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In conclusion
“The universal is not behind us, but ahead. No one accesses it except through the particularity of a path”.
Understanding the "young" and the "young" today generates a series of perplexities and uncertainty, theories fail to explain the emergence of a global phenomenon - due to the vertiginous nature of the changes - nor the practices - due to the multiplicity of ways of being of the young people- who are deprived of appropriate categories to explain and influence reality. Sociocultural transformations operate important processes in the various social actors.




1. Prospects and displacements

1.1 From the age approach to the social construction of ages
The age approach operates on the category “youth” as an identity operator based on the psycho-biological condition that allows the construction of continuities as a contrast between otherness. Young people as specific age groups allow assigning roles, identifying certain characterizations, distinguishing articulations of itineraries, targeting policies by age cohorts, delivering discourse and anchoring experiences, etc.
“Age systems often serve to legitimize unequal access to resources, to productive tasks, to the marriage market, to political office. We could interpret them as highly formalized transit categories, structurally equivalent to our youth, ritualized through initiation ceremonies, whose function is to legitimize the social hierarchy between the ages… "

The emergence of young people cannot be understood exclusively from the biological age approach. Because, as Feixa and Nilan affirm, "the category has been broadened at both ends, either to include individuals who in some societies are legally recognized as children, or to include others legally recognized as adults." Therefore, from the perspective of the anthropology of the ages, it is possible to consider youth as a historical construction beyond the biological data that configures age. Not only do they have age in common, identity is not built by biological age.

The social construction of the ages incorporates shared social experience. That is to say, you are young not only because you have an age comprised between certain parameters (synchronic) but because you share a social experience that articulates meanings (diachronic). These shared meanings imply interpretations, coordinates, articulations and ruptures of meanings of shared social experiences with respect to adults. Because biological age is not the same as social age.

1.2 From youth culture to youth grammars
The mention of “youth culture” is made by Parsons to express a “set of phenomena, patterns and behaviors, [that] involve a very complex combination of age classification and elements of sexual roles”. It implies a system of autonomous norms and behaviors that serve for integration, while generating tension with respect to the values ​​of the adult generation. Culture refers to the substratum of stability, permanence and security anchored in previous generations and in the legacy of tradition that must be transmitted to subsequent generations.

But also, some resorted to the use of the term “youth subcultures” as subaltern cultures, as young people are considered dominated sectors and with a precarious social integration. Understanding young people within the framework of institutionalized culture makes any attempt at institutional change difficult since - any alteration - is seen as an essential loss or as a general threat to its continuity. That is why it becomes necessary to consider the rules that last and determine the ways of doing, of being and of moving through spaces. But it is also necessary to ask who That is why it becomes necessary to consider the rules that last and determine the ways of doing, of being and of moving through spaces. But it is also necessary to consider who benefits by sustaining such structures, at the expense of who or who are sustained and what is the price to pay in the present for the truncated expectations of the future.

But also, some resorted to the use of the term “youth subcultures” as subaltern cultures, insofar as young people are considered dominated sectors and with a precarious social integration.7 Understanding young people within the framework of institutionalized culture makes any attempt at institutional change difficult. since –any alteration- is seen as an essential loss or as a general threat to its continuity. That is why it becomes necessary to consider the rules that last and determine the ways of doing, of being and of moving through spaces. But it is also necessary to consider who benefits by sustaining such structures, at the expense of who or who are sustained and what is the price to pay in the present for the truncated expectations of the future.

By "grammars" I understand both the set of rules that define the ways in which times and space are organized and subjects are classified, as well as the meanings that originate the criteria for assigning places, positions and roles, the knowledge that must be taught and learned and inclusion / exclusion systems are established in the social structure because they regulate acquisition, reproduction and legitimation. The construction of juvenile grammar is regulated by codes. By these, I will understand that they are "a regulatory principle, tacitly acquired, that integrates relevant meanings, the form of their expression and their evocative contexts." Instead, I mean "language" beyond the linguistic code. For what I will understand by language "the linguistic nature of human works" or the "metalanguage of culture".

Juvenile grammars -flexible and open to new constructions- allow us to understand institutional fluctuations not from a static nature, what is naturalized and legitimizing or from what is allowed, what is permanent and what is established. The semiotic rules of culture allow us to consider fluidity, the negotiation of meanings, the floating of assurances and the changes of rules produced (and legitimized) by the subjects themselves, instead of attending to the structures, tools and established customs.

