Lesson Plan Outline – CRE Level II – Christian Education
(Self-paced, Home Study Format)
General Instructions: The student is responsible for studying all assigned reading material.
Responses to the assigned discussion topics must be submitted to the instructor in written form,
either electronically (email) or typed hard copy for review. Topics assigned for collaborative
dialogue should be discussed either with the CRE’s assigned Mentor or home Pastor, with a
written summary of the dialogue submitted to the instructor.
Required Readings: BOO G-1.0401; G-1.0402; G- 2.0402; G-3.0201. c; W2.3012; To Set
One’s Heart, Little (all); Entering the World of the Small Church, Pappas (p. 84-87); Inside the
Small Church, Pappas (p.130-131, 162-170)
Topics for Discussion
1. As a CRE in an on-going relationship with a congregation you will provide spiritual and
administrative leadership ordinarily provided by a Teaching Elder. Based on your
understanding of the Book of Order readings and personal experience list and discuss as
many specific responsibilities as you can identify with regard to the “Christian education”
which a CRE would need to fulfill in such a leadership role. Consider educational
functions such as include education of parents about Baptism, education of candidates for
Baptism, Education of all Baptized as to relationship of Baptism & Eucharist, essentials
of the faith, elder training, Bible study.
2. Identify and discuss the insights from the reading To Set One’s Heart, Little) which you
found to be the most important/helpful.
3. Little provides descriptions of five educational formats on pages 40-41 of her book.
Describe a setting for which each format might be appropriate and explain why.
4. The readings from the Pappas books suggests that often congregations down-play or
depreciate the various gifts and talents which they do possess, caught up in concern for
what they do not have. Discuss how you could as their spiritual leader and guide help
them to identify, appreciate and employ their gifts.
5. Reflect upon your own experience with Christian education. Describe and discuss the
best (most effective) instruction and the worst (least effective) instruction which you have
encountered.
Collaborative Dialogue (discuss the following either with your CRE Mentor or home Pastor)
6. What Christian education functions has the Pastor found to be particularly rewarding?
What is that Pastor’s personal approach to Christian education? What has worked well”
What has not been effective? What resources to aid in Christian education are available
from our presbytery and denomination?

CRE’s Personal Plan for Evangelism in an On-going Relationship with a Congregation
7. As a CRE in an on-going relationship with a congregation you will need to provide
leadership in vital Christian education functions. They would include education of
parents about Baptism, education of candidates for Baptism, Education of all Baptized as
to relationship of Baptism & Eucharist, essentials of the faith, elder training, Bible study.
Discuss how you would approach these duties of Christian education. What resources
would you call upon? How would you engage members of the congregation?

To Set One's Heart
SARA LITTLE
A master Christian educator on teaching
TO SET ONE'S HEART offers pastors, Christian educators, and
concerned laypersons valuable counsel and aid in making decisions
about teaching in the community of faith.
The church needs to respond to people's need for belief. TO SET
ONE'S HEART demonstrates how to use an intentional teaching
ministry to fulfill this need.
Sara Little uses belief formation as an organizing center for the
church's teaching ministry. She offers five detailed models of teaching
expressed in terms of how each contributes to the development of
faith:
information-processing
group interaction
indirect communication
personal development
action/reflection
Each model includes concrete examples of how the method might
be used in a church's educational program to further belief
development.
TO SET ONE'S HEART provides both t,heory and practice,
combining the insights of theology, education, and socialization. The
result: an in depth examination of religious belief, teaching, and
intentionality.
Sara Little eloquently expresses her staunch advocacy of the kind
of teaching that enables one to say, "I set my heart, I believe."
SARA LITTLE is Professor of Christian
Education at Union Theological Seminary
in Virginia. She is also the chairperson of
the editorial board of RELIGIOUS
EDUCATION. She received her Ph.D.
from Yale where she studied under H.
Richard Niebuhr. She has written many
articles and books including LEARNING
IN THE CHRISTIAN COMMUNITY, a
popular John Knox Press title for 35 years.
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Preface
This is a book about teaching, basically. But when I think about all the
concerns and expressions of some of my own core beliefs that are gathered here,
I recognize that the book is more than that. Nonetheless, it is developed in the
context of the church and the church's teaching ministry, and what is viewed as
a need to take a next step in that ministry. A long tradition of distinguished
thinkers is represented today by persons like Ellis Nelson and Randolph C. Miller
and John Westerhoff, who focus on the community of faith as the matrix for the
emergence and development of faith. That tradition is affirmed and assumed
here. Butcertain factors in the present situation, in both church and society, call
for attention to belief. Thus teaching presents itself for consideration.
The book moves through an analysis of belief and makes a case for an
approach to teaching that deliberately focuses on the formation and re-formation
of belief and belief systems. In the process, there is an opportunity to say a word
to those who set faith over against belief, teaching over against liberation or
socialization or transformation, and thinking over against feeling or even becoming. Those small battles will be of most interest to educational theorists, who
probably will not change their minds after reading the book, anyway. The more
important thing, however, is my conviction that in these days the whole concept
of intentionality in teaching, developed in terms of carefully formulated approaches, can help us think together and work together to contribute to various
facets and levels of belief. Something is claimed for teaching, but it is viewed as
part of a whole ministry, and not as everything, as an answer to all problems facing
the church. My hope is that pastors, educators, and all those persons seriously
engaged in linking theory and practice, theology and psychology and sociology,
will be among those to respond to the invitation to join together in developing
a paideia for today.
At one point, I thought this book began with a 1978 Yale-Berkeley-Hartford
Conference on "The Future of Educational Ministry" where I gave a paper on
"Belief and Behavior." It took on form and substance during my 1979 sabbatical
from Union Theological Seminary in Virginia, a time for which I am indebted
to Union, especially to Fred Stair and Neely McCarter, then President and Dean,
respectively. Certainly I need to mention a few of the groups and occasions which
have contributed to my thinking: the David Nyvall Lectures at North Park
Seminary, the Rice Lectures at Nazarene Seminary, the Johns Lectures at Memphis Theological Seminary, the Presbytery of the Cascades 1981 Conference on
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-low Faith Becomes Real" (people are still sending clippings, ideas, even poems,
)m Oregon). There have been courses which helped me in the early stages of
y work, at Princeton Theological Seminary, and Presbyterian School of Chrism Education, and then one at Union in January 1982 where student-colleagues
imulated enough new insights that I wanted to start over. Conversations with
~rsons like Charles Melchert of the Presbyterian School of Christian Education,
td Denham Grierson of United Theological Faculty in Melbourne, Australia,
·ing forth the same response, along with gratitude. But in spite of all these
cursions into belief, I discovered to my amazement when I had occasion to
view earlier writings that I have spent much of my life working on the meaning
"to set one's heart." That recognition became especially clear as I was rereadg portions of The Language of the Christian Community.
One other matter: Neely McCarter (formerly of Union, now President of
1cific School of Religion) should have been co-author of this book. In our
inking and teaching, our ideas became so intermingled that it would be impossie to separate them-especially in our response to Kierkegaard, Bruner, Buber,
·eire, and Dewey. How could I say how much he has contributed to a kind of
ymphonic awareness" of meaning for me? And there have been others who
:ve contributed, too-many others, especially Sally Hicks and Mickey Lumpkin.
It this preface must stop sometime.
Sara Little
Union Seminary, Richmond
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Dedicated to my sister
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The PRESENT
SITUATION
"Let not many of you become teachers," New Testament writer James said.
He was right, because, as he added, "you know that we who teach shall be judged
with greater strictness." 1 Teachers, by teaching, accept the responsibility of
seeking to know and increasingly to appropriate the truth they seek to teach, as
well as the responsibility of trying to develop those structures and processes which
in themselves witness to the truth, and enable those who learn to receive, to build
knowledge, to respond with others in faithfulness, and to be transformed by the
meaning they find. There are other reasons, too, to approach teaching with an
attitude of hesitant questioning. But there are also compelling reasons to try to
teach, and to locate at least some clues as to the direction the church might take
in its teaching ministry if it considers seriously its responsibility in this area for
this present moment in history.
In order to deal more directly and thoughtfully with some of those clues to
be proposed, consider first some of the problems and possibilities confronting the
church and church teachers today. Look at the yearning need to believe of people
inside and outside the church as a possible starting point for locating a direction,
and then reflect on an organizing center for that direction and a formulation of
a relationship between believing and teaching. Themes introduced in this overview or context will be explored in greater depth in succeeding chapters.
Is teaching necessary or desirable?
Issues emerging out of a reflection on James' warning about teaching multiply
rapidly as one thinks about personal responsibility, the ethics of methodology, the
disciplined thought and work necessary to give form to vision, the potential
"corrupting" power of success, and the debilitating results of "failure," or the
danger of becoming immune to the sacred by "handling" it repeatedly. However,
these are perennial issues. They have faced teachers for centuries, and there is
no sign that they will disappear. They have to do with the teacher's beliefs,
attitudes, and integrity. Moreover, they have to do with the values shaping the
culture of the institution and society which the teacher represents-values which
shape the teacher through the culture, and yet are to be called in question by
that same teacher.
The issue in that last sentence leads one to a question about the relationship
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My thesis is that faith is communicated by a community of believers and that
the meaning of faith is developed by its members out of their history, by their
interaction with each other, and in relationship to the events that take place in
their lives. 3

is to inquire whether it is possible deliberately to intervene in the process of
transmitting values, and if it is, where the forms of that intervention might
legitimately be called education or teaching. A study of Greek history and philosophy is informative at that point. In his monumental three-volume Paideia: Ideals
of Greek Culture, Werner Jaeger reflects on the decline of Greek political power
and internal societal structures that occurred during the fourth century. In the
gloom and sense of impending disaster of that period, "the great geniuses of
education" appeared.5 Socrates, although chronologically of the fifth century
(469-399 B.c.) was the intellectual turning point leading to the age of Plato, when
Socrates' thought became influential. This fourth century, with its turmoil and
change, "is the classical epoch in the history of paideia, if we take that to mean
the development of a conscious ideal of education and culture. "6 Concerned to
find a way to understand and reform their culture, "all the energies of thinking
men were concentrated" in attention to ideals and ideas, along with systems,
programs, and aims which could shape culture and mold character? These great
philosopher-educators are not to be viewed as rationalists dealing only with
intellectual abstractions. Their thoughts and acts are to be understood-as is
always the case-in relationship to their history. Activities of power or force could
not "save" Athens; only truth could. Thus, "it is in the bitter but magnificently
enthusiastic struggle to determine the nature of true paideia that the real life of
the period finds its characteristic expression,"B and as a result, although the
nation was not preserved from destruction, the inheritance of the thinkers is still
available to the world, to new generations who still try to preserve and reform
by persuasion and power. It is because "the will to make the highest powers of
the spirit contribute to building up a new society was never more serious and more
conscious than in this age,"9 that the fourth century B.c. is cited. This twentieth
century A.D. may be-in fact, is-quite different in many respects, but it is also
a time of transition, even of crisis. The belief that education does make a
difference, that matters of truth and meaning of the spirit-religious matters, if
you will-are of basic importance, should confront the church with a need to
explore with a "new deliberateness" the possibilities of teaching, which is both
necessary and desirable. What will be offered here is only a particle, a fragment,
that by its very incompleteness calls to be expanded into explorations of major
scope.

