leisure 1):, the spiritual mode of life. After I broaden iIn section 4, I expand on the idea of contemplation and leisure 2 so to include many practices, among them philosophy., Finally, I argue in sSection 5 that what I claim to be a misconceiveddeviated understanding of secularism as an un-spiritual worldly culture, is not part of its essential definitionan essential nor necessitate to it. I base this argument on what we can observe in the history of philosophy and of liberal art education. I describe philosophy and the artsthem, relying among others on Castoriadis (1991), as belonging to the particular spiritual tradition of the secular culture.  	Comment by Jemma: The title of Dreyfus and Kelly’s book is All Things Shining (and not All Things Must Shining, as it appears in the list of references).	Comment by Jemma: /distorted/misguided

2. The spiritual void of secularism 	Comment by Arik Segev: Does this section contribute to the article? 	Comment by Jemma: Yes. You are giving the reader helpful background knowledge about the central themes of your paper.

In this section, before describing my perspective onregarding the causessources of the spiritual crisis in secularism, I wish to briefly trace the historical give a taste of the ongoing discussion of regarding the spiritual crisis or voidness in secularism, (Ffrom Kierkegaard in the of the midst mid-19th century, to Dreyfuss and Kelly (2011), with the aim of  in the second decade of the 21st century), to roughly categorizinge the different possible solutions to the problem.that voidness, and to sample a discussion in one of them (that of Aspects of Dreyfuss and& Kelly’s, (2011), which belong to the same category viewpoint mirror of my own perspective. 

a. Secular despair in the modern ageThe spiritual void of secularism through the generations
Kierkegaard, one of the first to criticize modern secularism, identified the spiritual voidness associated with a secular lifestyle as aone of the sources of existential despair. In our essence, said Kierkegaard, we are complex beings who find ourselvesare in the middle between finitude and temporality on the one hand, and infinity and eternity on the other (Kierkegaard, 1849/1980, p. 31). Since tThe “"I"” is caught in a paradox, between the node of these two movements – finitude and infinity – despair is the result of life in which a person doesn't realize one of them. It can be called hereand this can result in different forms of the secular despair when a person does not moderate between the two. And aAccording to Kierkegaard, it one type of despair stems from a lack of infinity, a lack of transcendence. The sSecular despair, as I call it, is not clearly visiblehas no signs. They can't be seen on the everyday surface. On the contrary, the person functions well in everyday reality, successfully carrying out various activitiesin the world of action, in business, in society, and at home, and can really succeed in all of these. Despair is not revealed, not even to the person experiencing ither/himself. Indeed, Rather, the individual’s lifestyle might that the person leads looks very padded, warm and comfortable and productive, but in fact the person is misaligned with their self and they lacks spirit: (Kierkegaard, 1980, 34).
In fact, what is called the secular mentality consists simply of such men who, so to speak, mortgage themselves to the world. They use their capacities, amass money, carry on secular enterprises, calculate shrewdly, etc., perhaps make a name in history, but themselves they are not; spiritually speaking, they have no self, no self for whose sake they could venture everything, no self before God — however self-seeking they are otherwise (Kierkegaard, 1849/1980, p. 35).	Comment by Jemma: p. 34 is cited above

The secular mindmentality, as Kierkegaard describes it, is blind to other possibilities of existence which are not limited to the binary consciousness of realization or non-realization of desire in relation to the space of material entities. The secular has no self before God, no spiritual “"I"”. Therefore Kierkegaard himself callsed for a transformation, a switch from in the secular belief and adoptto the adoption of a religious faith and lifestyle (McDonald, 2017). Although I agree with his observation of the spiritual problem, Kierkegaard’s solution does not fit in with my own,our goal here, in which Iis to search for the spiritual potential internal to secularism. 	Comment by Jemma: I’m not sure I have properly understood this sentence, could you please clarify?
More than 150 years after Kierkegaard, Dreyfus and Kelly’'s (2011) much discussed book (e.g.,for example Taylor, 2011b), engagesd in the same theme. These authorsy, too, felt discomfort withare uncomfortable with the secular cultural attitudevibe. The persons of the secular culture believe and feel that whereby everything is seen as being subject to the individual’s their choices and they are also required to believe that their choices stem from their inner forces. In secular societies the belief, as Dreyfuss and Kelly (2011) observed, is that people’s feelings and choices are sacred, butand they feel pressureneed to constantly reinvent themselves. This beliefve imposes on people a life of severe loneliness and alienation from the world around them. Moreover, the inevitable failure of the person, at one point or the another, to find the inexhaustible such infinite forces within her/himselfthemselves to infuse meaning into their life through thosepersonal choices, inevitably leads to depression and anxiety; that are this has become a central theme in modern secular life (Iibid, for example on p. 12, or pp. 203-204). According to Dreyfus and Kelly, we have caome to hold this belief when the culture had moved from a polytheistic perspective regarding theour world into a monotheistic one, and then, from monotheism to atheism – nihilisma complete emptiness and the emptying of meaningreality from realitymeaning. 	Comment by Jemma: /stance (‘vibe’ is too informal and conversational and doesn’t fit the academic tone)
b. Three strategies for tacklingcategories of coping with the spiritual voidness	Comment by Jemma: /dealing with
Three mainlarge kind of responses to theis spiritual crisis of secularism have been proposed:. (1)  a return to the beliefs, perspectives, and practices of Drawing from the institutionalized religions, i.e. The spectrum of responses that adopt (back) institutionalized religions' beliefs, perspectives and practices, for example in the cases ofas suggested by Kierkegaard (McDonald, 2017), Taylor, (2007), and; MacIntyre, (1981/2007); (2) – the adoption of Nnew age spirituality, in such a way that i.e. adding, sporadically, individually or as part of a contingent and changing communities, to the secular way of life, one or a mix of spiritual practices are embraced to complement the secular way of life[footnoteRef:4]from whatever the human civilization has created in its history (e.g.,for example Harris, 2014; Wu & Wenning, 2016; Enstedt, 2020); and finally (3) (Rre)-understanding the particular tradition of secularism, diagnosing the causes offor the spiritual void, and actualizing the an hidden spiritual practices lying that dormant within it (e.g.,for example Dreyfuss & Kelly, 2011).  [4:  Some are methodological and founded on well-established philosophies, for example Sam Harris’ suggestions (Cottingham, 2017), while many others offer new age spiritual solutions which are much less established.] 