1.3 From fashions to youth styles
It used to be said that youth is "a disease that heals over time" and this disease was identified with certain passing fashions and cultural consumption of young people (clothing, haircuts, use of accessories, music, technology, etc.). Fashions refer to the relationship with objects, their use and the type of activities developed by young people that produce a certain provisional group identification that operates as a difference from the adult generation. Certainly, styles are relative because the system of meanings and social representations are historically contextual, but they are not fashions because they transcend the mere relationship with objects.

Styles are symbolic manifestations (representations, imaginaries) of youth experiences, representative of a group identity in public space. In Feixa's terms, “symbolic manifestations of youth cultures, expressed in a more or less coherent set of material and immaterial elements, which young people consider representative of their group identity”. Generally, the styles are disseminated by the media and the consumer market before the emergence of a new social subject, a potential consumer of goods and services. Styles are created by young people, not by the media and the market. Social and cultural conditions allow the emergence of styles - generally diffuse and diluted, through the rearrangement and recontextualization, giving new meanings to practices, objects and sociabilities, the structure of time and the ways of inhabiting space, previous.

Chaves, at the crossroads of grammars and styles, prefers to call young people's “cultural practices” those shared experiences that govern behavior and assessment guidelines. The styles of ways of doing and configure the cultural dimension of being of the young people.

2. Representations and social stigmas

Following Willis's pioneering research, we can see in youth practices and in the ways of moving through social spaces some characteristics similar to youth sociability marked by stigma in terms of appropriation of territory, knowledge and social practices.


2.1 Stigma, stereotypes and youth identity
Stigma is a variable that intersects the belonging of young people to their local contexts (the neighborhood, for example) accentuating the phenomenon of social fragmentation, generating distrust, causing both isolation and segregation, labeling by social origin. The stigma is based more on social representations and collective imaginaries than on the real marks (social information) that juvenile subjects may carry. The bearing of “an attribute of that nature (social identity) is a stigma, especially when it produces in others, as an effect, a wide discredit (…). The term stigma will be used, then, to refer to a deeply discrediting attribute, but what is really needed is a language of relationships, not attributes”. The social information of an individual is referred to their more or less permanent visible (perceptible) characteristics (cap, clothing, physical appearance, territorial origin, etc.) that feed the representation about them by association of elements (for example: cap and hood same dangerous subject, type of skin texture and coloration, same marginal subject, type of clothing, same social origin). In this way, the association of disparate elements delineates that such attributes of the subjects are socially approved or disapproved.

That information is, then, transmitted by social representation and functions as symbols of stigma, to the extent that they are used against the will of the informant, but imposed by the dominant culture and the ideologies of control and security / insecurity. Boys and girls from poor neighborhoods, on the streets, from low-income institutes, young workers or mother girls wear body marks or symbols of social class or territorial and cultural origin that are difficult to hide. The boys in the cap have certain youthful aesthetics (haircuts and clothing styles), the use of motorcycles, the schools they attend or the jobs they find; the leisure and entertainment spaces that they frequent become identity attributes that confirm the territorial, social and cultural belonging of the young people.

These are attributes that are especially effective in calling attention to a degrading incongruity of the deteriorated territorial identity in relation to the social space in which it is out of order. Along with the social information (produced by the representation) we can count on the documentation periodically corroborated by state agencies (especially the police) and the information published by print and digital media. This documented information also puts pressure on social identities, outlining certain institutional trajectories for its recipients that reinforce social vulnerability and consolidate disability, differentiating it and making it inferior. Stigma supposes a special relationship between the attribute, the stereotype and the representation.

These social representations are not naive, since they crystallize conceptions that circulate in society and are loaded with meanings. Indeed, social representations of youth "the history of a category that in Latin America has gone from representing the promise of the future, to representing the idle and excluded." Stereotypes are representations that build a reality, that serve to see the world in a particular way. But at the same time, they guide social perception (example: poor youth, slum, idle, delinquent). Thus, the representation of stereotypes produces a kind of verisimilitude that confirms, models and legitimizes the collective imagination about poor and vulnerable young people “criminalizing poverty”.

For this reason, many stigmatized young people resist interested social representations Disputing the naturalized senses, through the control of the handling of personal information, either by hiding or correcting the attributes, thereby seeking to unmask the social identity identified with a disqualifying attribute (address, forms of language, personal appearance, type of dress, etc.)

2.2 Re-signify without labeling
We are not facing a disinterested and disenchanted youth, without ideals or commitment, apathetic and unconcerned about what happens with society. It is not enough to indicate who is to blame, to inhabit the permanent complaint and insist on derogatory views about young people. On the contrary, institutions and agents would have to focus on their adult interests and prejudices, social class and territorial origin in order to transcend the customary praxis and the proposals already passed. To open up to the youthful condition, to its potentialities and possibilities in an open and critical way without naivety in the face of its limits.