Although almost all of his book is devoted to interpreting his thesis, Nelson
es recognize preaching and teaching as "more deliberate efforts of the Chrisn community to form the mentality of its members."4 He gives limited attenn to developing the idea, but ends the book with a · call for a "new
iberateness" about what is communicated and how it is communicated, recog.ing the difficulties of effecting change.
A second reaction to the issue about "being religious" versus education, then,

"Onlooks"
What directions and constraints shall be placed on this "necessary and desirable" teaching to be undertaken by the church? The concept of "onlooks"
introduced by Donald Evans is useful in reflecting on that question. Faith,
Authenticity, and Morality is an investigation of the meaning and interrelationship of the three subjects designated in the tit}~. In that investigation, Evanf
employs "onlooks," that is, "attitudes whose linguistic expression has, or can b~

teaching and the socializing forces of culture ~both secular and ~eligio~s). At
at point, one is faced with a recurring issue whiCh does have particular Im~or
nce for the church's teaching ministry in this latter part of the twentieth
ntury. That issue has seldom been posed more precisely than by Dwayne
uebner. He asks, " ... is education in a religious community necessary or is living
ligiously with others inherently educational?" 2 He even raises the question of
aether we need to "attend to education" if we focus on "being religious with
hers." Several writers and teachers in the current church education scene
taybe even the majority, in fact) build their theory around the conviction that
e faith-life of the religious community and its worship and work are what is
tportant. Influential John Westerhoff, a prolific writer, develops this theory
th attention to a variety of facets of "living religiously with others," with special
terest in worship; for him, "to attend to education," at least in part, is to
epare for worship, to relate liturgy and learning. For the others, the church
nctions as conscience to the world in its embodiment of the prophetic voice,
becomes a nurturing community supporting people in crisis and personal
:tturing. Whatever the focus, the beliefs and values experienced in the commuty are "learned," so that it is fitting to raise a question about the value of
ucation, and even urgent to ask whether teaching is necessary.
In exploring the matter, an immediate reaction is to say that it is impossible
think of "handing on the faith" apart from the community of faith. In Hebrew
~. whether it was through a story told about the campfire, the role of an
iividual in the tribe, the question "Why?" asked at the table, or the deeds of
:tice, mercy, and love, education occurred because of and through that commu:y. At no point in the Christian history can it be said that educational systems
intentional teaching could survive, be understood, or be effective apart from
e life of the community.
Ellis Nelson summarizes the matter in his Where Faith Begins, assuming the
th community, but going beyond its life to a broader context and more
mprehensive process, still centered in the community. As he sees it,
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the form 'I look on x as y.'" For example, "I look on my life as a game (or a
·
)·"10,
!struggle, or a search, or a voyage, or a dream, or a drama, ?r a pi·1gnm:~e
The view is that one can assume some kind of understandmg of what game
is, and therefore, by analogy, can gain insights into the meaning of "life.': What
is produced is an attitude, a way of p~rceivin~ which de~pens understandmg and
involves a predisposition to a particular kmd of action. Evans develops the
concept in a fascinating and sophisticated kind of way, using three types of
"onlooks," and illuminating Christian faith in a new way. With respect to moral
decisions, he sees "onlooks" as offering "an imaginative moral insight which
combines 'is' and 'ought' in seeing that x is sufficiently like y to be treated like
y. "11
It would be rewarding to employ Evans' methodology in a way that included
teaching in the categories he investigates, but that would be another project. At
this point, let us consider only one "onlook" and explore several implications
embodied in it.

I look on teaching in and by the church as a form of ministry intentionally
directed toward helping persons seek and respond to truth.

Ministry is a form of service, a person's response of gratitude to God's gracious
1ction and being. Therefore teaching is always done as a responsive activity; it
s never a matter of seeking control. What the teacher does is also to seek truth,
:o risk giving expression to what is perceived, but always in such a manner that
:he freedom of the student is not obstructed. Neither teacher nor student creates
:ruth, nor is free to flout it. Theirs is a freedom to come to know it, to exercise
til powers of intellection and volition and understanding in responding to it.
The fact that the church is the agency in and through which the teaching
ninistry takes place is important, too. As Evans says, "To be a Christian is to
hare in onlooks common to the Christian community as one understands that
:ommunity.'' 12 But these "onlooks" are in a sense a suggestion of how one
'ought" to view the world, and are a beginning point for struggles toward depth
a authentic Christian faith. Here again, then, attitudes relating to church,
ainistry, and truth set directions and pose limits. Ultimate truth means being
elated to that which transcends the human, to God. It gives perspective, a frame
,f reference for all knowledge, even seemingly inconsequential details. Serving
:>mewhat the same function as Evans "onlooks," paradigms, a more comprehenive term, may be developed as patterns by which we understand reality and
erceive meaning, interpreting and relating events and ideas. Some such process
f finding meaning is what is involved in "helping persons seek and respond to
:uth."
A key assumption, perhaps not made explicit in the "onlook," is that to be
uman is to need to perceive meaning in life. It is suggested in ideas just stated
bout paradigms and seeking truth. Michael Polanyi, philosopher-scientist con-
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cerned with meaning and ways of acquiring "personal knowledge," suggests that
"we do not accept a religion because it offers us certain rewards." He goes on
to say this: "The only thing that a religion can offer us is to be just what it, in
itself, is: a greater meaning in ourselves, in our lives, and in our grasp of the nature
of all things."I3 We can conclude that because teaching is concerned with truth
and with helping persons, it is concerned with meaning. Because the church, as
the community of faith, embodies meaning, teaching can help persons become
conscious of the meaning found there. James Nelson, Christian ethicist, who sees
the faith community as the "moral nexus" within which Christian identity is
developed and moral decisions made, cites Horace Bushnell's sermon on "Unconscious Influence," joining Bushnell in the suggestion that we need to become
more conscious of those "unconscious influences" that shape us.14 That statement brings us back full circle to where we started in our analysis of the present
state of the church's teaching ministry, and of needed directions for the future.
What has been added, essentially, is the conviction that we need not only to
develop categories by which we can interpret unconscious influence, but also to
intervene in that influence by helping persons develop beliefs which inform and
reshape the cultures of church and society. Moreover, we need to be more
deliberate in our approach to helping persons claim the Christian inheritance in
such a way that they can come to know who they are and why they are. Teaching,
then, as an intentional activity, may be employed as an instrument for use by the
church in helping persons find meaning in a chaotic world.
"Homelessness of mind''
All the way through the reflections on the present situation in the church and
its teaching ministry, there has been a kind of running dialogue with the present
situation in the world. Just as fourth-century Greece responded with new attention to paideia, so the "homelessness of mind" characteristic of most of the
twentieth-century world calls for renewed attention to the human need for clarity
about belief, about meaning. Direct attention to that need should produce some
insights as to the focus appropriate for today's teaching ministry.
There are many factors that combine with the vacuum in belief and the
confusion about what belief is to cause the "homelessness of mind" cited by
sociologists Peter Berger, Brigitte Berger, and Hansfried Kellner as characteristic
of the present era. In The Homeless Mind, as they analyze what is happening
to people in the process of modernization, they see that people live in so many
"life worlds," so many structures, that more and more individuals experience. lif~·
as "migratory, ever-changing, mobile," with one "world" contradicting another
And religion seems unable to fulfill its function, "to provide ultimate certain. '
amid the exigencies of the human condition," so that " 'homelessness' has become metaphysical."I5 In a special study on the sociology of belief, James T.
Borhek and Richard F. Curtis confirm this analysis, implying that many people
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who experience deeply the "fractionated aspects of . . . existence" have no
"home" either to hold things together or to give support.l 6
The kind of need we are considering emerges in a particularly acute fashion
just now, manifesting itself in many different ways. His own "long preoccupation
with fragmentation and wholeness," says sociologist Robert Bellah, is what "has
made religion such an abiding concern" for him. 17 Reviewing his own life, Bellah
tells about his traditional Presbyterian background, and his excursion into Marxism in search of an ideology that would provide an "integrative role" for him.
Finding, instead, !'a strait-jacket," he goes on to tell of his current reclaiming of
"the self-critical, self-revising, non-totalistic aspects of the tradition." He says,
"With respect to Christianity, this meant Christ crucified, the assertion of faith
in spite of the brokenness of every human structure." 18 Bellah seems to be talking
about faith more than about belief. He is among the social scientists who see
belief as more Western and provincial than univer~al in its importance for
religion, according to Martin Marty, and who are sympathetic with the wholistic*
approach of Eastern or primitive religions.19 That search for wholeness seems to
be the universal element, and even if belief does not appear in cognitive form
in all religions, it does appear in the Western traditions, including the Christian.
Therefore in any case it is important for many people. Bellah himself is a clear
example of an intellectual in search of a home. True, for Bellah or for anyone,
when belief is equated with religion or supersedes faith, when it becomes a
control mechanism or a test for salvation, it is a prison rather than a home.
In addition to the need for "home" with respect to belief and belief systems
is the need for clarity and even passionate commitment where leadership is
concerned. Contending that there is a kind of vacuum in leadership at the
present, David Loye, a social psychologist, says that in the long span of history,
leaders usually had a clear sense of direction, consistent with and even based on
what they believed. They were "in love with the idea," he says, quoting Bertrand
de Jouvenel.20 Both their goals and their leadership styles were fashioned according to their ideology. Contrasted to this significant kind of belief system is the
shallow, uninformed, and uncommitted opinion or attitude.
Further, the present situation calls for people who are willing to think. What
we are talking about is both thinking as a component in believing, and thinking
in response to the moral decision-making in an increasingly complex society. Few
people pose the need more convincingly than Hannah Arendt, philosopherteacher who took up residence in the U.S. after escaping Nazi Germany. In the
Introduction to her Gifford Lectures, published as The Life of the Mind, 21 she
comments that her "preoccupation with mental activities" came from several
sources, most immediately from attending the Eichmann trial in Jerusalem. In
her report of it, she refers to "the banality of evil." What struck her, she says,
*Connoting "wholeness," this spelling is preferred to "holistic" and is used throughout the book.
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was the "manifest shallowness in the doer" (Eichmann)-not the demonic nature of his motives, but rather his "thoughtlessness. " Helpless when routine
procedures did not exist to guide his responses, he used "cliche-ridden language"
and gave no evidence that he knew how "to stop and think." The question raised
for her is this: "Might not the problem of good and evil, our faculty for telling
right from wrong, be connected with our faculty of thought?" She says she does
not intend to suggest "that thinking would ever be able to produce the good deed
as its result," but rather that the habit of thinking might be "among the conditions that make men abstain from evil-doing or even actually 'condition' them
against it." This possibility is only one of the philosophic issues she pursues in
her rewarding study, but a reader gains the impression that Hannah Arendt's
deep concern for people and their lives is behind her rejection of "stock phrases"
and "standardized codes of expression and conduct." For her, events and facts,
just "by virtue of their existence," make a claim on the thinking attention of
people. This is partly what it means to be human, as expressed through the
"thinking, willing, and judging" activities that constitute "the life of the mind."
Belief is not the same thing as thought, and believing is not the same thing
as thinking. But thought is surely a major component in belief, as belief is in faith.
Note that belief is multi-layered, that it has affective (feeling), volitional (willing),
and behavioral (acting) components, as well as cognitive (thinking). More precise
analysis is postponed to the next chapter. Here it is important to note that belief
is closely related to faith, that faith is the basic Christian or religiously important
category, and that one of our concerns will be the relation of belief to faith. We
hear so much about "faith" these days that we may neglect an important factor
in faith-belief-as either flowing from faith, or feeding into, deepening and
clarifying faith. This assumed close connection between belief and faith suggests
that we are not dealing with superficial attitudes nor isolated facts. Our "belief"
is closer to what Spanish philosopher Jose Ortega y Gassett meant with his
reference not to "ideas which we have, but ideas which we are. "22 In fact, the ~
term credo, translated from early creeds as "I believe," literally means "I set my
heart."23 That kind of believing is the focus of our concern in this book.
""Faith asking the intellect for help"
Hannah Arendt translates the often quoted statement of Anselm of Canterbury, fides quarens intellectum, usually expressed by "faith seeking understanding," as "faith asking the intellect for help." 24 This felicitous phrase captures a
major need in this later part of the twentieth century. There have been times
over and over in history when faith has "asked the intellect for help"-times of
new scientific discoveries, and times when God has not only been proclaimed
dead but experienced as dead. The knowledge explosion today raises questions
of meaning. New areas in which ethical decisions must be made confront persons
of faith with questions about what is believed. Too many conversations seem
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more like a collection of "You know's" piled on top of each other than like the
use of language to clarify thought. With the phenomenal development of religious sects and groups,25 one observes a kind of seeking for security and an
uninformed trust in exploitative leaders-a kind of formless faith, as it were, all
pointing to the need for reflection. Indeed, if there is validity in Hannah Arendt's
intuitive question as to whether there may be a link between non-thought and
evil, we may have one more clue as to what happened in Guyana with James Jones
and the People's Temple.
.
'
Some of the illustrations may point not so much to the need for the intellect
to serve faith as for the intellect to manifest its existence and to fulfill its own
intrinsic nature. Another way of approaching the same idea is to say that part
of what it means to be human is to have a mind and to use it. John Leith,
Presbyterian theologian, says this: "What cannot be thought through critically
and expressed with reasonable clarity cannot demand the allegiance of man's
whole being." 26 Thus, he says, understanding is linked to commitment, and
"faith must be spoken and made intelligible."27
What is being proposed here is not a call for a new Age of Reason. There
is always danger that reason may slip from the servant role to become the
master, full of pride and power. 2 8 What is called for is precisely what Anselm
sees in the relation between faith and understanding. Jewish philosopher
Abraham Hesche] says that human motives for learning or understanding are
threefold: "The Greeks learned in order to comprehend. The Hebrews learned
in order to revere. The modern man learns in order to use." 2 9 Perhaps what the
contemporary person who is Christian needs is to recapture the Hebrew heritage of awe and reverence. But there is something akin in the Greek heritage,
though arising from the context of philosophy rather than faith. One answer to
the question, "What makes us think?" is Plato's saying that "the origin of
philosophy is Wonder."30 Such thinking is surely inextricably intertwined with
both believing and faith.
But a warning is in order. A look at history immediately calls to mind the
misuse of belief, or the perverted belief that burns heretics for their beliefs, that
sets correct doctrine or tests for orthodoxy as the essence of religion, that equates
acquiescence or inherited belief with internal transformation. There have been
times when emphasis on logic has outweighed the search for meaning, or show
of knowledge has obliterated the risks of living with mystery.
There are other things to remember about the role of belief, however. The
great fourth and fifth century creed-making period of the church, in spite of all
the divisiveness that sprang from the effort to clarify doctrine, opened areas that
are still of concern. Then consider the Reformation. Philip Schaff, scholar known
best for his work on creeds, says that "The Reformation of the sixteenth century
is, next to the introduction of Christianity, the greatest event in history."31
Robert Bellah would not attribute to belief the importance that Schaff does,
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although his own analysis suggests that particular Reformation beliefs have functioned in a formative way and are of significance for him personally. He says this:
The Reformation, especially in its Calvinist and sectarian forms, reformulated the
deepest level of identity symbols, which as in all traditional societies were expressed as religious symbols, in order to open up entirely new possibilities of
human action. God's will was seen not as the basis and fulfillment of a vast and
complex natural order that man must largely accept as it is-the conception of
medieval Christianity as of most traditional religion-but as a mandate to question and revise every human institution in the process of building a holy community.32
What a powerful way to summarize a belief, and to demonstrate the importance of "faith asking the intellect for help"!
A thesis
How, then, are we to understand and carry out the teaching task for the
church in these next years? Terms like intentionality, respect for the learner, and
responsibility to unders~an9ap~jnterpreta subject suggest some suchdefinition
of teaching as this: \]J~~bii)~JMb~,~\?-~~~iR~Jl!l)fM part :Of the designat~.d leas~er
?fa $trnGture and;a. 'RXQ~ess~Within .which.th~ intentional learner may be exposed
19~p·~,~f~gtitr'of tb~suhjectandsuppGrted.jn hls/hefefforfs to understand and
assimilate the meaning of that subject for himself/herself. This definition refers
to teaching in general. It assumes that the teflcher .-nust be secure enough in
knowl~~ge of the subject area to know what apprbach to take to expose a learner
to "the integrity of the subject," but that exposure may also be an occasion for
the teacher's learning. When the definition is related to the "onlook" of that
teaching, it takes on the added dimension of dealing with the integrity of the
subject as. bein,g J~ctld ~ith the •constraint .and pow(!r of truth itself, ultimate
truth. Teacher'ilnd student (really, companion pilgrims), stand before Truth,
together, and there they find meaning, meaning for which people today desperately yearn.
Such an approach is based on the ~~~l}jpptjl),tl that: belief is important for us
,today, and belief formation is an appropriate organizing center for the church's
teaching ministry.
Questions then come quickly. What is belief? What kinds of belief are there?
How should beliefs be held? What can the church do? What can be done,
specifically, in the church's teaching ministry?
The plan here is to work through these questions, generally in the order given.
Underlying all these explorations is a thesis:

Beliefs which engage the thinking powers of the person as they emerge out
ofand inform faith, sustained, reformed, and embodied by the faith community, can be an important factor in bringing integration and integrity to
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life. Teaching that contributes to the formation of this kind of belief
necessitates the selective use of a variety of models with clear purposes, and
presupposes the existence of a context that supports and interacts with
intentional teaching.
Notice the restraint of the language chosen. Beliefs can be "an important
factor." No exorbitant claims are made here that one kind of emphasis in the life
of the church and education will solve all problems. It should be obvious that we
are working towarda particular kind of belief-not overbelief, not what Hans
Kiing calls "lbfiY'<Jqgfi!'il~"' which even "keepers of the Holy Grail ... can scarcely
make intelligible to modern man." 33 All presuppositions could not be stated in
the tightly knit thesis-for instance, that other things may be more important
than teaching, but that teaching, carried out in an intentional way, can make a
more effective contribution than it is presently doing. Another presupposition is
that the faith community exists in a broader community, and experiences or
events in that broader community make an impact on religious institutions or
groups. Therefore behavior and experience interact with development of belief.
But all this should become clearer as the thesis is developed, and as we move
toward consideration of particular approaches to teaching.

2
The NATURE
and FUNCTION
of RELIGIOUS BELIEF
Some problems
Belief is not the same thing as faith. Nor is it to be equated with truth nor
knowledge nor propositional statements. Yet is is related to each of these. When
one thinks of the centuries philosophers have spent on concepts of truth and of
knowledge, or theologians and biblical scholars have spent on these and concepts
of faith as well, not to mention the more recent involvement of social scientists,
one gets a hint as to the difficulties of comprehending belief. Philosopher H. H.
Price beginshisdisJi,ngllis,hej:l(;ifford lecture,s entitled Belief with this statement:
'.'§~U~~,;i~~~L:l~tg~\~'iirtd',;bompli<tated' ~ubjecf/'I He proves his point, and in the
process moves through the complexity of belief to an affirmation of its necessity
and value.
Difficulties of understanding arising from philosophical issues are compounded by shifts in the way the word belief has been used historically. When
we delve into the whole Indo-European family of languages, including Old
English and Middle English, as well as Latin and Germanic derivatives, and then
investigate the Hebrew and Greek variations of words, all of these sources feeding
into the noun belief or the verb believe, we cover a varied spectrum of meanings:
.. . .....· • .•. . . ..

chetish';hh~t;'~at'whi~h is·~.

"""'& , .i~e a tenfpeg f~steii.ed in a•secure pl~ce). 2 SuciV

a tascmatmg•etymomgy could well be a book in itself. It points not only to sources
for confusion, but also to depth and richness of meaning. Even in what is referred
to here, we can see the strand that leads into the dominance of objective intellectual propositions or dogma, an emphasis that calls forth the criticism that religion
is distorted when it is described only by beliefs. We can also see the strand that
links belief to faith, in an attitude of trust. In fact, historian of religion Wilfred
Cantwell Smith, in his Belief and History, says that "the idea that believing is
religiously important turns out to be a modern idea," 3 and that "the concept is
not in the Bible."4 What is there is the concept of faith. Because the original
meaning of belief or believe was so close to tha:t of faith, and because English
has no verbal equivalent to go along with the noun-concept faith, the verb was
translated as "believe." In the early church, belief and faith were not far apart
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in substance. Whatever definition of belief is to be used, then, must certainly take
into account the relation of faith and belief.
Even in the present situation, either there are many meanings for the word
believe, or there is a general carelessness about what is meant-perhaps both.
Consider some examples. You are invited to dinner, and the hostess offers you
a second helping. "May I serve you some asparagus casserole?" she says. You
reply, "I believe not." What you actually mean is, "No, thank you." And everybody knows that. Someone calls, asks for Mary, and when he learns she is not
at home, says, "Will she be at the basketball game?" "I believe so" is the reply.
What that means is, "I'm not sure," or "I don't know." But everybody knows
that. The caller may waste his time if he goes to the game expecting to find Mary
there. In these instances, belief seems to be about halfway between opinion and
knowledge, more than a guess but less than actual knowledge. The amount of
certainty varies, and determines the point at which belief emerges on the continuum between opinion and knowledge.
Complicate the matter further. You are in a conversation about public
schools. One person says, "I think public schools are in trouble these days."
Another says, "I feel public schools are in trouble"; another, "I believe public
schools are in trouble." It would seem, surely, that more careful use of language
is possible to communicate whether the reaction is one of feeling or thinking. Or
it may be that this third statement simply expresses the uncertainty of opinion,
as in earlier illustrations. It would have been possible to say, "I believe in public
schools," and thereby to combine components of both thinking and feeling, to
say, in effect, "I think public schools have something to offer, that they are the
arena for learning in a pluralistic society, and that we have an obligation to
support them. Furthermore, I care what happens in our schools." This caring for
"our" schools bears within it a predisposition to act. The last statement, with
"believing in" rather than "believing that," involves the whole person. What we
have is a noun and a verb that, even when used carefully, may mean any one of
several things, and may involve one or several or all of the human faculties or
domains-the intellect, the emotions, the will, the behavior. All the relationships
cannot be delineated, of course, but as we move toward a working definition or
concept, one that fits the thesis with which we move to a consideration of
teaching, we can at least be aware of the complex area in which we are working.
Belief and belief systems
Most people who have done extensive work on belief do not view all beliefs
as alike. There are different levels, different types. Explorations into three approaches bring helpful insights.
Milton Rokeach, social psychologist who has spent a lifetime investigating
the nature of belief systems, writes about three regions of the person in which
beliefs are located-the central, the intermediate, and the peripheral-and about
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five types of belief.5 Primitive belief, in the central region, is built up out of the
earliest experience of the child about the nature of the physical world and of
people. Primitive Type A is that belief in which society joins, about which there
is consensus. One does not have to spend time analyzing or questioning. A table
is a table. My mother is my mother. Primitive Type B is different. It also depends
on direct encounter with the object of belief, but does not have the "taken for
granted" nature of Type A beliefs that are shared and supported by external
authority. There is zero consensus. Type B beliefs include both "pure faith" (a
mother whose son could do no wrong) and phobias. A child, sometimes for
reasons that never become clear, comes to a perception of the world as a hostile
place, and feels, "I am an unlovable person." Even though contrary views exist
elsewhere, the child is psychologically closed to them. In the intermediate region
of the person, we find the third type, authority beliefs-beliefs developed on the
basis of family and community, and of what reference groups and persons are
accepted as authoritative. They are linkages between primitive beliefs and the
expanding world of the growing person. In the peripheral region, the fourth and
fifth types of belief develop-derived and inconsequential beliefs. Derived beliefs
may be unexamined beliefs accepted because of assumed authority (the Encyclopaedia Britannica) or because of ideological beliefs related to institutions with
which one is associated. They may grow out of more basic beliefs or experiences.
Inconsequential beliefs, matters of taste, for example, border on not being beliefs
at all. Yet they may be held with intensity.
Although there are many beliefs, organized according to the centralperipheral continuum, those most significant for the development of the person
are the primitive beliefs, or what Rokeach sometimes calls nuclear beliefs. They
are the ones most resistant to change, the ones that give cohesiveness to the belief
system.
For James Dittes, Yale professor of psychology of religion, belief is the
reproduction on the conceptual plane of inner reality. 6 Beliefs manifest themselves, and become accessible to us, as inferences about what is going on within.
They are therefore indicators rather than springs capable of generating and
guiding energies. He cites "the Calvinist conviction that what is visible is derivative,"7 and distinguishes between "visible" beliefs and those inner "processes and
postures and passions" like faith which "are powerful and generative and efficacious." a Different types of belief have different relationship to these inner postures. All three types are recognizable. Belief as idol binds energies and narrows
perspective. It is external to the person, who serves and protects the belief. Belief
as saying is located on the edge of a person's consciousness; it is casual, mindless,
passionless. Belief as index is the "indicator" which is central to Dittes' view of
belief. Developed and functioning in different ways even in two people, the
"index" brings to the rational plane those subrational or transrational postures
which shape the person.
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If belief is no more than an indicator of other forces which have shaping
power, one asks, why should we deal with belief at all? Preci.sely because ?~lief
is more accessible. Although it can never be a surrogate for fa1th nor for rehg1on,
although it is "a latecomer to the process of the person's and the culture's
orientation and location and identification in the universe," it is nonetheless "an
essential part of that process, essential to refining and testing and consolidating
and anchoring and bounding that orientation." Or, to put it another way, "once
the 'beliefs' are formulated, they in turn have their effect."9
Thomas Green, philosopher, sees belief-at least "core beliefs"-as more
intrinsic to the being of the person than does Dittes. His core beliefs are more
like Rokeach's primitive or nuclear beliefs in their constitutive power, more like
Dittes' views in their focus on conceptualization. They are the "ideas which we
are" of Ortega y Gassett, to which reference has already been made. They "define
our most fundamental features of personality."IO Held with passionate conviction, a core belief is one with "such psychological strength and regarded as so
important and basic that it is not easily subject to investigation or dispassionate
discussion."ll Core beliefs move out into clusters of beliefs, and clusters into
peripheral beliefs. They do not constitute logical systems, although relation
between beliefs may be logical, with derived beliefs depending on primary beliefs,
often within clusters. As systems, they are related psychologically and quasilogically, sometimes with conflicts or no connections between clusters or levels.l 2
People "have an incredible capacity to hold strongly to beliefs that are inconsistent," he says, which makes it possible, for example, so to isolate economic beliefs
from ethical convictions that we never permit them to touch one another.B
There are inconsistencies in clusters of beliefs. It is even possible to have conflicting core beliefs.
Green's interest is in teaching, "an activity which has to do, among other
things, with the modification and formation of belief systems."l4 More about his
view of teaching comes later. Here it is important to note that the number of
core beliefs should be minimized. As a person "holds more and more beliefs as
core beliefs, there will be fewer and fewer areas of inquiry open to him."I5 The
rigidity of the closed person with complete conviction based on numerous core
beliefs is no less lamentable than the complete openness of the vacillating person
whose "placid and weak mentality marks him off as dangerous because he thinks
nothing is really very important."I6 Neither can learn. On the other hand, the
person who has a limited number of core beliefs has a beginning point for
organizing, assimilating, and dealing with new ideas, and can therefore be open
to learning. Green's concern is that teachers work on these "enabling beliefs,"
as much aware of how beliefs are held as of what is the content of the beliefs.
Obviously there is no consensus as to what belief is or how it is developed.
Perhaps the different interests and disciplines of the persons studied account for
that fact to some extent. With them, and with many other scholars, however,
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there seem to be at least three points of agreement with respect to the way belief
can be viewed in the present.
First of all, belief has a strong cognitive component. It has to do with
thinking, with understanding, with the use of words as tools and with efforts to
enable thought to inform language and deed.
Second, the objective form in which beliefs become manifest as ideas or
expressed values has a subjective content in which belief is rooted and through
which it integrates cultural influences and individual activities and existence.
Third, the belief of any person must be understood both psychologically and
historically. That is to say, it must be understood in context. Wilfred Cantwell
Smith says that the statement "the sky is a cow" is a quite different statement
from "the ancient Egyptians held the sky to be a cow."I7 The first points to the
isolation of belief as an intellectual abstraction, an absurdity or falsehood. The
second, although Smith himself says that he does not fully understand it, signifies
harmonious rapport with nature and two thousand years of meaning symbolically
communicated through poetry and art.
Acknowledging these three areas of agreement as qualifying the view of belief
to be assumed for this study, let us go on to a fourth area, suggested before but
made explicit by sociologists James Borhek and Richard Curtis. A belief, to be
of any significance, must be a component in a belief system.
A belief system is a set of related ideas (learned and shared) which has some
permanence, and to which individuals and/or groups exhibit some commitment. 18