[bookmark: OLE_LINK1]While trying to focus on secularism and on what it has spirituality has to offer secularits communities, I will not consider responses from category (1), although I am attentive to their criticism of secularism. Category (2) may be an option, but I believe that it only really serves individuals whothat can afford this mode of lifeit for themselves, for example only college graduates who have found some kind of economic security. Such a solution lacks a social perspective onof the problem, and this could beit may be at least one of the reasons behindfor the statistics that shows a much higher rate of cases of deaths of despair among the white working class without college degrees (Dow et .al., 2019; Case & Deaton, 2020). Moreover, new age spirituality is not asso widespread as it may seems. Only 2% percent of the people practiceenjoy new age spirituality, and mostly the practices are yoga and meditation that are practiced for one's physical and mental health benefits and not for spiritual reasons per se (Bruce, 2017, p. 68).  Therefore, my stance on the matterthe perspective I will suggest belong generally fits in withto category (3), and so it can be seen as a discussionin harmony with the views expressed bysuggestion of Dreyfuss and& Kelly (2011). 	Comment by Jemma: Could you give an example of the kinds of costs incurred that make this type of spirituality exclusive to those who are well off financially?	Comment by Jemma: worldwide?
c. Discussing Dreyfuss and Kelly on overcomingsuggestion for coping with the spiritual voidness
Dreyfuss and& Kelly (2011) suggested to returning our attention away from an atheistic secular perspective, which only leads to a disenchanted and alienated perspective of the world, to a new and sophisticated version of polytheism in which things in the world arewould be perceived as shining, i.e., as objects of admiration and wonderliving subjects and enchanted. In such a world, resplendent withfull of emotional meaning, we can become intensely engaged with and grateful for to let ourself be caried away with what the wonder of everyday living forces enable us. For example, attending a sports events, or family gatherings, or hearing a political speech can offer exhilarating moments when reality shineswhatever powerful cultural centers or other events offer us to swept away by them. Such an affinity withtowards our the world can restore would bring back a thirsttaste for life. This thirsttaste had been declinedhas been absent for a long time, because after atheism, which that followed monotheism, had emptiedy our world offrom lively meanings. These living moments of amazement, when we are truly receptive to human goodness or to the beauty of art or nature, are inevitably are temporary, but that is the most we can and should expect. 
Dreyfuss and Kelly are aware that adopting an emotional polytheistic affinity for reality carries with it of the moral dangers, notably the risk of fascistic, violent,ce and cruel behavior that adopting an emotional polytheistic affinity towards reality carries.[footnoteRef:5] Therefore, they suggested to regulatinge this deep emotional connection to theour world by developing a mental sovereign capacity forof meta-reflection, which they name “"meta-poietic skill"” (Dreyfuss & Kelly, 2011, p.220). This reflectivemental skill would guide a person as to when, where and inon what circumstances they can allow themselves to be swept away by theirwith one's emotions (e.g., the crowds in sports events, attended by crowds of spectators, festivals, family gatherings, and the like), and when not to do so (for example, the spread of hate speech voices against minorities). The authorsThey believe that by carefully exercising this sort of reflection, we combination of the two would help us tocan imbue bring back the world with shining colors to our world once again (as in Homer’s polytheism), to find joy and meaning in it, while discerning when we should not be being careful not to be swept away by certain moodsswept away emotionally by evil forces (Dreyfus and Kelly, 2011, 211-220).  [5:  It can be argued that if we live in a culture in which it is acceptable to be exhilarated by powerful emotions there is flip side to this: we could be carried away by negative moods as well.] 

I agree with Taylor (2011b) in his criticism of Dreyfus and Kelly’s both their diagnosis of the state of the world in the 21st centuryregarding monotheism as the source of the problem, and of their idea of a reflective polytheistic vision. According to Taylor, monotheism as part of the Axial period of spiritual revolution (see Jaspers, 1949/1965), is not the source of the problem as Dreyfuss and& Kelly (2011) diagnosedpropose, but a source for finding the solution. He claimsed that the idea of a transcendent sacred being is a necessary because otherwise, in the shining world of Dreyfus and Kelly, we element for life that do not fall into a life of idolatry in which . I.e. life that do not see as sacredall sorts of the earthly or psychological elements and powers in the worldcan be seen as sacred: the wind, the ocean, the sun, iconizing other people (who we treat as icons) persons or the self, animals, specific feelings, and so on. In such a culturist arena the individual and/or/and the community are constantly being torn apart (Dionysus alike) by countless particular and changing interests, passions, and feelings. Therefore, a culture that seekswants a more rational and stable way of livinglife should understand that the sacred is transcendent the sacred. Indeed, tThis metaphysical perspective may causes the actual earthly world to appearbe seen greyish, partial, defective, and far from perfection. But on the other handHowever, from this perspective we can beit enables rationality, maintain stability, and open a glance of it as onesee opportunities  that can befor improvementd (also to decline) through an ongoing free spiritin an ongoing search search for a way, athe right paths, for to a better world (Taylor, 2011b). 
But there is another problem in Dreyfuss and Kelly’'s account which Taylor doesdid not evokeface. Although they stress the need for a sovereign meta-perspective, the “"meta-poietic skill"” (Dreyfuss & Kelly, 2011, p.220), they fail to give an explicit account of how such a reflection can be emerged and developed ifwhile we are so in a tightly emotionally connectedion to the world. In addition, they fail toAlso they did not describe and explain what is theon what grounds on which this mental faculty will works, from where it would draws its perspective and criteriaons. This lack of explanation directs their reader to the well-known classic faculty of reason. But reason, whether in Plato's, Aristotle,'s or Kant’'s philosophy, is an un-worldly faculty. Therefore Dreyfuss and Kelly’'s idea of meta-poietic skill is at oddsin tension with theirwhat they wished to achieve, i.e. intentions to reconnect the modern secular subject to the world, to “"revivifyied"” an old “"type of engagement"”, and to restore wonder and reverence toreenchant the modern secular a “"disenchanted world"” (Iibid, pp. 88-89, 213).; And see also other places for example p. 213).    	Comment by Jemma: /address/confront
To sum up, there is a longthe discussion on the spiritual void of secularism, from began with the arrival the beginning of modernity and secularism (Kierkegaard) and continues to this day. to the 21st century (Dreyfus and Kelly), regarding the spiritual void of secularism. There are three general strategies for overcomingto cope with this voidness: (1) returning back to the spiritual practices of the institutionalized religions (as Kierkegaard suggestsdid); (2) individually, eclectically, and sporadically patching up the secular life with whatever spiritual practices are on offer;from whatever the market offers to the secular life. Some are methodological and founded on well-established philosophy, for example Sam Harris suggestion (Cottingham, 2017), and many others new age spiritual solutions much less established,; (3) (re)-understanding of the spiritual essence of secularism and actualizinge it in education and in everyday life, as Dreyfuss and Kelly attempttried to do. Since my purpose is to find a way of tacklingto cope with the problem from within humanistic secularism, and in a way that is not open only to those who can enjoy what the free market offers in this respect, I here  focus onadvocate the third strategy. I have discussed Dreyfuss and Kelly's idea, and showed, partly drawing from Taylor (2011b), the weaknesses of their suggestion within the third category to deal with that voidness.   
Although Dreyfus and Kelly’s ideas fall into the third category, I have showed, partly relying on Taylor (2011b), the weaknesses of their position. Therefore I will now move on now to describe my perspective regarding the reasons forof the spiritual void of secularism. It is based on an account of the notions of work, leisure, and contemplation and the relationships between them. It will be seen that the work of Arendt (1958/1998) is Aa helpfulmain source for understanding the secular culture inby these terms is Arendt (1958/1998), who saw her project, among other things, as an adherent of secularism (Moyn, 2008; Liska, 2015). 	Comment by Arik Segev: Does the paragraph needs these lines?	Comment by Jemma: I think this is useful signposting, yes, but I would rephrase as suggested.
3. Understanding modern secularism in terms of work and leisure 1
a. Work
Arendt draws attention to the contrast saw the distinction between the vita activa – meaning the “active life”,  of which is concerned with ‘doing’ in a general sense, including labor, work, and action (inaction means public-political matters) (Arendt, 1958/1998, p. 12), – and the vita contemplativa, a life of contemplation, which originally referred to ascalled in Greek theoretikos in Greek (1958/1998, p. 14). , She sees the distinction between the two as essential for understanding the human condition in the modern society. SheArendt arguesd that the original meaning of action, defined in ancient times as a type of political-civic engagement, has became lost over timethe years, and actually had blurredor rather absorbed withinto the other two levels of vita activa, i.e., the earthlier aspects. This had happened, says Arendt, due to both thebecause of traditions that emerged in philosophyical and thein institutionalized religion traditions (Arendt, 1958/1998, pp. 16-17). She believed that tThis is what have brought theall generations before modernity to understand work as one monolithic mode, inferior in hierarchy to the mode of contemplation, the latter beingwhich was understoodperceived as the only meaningful mode of human existence. However, there came an inversion whereby the pre-modern understanding of the hierarchy of importance was upturned. Arendt argues thatdescribed the modern project, especially the ideas of for example Marx and Nietzsche's separate ideas, was to invert theis pre-modern work/contemplation hierarchic order (Arendt, 1958/1998, p. 17).	Comment by Jemma: A second dash is needed here.
The inversion had succeeded, says Arendt, perhaps too much, and modernity had has become to be obsessed with productivity. This obsessiveness of modernity and secularism with productivity and working, is largely stems ideally drown, among others, both from both Smith's and Marx’'s contempt forto unproductive labor (Arendt, 1958/1998, p. 86). This cContempt forto unproductivity, displayed by of both the right and the left thinkers, had has pushed practices of contemplation to the far periphery of the modern secularthe culture. 
However, I believe that this relegation peripheral place of contemplation (which, as I will later show, is the main practice and manifestation of spirituality), has caused secular societies and their education systems to suffer from a lack of the shallow and poor spirituality they suffer from, especially in the public sphere. I shall elaborate on this in what follows.Let me elaborate.