Action with young people should contribute to recovering an optimistic vision of them in order to build meaningful proposals. It cannot be proposed that they play defensively, that they be alert to the dangers and potential threats of young people. Assuming the problems of violence, cultural consumption (problematic or not) and the stigmatization of young people, actions with them can help to rebuild integrated territorialities, overcome prejudices and renounce a welfare and benefactor stance.

It would also be useful and necessary to refrain from hasty action, in such a way as to allow us to critically reflect on the experiences carried out so far, in order not to fall into the repetition of outdated and worn-out patterns. The reproduction of antiques, even if they are wrapped in fancy, colorful and seductive papers, will not impact the practices with young people. Abandoning this form of thoughtless activism implies positioning oneself outside of heroic proposals - in the manner of a crusade against the "barbarians" to which we alluded previously -, looking to the future and maintaining a position that departs from the temptation to control young people., the processes and strapping reality into pre-established schemes. Although there are certainly many interesting proposals, it is also good to recognize that many innovative actions end up falling into common places, devoid of meaning and content.

It is necessary to rethink an alternative proposal without labeling young people, which assumes all its transformative potential, with the challenges that it implies to social and religious institutions as well as to youth practices, regulations and sociability. Being on the side of the young, it is possible to mobilize new meanings, create new spaces, redefine places and rewrite a new chapter in the vital plots of young people and in the existence of institutions.
3. Youth, youth, youth condition

“Language poses a particularly dramatic problem for the sociologist: it constitutes, in effect, an immense deposit of pre-constructions naturalized and, therefore, ignored as such, which function as instruments construction unconscious "
3.1 Conceptualizations
In discourse and in practice, the categories of youth, youth and youthful condition are frequently resorted to indistinctly and indiscriminately as if it were the same represented reality. Well, many times we say young and we are thinking of adolescents or children.

From a socio-anthropological perspective we can affirm that each theoretical category has important nuances to underline:
 Young people are an analytical category of sociology that considers young subjects as individuals in each particular context referring to the social practices of that age group: “youth-youth, such as the productions that young people make, as well as those that are socially elaborated with respect to them”.
 Youth is a theoretical construct from cultural studies and refers to an identifiable set (self or hetero identifications) of common and differentially shared traits, according to the sociocultural contexts in which they are found: “youth, in a more meaningful sense Multiple can refer to stage of life, social group, attitude towards life and that is emphasized in its condition of diversity plurality - youth”.
Juvenile condition is the way of being of young people in a given socio-historical time and space. The concept arises from the intersection of philosophical analysis, anthropological studies and the theory of social communication: “juvenilizing, as a social process that produces and imposes the youth as an essence that is self-sustaining and that can exist independently of the rest of the society.26

From a sociopolitical perspective, young people are those whose ages fluctuate between 15 and 29 years in view of the age limits adopted by the countries that legislate youth policies in Latin America. The United Nations, on the other hand, considers young people aged between 15 and 24 years, including adolescence (10 to 19 years) and childhood (up to 18 years according to the Declaration of the Rights of the Child). Given this diversity, international and regional organizations some choose to segment between 15-19 years considering the completion of the educational process, 20-24 years attending to labor insertion and between 25-29 years considering that young people begin to form a new family nucleus, become independent occupationally and complete the educational process.27

3.2 Young people as an area of ​​dispute
It is true what Reguillo affirms regarding young people: “To look at, analyze and think about youth territories, that is, those spaces in which young people (many and diverse) deploy strategies, produce discourses, experience exclusion and generate options - no always in the way imagined by the adult world, it raises a set of questions for which there are few categories and concepts”. 28

Real young people embody values ​​and expectations about the demands of social transformation and institutions. Youth as a category and young people as social subjects intersect a series of disputes of various origins, such as cultural consumption and forms of sociability, beliefs and religion, gender and sexuality, among others. For this reason, they were and continue to be an area of ​​dispute because they become a metaphor for social change. But they also became a concept, a cultural and political category strongly linked to the political processes of the countries.29

If it is accepted that “the young person” is a construction linked to the social context, we will have advanced in the de-essentialization of the concept “youth”. It is not natural (biologist) but a cultural construct. From here, great challenges are opened to redefine the possibilities of youth ministry, formal and non-formal educational proposals and other areas of action. Youth is not a biological moment of life or an impasse waiting to reach adulthood, but rather a historical event and a cultural construction adjusted to geographical and social conditions.