Implicit in this quotation is a definition of belief as an idea which meets the
conditions of some degree of permanence, commitment, and connectedness. The
formulated content of that to which we give assent with at least a measure of
force, vividness, and vitality parallels an inner activity of believing, a kind of
introspective awareness of our own mental stance.
Borhek and Curtis add another condition to belief when they say that, for
belief systems to serve human purposes, they must be perceived as true. They
must
... appear to group members as a suprasocial set of eternal verities, unchangeable
through mere human action and agreed upon by all rightthinking people not
because they (the verities) belong to a people but because they are TRUE.l9
Unless beliefs are viewed as true, they become dysfunctional The same authors
add another connected point. Belief must not only be viewed as true, it must be
confirmed as true. When it no longer serves to bring clarity to life, its usefulness
is over. That is, "for commitment to persist the belief system must be validated."20 And it must have internal coherence.
Summarized, this fourth condition qualifying our approach to belief suggests
that belief, to be of value, must be a part of a belief system that is adequate.
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What understanding of belief, then, is to serve as reference for this study?
What is the "belief," assumed as a part of a belief system, to which these
conditions apply? In a concise though perhaps overly simplified way, we could
say that a belief is an idea held (thought and experienced) to be true.
Up to this point no distinction has been made between belief and religious
belief. Reviewing what has been said, we would doubtless agree that what has
been presented in general terms is applicable to religious belief. Some would say
that nothing else is necessary, that religion has to do with the meaning in all
experience, and that belief is inevitably religious because it is in fact formulation
that is the interpretation of meaning. But the position taken here is that religion
has to do with transcendent reality and one's response to it. Christian beliefs
therefore have to do with the Christian faith tradition, or with probing beneath
seemingly non-religious ideas to inquire about their ultimate significance. They
have to do with the relating of oneself and one's world to the Christian God. In
the massive Research on Religious Development, four dimensions of religion are
isolated fqr research: beliefs, experience, practices, and behavior. 21 Of course
religion 'cannot be so compartmentalized. These dimensions and others interrelate. But beliefs, momentarily pulled out for reflection, make sense only in the
context of the whole of the lives of Christians in community. They make sense
only in relation to the reality of faith.
Faith and belief
Pulling together and examining what has been said or assumed throughout
this study, let us consider three affirmations about the relation of faith and belief.
First of all, faith is the religiously important category, and is not the same
thing as belief. It would be hard to find anyone to quarrel with that statement.
David Tracy, in his analysis of contemporary theology in Blessed Rage for Order,
says this:
... I am employing the familiar distinction between "faith" as a basic orientation
and attitude (primal and often non-conceptual) and "belief" as a thematic explication of a particular historical, moral, or cognitive claim involved in a particular
"faith" stance.22

That distinction is the one used here. Faith has a way of involving the whole
person that is difficult for Westerners to understand. David Myers, in his psychological exploration of the relation of belief and behavior, The Human Puzzle, says
that in Hebrew anthropology, persons "think with their hearts, feel with their
bowels, and their flesh longs for God." 23 All of these human activities are an
integral part of faith. Further, in the New Testament, especially in the writings
of Paul, faith as a kind of inner condition is not an independent, static, spiritual
or psychological quality, but is an orientation always related to the object of faith,
God, whose faithfulness and steadfastness are essential for the possibility of faith.
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Within that relationship, the person is formed and re-formed into the likeness
of the object of faith.24 Faith is a trust, loyalty, confidence, but it is more than
a "feeling." It is a trust qualified by the One who is trusted. It is, in fact, a gift
from that One who reveals himself. In that revelation and response, where faith
is established as the relationship between God and his people, we have the
uniqueness of what is known as Christian faith.
Beliefs then become avenues by which we reinterpret and thereby reappropriate at deeper levels the meaning of the Christian faith-meaning which becomes
reality and not formulations about reality.
Beliefs are not the only avenues, of course, especially for some ages where
belief in the technical sense is not possible. Cognitive development is still in too
early a stage. But participation and identification with the faith community and
the faith-full person are possibilities; they are the matrix out of which belief
emerges. We shall look at such points more closely in the next chapter.
Second, the relation between faith and belief is reciprocal or interactive or
correlative. It is not competitive. Indeed, there are points at which faith and
belief seem to merge, especially when we distinguish between belief that and
belief in. To believe in God or truth or justice is far more than a fleeting opinion
or intellectual assent. It is near to Thomas Green's core belief of formative
"passionate conviction" or Milton Rokeach's primitive belief. When one says, "I
believe in Jesus Christ," trust and commitment are being expressed, or faith is
being evidenced. To say, "I believe in John," or some other person, is to express
faith in John. And unless individuals are "believed in," unless they can "believe
in" others, the possibility of becoming persons is limited. 'Who is believed in and
what is believed in are of ultimate importance. If the continuum from belief that
to belief in merges with faith, then we have a kind of justification for dealing
with belief.
What is said here is a kind of elaboration of what was said in our thesis, that
belief emerges out of and in turn informs faith. It is consistent with Dittes' view
that belief is "derivative," that it has to do with "refining and ... anchoring"
our orientation. For a Christian to say "I believe in Jesus Christ" may be an
"idol" or a "saying" unless there are accompanying "beliefs that." Behind that
simple affirmation, if it is made with understanding, is a wealth of documentation. The whole Judaic-Christian tradition, composed of many specific facts,
concepts, beliefs, is pulled together in that focused, short sentence, and related
to the existential situation of the speaker.
For David Tracy, working out his theological methodology, there are two
principal sources for theology-Christian texts and common human experience
and language. And they must be "related." 25 Interesting, is it not, how close are
some of the approaches to "doing" theology (using a faddish term) and "thinking
about" education? Some of the conditions or qualifying characteristics of beliefs
specified here as appropriate for us in education are not far from Tracy's criteria
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for reflections on human experience (meaningfulness, meaning-as- internal-coherence, and truth or adequacy) and on Christian texts (appropriateness of interpretation). Theological content is developed from the correlation of these two
sources.26 Surely this is akin to the process of relating belief in and belief that,
or faith and belief.
Briefly and unapologetically, in the third place, to look at belief as a factor
in faith is to affirm the existence of a cognitive component. It is not the only
component, and belief itself is not exclusively cognitive. But this moment is a
good time to consider anew the cognitive process if some of the prevalent
"homelessness of mind" is to receive attention, and if we are to respond to what
Martin Marty calls the "new romanticism about non-cognitivity," which he says
is actually an inaccurate rendering of what belief has basically been in the
Western tradition.27 Not many religious educators have expressed concern with
"belief" in recent writings, in spite of the prolific works on faith. But that is a
side comment. The primary interest here is in inviting educators to join with
those in numerous other disciplines in their growing concern with belief. Even
Wilfred Cantwell Smith, whose historical study of belief raises many searching
questions, ends his Belief and History with an affirmation of the importance of
ideas in human history. He adds this:

organizing centers for free inquiry and growth. Developing belief, if completed
and confirmed in all human activities, can offer the much-needed help requested
of the intellect by faith.
It is difficult to build the kind of belief system we are assuming. We rationalize our behavior and develop beliefs to protect it. To illustrate, reflect on the
comment of a thoughtful young girl in an eleventh grade religion class in a private
school, as the discussion centers on the relation between belief and behavior.29
"But what about times you do something and then want to make yourself think
it's right, so you say you believe something that makes the action right? Then
the next time, you use that belief to do wrong again, and the belief gets stronger."
Others agreed, and cited instances in our history where we have developed beliefs
to justify what might be called immoral action.
The illustration brings up the question of motivation, and the eleventh
grader's insight reminds one of Gordon Allport's comments. He says that the
extrinsically religious person is motivated by "utilitarian, self-serving" purposes,
and "uses" both God and religion. The intrinsically motivated person's religion
is "interiorized" and lived out in an authentic unity of belief and behavior.30
In spite of all the difficulties, if there is any degree of integrity to the belief
system, the person benefits. Dittes' summarizes:

It matters enormously that we find a proper belief to elucidate our faith. Part of
that awesome austerity, that demand, that terror of which I speak, is the demand
laid upon us to pursue the truth and to formulate it conceptually-as an inescapable obligation, yet secondary to the prior truth that precedes: the reality to which
all propositions are subordinate. zs

My believing can signify (1) my feeling more in touch with, less subdued by
complexities of the world; (2) my feeling more in touch with others who are "in
the know"; (3) my feeling more in control of disruptive inner passions; (4) my
feeling responsive to the data of reality; (5) my feeling responsive to, congruent
with the perceptions of those whose perception of me is important to me; (6) my
feeling the resolution of inner turbulence; and my sense that all of the above gains
are sustained by the support of (7) the world, (8) other people, and (9) my own
response. 31

Functions of Christian belief systems
Minute listings of functions are possible, but for purposes here, general
statements are adequate to provide a context for later consideration of the
teaching ministry. Four functions of belief systems stand out.

To help a person make sense of the world and have a frame of reference
for understanding, caring, deciding, and doing
The thinking, feeling, willing, acting person benefits from having a "mental
home." The person as a whole, body, mind, and spirit, is influenced by and can
lead a more integrated existence because of belief-if the belief is of a particular
kind, an "enabling belief." Each human activity is influenced by that belief. And
belief itself is reshaped by those activities. Core beliefs or primitive beliefs are
reshaped only at great cost, with reverberations throughout the person. It is to
be hoped, therefore, that beliefs can be developed in such a way that drastic or
traumatic shifts are unnecessary, and that core beliefs can serve as filters or

To aid a community-in our case, specifically the religious community
called the church-to achieve identity and maintain continuity
This second function can be fulfilled because there is a relative permanence
of the belief system, though not in the sense of fixed or static, but permanent
in the sense of enough continuity for the "holy community" always in process
of being reformed to recognize and participate in the continual reformation of
belief.
In his classic Treasure in Earthen Vessels, 32 James Gustafson speaks of the
church as a community of language and interpretation, of memory and understanding. Without the "common memory" of the church, individuals lose the
sense of "roots," of identity, of direction. Language becomes important. As Paul
Tillich suggests, when we lose a word, we lose the reality to which the word
points. Moreover, language, as a channel for communication, must be used
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faithfully if it is to serve its purpose. As the expression of belief, it becomes a
constitutive force in both communal and personal existence.
Although we are referring to belief and its role in the identity and continuity of a faith community, it is important to remind ourselves, with our explorations here, that other activities are also essential in the achievement of this
function-worship, ritual, service, and the "plausibility structures" through
which a community's actions and values embody and give rise to or reinforce
belief.