**
For much of our In high percentages of our life-time we are preoccupied with creating and shaping reality in a way that will better suit our aspirations, our desires, and our needs. Along with the idea of the world of Torrah regarding the differentiation of weekdays (working and creating days) and Shabbat (contemplation day), I will refer call work to this mode of existence as work. This brings to mind the differentiation in the Torrah between weekdays (working and creating days) and Shabbat (day of rest and contemplation). Work, then, is a mode of life in which there is an investment of mental and physical energyies directed toward particular results, i.e., in order to moulddesign (preserve or change) reality and our place withing it in a way that will suit our intentionswill, needs, and desires.[footnoteRef:6]	Comment by Arik Segev: Does this footnote (3) is needed? 	Comment by Jemma: I think that only some elements of the footnote are helpful; it could be condensed as suggested (please also see separate academic review). [6:  This mode of work does not slot into Arendt’s classification of the three categories of vita activa: labor, work and action. Yet I would argue that all three levels of Arendt’s vita activa are included in my definition of work, which . draws inspiration from the idea of the Shabbat and what one is not supposed to do on the day of rest.. ] 

Thus work in my perspective also includes also activities which Arendt categorized asunder the level of action, for example: creating and maintaining a lobby group or a forum to exert influence on legislators onenhance specific whatever social, political, or educational goals; writing an opinion piece for the newspaper; and even calling one’sthe neighbor to appease themhim, or making a financial to donatione to a project or charity. And Work also includes calming theour baby down, watering the plantspots, gettingtaking a haircut, going to the gym, shopping, eating, holding up an umbrella, paying for health insurance, calling a distant friend to keep in touch, driving to the beach, and even the simple act of sleeping in order to satisfy one’sour biologicalhealth needs and remain healthy. Again, work is concerned with directingany mental or physical energy that is directed to exert some effect on reality and our place within it when we consider that as something that needs to be changed.[footnoteRef:7] [7:  By “change” I also mean the process of preserving something that might otherwise undergo change due to other forces, natural or human, with or without intention, e.g., putting fresh produce in the refrigerator to keep it fresh, or coloring gray hair.] 