Perhaps we could agree, without too many complications, that what is at stake is the life experience of young people and their erratic trajectory. In the context strongly linked to market forces, with a particular intervention of the State (definition of sectoral policies), young people are in dispute. But young people are also a sphere of discussion and dissent in ecclesial spaces and in the particular conceptions of youth ministry.

4. Young people at the change of time.

“I see that our institutions shine with a brightness similar to that of the constellations that astronomers teach us,
they are already dead for a long time. " (Michel Serres)

4.1 Adult-centric representations and ways of “seeing” young people
We adults handle - from common sense - the idea that "youth is lost", "they are no longer what they were before", "the young people of before were better". But from the common sense of these expressions, we come to occupy a common place. From which an "adult-centered" perspective is configured that fulfills an ideological function by holding certain discourses about young people and loading the ink on youth practices.

"Adult-centrism as an unmarked place of power builds its clearly differentiated alterities and naturalizes them with remarkable effectiveness."
It is a commonplace difficult to deconstruct due to the weight of the traditions that naturalized these expressions as if they were reality.

There are some "adult-centered" attitudes that are not appropriate to "see" young people, tune in to them and propose practices according to their needs and expectations:

• It is about putting ourselves in front of the young people of today beyond pessimism or apathy towards their culture and practices, attitudes that label and stigmatize the youthful styles of feeling, of believing, of practicing space because they do not coincide with the from the age of the youth of before.

• Even less is it about feeling young people from nostalgia and certain clichés of adults and social media that place them in the place of undesirables or dangerous and victimizers.

• Nor is it valid a certain attitude that perceives young people with that ironic and mocking grimace for what they do or for what they stop doing.

In such a way that adult-centrism can be described “as a system of domination that delimits accesses and closures to certain goods, based on a conception of development tasks that correspond to each age class, according to the definition of their positions in the social structure, which affects the quality of their displays as subjects and subjects. It is domination since the capacities and possibilities of decision and social, economic and political control are established in those who play roles that are defined as inherent to adulthood and, in the same movement, those of those who play roles defined as subordinates: children, girls, young people, old men and old women. "

On the other hand, an "adult" perspective rather treats young people from optimism and the will to meet them in the face of changes and mutations that occur. A realistic optimism because beyond all the vicissitudes and limits, young people manifest a particular cultural sensitivity for the time. They are indeed contemporaries of contemporaries, while adults remain reticent as extemporaneous to contemporaries. Therefore, it is necessary to recognize the enormous possibilities that are present in the social practices of young people, as well as in their codes, languages ​​and aesthetics. But unprecedented possibilities that are viable to propose alternatives -both from public policies and from ecclesial action- if we remove the pessimistic and skeptical lens that weighs on us over them.


Today's youth are constantly mutating: they produce and reproduce mutations. An interested view describes them only as consumers of goods and services, or as slaves to passing fads. But young people find themselves with fixed, outdated, immobile institutions (churches, school, state, family) that also do not recognize their inadequacy for the time. They are not mobile institutions that respond to constantly changing youth needs and problems, cultural mutation and fluidity in the style of relationships and meanings. Institutions fixed in time and space, then, go into decline in the face of the phenomena of cultural mutations induced by young people as social agents, mediated by the media and cultural consumption policies. For this reason, in the face of young mutants, institutions are in frank decline and new forms of institutionalization must be proposed in the fluidity of social and cultural changes. As Serres masterfully writes:

"In the face of these mutations, it is likely that it is convenient to invent unimaginable novelties, outside the outdated frameworks that continue to format our behaviors, our media, our projects immersed in the society of the spectacle."

For this reason, understanding young people today implies a cunning of reason and an optimism of action to propose a renewed pastoral care: inculturation in its logic and situated in the territories they inhabit.
4.2. Between the streets and the networks: other forms of youth mobilization
Young people want to be heard and understood. And they refuse to be disciplined and considered simply recipients of adult action. They are happy when they are stimulated and their roles are taken into account. They have a particular nose for detecting when they try to manipulate them or induce them to uncritically abide by certain mandates. If young people look ahead, it is not only for the desire to be surfing on the crest of the wave. It is, fundamentally, because they are driven by the Spirit that pushes them in the race forward (cf. CV 299). Because the future forms that society, the ecclesial and pastoral community may acquire will be a promising promise because through young people "the future enters the world" (CV 174).