To link human experience and the Christian tradition through an interpretation that internalizes meaning and gives direction to life
Implicit in this function is an assumption about one approach to "learning"
and assimilating theology, consistent with the two main sources of theology of
David Tracy. The kind of learning we are seeking is an internalized and transformational knowing. It is as John Calvin said:
Doctrine is not an affair of the tongue, but of the life ... [and] is received only
when it possesses the whole soul, and finds its seat and habitation in the inmost
recesses of the heart. ... To doctrine in which our religion is contained we have
given the first place, since by it our salvation commences; but it must be transfused
into the breast, and pass into the conduct, and so transform us into itself, as not
to prove unfruitful. 33

If this function is to be fulfilled, there must be a community in which together
people work through the kind of process of interpretation implied here. Not that
a person cannot think alone. As Hannah Arendt sees it, in fact, there is a great
need for thinking individuals who know what solitude is. She refers to the Socratic
soundless dialogue which "I carry on with myself" ("the Two-in-One"): "The
partner who comes to life when you are alert and alone is the only one from whom
you can never get away-except by ceasing to think."34
But dialogue within oneself presupposes dialogue with others. The insight and
support of others of the community of faith is necessary if meaning is to be
formulated and internalized. James Gustafson is instructive here, in another of
his books, Can Ethics Be Christian?
One is born into and nourished in communities which provide interpretations of
human experiences, and interpretations of the transcendent, the Holy, which is
the object that evokes human response.35

Sometimes those interpretations or affirmations become "moments of personal
appropriation ... consent to its rightness ... 'making sense' in one's own life."
When that happens, not only is meaning internalized, thus shaping the attitudes
and beliefs of the person, but the articulation of meaning becomes "construing
belief, an orientation and direction within all of human experience."
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To link lives of individuals and communities to larger, ultimate realities
and purposes
From the perspective of the Christian tradition, the individual and the
community are both incomplete, apart from the transcendent. When systems
incorporate beliefs about transcendent reality, perceived as true, this fourth
function has its basis.
One important point about this function is the emphasis it places on the
importance of the content of what is believed. We have already considered the
shaping power of the relationship when a person believes in something or someone. To believe in falsehood or to believe in one who is untrustworthy is to link
one's life to the unworthy and the destructive. Truth is of ultimate importance.
Some theorists hold that ideologies are usually socially invented or conditional
responses to the environment, particularly the economic and cultural, foisted
upon communities as a surrogate for religion or as a superstructure to obscure the
lack of rationality in the world.36 This is the kind of situation where the term
ideology takes on pejorative overtones. It is a contrast to a belief system or
ideology based on an interpretation of that reality which originates from beyond
a human agency and draws persons to link their lives to ultimate purposes which
have the persuasive power of Truth itself.
A second point has to do with the fact that thought and language are essential
to the linkage of life and ultimate purpose. Contained within the language of the
Christian community is the witness to our common memory. Through the
language and the memory by which the community and the individual achieve
identity and continuity, there is also the possibility for thinking together. We are
not only nourished in the community, but we have within it the instruments for
reflecting together about our own calling-in our language, our beliefs, always to
be viewed as dynamic, not static. We have the words by which we seek together
to understand, to make ethical decisions, to formulate a direction. In the process,
not only is past linked to present and future, as in the third function of belief
systems, but also-and that is the focus for this fourth function-transient
human experience is brought into relationship with that which is transcendent
and eternal.
These functions may seem like dreams, with more qualification and boundaries than will ever be possible to work through. Yet even to see the possibilities
is to move in the direction of actualization. How do we go about that next step?

3
TEACHING
and the CONTEXT
of BELIEF
How does a person come to hold an idea as true? That is to say, how does
a person come to believe? To develop a belief system? Is there some special kind
of teaching that will lead to belief formation? The quick, emphatic answer to that
last question is "no." There are some ways of teaching that are more effective
than others, some appropriate for one purpose, some for another. But to the
degree that teaching is a planned, intentional educational activity-and that is
the sense in which it is being used here-it is a functional part of something else.
In order to consider those first questions, or the relation of teaching to belief
formation, therefore, we must look at that "something else," the context which,
according to our stated thesis, "supports and interacts with intentional teaching."
Maintaining wholistic perspective is difficult, but if we can work through some
of the facets of the context, we should end up with a clearer view of both
limitations and possibilities of teaching. First, then, we explore the context,
including cultural, institutional, and personal factors, and later consider some
observations about teaching.
Participation in the faith community
Suppose a young person of about age twelve were to have studied baptism,
its historical origins, its biblical usage, and its creedal interpretations, and to have
arrived at clear ideas which could be verbalized in ways that even knowledgeable
adults would admire. But suppose that person, by some quirk, had never witnessed a baptism, never shared in a worship where baptism reminded the congregation of its organic unity, and had not been baptized. What had been verbalized
might be informational only, not a belief "held to be true." Or if it were belief,
it would likely be what Rokeach calls authority belief. The experience of participation in a community of faith where baptism has deep, pervasive, complex
meaning relating to a whole system of belief is essential if one is to hold belief
that even approaches the significance of reality.
The situation is obviously exaggerated. It is far more likely the case that a
person might be baptized, view numerous baptisms, and move through an order
of worship without understanding. In either case, the point should be clear. The
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church, with its tradition, is the context that gives meaning to baptism. The
experienced reality is to be understood if meaning is to be clear and grow, and
if it is to be internalized.
What we are thinking about here is the sociological concept that "out-ofcontext beliefs are meaningless."! James Borhek and Richard Curtis use this
terminology to say that a belief must be understood in a context of meaning if
it is to make sense. That is, baptism is a part of the Christian belief system. By
implication, the same terminology is applicable to the structures through which
baptism is enacted and experienced, to the social organization and the meaning
it conveys. Baptism makes no sense apart from the rituals of the church, the
worship and life of the community of faith. What is being said by these two
sociologists is that beliefs are not intelligible apart from two social contexts, one
of meaning, the other of organization.2 The implication for teaching beliefs in
their connectedness with one another and with the system of which they are a
part leaps out at one. The implications for teaching of the institutional or
organizational context is less obvious but equally important.
"Plausibility structures," as Peter Berger calls them, point to an important
proposition of sociology of knowledge-that the views of reality that people find
credible actually depend on "the social support these receive," both in structures
that uphold and social consensus that reinforces those views. 3 Thus plausibility
structures both support and enact the meaning of stated beliefs. Without them,
even a tightly knit, logical system of beliefs could not sustain teaching about
baptism or about any isolated doctrine. Recognition of that fact is important on
at least two counts. On the one hand, a person collects ideas and impressions in
an informal learning through participation in structures and processes. Even
names of committees convey somethi~g-something that can be utilized more
deliberately in the linkage of ideas that one studies with the practices of the
church. On the other hand, at a deeper level, a teacher develops a kind of stance
or orientation from this "social context" perspective. The inheritance which
derives from and through that context is the source of the content to be thought
and learned as it is reformulated and appropriated by both teacher and learner.
Understanding
How does individual reflection-a basic concern in our analysis of beliefrelate to participation in the community? Stephen Toulmin is particularly helpful
at this point. In his philosophical investigation in Human Understanding, he says
that the human being is born with "the power of original thought," but "this
originality is constrained within a particular conceptual inheritance." Viewed by
some as "chains," these concepts, to the contrary, "turn out to be the necessary
instruments of effective thought."4 In his affirmation that communal aspects of
language and shared concepts are presupposed for the possibility of personal or
individual articulation of thought and belief, Toulmin makes enculturation basic
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for concept-acquisition. It is important to note, however, that what is basic is not
a limit. In each new generation, "our conceptual inheritance is re-created," and
persons have responsibility to criticize "particular forms of life and understanding
... seeking to improve on them and working beyond them to better forms." The
results will be "not merely products of a cultural process but also expressions of
our native capacities."5
For theologian-educator Randolph Crump Miller, participation in the faith
community provides the social contexts of meaning and organization, and makes
available the conceptual inheritance necessary for human understanding. More
important, for him and for others who share his position, is the experience of
participation. 6 It is not so much that one is "socialized into" language and ritual
through participation as it is that one lives in a fellowship where the gospel is
experienced and thereby appropriated. When one interprets experience and
formulates it as belief, one "learns" it. The substance of what is learned therefore
depends on the qualities of life that are experienced. We have said that unless
belief systems are validated, people cannot or do not remain committed to them,
because they will gradually come to be viewed as not true. Miller's educational
view is consistent. Love and forgiveness may become empty concepts unless they
are experienced as realities in the community where the Spirit is present, the
community which again and again "validates" the truth it professes.
What we have been saying is that the very nature of belief and belief systems
necessitates the existence of some such agency as the church, including the family
unit. Beliefs are "sustained, reformed, and embodied by the faith community,"
according to our thesis. Participation is therefore a presupposition for belief
formation and a context for any teaching that relates to belief.
Lest we assume that the church is a kind of self-contained organization with
its belief system and its structure, we should remind ourselves that the very
content of the belief is formulated in the context of the broader "world," and
that it calls for reaching out, for ministry to those outside the community. How
does the church deal with the growing "invisible religion," which is a privatized,
individually experienced affair, expressed in isolation?7 If there were expressed
beliefs in this religious phenomenon, it would be easier to deal with it, but such
research as has been done, centering mostly around the theory of J. Milton
Yinger, points toward the conclusion that the "invisible religion" is nondoctrinal, and certainly that it does not form a unitary belief system. 8 Where does
this religion come from? Is it the result of the impact of mass media? Robert Lynn
asks, "Will the churches be able to come to terms with a media-oriented society?"
He adds:
Other forces in American society have long recognized and feared the potential
educational power exercised by the major television networks. Indeed both the
political left and right can agree on one thing: The network moguls are, in effect,
the value-brokers of contemporary America.9
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Most people would have to give a negative response to Lynn's question,
because we have failed to recognize that, as he says, "television constitutes our
society's cultural mainstream and embodies a potent form of religion."lO
Certainly the "electronic church" seems to increase the problem, rather than
to alleviate it. To participate in a community of faith, seeking first of all to
understand these cultural phenomena, and then to work out responsible ways of
dealing with them, in the light of belief, would be to experience confirmations
of those aspects of the Christian belief system that deal with transformation of
culture. Moreover, participants would be taking a step toward developing a
perspective for themselves which would help integrate the competing life worlds
emerging in a pluralistic, secular culture. Since research indicates great need in
"help for the individual in integrating the various fractionated aspects of his
existence,"ll then vigorous analysis of the belief system itself may need to take
place within the church. Borhek and Curtis point out that as churches become
another bureaucracy and the duties of ministry are broadened to take on more
and more responsibilities, "many urbanites find that rather than integrating their
lives, churches provide them with a new set of specialized roles and statuses which
are more than ever walled off from the rest of their lives."l 2 From the perspective
of sociology of belief, the authors become almost prescriptive or exhortatory at
this point. If churches produce further fragmentation, rather than help overcome
it, the personal results may be drastic. It would be possible to take this concern
and work on it; there are many implications for worship and preaching, for small
group organization and life, maybe even for intentional communities. But that
is not our task here. We have been engaging in a kind of critique of the community life in which Christians participate because of its possibility for confirming
or negating beliefs as they are studied and formed. And of course that kind of
critical reflection, carried on by participants in the community, may result in
reformation of both life and belief.
Growth of the self
One frame of reference for belief development is the community of faith.
Another is the person, and where that person "is" developmentally and situationally. After all, it is the individual, the self (the union of all the facets of a
human being in a particular identity) who thinks, feels, acts, believes. Toulmin,
already quoted, holds together the community and the self, the conceptual
inheritance made available through enculturation, and the native capacity and
role of the individual. That position is basic to anything that is said here about
the individual. Even the rapidly developing neuro-sciences assume that "the
fabric of the brain is set down as a result of the interaction of genetic blueprints and environmental influences."l3 Research indicates that the "genetic
contribution," if not used, will disappear, but "is capable of further development given the optimal environmental stimulation." (Actual "marked changes
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in brain development" are observable in rats reared in an enriched environment, in contrast to those reared in an impoverished environment.)I4 One
scientist refers to the "mysteries" of the brain and its "exquisitely built tissue."15 We can only share the sense of wonder as we think of the initiating and
responding power of the brain as a physical entity. There is interaction with the
environment, true, but there is also the "communication" between those parts
of the brain controlling motor behavior and those controlling emotions or
thought, for example. Thinking, feeling, and acting influence one another, and
no "domain" can be isolated. Material and spiritual cannot be separated. Hebrew anthropology is confirmed.
When we think about the development of belief, then, we must do our
thinking in the context of the unity of the self. We have already said that belief
has an affective as well as a cognitive aspect, and that it predisposes one to
action. One can give a clear cognitive explication of baptism, to return to an
earlier example, but unless one cares, feeling that it is important, that it enables
belonging and contributes to selfhood, it is not likely to be a significant belief.
Much work has been done by educators in the domains of learning-cognitive,
affective, and psychomotor.I6 Reference will be made to those later in consideration of models of teaching. Here the point is that all are important in the
growth of the self. Some educators have insisted that we have overemphasized
the cognitive aspects of faith, to the detriment of the affective. That may be
the case, so that some persons may never have known the deep sense of trust
and of cherishing that marks living faith. It may also be the case (probably
more likely is the case) that a person has never known the affective dimension
of excitement as an emotion accompanying some moment of cognitive insight
because the cognitive has never been taken seriously enough. Our task may well
be to think of ways to overcome what may have been meager beliefs and impoverished faith.
To see the growing self as a context to be considered for belief formation is
to be reminded of another key point: that the same type beliefs are neither
possible nor desirable for every age. Rokeach's primitive beliefs, built up in the
central region of the self out of early experiences of the child, in a pre-conceptual
period, are largely dependent on what happens in the family and the community
of which the child is a part. Later, to use Jean Piaget's categories, as the child
moves through the period of concrete operational thought, beginning at about
age six or seven, and then formal operational thought, beginning at about age
eleven or twelve, it is possible to see how data is processed, first as concrete facts,
then as concepts requiring formal or abstract reasoning powers. It is only in this
last stage that a person is capable of testing the adequacy of a belief system, its
inner logic and coherence, its integrative function, its reference potentiality for
moral action. Much work has been done by developmental theorists, including
implications for suitable educational approaches to various age groups. That will
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have to be assumed here, and used where appropriate rather than re-presented
or interpreted.l7 Theorists like Jean Piaget, Jerome Bruner, Lawrence Kohlberg,
and James Fowler warn us about the dangers of putting people in categories, of
judging stages by an adult norm.
John Westerhoff, who has made use of stage theories, heeds that warning in
his own approach. His analogy of a tree and faith development is a good way to
conclude our reflections on the growth of the self. Westerhoff speaks of styles
of faith, rather than stages, although ordinarily these styles do develop in a
particular sequence-experienced faith, affiliative faith, searching faith, owned
faith. Faith development is like the expanding rings of a tree, he says. Even in
its first year, a tree of one ring is still "a complete and whole tree." A tree does
not eliminate rings, but expands and adds them, responding to environ'ment, just
as a person grows, interacting with "other faithing selves in a community of
faith."l8 Here is where the native potential and the ordinary processes of growth
move back again into the community context.
The shaping influence of action
Any dimension of the life of a person-interest, need, motive, activitymight be considered a context for belief. Any programmatic part of a congregation might be examined for its impact on belief. Because it is necessary to be
selective, and because engagement in mission or in action is the avenue par
excellence for several contemporary educators, it seems appropriate here to reflect
on action as the context for development of belief. The saying "We are more
likely to act our way into believing than to believe our way into acting" seems
to be public property.I9 It is consistent with what the eleventh grader said in a
discussion on belief and behavior, described in chapter 2, where she recognized
the human tendency to rationalize behavior by constructing beliefs. It is consistent with the findings of psychologist David Myers, reported in The Human
Puzzle. In one section, "Behavior and Belief," he reports on observations and
research dealing with "the contribution of action to belief and attitudes." For
example, he says that "people will believe in what they stand up for,''20 and that
roles people take in an organization, including the church, help shape what they
believe and value. He talks about Benjamin Franklin, who requested a small
personal favor from an opponent, and won a friend. He talks about reality
therapy, where therapists attempt to shape or induce behavior as the entry to
disposition and attitudes. It is clear to Myers, from his wide overview of research,
that overt acts influence beliefs, attitudes, and disposition. It seems significant,
to cite some recent history, that research reports show that since the 1954
Supreme Court school desegregation decision, "the percentage of white Americans favoring integrated schools has approximately doubled," and since the 1964
Civil Rights Act, conviction about willingness to have persons of other races as
friends and neighbors has changed positively. 2 I Myers is not advocating the view
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that there is a one-way relationship, moving from behavior as cause to belief as
result. Usually, he says, educationally we have assumed the opposite point of view,
that belief determines behavior. The time has come, he concludes, to recognize
that "new understandings of social psychology affirm and enliven some ancient
biblical truths." 2 2 The work of Myers is more informative and comprehensive
than can be reported here. His focus on the importance of action, of the deed,
is his approach to strengthening the New Testament view "of the bond between
right action and true belief."23
What we have already said, with respect to the nature of belief, is that belief
and action are interactive and interdependent. It becomes more important to
remember that assumption as we ask how teaching influences belief.
The unifying function of purpose
One of the most devastating comments made by young people, as reported
in Five Cries of Youth, is that adults do not know the purpose of the church. 24
For every group, every institution, every action, when there has been a clear sense
of purpose, a consciousness of mission, then life, belief, attitudes all seem to
cohere. Everything is held together and unified around purpose. In recent history,
Cuba's literacy campaign is a dramatic example of that fact. Jonathan Kozol calls
it the "untold education story of our generation."25 His purpose is not to interpret nor advocate Castro's Marxism, but rather to determine how, within one
year, more than one million illiterate Cubans could be taught to read and write.
When Castro said in a speech to the United Nations in September 1960 that
within a year, Cuba would become the first country of America able to say that
it had not one illiterate person, the world almost disregarded his remarks. But
Cuba believed him. More than I 00,000 boys and girls, mostly between the ages
of ten and fourteen, became student-volunteers. They were trained, sent to live
in the homes of their "students," where they identified with them, worked with
them and taught them. These thousands of young Cubans spent nearly a year
"risking their lives, working like fanatics, living on little more than six hours of
sleep in the same house and often in the same room as some of the poorest
campesinos in the land." 26 In spite of problems, they succeeded. Loyalty to
Castro may have been a beginning point. Ideological formulations followed,
rather than preceded, this educational "Great Campaign of 1961." From all
Kozol's research, including his interviews with participant teachers who "learned
the greatest lessons of their lives," his impression is of "the total sense of ethical
exhilaration of the literacy struggle."27
The same kind of thing happened in Nicaragua in the National Literacy
Campaign that ended in August 1980. More than 400,000 Nicaraguans responded to the hard work of the young brigadistas ("student-volunteers"). They
"learned to master basic reading and writing skills," at the same time that "tens
of thousands of young people and their families learned about rural poverty and