Thus,We see that being in the mode of work is not necessarily something we do not likeenjoy, nor is it an activity that requires us to exhaustovercome ourselves. Moreover, while being in awork mode of work, one can be in a state of flow, of being, completely engaged in the present process without any interior conflicts. However, by our definition here iIt is still a working mode, though, according to my definition, since it is intended toone creates bring about change in reality. Work may In other words, whether it brings us to satisfaction or frustration;, it might involvewhether it creates optimumexcellent productivity and the creation of excellent products, or it might be something routinely performed with simple results; whether it is fun or not, we are in state of flaw and being with it or not; whether it may beis done on week days or at the weekend.s – one In any case, one is in thea mode of work as long as one seekswishes  or actually creates change in reality, and this brings us to the crux of the matter:. And whishing for a change in reality or actually creating it, expresses discontent withfrom reality,. Whilewhereas contemplation and leisure 2 – as aspects of spirituality – express contentment, acceptance, and even love fortowards reality, as I will explaincharacterize below. 
	But apart from that, at least tThree heavy weights are usually bound to the mode of work. First, as previously been said, it conveysexpresses an uneasinesse affinity towards with the current actual state of reality (in at least one of its components), and a continuous nigglingbubbling desire to change it. Secondly, it imposes on us the physical, social, or mental efforts required to change reality and step get out of this uneasiness. The working mode may demand a repetitive, routine, simple, uninterestingboring, and monotonous actions, or very complex actions that require full concentration, large organization, and dedication; it may even demand actions that are distort and harmful the health ofto a person’s physical orthe body, mental health, personality, or familial and social relationships., etc. Thirdly, it may impose uncertainty aboutregarding whether the work we do as individuals or as an organized group, will indeed lead to the desired change or goal;, or what would be plus, there might be unanticipated implications. The uncertainty is deepern of course when we work toward for long- or medium- terms goals, (a 20-year mortage, for example).say 20 years of mortgaging/saving to own an apartment). 
	In most cases we balance the weight of our encounter with reality and tThe sometimes frustrationg results of work, are often counterbalanced by fun, easy, and pleasant work. Ii.e., a work that is aimed at achieving a simple and immediate change. As demonstrated above, thisit may include going for a walking with the dog, going shopping, gettingtaking a haircut, repairing a broken objectthe handle, or taking a good shower. In spite the usual understanding ofAlthough these activities are usually perceived to beas leisure activities (Godbey and Mack, 2006), by our account here they nevertheless belong to the mental mode of work in this account. A work that balances work. 
b. Leisure 1
But tThere is, however, another mode of existence in which we deliberately leave behindvery common way to balance the working mode, i.e. by distracting ourselves mind from reality and trying to forget it. We call this mode “leisure”, butand I wish to draw a distinction here and call it leisure 1between two types of leisure. Leisure 1 is the overall term I use to designate the ways in which we distract ourselves from reality and the frustration it brings. In order to achieve this breakdestruction from reality we entertain ourselves and use different means of distraction (and even obliviousness). Sleeping for longer than is necessary at times that are beyond what is necessary to health, is a typical characterizing activity that is included in this mode. Other examples include of leisure 1's activities are drinking, eating for pleasure, watching distracting TVtelevision series and sports competitions, and going on “"all-inclusive"” vacations or cruises. In general, it is about entering a mode of enjoymentexistence of fun, a pleasurable experience in which we strive to forget reality and overcome the gap between how things are and how we want them to beit to our will. 	Comment by Jemma: Do you mean drinking alcohol as a way of socializing?
In leisure 1 mode we do not make an deliberate effort to change reality in the way we chooseaccording to our will, but we expect that whatever comes in touch with our mind and body encounters willwould be somehow pre-adapted to please us.our will in the most perfect way, i.e. that In other words, in leisure 1 moments we do not wish to be confronted with any of thosenone of the aspects of reality that we wish to be were different. would reveal itself to us in those leisure 1 moments. We expect that someone/something else will pleasantly cook and serve us dishes; that someone/something else will clean and tidy the room after us; that we'll be able to sleep as much as we want, to see hear and feel what we want – someone or something else will Furthermore, work for us. Iin leisure 1 mode we want others to do things for us; we want to be protected and separated from the components of reality that causes us discomfort, and from the constant struggle to shape it as we desire. We want the specific realm of reality that touches us in this context to be already tailored to our wishes, such that we see, hear, and feel what we want.  
Although leisure 1 can promise enjoyable experiencesis fun,  it does not have a meaningful impacts onregarding the reality in which we live, our place within it, and our affinity withtowards it. The mental state of leisure 1 has a negative role into work,  the sense that it is nothing more than counter-work, nothing beyond. In fact, we can imagine an entire life led well whole excellent life without a singleone moment of leisure 1. For example, we could think of the lives led by legendary figures such asideal characters: Moses, Siddhartha Gautama, Socrates, Jesus, Muhammad, and Mother Teresa; or legendary states-mean/women, or other total activists, scientists, artists, educators, social workers, doctors, and of course parents whomothers and fathers whom work around the clock two shifts for many years to send their children to college. SuchThose people don't not cravelook for the kind of outlet offered by leisure 1. Even fictional characters that lead a goodhave excellent and meaningful life (e.g., Hermione Granger, Frodo Baggins), do not seem to be interested in leisure 1. for they are completely focused on accomplishing their respective missions.All these characters, once they took the mission upon themselves, had never looked for leisure 1, and it would be difficult to catch them in such a mode. Thus leisure 1 is not a necessary mode for a flourishing quality human life.	Comment by Jemma: I’ve deleted this sentence because it seems repetitive.
In orderFor it to help us forget reality, Lleisure 1 has to create some degree of illusion, because neither the uncertainty nor the physical and mental efforts of the working mode have really disappeared. And of courseIn addition, the work of others is necessaryitate to serve leisure 1. Therefore it obliges us to invest energy in the denial of many aspects ofr reality. If in moments of leisure 1 – on a vacation, or when sitting in a restaurant or watching a movie – reality will suddenly appears in the form of a child crying, a sensation of hunger, the disappointment of poor service, or the suffering of a character,a flat tire, the cleaner hasn't arrive – it will create an extra frustration. The curtain of denial is then torn aparthas been cracked. 	Comment by Jemma: /others are required to carry out work to serve the purposes of leisure 1.
c. Recharacterizing the problem
Are work and leisure 1these the only two existential modes of human existencelife? If humanour life vacillates possibilities ranges onlysimply between these two modes, then it turns out that we live a very shallow life, with only one real mode (the mode of work that expresses our frustration withfrom reality orin at least some aspects of it ) and its illusional negative, leisure 1. To reduceNarrowing life into only these two modes, is essentiallyleads to see it as a seesawflipping form of life, moving up and downrocking from one mode to its negative:. Ttwo existential modes that neither do not nourish nor complement one another, andbut instead worse, contradict and exclude eachone another. 
This perspective and way of life, which in some waysof its traits is reminiscent ofclose to Arendt’'s observations regardingof the victory of the animal laborans (Arendt, 1958/1998)[footnoteRef:8] is the sources of the spiritual void of secular societies. Proponents of Ssecularism and modernity, in an effort to encourage creativity, technological, social and political change, had have criticized what they believed to be athe religious mode of contemplation and its passive acceptance of reality. This criticism has come from all many schools wings of thought,s against contemplation and metaphysics, and with no regard for the special type of leisure (leisure 2 – see below) created by contemplation and metaphysical reflectionit creates, had leftleaving the secular culture only with only the mode of work (Arendt, 1958/1998; And see MacIntyre, 1981/2007 or Steel, 2013, regarding thesociety’s modern instrumental affinity withtowards society and reality). The uinformal coalition against contemplation and metaphysics has included: the right, the left, positivism, behaviorism, psychologism, scientism, atheism, materialism, sociobiology, technologism, nationalism, capitalism, and so on. Thus secularism, as it has emergedbeen actualized in our culture, hasdo not just legitimatized humanity to change reality in accordance withto human desires, it hashad commanded ushumanity to do so. The second influencing factorwing of force has beenwas the concept of individualism and the new values surrounding the of freedom of individuals to live as theyone wants and to pursue theirone's own happiness as theyone understands it. This force has created the legitimation of  leisure 1. Legitimation which afterwards became worthy due to its major contribution to the commercial market and capital growth. 	Comment by Jemma: Also consider presenting this information as a footnote. [8:  According to Arendt, in secular modernism the two more sophisticated levels of vita activa (work and action) have been erased, placing all vita activa on the level of labor, whereby life becomes dedicated only to promoting the alleged survival of the individual (Arendt, 1958/1998, p. 320). Arendt describes animal laborans in these terms: “[t]he only contents left [for it] were appetites and desire, the senseless urges of [its] body which [it] mistook for passion […]” (Ibid., pp. 320-321). ] 