The attacks of sociocultural changes have a full impact on ecclesial institutions causing structural imbalances. So much so that the institutions lose “meat”, the theological language becomes obscure, the imposition of the celebrations moves in the abstraction of a culture alien to them, the pastoral proposals offered do not satisfy their expectations and the ways of entering into a relationship with them they have no hold. For this reason, it is necessary “to build a youth ministry capable of creating inclusive spaces, where there is room for all types of young people and where it is really manifested that we are a Church with open doors. It is not even necessary for someone to fully assume all the teachings of the Church for him to be able to participate in some of our spaces for young people. An open attitude is enough for all those who have the desire and the willingness to let themselves be found by the truth revealed by God” (CV 234).

The re-politicization of youth subjectivities, the disappearance of trust in institutions, politicians and politics, are the product of the disinterest and disenchantment of the young generations with respect to the legacy left by the adult generations. The current depoliticization that adults consider is the product of a politicization of social life, the mobilization in the street and the square because "differently from past generations, social commitment is a specific feature of today's youth" (CV 170).

Freed from dogmatic forms and institutionalized structures, pastoral care rests permanently on what it denies. The innovations that he tries do not respond to the time in which he is positioned, but they repeat a way of adopting the new that comes as an exception to domesticate and adapt to the current forms. It refuses to generalize and systematize territorial practices only because they never achieve stability and acquire a form that favors their inscription in theory. Or, on the contrary, because the historical forms are too consolidated that it takes their appropriation for granted without the need for explanation.

The language of concern and the forms of its youthful expression blur the limits of the past in the present and question the social conditions that adults sustain (Cf. CV 199). Youthful restlessness does not require the serenity of adults subject to order and the channels of prudence that come from the success or failure that the passing years teach. The concern of young people comes from further afield: from a certain dissatisfaction with the forms of institutionalization of beliefs. And it becomes more acute when their dreams and expectations permanently collide with the same means, the same strategies, the same projects. Then, that concern is transformed into a claim that tries to break down barriers and open new paths. But faced with the resistance of the structures, this concern turns into dissatisfaction and prefers to disengage from the ecclesial institution. Because, "sometimes" the energy, dreams and enthusiasm of youth are weakened by the temptation to shut ourselves up in ourselves, in our problems, hurt feelings, regrets and comforts "(CV 166). Youthful energies, dreams and expectations overflow the usual channels and therefore invent a different order.

Politics in the networks occupies a place and assumes a different position from politics as adults were used to. We are witnessing a re-politicization that has consequences on the forms of social mobilization and militancy, the ways of believing commitment and youth participation.
4.3 Because it was not “always done this way”, it could be done differently
The educational-pastoral processes with young people were marked by the slow pace of the present and by the weight of the past. Indeed, the difficulty to assume changes and undertake alternative paths with young people is directly related (it is a way of saying) by the strength that the time of the past possesses, the value of its practices, the strength of customs, the roots of the assurances and comfort in proven formulas in institutionalized structures and practices. Fortunately, in this time that the church lives with the presence of Pope Francis, the invitation is not focused on preserving and sustaining but on being bold and creative to make proposals in accordance with the times and the young: I invite everyone to be bold and creative in this task of rethinking the evangelizing objectives, structures, style and methods of the communities themselves. "


Indeed, because things “were not always like this”, they can be done differently. Because what has been lived in the past, the images of another era –considered better- and customs cannot be an image of the future to come. Because the hindrance of practices of the past - very good and holy in their time - are not necessarily good before the change of time, subjects and culture. When we think that the past was better, then it becomes a projection surface of a future that is not new but a repetition.

For this reason, being open to the future that comes - where young people are the main intervening subjects - implies, in the present, making the necessary movements to head "forward" on an open, uncertain and unpredictable path. Unpredictable as is the action of the Spirit in human history, which continues to breathe and inspire new paths for salvation in history. Hence, being attentive to the Spirit implies a discernment of the signs of the times to be open to the action of God, to the murmurs of the Spirit, to the voice of the Lord Jesus. On the other hand, if “it was always done like this” is the founding criterion of pastoral action with young people, we will not be able to receive the multiple calls that the Lord makes to change the wineskins so that the novelty of history can fit, above all, driven by the irruption of young people, to listen to their demands, their expectations, desires and limits in the current situation of society and the church: “And your Christian life will be a half-life, a patched life, patched up with new things, but above all. a structure that is not open to the voice of the Lord. A closed heart, because you are not capable of changing the skins”.

This is an invitation to be self-critical, to rethink pastoral frameworks and practices, a plea to be willing to change when reality no longer fits our schemes and young people are disaffected from institutions. The reality is the one that demands institutional changes, young people await us at the crossroads of the paths of life, always complex and multiple. It is not in the assurances of theoretical and normative frameworks or in the strength of known structures that we must remain. It is in the insecurities and in the open where we have to be, listen and propose. The young people are there.