TEACHING AND THE CoNTEXT oF BELIEF

29

peasant culture."28 What was evident here, as in Cuba, was a "commitment of
the spirit," a sense of purpose, that prevailed against seemingly insurmountable
odds.
One wonders why these stories have not been told more often and more
widely. Whatever the reason, it brings before us a vivid picture of what can
happen when people are caught up in a sense of mission. We cannot contrive
such a situation, of course, but we can seek to be clearer about the "why" of our
lives and our calling, and, from time to time, in small ways or even great ones,
we may be blessed with a new sense of purpose.
In light of all that has been said here, one might conclude that belief formation is too complex a matter to do anything about, or that education, if it is to
be directed toward belief formation, must control all the forces, the contexts, that
impinge upon the person. Neither option is recommended. Rather, working in
the kind of arena described here, teaching can still be done in such a way that
it fulfills a unique function, consistent with the way belief systems develop, and
even contributing, as Toulmin suggests, to the improvement of our "forms of life
and understanding." Consider several observations about teaching.
Teaching
First of all, teaching presupposes but is not the same thing as the process of
enculturation or socialization. Socialization is perhaps a better process to relate
to faith development, and teaching to belief development, although they cannot
be so neatly separated. It may be appropriate to say that learning takes place
through socialization. It is inaccurate to say that teaching depends solely on or
is to be carried out primarily through socialization, intentional or otherwise. And
it only contributes to muddled categories to say that all experiences educate, or
that experience is the best teacher.
Second, teaching within the context of the church is a form or function of
ministry. Everything said about purpose, mission, action, suggests that to isolate
teaching into a separate compartment is to undercut its effectiveness, at least
when we are talking about belief formation. Protestants could learn much from
the Roman Catholic view of catechesis, a pastoral activity, an ecclesial action,
dealing with the responsibilities for leading persons to maturity of faith as they
develop a "Christian interpretation to human events." 29 Their official General
Catechetical Directory states it like this:
Catechesis is concerned with the community, but it does not neglect the
individual believer. It is linked with the other pastoral functions of the Church,
but it does not lose its own specific character. At one and the same time it
performs the functions of initiation, education, and formation.
It is very important that catechesis retain the richness of these various aspects
in such a way that one aspect is not separated from the rest to the detriment of
the others. 3 0

30

To Set One's Heart

It is not difficult to see teaching as an integral part of catechesis. Both are forms

of ministry.
Third, teaching is not to be equated with schooling. Schooling does deal with
teaching and learning, but it is not the only setting in which these processes
occur. To set schooling over against socialization or "intergenerationallearning"
or the affective domain is to confuse issues and to set up a straw object as a
scapegoat. When one looks for opportunities for teaching in a church, and sees
how a minister could use committee work or community issues to deal with
matters of belief, it is somewhat preposterous to rely only on a school of the
church.
Fourth, teaching deals with the development of understanding. That seems
to be the function that distinguishes it from other activities, or other functions
of ministry. Charles Melchert is one of the few educational theorists dealing
seriously with the concept of understanding. For him, understanding is "a cognitive process of structuring experience or data."31 But persons, depending on their
varying styles of learning and expressing, may differ in the ways they structure
and thereby "understand" experience. Some persons, for example, Melchert says,
may best come to understand through dance or acrobatics. 32 His approach is
suggestive for the understanding of teaching assumed here, a concept to be
developed more fully in the next chapters.
Fifth, the person of the teacher makes a difference. Some rather amazing
research confirms the possibility of influences of a teacher. Contradicting much
other research about the influence of schooling on adult status, one group of
researchers stumbled on some information which, when explored, showed that
one first grade teacher, over a period of years, had a remarkable influence extending through the adult status of sixty children she taught. Everyone remembered
her. She did her work "with a lot of love," confidence in children, and extra help
for those who needed it, so that everyone always learned to read. She left first
graders with a "profound impression of the importance of schooling," 33 and with
a solid base for later learning.
To point to this kind of teacher or to say that a teacher is important may be
to place a load of guilt on the conscientious teacher who seeks to produce
observable results or to clarify beliefs or "make" better Christians out of students
during a given class period. That is not the intention. Rather, it is to say that
the teacher who cares-and that is probably most important of all-and who
knows how to learn may be of benefit to others. Aquinas, dealing with Augustine's
statement that only God is Teacher, says that Augustine "does not intend to
exclude man from teaching exteriorly, but intends to say that God alone teaches
interiorly." The "true teacher" does not endow the mind with light, but supplies
"external help to it to reach the perfection of know1edge."34 Aquinas distinguishes between learning by "discovery" and learning by "instruction," and
encourages the teacher to lead "the pupil to knowledge of things he does not
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know in the same way that one directs himself through the process of discovering
something he does not know."35 The teacher who has this kind of ability to learn
and to teach, combined with a dependence on God, finds a resulting &eedom
to work with recognition of limitations and courage to risk failure or to refuse
control over others. Such a one may indeed be a rare person, but the vision of
that person offers a direction for growth.
What, then, shall be our approach to teaching?