But such a life can only have one of two opposing teloioffers only two excluding life teloses: either a life characterized bywith endless craving and continuous dissatisfaction withfrom reality – the life of work;. Oor life in which leisure 1 is the telos, i.e., the wish to break away fromcutout the touch with the dissatisfying and frustratinged components of reality. Nothing other than these two options. In themselves there is nothing wrong with either of these modes. The problem is that the secular way of life today, especially in the public sphere, has becomethey become the only possible modes identifiedy exclusively with secular way of life, especially in the public spherethem. 
However, Tthere is an existential mode which is lackingcan be seen to complete the from the current actualization picture of secularism, and that is contemplation (Pieper, 1963; Arendt, 1958/1998; MacIntyre, 1981/2007; Hadot, 2002; Jalbert, 2009; Nussbaum, 2010/2016; Steel, 2013,; Steel 2014; Jo, 2019), which is at the heart of what weis called spirituality, and the foundation fromon which a special kind of leisure arises – leisure 2.  In order to enhance the place of spirituality in secular life, this third mental mode, together with of contemplation and leisure 2, has to be included.part of the secular idea, life and public life.  
4. Contemplation as the main practice of leisure 2
Unlike leisure 1 in which we seek distractionone distracts her or his attention from reality, trying to be infor instance by immersing ourselves in an artificial surrounding or an illusion of our choosingary consciousness (say Disneyland or Cruising) which adjust as perfect as can be to what one wishes, in  leisure 2, whether in the personal or the public realm, the person or the group directs (or triesying to direct) their attention onto reality as a whole and their status within that entiretybefore it (Sheldrake, 2013). But unlike the state of work, tThe person or the group does not try to change and shape reality it in accordance withto their desires, as in the state of work (Halbertal, 2003; Harris, 2014; Shapiro et al., 2015). I place emphasis on the term leisure (2) rather than just use spirituality in order to show (later onin the fifth sSection 5) the inner connection and belongiong ofbetween secularism andto that spiritual tradition. Also, I prefer in this model I prefer the term leisure 2 to emphasizes a distinctivespecial aspect of spirituality, that of a special kind of leisure it can create.	Comment by Jemma: I don’t think that further examples are necessary.
There are different views approaches toabout what contemplation is. First, Tthe inclusiveon approach tofor contemplation (e.g.,for example Barbezat and Bush, 2013), assumesbelieve that it can be performed in many different ways. It can be found in traditional and institutionalized meditations, monotheistic prayers, and other cyclical traditional rituals. It also may also be performed in conscious-movement methods such as Yyoga or Ttai chi. It can be performed in less formal or methodological mental states, or as part ofsome creative pursuits such as playing music, singing, painting, writing a journal, and others activities that involvinge in life of the provision of services, volunteering aid to people or societies in need (Barbezat and Bush, 2013, pp. 10-11; Steel, 2014, pp. 228-229; Ergaz & Todd, 2016). 
[bookmark: _Hlk89597316]Second, Tthe psychological approach characterizesd contemplation as a kind of attention which is given with full intention and over asome significant period of time to an inner or external experiences such as thoughts, feelings, breathing, the sound of a bell, an image, or other people (Shapiro et al., 2015, p. 3). Or, more generally, as thean effort of a person one to turn theirone's attention to the ongoing present, and to be present in it in a non-judgmental way (Harris, 2014, pp. 6-7). In other words, this perspective describes contemplation as a serious and focused attention to the very movement of feelings, thoughts, and emotions which arise from within us, detached from the value and meaning regularly are given to them, and thusso without willing any other experiences apart fromthen what arises in itself in the ongoing present in itself. It is an experience of reality before thoughts intervenepopped up (Harris, 2014, p. 38). 	Comment by Jemma: /emerge/get in the way
Third, in Tthe classical approach understand contemplative practices are seen to include classical contemplative practices of the western tradition such as philosophy, science, art, and other intellectual activities in pursuit ofthat are pursuing after an experience or knowledge of truth, of reality as a whole, or the unchangeable aspects of reality, and the person”'s status withinbefore it (e.g.,see for example Plato, Rep. 5.479d– - 5.480a; Rep. 6.509d–510a, or Plato, Meno 97e-98a; Pieper, 1963,; Pieper 2006; Hadot, 1995; Hadot, 2002;).[footnoteRef:9] [9:  Elsewhere (Segev, forthcoming) I examine the leisure of Shabbat and the practice of studying the Torah for its own sake as two ancient practices of contemplation and leisure 2, which can inspire secular societies and enhance spirituality as part of the public sphere. 
] 

In the history of human thought these unchangeable aspects of reality, which can also be characterized as anything which in principleprincipally seems to be beyond our control, have receivedhad gotten many theoretical titles,. Such titles for example are such as: logos, idea,  God, god, gods, the unmoved mover, substance, necessity, ideas of reason, values, the truth, the good, form, frame, matter, thing in itself, the limits of the language and the world, etc. One of the ways in which differences of this approach differs from the psychological approach of Harris (2014), is that the former holds an ontological assumption regarding the existence of an objective reality beyond human perception with which the contemplating person is in worthy touch, while the psychological approach avoids it from that (Cottingham, 2017). 
The meaning of that objective reality is usually close to the idea of the arche, the primordial source of creation and existence (Calogero, 2019), from which all the affairs of the world, including the existential status of the observer herself, derive their meaning from the same source of creation (Bell, 2004). It could be said One may say that a metaphysical curiosity and metaphysical intention is the inner motivation of this perspective of contemplation. I will not further elaborate here on the inner connections between contemplation and metaphysics.	Comment by Jemma: I’m not sure what is meant by metaphysical intention.
Generally, contemplative observation is also characterized also as a unifying experience in which the observer, inwhile experiencing the object of observation, experiences the self simultaneously and without separation the observer herself (Calogero 2019). But the unifying character of contemplation is also described also as a supernatural perspective in which a person grasps the unity of the spirit – the existence as it is (as Aristotle also presents in book 10 of the Nicomachean Ethics; Ssee also Pieper, 1963, p. 27). Sometimes this kind of awareness creates a third, higher, or transcendent point of view (Calogero, 2019; and see Kant, 1790/2000, Pp. 145, on the sublime).
This contemplative outlook tends to undermine the usual and everyday value and meaning we give tofind in the things in theof our world. Their meaning and identity is seen as more fragile and contingent. For example, the identity and meanings of property, of wealth, success, wisdom, and above all of the everyday identity of the contemplating person her or himselfseem to become more fragile and contingent (Steel, 2014; Harris, 2014). This change in attitude gives room toopens up a place for feelings of humility, reverence, awe, or mystery (Calogero, 2019, p. 389). 
[bookmark: _Hlk92919279]OtherAnother element characterization of contemplation is the emphasis placed on athe positive attitude towards reality. The condition for aA non-judgmental attitude towards reality (Harris, 2014) is one that isa positive, open, and peaceful, and can even express loveing attitude for it (Steel, 2013; Shapiro et al., 2015; Cottingham, 2017; Anonymous, 2019; Calogero, 2019). One may even say that it is logically derived that being inMaintaining a positive attitude towards the unchangeable and uncontrol aspects of reality which are (the source of our pains, sufferings, and frustrations in our everyday working mode), perhaps necessitates that one seeing them as sacred. 	Comment by Jemma: Towards is mainly British English.