5. Young mutants, wandering believers
“I have no doubts about the fact that all these movements are made simultaneously, and that therefore in his eyes they represent a single movement; we are the ones who are blind and do not understand it, for them it is very simple: it is about the animal that runs, amen. " (Alessandro Baricco, 2009)


5.1. Natives, digital immigrants and religion on the move in the era of networks
With “young mutants”, we perceive without closing in one shot (neither photographic nor cinematographic), the fluid, changing and complex reality of the youth condition. Young people run and mutate constantly, they are in search of open meanings; Radical powers of the new, assume heterogeneous forms of expression of subjectivity and experience of religion.

Young people permanently mutate, they move, they move constantly, they run. They are characterized by being in continuous movement and in persistent change. They live by moving. They migrate from here to there, from territories to territories without finishing settling in a certain place. The uncertainties of constant traffic become your ordinary certainties.

“Walking affirms, suspects, risks, transgresses, respects, etc., the trajectories that" speak ". All the modalities move, changing step by step and distributed in proportions, in successions and with intensities that vary according to the moments, the routes, the walkers. Indefinite diversity of these enunciator operations. It would therefore not be possible to reduce them to their graphic footprint”.
The forms of articulation and linking in networks and the ways of perceiving time, lead young people to travel unexplored spaces without the appetite for occupying the place. Avid for borders, they recognize themselves in various cultural and religious options regardless of the purity of their forms. Their ways of believing are ways of practicing, of course not in the customary way adults consider it to be practitioners.

“These small discoveries, made when I went to observe the looting of the barbarians, were bubbling in my head. It was all he knew about them. How they fought. (…) It seemed clear to me that if I knew how to read them as a whole, as a single harmonic movement, then I would have seen the animal: running. Maybe he would understand where he was going, and what kind of force he was using, and why he was running. It was like trying to unite the stars in the complete figure of a constellation: that would be the portrait of the barbarians. "

Recovering the logics and codes of the believing mutants and understanding the forms of constitution of the vital senses from this perspective, fully impacts the core of the institutions of belief (church, school, family and others). Its pedestrian enunciations, its gestures and codes uncover the density of the present and challenge us to discern the germs of the future, sometimes promising at other times disappointing.

The forms of current religiosity - and of young people, in particular - are characterized by being malleable and unstructured, diffuse and flexible, articulated with other areas of life and in a network, compared to pre-modern institutionalized forms: universal, fixed, standard and standardizers. In a context of cultural mutations, secularization does not deny religion, but alters its function in society and the role of institutions in regulating the beliefs of people and communities and the forms that the organization acquires. Or in Mallimaci's concepts, “secularization is not considered the end of religious beliefs but rather its continuous re-composition; modernity does not supplant the religious, but creates its own types of religious modernity. "

It is about another form of religiosity represented by the image of collage, of the personal and diffuse appropriation of the contents of beliefs. The subjective constructions —and in small groups— of faith are carried out beyond the limits of the instituted institutionalization. Thus, in this context of diversity of beliefs and institutional deregulation of faith, the figures of the pilgrim appear. Or faced with the homogeneity of beliefs and a strongly regulatory institution, the figure of the practitioner and the converted becomes visible.

Thinking in this way of youthful trajectories and their ways of being expressed in the footprints of mutant boys and girls, is not to throw the child with dirty water. Nor continue to keep the child in that water. That is why we direct our gaze towards what is being given to find the meaning of those youthful lives and of our lives challenged by them. But we also look to the other side (or up or down, I don't know yet) to operate from the pastoral (or other paths) the social and ecclesial transformations, of theology and of the pastoral that make it possible to change the positions that victimize, they exclude and kill; or that discriminate, label and stigmatize boys and girls with negative statements under the guise of being politically correct.
5.2. Institutionalization, youth beliefs and disaffection processes

The category “wandering youths” refers to the new ways of being believers that young mutants assume and, in turn, to the new ways of belonging to institutions, particularly to the ecclesial community. Different belongings to which traditional pastoral models are used to proposing or accepting. In this category, therefore, two components converge. On the one hand, the question of the identity of the believer and the different ways that beliefs adopt; and, on the other hand, the idea of ​​belonging to a certain community and the modalities that ecclesial institutionalization assumes.

For this reason, with wandering young people, at the same time that it reveals a way of believing, it also offers elements to rethink the ways of being and belonging to a certain community; because according to youthful ways of being, "displacement modifies the perceived space." And this is clearly addressed in opposition to many who insist on maintaining that young people no longer believe in anything, that they are no longer the way they were before and that they do not adhere to stable forms of life in common. Either because they cannot or do not want to. This is a plea against this pessimistic and stigmatizing stance of young people, their culture, their codes and their languages.