4
INTENTIONALITY
and TEACHING
Four assumptions, to be explored in order, underlie the work to be done on
teaching in the remainder of this book'

that the existing situation calls for more direct, conscious attention to belief
formation as an emphasis of the teaching ministry of the church;
that to be a teacher is to be intentional;
that familiarity with domains and levels of knowledge is an aid to being
intentional;
that understanding and being able to use models or approaches with clear
purposes and strategies give a basis for choice, and therefore for drawing
on appropriate knowledge and skills to develop teaching activities congruent with one 8 vision of what he/she is about.
Polls and practices
According to the report of the Princeton Religion Research Center, although
55% of Americans say they find religion "very important," this 1980 figure is a
decline from the 75% holding such a view in 1952.1 Even more startling is a
trend with respect to religious training. Over the last quarter of the century,
persons who received religious training as a child declined from 94% in 1952 to
83% in 1978, and for those who wanted their children to receive religious
instruction, there was a decline from 98% in 1952 to 87% in 1978. 2 One might
raise what could turn out to be a kind of "chicken-and-egg" question: Has the
decline of interest in religious instruction produced a decline in concern about
religion? There are other hypotheses one might project-for example, that religious instruction, or even perhaps life within the church, has not been effective.
However, polls, which point to statistical evidence of existing conditions, do not
explicate causes of those conditions. There is some comfort in the fact that there
is more evidence of the value placed on religion in 1980 than in 1978, and that
there is a kind of leveling off of the general long decline in church membership,
attendance, and interest in things religious.3 There is also evidence, in the 1980
Princeton report, which focused more on belief, that 94% of U.S. Americans say
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they believe in a supreme deity, and that for 57%, religious beliefs are very
important; for 27%, fairly important.4 For young people, 95% say they believe
in God. For 42%, belief is very important; for 43%, fairly important.s Note that
there is a difference between youth and adults. In spite of the seemingly religious
orientation, teenagers are "to a considerable extent 'turned off' by churches and
organized religion."6 When effort has been made to determine something of the
content of belief, 41% of youth hold what is called "authoritative belie£,"7
dependent more on external authority than on understanding. (Westerhoff would
call this "affiliative" faith.)
In reflecting on his polls, Gallup says he has "an uneasy feeling," and that
"the 1980's may be a decade of discontent," or even may be marked by "a moral
crisis of the first dimension."B Even with such evidence of attested beliefs, it is
to be questioned whether there is always significant relationship between belief
and meaning in life, or belief and responsible behavior. Yet Merton Strommen,
on the basis of his research which does try to explore such relationships, contends
that "there is nothing as powerful in predicting a Lutheran's attitudes or his
behavior as knowing what he values and believes."9 In any case, statistical evidence points not to complacency but to confirmation of our beginning assumption that the present situation calls for attention to belief, to a particular kind
of belief-"enabling belief" that grows out of the living faith of a community,
and gives meaning and direction to life. What we have done, essentially, then,
is to review and reaffirm some of the early explorations, including the major thesis
of this study.
Why teachers teach
Do teachers teach subjects or people? Is religion caught or taught? These
cliches pose false dilemmas. Like the over-simplistic contrasting of traditional and
experiential education as the equivalent of bad and good or old and new, they
blur the intelligent and deliberate decisions that teachers must make in what is
a complex matter. If, instead, we could say that teachers teach in order to help
persons understand, so that they could determine the meaning of a subject for
themselves, we would be on safe territory. There would be an obligation for
teachers always to be in the process of trying to understand for themselves, to
be careful about responsibility for the integrity of a subject and for truth, as well
as for the needs of a student. Respecting, caring for, nurturing the will to learn
in the student would call for a teacher's effort to help persons understand enough
for themselves so that they could decide what the meaning for them would be.
And there would be the support of those learners in their efforts to assimilate that
meaning for themselves. A teacher therefore would never impose his or her own
beliefs, although it would be appropriate on occasions to offer a belief, and
certainly to participate with others in working together to interpret belief systems
of the community.
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Thomas Green, already quoted with reference to core beliefs, holds the view
that to teach is to help people be able to answer the question "why?" That is,
it has to do with the grounds for belief as well as with the content of belief. It
has to do with the use of intelligence, and for both teacher and student, with the
pursuit of truth. Because some activities that often pass for teaching-conditioning, training, indoctrinating-do not focus on "why?" or on thinking, they are
not at the heart of teaching, for Green, although in certain situations they may
appropriately be used as teaching activities. He uses the term "instructing" as
being nearest to genuine teaching. Some other term might have been more
suggestive of his position, but as he uses it, it is clear that "instructing" has to
do with the development of "enabling beliefs," those that overcome fragmenta-'
tion and give direction to life. All of this has to do with teaching that is directed
toward the development of a person who sees "life as a whole."IO Obviously,
Green is concerned with how persons believe as well as with what they believe.
Hence his attitude of desiring both openness and conviction, for teacher as well
as for student. It is an attitude characterized by curiosity, rooted in wonder, as
with Plato and Hannah Arendt. When that is the case, "then reflection and study
become not tasks, but necessities-as spontaneous and essential for life as breathing."ll
Green and others like him know why they teach. To explore this idea of
teaching is to move toward a proposal-that to be a teacher is to be intentional.
Robert Menges says it clearly.
Intentionality is the dimension underlying my conception of teaching. The
intentional teacher is one whose actions and intentions are congruent. Such
teachers know what they intend and are able to select appropriate means for
themselves and for their students to actualize those intentions.l2

He goes on to say that this view holds teaching to be an art, but "does not ignore
the particular skills of teaching." It opens up a wide variety of roles to the teacher.
And it "emphasizes personal and uniquely human qualities of the teacher and the
learner as well as characteristics of the subject matter."B
Menges explores the concept of intentionality which he sees as underlying
particular intentions. Intentionality is a way of uniting thought, will, and action.
It is an intriguing concept, with implications for all human existence. Moreover,
it is related to what has been said about belief systems, in that intentionality
moves belief from an unconscious to a conscious level. But that concept cannot
be pursued here.
With respect to teaching, intentionality brings a long-range view or purpose
-perhaps hope is the better term-which enables a teacher to plan and act with
a sense of clarity and direction. One component in that intentionality, in the
approach suggested here, is the desire to work on belief formation, to help people
be more thoughtful and more able to know and say what they believe and why.
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Such an emphasis seems especially needed at this particular moment in history.
A warning is in order. To force four-year-olds to verbalize belief in salvation
or to turn every lesson or sermon or retreat into a discussion or lecture on belief
would be more than an absurdity. It would be a fatal blow to the possibility of
developing beliefs that would be "indicators" or "springs" or powers capable of
generating meaning and guiding people, as James Dittes says. In order to aid in
the development of belief, one should not concentrate all the time directly on
belief. On the other hand, a kind of general awareness will enable a teacher to
utilize informal occasions as well as to plan for teaching efforts that will deliberately deal with belief in appropriate ways.
To move from a generalized intentionality to specific intentions is to take a
major step in deciding what and how to teach. If one's intention is to transmit
facts or explicate concepts, then lectures, programmed instruction, reading, and
testing are possibilities. A report on Calvin's view or a word study of the biblical
treatment of certain ideas should have come earlier in the process. There are
numerous possible intentions. Obviously, one cannot do everything at once, but
to begin with intentions is to have an organizing focus and a basis for planning
and setting up a sequence of learning activities. The third and fourth assumptions
listed at the beginning of this chapter, relating to domains and levels of knowledge, and to models of teaching, have to do with ways of taking hold of the
intention and moving toward implementing it in teaching.
Domains and levels of knowledge
Most frequent reference to the spheres orterritories of human learning within
which knowledge is developed is to the cognitive, affective, and psychomotor
domains. Possibly this is because of the work that has been done by educators
on objectives for these domains. In addition, particularly among religious educators, reference is often made to volitional elements, having to do with the will,
and sometimes to the conative, having to do with desire, will, or drives impelling
toward action. Although recognizing that there are other forces within the
individual that influence learning-the physiological or the existential, for example-we will refer here only to the cognitive and affective domains, drawing on
the available taxonomies. For the psychomotor domain, taxonomies refer primarily to reflex actions and physical movement patterns rather than to the kind of
behavior contributing more directly to belief formation. In any case, reference
to domains and levels of knowledge is only suggestive of one way of moving
beyond recognized intention to actual teaching.
Benjamin Bloom and his associates propose that the intellectual, rational
powers of the individual, operative primarily through the cognitive domain,
function through six levels:
Knowledge
Application
Synthesis
Comprehension
Analysis
Evaluation14
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With the exception of the first two, the meaning of the categories seems
self-evident. For those two, the lowest levels of the cognitive domain, other terms
would have been preferable. Norris Sanders, in planning how to devise questions
that would lead to each level, renames "knowledge" as "memory," and "comprehension" is divided into "translation" and "interpretation."I5 The lowest level
has to do with facts, with recaH or memory. Comprehension has to do with
translating information into other terms, not just remembering it, and with
relating or interpreting it, as Sanders points out. What is important is for a
teacher to be aware of the level at which work is being done. There is a vast
difference between "Who is John the Baptist?" (memory) and "Identify the
major themes of Reformed theology" (analysis) and "What is your judgment
about the three views of human nature you have studied?" (evaluation). The
levels are cumulative; each one is incorporated into and necessary for the next
level. It is inappropriate to evaluate Calvin's view of sin without being able to
state it, analyze it, compare it. But it is also inappropriate--the better word is
wrong-to spend a lifetime of recailing facts, never doing anything with them,
reacting to them, forming one's own position about them.
To build belief systems, every level of knowledge is important and has a place.
In a sense, one has to earn the right to evaluate, so that a teacher should be alert
to levels in relation to ages and readiness for evaluating a position. When a person
moves to the level of synthesis and evaluation, there is the possibility of dealing
with core beliefs, dusters of beliefs, and their relations-relations viewed both
psychologicaily and logicaily. Ail of this means that a teacher may have to find
ways of assessing where a person is, in order not to move over the same territory
endlessly. The excitement of learning-of acquiring new information, of manipulating facts or ideas to place them in new categories, of rearranging information
to fit new tasks, of reviewing knowledge to see whether it has been comprehended
and "used" properlyi6_has within it an affective dimension that becomes motivational.

The affective domain is also one that is more than a climate or a support that
aids satisfactory cognitive functioning. It is that, of course, but it is also a domain
to be approached directly on occasions. Persons concerned with values often refer
to three levels-facts, concepts, values. The assumption is that to stop short of
becoming aware of one's values and of being committed to them is in essence
not to be able to take responsibility for them and for one's actions. These are the
levels listed by David Krathwohl and associates:
Receiving
Responding
Valuing
Organization
Characterization by a value or value complexi7
Notice that the first three of these have to do with feeling, with emotional
response. One may simply receive information with no real reaction, or at the
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next level may respond in some way-with delight, with disgust. Valuing has to
do with preferring, with cherishing. The next level moves into the cognitive
domain also, as a dimension of commitment to a particular conceptualization.
Finally, in the deepest level, there is also involvement of volition and behavioral
factors as a person develops a lifestyle expressive of that which is cared about and
understood.
The levels chosen are suggestive of the fact that domains can never be
completely separated; only temporarily so. If a person never is aware of feeling,
never encouraged to say or respond through artistic form or committed affirmation in words to belief or self-awareness or others, it is not likely that the lifestyle
can be expressive of the person's being. But to force expression too soon, as
without adequate knowledge, or too often, is to be aware of the domains of
human learning, but not of levels.
How do domains and levels relate to intentional teaching? Consider a specific
situation, an eleventh grade unit of church school work on the life of Christ. A
teacher, knowing that the group has had extensive work at the lower cognitive
levels of memory, interpretation, and analysis, decides to focus particularly on the
level of synthesis. In the affective domain, the focus is to be on the valuing level.
After concise, rapidly moving reviews of names, time-lines, and favorite stories,
with opportunities to respond to how one felt about illustrative persons and
events, the class moves into the main portion of work-reading novels on the life
of Christ and discussing them, offering their personal judgments about the
validity of the portrayal. As preparation for the last session, to be held as a
weekend retreat, each young person brings a one-page description of three or four
persons from literature whose lives have been significantly shaped by Jesus Christ.
At the retreat, the youth role-play the characters, setting up imaginary conversations in which they portray the impact of the Lord. Perhaps-just perhaps-the
situation may develop in such a way that persons may start to speak of their own
experience, and thus assimilate, or internalize, meaning. The response of the
teacher at this point comes out of his/her artistic, aesthetic intuition. In any case,
there is the possibility during these last few sessions at the retreat for affective
and cognitive elements to come together, probably in worship.
There are many other possibilities for procedure. The important thing is that
the teacher know what is intended. Then, in the act of teaching, it is possible
to pull together, to unify all that is known about subject matter, developmental
stages, domains, levels, and the situation of particular individuals.
One other ingredient is helpful at that planning point-to have a set of
options upon which to draw, suggestive of alternative directions, purposes, and
procedures, options which hold together theory and practice.
Approaches and models
During recent years, when the term "model" has become current in many
fields, educators have come to value the contribution of the concept to teaching.
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According to Bruce Joyce and Marsha W eil, whose influential Models of Teaching is an aid to teachers in making intentional decisions, a model "is a plan or
pattern that can be used to shape curriculums (long-term courses of studies),
to design instructional materials, and to guide instruction in the classroom and
other settings."IB It is a blueprint or representation or paradigm that serves as
a guide for organization of subject matter, choice of strategies or methods, and
determination of teacher role, but most of all, it helps a teacher to answer
a question: What "mission" is to be accomplished in this teaching, and what
are the appropriate forms and procedures through which that mission can be
accomplished?
,
Many of the models presented by Joyce and Weil are useful in church
education. They group the models in four categories: information-processing,
social, personal, and behavioral. Here, more attention is of necessity given to
approaches or families than to specific models, using, but adapting and adding
to the Joyce and Weil groupings to form five clusters of approaches: informationprocessing, group interaction, indirect communication, personal development,
and action/reflection. The mission is suggested in the focus. The relating of the
approach to belief formation is a way of beginning a reflection process with
teachers concerned to develop through teaching some of the ideas being considered. The following chapters, then, should give even more specific help, so that
teaching can become a kind of activity directed toward helping persons develop
"owned" beliefs.
The chart offered here (pp. 40-41) gives a comparative overview of the five
approaches selected. Several general comments are in order. All these approaches
are possibilities for all age levels, when appropriately used or adapted. The
information-processing that an adult would use would be different from that of
the fifth grader; comparing doctrinal themes of Luther and Wesley would be
different from listing and identifying Jesus' apostles. The indirect communication
that a teacher would use in a story told to three-year-olds and in a film based on
Plato's parable of the cave would be quite different.
All these approaches and models still require planning with attention to
organization of subject matter, objectives, methods. The difference now is that
one has a major advantage in making a decision as to where to start. In choosing
an approach where the general purpose or mission is known, it is possible to move
quickly from subject matter and people to approach. All the skills of teaching are
resources. That is the case about methods. But now-and this is the most
important part of all-one does not draw just on a new method or an interesting
activity or the latest fad. One can utilize those strategies which most directly
move toward accomplishment of the intention, toward giving appropriate forms
to theory.
Finally, a models approach to teaching stands as an alternative to the effort
to find and use the "best" way to teach.I 9 A person can and should have what