This may explain why religions and other spiritual institutions had givenraised the status of sacred to earthly means and tools that are needed to acceptbring a person to see the unchangeable aspects of reality as sacred (Halbertal, 2003; Pieper, 2006; Steel, 2014). First, of course, the humane faculty to contemplate, but then much more earthly tools, for example, scriptures, books, people, places, temples, or elements of nature.  
[bookmark: _Hlk89854427]AnotherLast quality of contemplation and leisure 2 is that while leisure 1 counteracts and excludes the mode of work and everyday life, the characteristics of  leisure 2 accords with and completes the mode of work. By entering into contemplation mode and drawing attention to the fixed and unchanging aspects of reality –- to the archeé –- the person reinforces their “"metaphysical faith in the existence of regularities in our world […] without which practical action is hardly conceivable” (Popper, 2005, p. 250). I.e.Put differently, there can beis no meaning to practical action without some kind of, conscious or unconscious, metaphysical perspective, whether this is conscious or subconscious. But much more concretely, in leisure 2 a person continues to observe various aspects of reality. Although this type of contemplation is by definition must be for its own sake (otherwise it undermines its own essence), it nevertheless indirectly gives the observer information and insights regarding the nature of reality as a whole, its potentialities, and a clearer understanding of one’s her or his statusplace withing it. These insights and information regarding reality as a whole may enhanceserve as inputs in the working mode. For instance, theyit may serve to improve the moral norms; theyit may reveal some unknown possibilities concerningof the matter, on and the physical level, or new perspectives on of the one’s personal, familial, or social life.	Comment by Jemma: Please replace the hyphens with dashes.	Comment by Jemma: Could you explain more precisely what you mean here by ‘improve moral norms’?
5. Secularism and the right to spirituality

DespiteHowever these excellent benefitsqualities, we tend to remainbe blind to or to dismiss our potential to be in a the mode of contemplation and leisure 2, or we dismiss our potential to appreciate it. Our urge to work, (to bendchange reality in accordance to suit our desires, needs, and will), increases our blindness and we continue toor underestimateation of this mode of existence. This tendency “to be practical” is of course not unique to the secular age. Neither the scientific revolution, modernity nor secularism had invented human's tendency "to be practical", to work. But more importance was attached to contemplation in ancient times. See, for example, Socrates’' first speech in the Apology in which he criticizesd the Athenians for only engaginged in perfecting their bodily strength, their material prosperity, and honor, without giving enough or any at all attention at all to philosophy, i.e., to contemplation which balances their soul and perfects theirs lives. 
But It could be arguedone may say that secularism, with the monopolizedy of by work and leisure 1 as I have described above, has, in addition to thethis natural tendency of people from different every cultures and way of lifeto work, facessome extra barriers tofor enhancing contemplation and leisure 2;. Indeed, Ssome may say that secularism and spirituality exclude one another, as per Samuel Johnson’s had defined in his dictionary entry: “"Secular […] not spiritual"” (Zuckerman and Shook, 2017, p. 5).. 
I will try in this final section to show that this is not a completenecessary understanding of secularism, that members of secularism societies may enjoy contemplation, and leisure 2, as part of aand spiritual life, without contradictingneglecting its the major secular ideasprinciples. and way of life, and mMoreover, that secularism may see itself as part of a long and respectful spiritual tradition;, so that it has its own spiritual history to draw upon. 
As discussedI showed above, philosophy is one of the maina practices and a ways of life that upholds the values of contemplation and leisure 2 (Hadot, 1995,; Hadot, 2002; Pieper, 2006; Cottingham, 2017). And, aAs its history shows, philosophy does so without necessarily being part of an institutionalized religion nor any specific metaphysical or methodological paradigm. Therefore, philosophy as a practice of contemplation stands out as an excellent waypossible for secular societies to enhance spirituality without underminingrisking their secular beliefs and way of life. But moreover philosophy is not one more practice, without a context, for liberal secularism to adopt from whatever the humane spiritual market can offer. On the contrary, as Cornelius Castoriadis showsed, philosophy is rooted essentially, historically, and socially inwith democracy.

"Greece is the social-historical locus where democracy and philosophy are created, thus, of course, it is our own origin" (Castoriadis, 1991, p. 84). 
"[…] the Greeks create the truth as the interminable movement of thought which constantly tests its bounds and looks back upon itself (reflectiveness), and they create it as democratic philosophy. Thinking ceases to be the business of rabbis, of priests, of mullahs, of courtiers, or solitary monks, and becomes the business of citizens who want to discuss within a public space created by this very movement […]. The creation of democracy and philosophy is truly the creation of historical movement in the strong sense […]" (Castoriadis, 1991, p. 160).