Pastoral action will consist of moving towards other positions, other spaces and times, with their possibilities and limitations, different from those currently in existence (normalization and prohibitions) to walk paths of updating that "displace and invent others, since shortcuts, deviations or improvisations of walking, they privilege, change or abandon spatial elements. " A pastoral that considers the biography of believing mutants (wanderers and pilgrims) invites us to build an open and suggestive writing, capable of helping to understand a life in a time and a human space that is always conflictive and vulnerable, that helps to read a social history of young people through a history of (in) significant life, and to propose a mutant pastoral according to the new ways of believing of young people.

Language is expressed tropologically to signify mechanisms or strategies for the production of institutional meaning that prescribe places, particularly for the convert who privileges identity and belonging devices. The figure of the pilgrim claims his autonomy with respect to religious structures and prefers belonging to groups and networks of sociability that privilege the fluidity of relationships and the links that validate his religious experiences. On the other hand, the figure of the convert prefers more rigid forms of organization in which the traits of a static religiosity are inscribed, because although he is a ‘spiritual seeker’ he is installed in strongly regulated forms of the believing identity. The figure of the pilgrim, on the other hand, is the product of searches in the precariousness of the present, not subject to any institutional determinism whose journey, often long and winding; it stabilizes, at least for a time, in a chosen community affiliation, which is worth as much personal and social identification as it is religious. The roles are what they are in the institutions (converted), to place oneself outside the role in the decline of the institutions inaugurates the figure (pilgrim): that it does not "is" but "is" in the open air of the instituted, producing new meanings, opening alternative possibilities of expression of beliefs and inaugurating unpredictable spaces of multiple belongings.

Pilgrim                                                   Converted
⎯ Claim their autonomy from religious structures        ⎯ prefer belonging to groups and social networks
⎯ privilege the fluidity of relationships and bonds that validate their religious experiences.
⎯ It is the product of searches in the precariousness of the present,
⎯ _It is not subject to any institutional determinism     ⎯ Stabilizes, at least for a time, in a chosen community affiliation, which is worth as much as personal and social identification as it is religious.
 ⎯ They prefer more rigid forms of organization ⎯ inscribes his believing traits within the framework of a static religiosity ⎯ It is a seeker that when it finds, it remains.  ⎯ The roles are what they are in the institutions, without criticism or questioning
 ⎯ It is a ‘spiritual seeker’ that is installed in strongly regulated forms of the believing identity ⎯ You are an intern in a regulated system of compulsory practices.
The Brazilian sociologist Pedro Ribeiro de Oliveira describes the phenomenon of the "disaffection" of the faithful of religious institutions. Fundamentally, the analysis is carried out on those institutions understood as groups of believers organized as communities of faith based on rituals of entry, permanence and departure, where the faithful fulfill their religious obligations, participate in celebrations, and govern their conduct by the codes of the morality, etc. But also "religious disaffection" is a phenomenon that claims the legitimacy of beliefs outside the limits of institutions, their regulatory system and obligations of practices. For this reason, it is both a disaffection of institutionalized religious practices (not being a practitioner) and of the ways of understanding permanence in a certain community (without affiliation).

Young people are walkers - in the manner of the "wandering believer" in the First Testament - whose lifestyle is to walk a path, to pilgrimage in search of meaning (happiness, full life, others, God). In certain cases, the pilgrimage appears as compensation for a penalty in search of redemption or also the pilgrimage is only to get on the road so that the fulfillment of a promise can occur. The certainty of what you are looking for is already on the road and not at the end of a journey. For this reason, the pilgrim, even if he reaches the goal (the sanctuary, a mountain, a hidden place), will always set out again. The path is the space of the encounter with God, divine footprint of the human journey, metaphor of the life that passes, vital experience of being in movement.
The religious sense always valued the way and the walk, the meaning of the transit and the symbolism of the end. So, the road is not only the physical place of the pilgrimage experience, but in addition to physical geography it is human history, cultural practice (also cultural) and a space for sociability of walkers. It is, finally, a symbolism of encounters, but also of intersections of itineraries, of mishaps and setbacks.

The path and the walker (the pilgrim) are figures of the movement of life, of the transit of beliefs and of the searches for faith. They are a figure of the young people of today who constantly search, and even with satisfaction / dissatisfaction for what they find, they continue to search.
3. Beliefs, vital horizons and search for meaning and transcendence A pastoral care for mutants and wandering believers assumes a relationship of affinity with young people. It requires new horizons of understanding and interpretation of reality. At the same time, it supposes the priority of inculturation over evangelization, while the incarnation principle requires it. Because it is not a question of an absence of religion or belief but of a certain discomfort with the current forms of institutionalization of religion. Da Costa says it with respect to Uruguay when he affirms that “the growth of a diffuse or implicit religiosity is perceived, with a certain degree of indifference, which does not mean non-belief. Groups of people are also appreciated for whom the search for an institutional relationship in which to live their beliefs is minimal or non-existent. We refer to Catholics and Christians without a church”.

What is said about a certain country, with certain nuances, can be understood for other social sectors in Latin America and the Caribbean. This is how beliefs are assumed and re-understood in the experience of the believer, not from the demands of the institutions (as requirements to belong), but from the vital syntheses, not from the doctrinal corpus but from the experiences of searching for meaning. However, a pastoral program that accompanies juvenile processes does not require the disappearance of doctrines but rather the relative location within the relevance of beliefs in the context of subjective trajectories.

A pastoral of the journey and of the pilgrimage (whose subjects are wandering believers) will have to open new spaces for a scenario that is also mutant where the meanings of life and transcendence are recovered in the framework of new searches. Being a practitioner is not reduced to the knowledge of a doctrine manual, or the learning of norms; or to the follow-up of a vademecum (manual/instruction book) of activities or to the imposition of stories of insignificant anecdotes or stories of antiquities. Even less can it be reduced to a proposal against the grain of the present that insists on remembering significant experiences of yesteryear to reproduce them today as if nothing had changed.


If the "mediations" in the church are so important, why not recognize the mediation of young people to inculturate the Gospel. It will not be possible to rethink, arm and build new practices from the young as agents of the same pastoral (and not only as recipients) if the pastoral itself does not change.

In conclusion

“We are a traveling species. We do not have belongings but luggage. (…) We are alive because we are in motion. We are never still. We are transhumance (…) If you want something to die, leave it alone”. (Jorge Drexler, Movement, 2017)

Globalization, globalization, migratory flows and the displacement of entire populations, intercontinental travel and transnational movements show young people moving towards unprecedented possibilities, unsuspected futures. But beyond physical mobility and territorial displacement, young people show a great capacity for flow and mobilization in today's societies, enhanced by new communication, interface and network technologies.

The new “new social mobilities” in the street and on the web, in the square and on the device, in contact with other young people, body to body or through #hashtag, do not admit the binary and the dual: soul and body, the real and the virtual, the objective and subjective, the substance and the accident.

Young people are configuring a new map in the territory, both because of their physical movements and because of their movements on the Internet, because of the creation of new codes, languages, aesthetics, and articulated sociabilities without structures. Certainly, we have to propose a new language to think about youth mobilities because we are used to considering it in terms of physical co-presence, underestimating the virtual as if it were not real. It is an institutional code that does not allow us to understand and interpret what is given. For young people there is no double presence, physical or virtual, but a single space / time that interweaves the technological devices with the organization of the meeting and the exchange without distinction of the modes of presence.

We have to carry out a de-essentialisation operation to consider the mobility of young people in relation to the stability of the structures. The dismissal of subjectivity in institutions corresponds, as a counterpart, to the institutional disaffection of the subjects. It is a phenomenon associated with belief systems, identity issues and forms of belonging. For this reason, disaffection is a phenomenon linked to the distancing of certain forms of institutionalization and the struggle for new ways of instituting life. Institutions have to keep pace with the youth movement or they will go into unprecedented decline (as is already being perceived). Because the structures - which in their time were favorable to the mission - are now beginning to get in the way. Especially, they have to integrate proposals for plural constructions that incorporate the emotional and the affective, the fluidity of exchanges and the radical change in the experience of being without belonging, the new juvenile grammars and the transformation of the code; beyond the rational and the norms, the belonging and the identity, the proposals and the answers, the structure and the organization.


In order to make the mutations of languages ​​and institutions and the construction of plural practices, which the current situation requires, we cannot leave the youth experience tied to outdated models of institutions, which fold over on securities or which remain lethargic in longing for glorious times, but of yesteryear. Because young people require “plural constructions, expressing themselves in those smuggling practices that embody the spirit and spiritualize the body. The emotional, the affective, worked on in the various forms of protest, in the multiple rebellions of young people, which make them unrecognizable by the institutions and theorists”.

Subjectivities develop within the framework of globalization and exclusion that characterizes the neoliberal and postmodern order, resisting or being subjugated. With the new youth mobilities, institutions are challenged. If ecclesial institutions want to be in the world of young mutants and errant believers, well, they have to move with them. Or they will go into decline and be destined to disappear!