Philosophy and democracy are therefore twinstweens. They werehave been born together infrom the same place, at the same time. They share the same genes and inner features. Therefore, not only that secularism does not exclude spirituality, nor does it refuseand leisure 2,; on the contrary, it has its own special practices and traditions of the twoit. 
Maybe the allegedly tension between secularism and spirituality that is often had been taken to shape control on the general secular landscapevibe hasd been caused by the historic secular struggle against the coerciveness of spirituality and of teloses (Taylor, 2011a). The family and the tribe, institutionalized religions, and arbitrary rigid general social classes – each with its uncritically arbitrary dogmas – had have all imposed (and in many cultures still do) their spiritual agenda on people, and individuals. And thus had mademaking individualism and social mobility impossible. 	Comment by Jemma: I think the plural form is teloi.
Although this struggle is understandable and justified, it has caused a side effect, maybe a trauma perhaps, which has led secularism to focus only on a way of life characterized by the work/leisure 1 way of life dichotomy. Again, as described above, this side effects are is expressed in at least two pricesharmful impacts on in terms of spirituality and well-being.: fFirstly, the cultural attitudevibe that navigates people betweeneither to work andor leisure 1 which sometimes leads, if at all, to the sporadic and erratic adoption of whatever shallow patches of spiritual practices are on offer at the timefrom whatever the market or the street offer, and secondly there is the negationviolation of the principle of equal opportunities. In this case, I am concerned about the violation of the right tofor spirituality, tofor contemplation and leisure 2, to which each person and community isare entitledborn with (Hart, 2003; Tacey, 2004; Watson, 2006; Sheldrake, 2013; Stockinger, 2019; Jones et al., 2020; Bryant et al., 2020; Hyde, 2021). 	Comment by Jemma: Perhaps is more formal than maybe.
While strong upper-middle class individuals and families can transcend themselves from this work/leisure 1 cultural attitudevibe by buying or allowing themselves to practice whatever kind of contemplative practice and form of leisure 2 the market offers them, many other members of seculars society, who do not come from a privilegedstrong background, cannot fully enjoy this opportunity from within secularism. The only spiritual options that are locally available toleft for them are either inadequatepoor or spiritually and damaging, for example  spirituality which they find in their local surrounding, or turning toif they turn to institutionalized religions. Is it notIsn't it time forthat secularism to will struggle fordefend the right of every secular person tofor spirituality, for the well-being of all its adherents?
The struggle for the right tofor contemplation and leisure 2 has a long history. It has been observedoccurs in many cultures, and so we maycan understand that the history of philosophy and education is intimately bound up with democracy and secularismwhich, as I suggested above, following Castoriadis (1991), is innate to democracy and secularism. One of the main liberal philosophical means ofto enablinge people to assume their the right tofor spirituality was the establishment of the scholēé. The ancient Greek word Sscholēé (σχολή) meant leisure time intended for spiritual development (Rojek, 2010; Masschelein and Simons, 2013; Ildefonso-Sanchez, 2019). And so iIt was a place in which people couldcan clear their minds themselves and turned away from what I have called above the mode of work. to focus on ideas about excellence of character, the nature of knowledge, and truth. This institution had put the life ofmade contemplation as the telos of humanity (Aristotle, 2002; Hadot, 2002; Nussbaum, 2010/2016). The name of these institutions, scholé, ishas been preserved todaytill these days – in the word school. 
Of course, as we are people, this institution had never been solely a spiritual leisure 2 institute. There were always politicians, profit and honor searchers and other interests that were mixed in that organization. But as long as at least part of it would be devoted to the ideas of the good, of knowledge and of truth, then contemplation, leisure 2 and spirituality will be an optional mode it may practices. Leisure 2, as of course the title Scholé suggests, is part of its original genes, of its initial operating system. 	Comment by Jemma: Unless you disagree, I would delete this paragraph, I don’t think it adds to your argumentation.
Over timethe years the struggle for spirituality had developed to become integrated into the classical curriculum alongsidewith the seven liberal arts, i.e., arts that liberates a person from the narrow tunnel of the work/leisure 1 dichotomynarrow tunnel. FollowingWith the scientific revolution and the ideals of the Enlightenment, another ideal or exemplar was added to this tradition. This was the figure of the autonomous, brave, and contemplative intellectual, who is in an ongoing search ofafter knowledge, goodness, truth, and the self-development, of herself and improvements in their social and physical surroundings. Von Humboldt’'s formulation of the conceptidea of bildung (Willbergh, 2015), is an example one of anthe educational ideal linking philosophy and self-cultivation in educationactualization of that exemplar. This philosophical ideal still exists in many central elements of the curriculum inof today’'s schools. In many cases it exists only in principle and potential, and so, as always, there is theit has to struggle to fulfill such objectives them and to make them equally enableaccessible them to every individualperson. 	Comment by Jemma: In which countries/regions of the world?
If this narrative hasve some meaning for adherents of secularism then it is in the emphasis placed on the traditional-ethical background of the specific contemplative practice to whichthat humanists adhere in secular societycan see themselves part of.  This narrative also revealsmanifests the everlasting struggle to maintain it, and to enabledefend every secular person’s the right tofor spirituality,; i.e., to enrich the narrow working/leisure 1 way of life, with a third existential mode of contemplation and leisure 2 that is innate to secularher or his tradition. Education in the sense of Sscholēé education or leisure 2 education, in which philosophy, science, humanities, and the arts are practices of contemplation and leisure 2, should beare not less part of the secular tradition then work. But it has been pushed to the far peripheral of the secular culture. This mode of life should regainfind its place back atto the center of secular societysecularism so as to become an integral part of the public systemized-institutionalized secular way of life. 
To sum up from the end backwardsBy way of conclusion, contemplation and leisure 2 are the foundations offor spiritual life. They are not alien to secularism;, andon the contrary, they are actually are part of its tradition and history. Nevertheless, the way secularism had been actualized, maybeperhaps because of the historical struggle secularism hasit waged against coercive spirituality, the spiritual mode of life has been pushed this mode of life to the periphery of the privaete sphere, making it something that is sometimes taken up in a shallow, eclectical, and sporadic manner, orand a luxurious commodity for the individual to decide whether to buy it or not, if at all theywho can afford it. Past traditional practices, which do not contradicts secularism and which are in a sense are part of its legacy, such aslike philosophy, science, and the arts, were for a long time neglectedare in a long decline as spiritual practices, and had becomeserved only as means to operate inof the mode of work and/or commerce. And soThus, Wwork and leisure 1 have become the two alternativesoptional mode for secularism in the public sphere. The mode of work is expressed in the aspiration or attempt to change reality to suit one’s needs and desires, whilein the way one wants to. And leisure 1 is a mode in which one tries to forget all about reality, by immersing oneself in situations that areand wish it would be pre-tailored to one’'s pre-expectations. Such a way of life isand education are spiritually void and the remedyway out of it is not necessarily toby going back to institutionalized religions, nor toby patching up life with whatever spiritual practice the market offers, but toby seeing secularism as a tradition that has its own practice of contemplation and leisure 2 (philosophy, sciences, and the arts). But mMoreover, secularism society has a global net of institutions and curriculaum, from the kindergarten to the academy, that can support the returning of contemplation and leisure 2 to the center of the public secular liveslife. Elsewhere (Anonymous, forthcoming) I suggest a way ofto doing so.	Comment by Jemma: /solution
References


Aristotle (2002). Nichomachean Ethichs (Translated by J. Sachs), Focus Publishing.
Barbezat, D. P., & Bush, M. (2013). Contemplative Practices in Higher Education : Powerful Methods to Transform Teaching and Learning. John Wiley & Sons, Incorporated.
Bruce, S. (2017). Secularization and it consequences. In: P. Zuckeram and J. R. Shook eds., The Oxford Handbook of Secularism. Oxford University Press. Pp. 55-70.
Bryant Fred B. , Garbarino, James , Hart Stuart N., & McDowell, Kevin C. (2020). The Child’s Right to a Spiritual Life. In: Nastasi, B. K., Hart, S. N., & Naser, S. C. (2020). International Handbook on Child Rights and School Psychology (1st ed. 2020.). Springer International Publishing, pp. 305–318. 
Calogero, S. (2019). What is contemplation? International Philosophical Quarterly Vol. 59, No. 4, Issue 236, pp.385-396. Doi: 10.5840/ipq2019108140
Case, A. & Deaton, A. (2020). Deaths of despair and the future of capitalism . Princeton University Press. https://doi.org/10.1515/9780691199955
Case, P., French, R., and Simpson, P., (2012). From theoria to theory: Leadership without contemplation. Organization 19(3), pp. 345-361.
Castoriadis, C. (1991). Philosophy, Politics, Autonomy: Essays in Political Philosophy (ed. D. A. Curtis). Oxford University Press.
Cottingham, John, (2017). Philosophy, religion, and spirituality. In: D. McPherson ed. Spirituality and the Good Life: Philosophical Approaches. Cambridge University Press. De Botton, A. (2012). Religion for Atheists: A Non-Believer's Guide to the Uses of Religion. Pantheon Books.
Deutsch, D. (2011). The Beginning of Infinity: Explanations that Trandform the World. Penguin Books.
Dow, W. H., Godøy, A., Lowenstein, C. A., & Reich, M. (2019). Can economic policies reduce deaths of despair? National Bureau of Economic Research. DOI 10.3386/w25787
Dreyfus, H. & Kelly, S. D. (2011). All Things Must Shining: Reading the Western Classics to Find Meaning in a Secular Age. Free Press, Simon & Schuster.
Ergaz, O. & Todd S. (Eds.). (2016). Philosophy east / west : Exploring intersections between educational and contemplative practices. John Wiley & Sons, Incorporated.
Godbey, G. & Mack, T.C., (2006) Leisure in the 21st century: Part 1. Futures Research Quarterly. Spring 2006, pp. 5–43.
Grayling, A. C. (2011). The Good Book: A Secular Bible. Bloomsbury.
Hadot, P. (1995). Philosophy as a Way of Life. (M. Chase, Trans.) Blackwell Publishers. (Original work published 1987).
Hadot, P. (2002). What is Ancient Philosophy? (Translated by M. Chase). Belknap Press of Harvard University Press. (Original work published 1995).
Halbertal, M. (2003). On the holy and the borders of artistic and linguistic representation. In: Bilski, E. D. and Shinan, A. (editors) Borders of Sancticity. Keter Publishing House (Hebrew).
Harris, S. (2014). Waking Up: A Guide to Spirituality Without Religion. Simon & Schuster.
Hart, T. 2003. The Secret Spiritual World of Children. Makawao, HI: Inner Ocean.
Hohfeld, Wesley Newcomb (1913). Some Fundamental Legal Conceptions as Applied in Judicial Reasoning. The Yale Law Journal 23 (1), pp. 16–59
Hyde, Brendan, (2021). Silenced by performativity: The child’s right to a spiritual voice in an age of neoliberal educational imperatives. International Journal of Children’s Spirituality, 26(1-2), 9–23.
Ildefonso-Sanchez, G. M. (2019). Revaluing leisure in philosophy and education. Studies in Philosophy and Education 38: 163-176.
Jalbert, J.E. (2009). Leisure and liberal education: A plea for uselessness. Philosophical Studies in Education 40: 222–233.
Jaspers, K. (1949/1965). The Origin and Goal of History. (Translated by M. Bullock), Yale University Press
Jo, K. K. (2019). Learning to rest: A Pieperian approach to leisure in education. Journal of Philosophy of Education, Vol. 53, No. 2. pp. 374-393.
Jones, Kate Fiona, Pryor Julie, Care-Unger Candice & Simpson Grahame (2020). “Spirituality is everybody’s business”: an exploration of the impact of spiritual care training upon the perceptions and practice of rehabilitation professionals, Disability and Rehabilitation, DOI: 10.1080/09638288.2020.1820586
Kant, I. (1790/2000). Critique of the power of judgment, (Translated by P. Guyer). Cambridge University Press.
Kierkegaard, S. (1848/1980). The Sickness unto Death. (Edited and Translated by H. V. Hong and E. H. Hong),  New Jersey: Princeton University Press.
Liska, V. (2015). Tradition and the Hidden: Hanna Arendt's secularization of Jewish Mysticism. In: Joskowicz, A. & Katz, E. (eds.) Secularism in Question: Jews and Judaism in Modern Times, pp. 65-76,  University of Pennsylvania Press. 
MacIntyre A (2007) After Virtue: A Study in Moral Theory, 3rd ed. Notre Dame: The University of Notre Dame Press.
Margalit, A. and Halbertal, M. (1994). Liberalism and the right to culture. Social Research, Vol. 61, No. 3, pp. 491-510.
Masschelein, J. and Simons, M. (2013). In Defence of the School: A Public Issue (Translated from Dutch: Jack McMartin). Leuven: Education, Culture & Society Publishers.
McDonald, William (2017). Søren Kierkegaard, The Stanford Encyclopedia of Philosophy, Edward N. Zalta (ed.), URL = <https://plato.stanford.edu/archives/win2017/entries/kierkegaard/>.
Moyn, S. (2008). Hannah Arendt on the secular. New German Critique, 105, 71–96. 
Nussbaum, M. C. (2010/2016). Not for Profit : Why Democracy Needs the Humanities, Princeton University Press. 
Pieper, J. (1963). Leisure: The Basis of Culture. (Translated by A. Dru). New York: Mentor Omega Books.
Pieper, J. (2006). Philosophical education and intellectual labor. In: For the Love of Wisdom (Translated by R. Wasserman), pp. 13-26. Ignatius Press. (Original work 2nd ed. published 1995). 
Plato (1966) Apology. In: Plato in Twelve Volumes (Vol. 1) translated by H. North
Fowler. Cambridge, MA: Harvard University Press; London: William Heinemann Ltd. Available at: www.perseus.tufts.edu/hopper/text?doc¼Perseus:abo:tlg,0059,002:23 (accessed 1 February 2018).
Plato (1967) Meno. In: Plato in Twelve Volumes (Vol. 3) translated by W.R.M. Lamb. Cambridge, MA: Harvard University Press; London: William Heinemann Ltd.
Available at: www.perseus.tufts.edu/hopper/text?doc¼Perseus%3Atext%3A1999.01.
0178%3Atext%3DMeno%3Asection%3D86c (accessed 22 February 2018).
Popper, K. R. (2005). The Logic of Scientific Discovery. Routledge.
Rojek, C. (2010). The Labour of Leisure: The Culture of Free Time. London: Sage Publications.
Shapiro S. L., Lyons, K. E., Miller, R. C., Butler, B., Vieten, C., Zelazo P. D. (2015). Contemplation in the classroom: a new direction for improving childhood education. Educational Psychology Review.
Sheldrake, P. (2013). Spirituality: A brief history. John Wiley & Sons, Incorporated.
Steel, S. (2013). Contemplation as a corrective to technological education. Canadian Journal of Education, 36(3), pp. 458-480.
Steel, S. (2014). The pursuit of wisdom and happiness in education : Historical sources and contemplative practices. State University of New York Press.
Stockinger, H. (2019). Developing spirituality – an equal right of every child? International Journal of Children's Spirituality, Vol. 24, No. 3. pp. 307-319.
Tacey, D. (2004). The Spirituality Revolution: The Emergence of Contemporary Spirituality. Brunner-Routledge.
Taylor, C. (2007). A Secular Age. Cambridge, Massachusetts: Harvard University Press.
Taylor, C. (2011a). Western secularity. In: Rethinking Secularism, edited by C. Calhoun, et al., Oxford University Press. 
Taylor, C. (2011b). Recovering the sacred. Inquiry, 54:2, 113-125.
Watson, Jacqueline, (2006). Every Child Matters and children’s spiritual rights: does the new holistic approach to children’s care address children’s spiritual well-being? International Journal of Children’s Spirituality, Vol. 11, No. 2, pp. 251–263. 
Willbergh, I. (2015). The problems of ’competence’ and alternatives from the Scandinavian perspective of Bildung. Journal of Curriculum Studies 47(3): 334–354.
Wu, J. and Wenning, W. (2016). The Postsecular turn in education: Lessons from the mindfulness movement and the revival of confucian academies. Studies in the Philosophy of Education.
Yaden, D., Iwry, J., Esfahani-Smith, E., Pawelski, J. O., (2017). Secularism and the science of well-being. In P. Zuckerman and J. R. (Eds.) Shook, The Oxford Handbook of Secularism (pp. 554-570). Oxford University Press.
Zuckerman, P. and Shook, J. R. (2017). Introduction: The study of secularism. In: (P. Zuckerman and J. R. Shook eds.) The Oxford Handbook of Secularism. Oxford University Press, pp. 1-17.







2