INTENTIONALITY AND TEACHING

is called a "bread-and-butter model," one providing a kind of security and competence, a base of operation. But to be a "real" teacher is to be able to choose from
among options that one which is best for particular purposes in relation to
particular subjects and persons. It is to be able to use models in sequences or
combinations. With respect to belief, then, it becomes possible to deal intentionally with levels and types of belief, viewed as a part of the overall content of
teaching.
These general comments should be remembered as the next five chapters are
developed. Rationale is expanded; specific suggestions for implementation are
included. To know what is available is a key component in becoming an "intentional teacher." Although there may be other approaches than the ones described
here, and certainly there are dozens more models than the few referred to, what
is offered suggests a basic frame of reference for thinking about teaching, as well
as a way of focusing teaching on belief formation. Each approach or family of
models is developed in terms of its basic characteristics, several specific illustrations, and concluding reflections.
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Focus

Rationale

Description

Contribution
to belief
formation

INFORMATIONPROCESSING

GROUP
INTERACTION

INDIRECT
COMMUNICATION

PERSONAL
DEVELOPMENT

ACTION/
REFLECTION

Understanding,
primarily
through the process of thinking.

Building knowledge and social re~ponsibili~y through participating
m group mteraction.

Self-examination and encounter with the truth.

Development of the powers of the self through
awareness and expression.

"Doing" the truth, with
thinking which informs and
evaluates action.

Human beings need ways to handie facts, to impose a structure on
knowledge, to interpret experience, to develop "conceptual
goggles" which can be used to
make sense out of life.

Because people learn from one
another and together construct
knowledge in an interactive process where content is both concef.tual and relational or non-verba , the grou/f influences the
"becoming" se f as well as the development of belief.

Art has a potential for
communicatin&
that
crosses bonn aries, that
involves the whole £erson
at various levels of i entification and confrontation.
Or in artistic ex!bession,
there is the possi ility of
experiencing meaning in a
way that changes both self
and others.

When a person becomes
aware of self and environment, feeling accepted
and able to function as a
contributing individual,
the powers of the self are
engaged in a "becoming"
that realizes the howers
resident within the uman
being.

Often a person does not understand the meaning of an
idea until it is expressed
through action, and experience, reflected upon, is interpreted. "Praxis," an interactive relation of theory and
practice, is a means of enabling relationship among the
cognitive, volitional, and
conative dimensions of the
self.

Stories, parables, music,
film, mass media open the
door to involvement of responding, thinking, feeling persons, not as in art
criticism, but through engagement and response.

Ways of helping people
develop the sense of self
are available; learninj how
to express ideas an feelings in imaginative ways;
self-initiated,
directed
learning; sharing of perceptions; developing interpersonal skills.

Analysis of situations, drawing on both tradition and
contemporary
disciplines,
problem-solving, testing and
revising assumptions, are processes which bring action into
relation with thought.

Believing has to do with a
kind of understanding that
includes but goes beyond
the rational dimension. As
persons move indirectly
toward and into a kind of
embodied truth, they are
confronted by it, and in
the eraerience of the
"truth or me," they may
appreciate it.

When a person is aware of
being a unique self, loved
and called into purpose,
he/she is able to think
more clearly and honestly,
to "own" belief with increasing freedom, depth,
and commitment.

The "word" of belief is informed and confirmed by the
"deed" of obedience. Faithfulness is related to believing
when experience, reflected
on, is formulated as belief.
Thus one acts one's way into
believing.

All types of thinking activitiesrecallii_Ig, . grouping, naming,
analyzmg, mterpreting, etc., are
ways of acquiring information
storin~ it so that it can be re:
trieve and related. Inquiry into a
problem may do this, or hearing
a !ecture may. do it. Important:
th1s approach IS characterized by
interaction between the general
a!l? the particular, so that propoSihons or concepts can always be
documented by concrete data.
The Christian's inheritance-persons, events, their interpretations, creeds--can be known and
processed through the kinds of
thinking activities emphasized
here, so that a common memoy
and languafe can be develope .
But this nowledge must be
related to ongoing experience so
persons "use" it, through other
activities of thinking which lead
to understanding. This is the
most direct apllroach to "faith's
asking the inte lect for help."

Clarifying and interpreting ideas
t~sting them against the percep:
hon of others and against understanding of tradition or application to the present, the group
seeks answers to questions, does
research and reports, discusses,
evaluates both conclusions and
learning process.

~ecause the community of faith
IS the context for belief it has
potential for becoming a' fellowship where there is a mutuality of
support as persons relate belief to
faith in a frame of reference that
links past and present in the
search for meaning.

f
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The Information-Processing Approach
Introduction

If this approach offers the most direct response to "faith's asking the intellect for help," as suggested in the overview chart of the preceding chapter (that
chart is presupposed for this chapter and the next four), then it should be
advantageous to consider some of the ways teachers go about helping persons
"process information." How can persons acquire names and facts, store and
organize them, relate them as concepts, interrelate concepts and experiences as
beliefs? Another way to think about these processes is to use the computer
programming language of input, manipulating data, and output. In fact, the
information-processing terminology comes largely from the influence of efforts
of computer scientists to utilize the normal workings of the human mind as
models for setting up computer programs. In turn, modern cognitive psychologists use computer technology, along with other sources, as a stimulus to understand cognitive functioning.!
Other influences lie behind this approach, of course, all the way back to the
Socratic dialogue and the lecture. John Dewey's How We Think offers a pattern
which continues to be used by many persons in their problem-solving activities
of thinking. Parallel to the great strides in computer programming between
2
1955-1960 are the strides in curriculum development related to cognitive learning theory. Jerome Bruner's The Process of Education, 1960, growing out of the
Woods Hole Conference in 1959, is another major influence. Bruner has been
influential in church education as well as in general curriculum development with
his inquiry learning. Although dominant emphases as we move into the 1980s
lean more toward confluent education, the information-processing cluster of
approaches to teaching continues to be essential.
Characteristics
The three categories chosen for use in specifying some of the distinguishing
marks of this first approach to teaching can be used to compare it with the other
four approaches. In every case, comments are suggestions only. It quickly
becomes apparent in the section on Illustrations that variations occur.
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RoLE OF THE TEACHER:

controllerof the subject matter and the way it is organized, when the teacher becomes
presenter
of the process set up to guide students' thinking in a planned sequence of
activities, when the teacher becomes director
ROLE OF THE LEARNER:

responderto material as presented
to concepts and insights emerging out of the process as specified
STRATEGIES:

development of intellectual freedom through helping persons learn how to
think, bystimulating thought processes through posing questions
organizing subject matter either logically or psychologically, so that it can
be presented clearly or investigated without waste of energy
organizing processes for investigating in a clear sequence of steps to be taken
by students, using inductive or deductive strategies as appropriate
Several additional general comments may help describe this approach. First,
along with the interest in content, there is an interest in helping students learn
how to think, and to develop their own system(s) for processing information.
There are different cognitive learning styles, and it helps a student, as well as a
teacher, to be aware of what is most effective for him or her, and what other
options are available. When persons know what is their characteristic way to
approach a task or a subject, they can improve it, or develop other ways. It is often
possible to build in discussions on the "how" of learning in most models. Even
when a lecture is presented, it is sometimes helpful to spend time conferring with
students about ways in which the subject was "processed" by the speaker.
Second, the concept of structure is one of the keys to this approach. People
bombarded with an endless array of unrelated facts cannot often remember or
use them. When a structure-preferably one's own-is imposed upon information or interpreted experience, storage, retrieval, and expansion or utilization of
information is possible. The relationship to ways of handling biblical, historical,
and theological facts and concepts, in the church's teaching, seems obvious.
Third, information processing can and should be directed toward various
levels of knowledge, taking into account the cognitive capacity of the learner.
The curious mind of the fourth grader can get acqu~inted with biblical persons
through stories, recalled in conversations and response to music or pictures.
The questioning mind of the tenth grader can analyze the qualities of King
David and the events of his reign to determine the qualities of a good king and
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leader; activities take place on the analytic level. Often the mature mind is not
challenged beyond the memory or recall level, and does not have the opportunity to seek meaning. Of course, there are times when a person capable of
functioning at the level of synthesis and evaluation does not know the basic
facts, and a kind of remedial work is necessary. In any case, ability to use
concepts of developmental theory and levels of knowledge aids the intentional
teacher.
Fourth, the teacher's "at-homeness" in the subject matter is crucial. In a way,
of course, this is true for all teaching, but it is especially the case here. A person's
own understanding of the subject matter is the key to the possibility of communicating, and of freedom to allow others to explore. And the way the teacher
thinks, the attitude taken toward a subject, of continuing to learn, is important
for the emphasis on the "how" of thinking.
lliustrations
When a biblical scholar leads a group of seminarians through the steps of the
process she or he takes to investigate and understand a scripture passage, an
information-processing approach to teaching is being used. The scholarly discipline of Old Testament or New Testament studies is the model that guides the
teaching, just as it guides the independent work of the scholar-teacher. When
a minister prepares for a sermon with an exegesis of a particular scripture passage,
an information-processing model is in operation. There are many such models,
guiding either individual thinking processes or teaching practices. Several of the
ideas here are drawn from Bruce Joyce and Marsha Weil's Models of Teaching,
in the information-processing section. Other ideas are available there. Most are
easily adaptable to Christian education. What is to be done here is to suggest
some activities indicative of what could go on in different models, without
developing the models themselves.

1. How we think. John Dewey has already been cited as a person influential in
the approach to teaching under consideration. For him, the intellectual aim of
education is "the formation of careful, alert, and thorough habits of thinking. "3
His concern is not with the collection of data, but with reflective thought. He
says this:
Active, persistent, and careful consideration of any belief or supposed fonn of
knowledge in the light of the grounds that support it, and the further conclusions
to which it tends, constitutes reflective thought.4

Belief, where there are grounds for belief (and this points to the use of the
data) has to do with understanding, or grasping the meaning, and that is "the
central function of all reflection."5 The five steps in reflective thought proposed
by Dewey are these:
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... the occurrence of a problem or a puzzling phenomenon; then observation,
inspection of facts, to locate and clear up the problem; then the formation of a
hypothesis or the suggestion of a possible solution together with its elaboration
by reasoning; then the testing of the elaborated idea by using it as a guide to new
observations and experimentations.6

Do these steps "fit" thinking related to Christian belief? Dewey's concern
was not religious. He was influenced by scientific methodology, in a world coming to value science highly, but in spite of that fact, his concern was more with
reflective thought than with scientific conclusions. It is his contention that the
procedure he described, initiating curiosity and questioning, can guide effective
thought, and be directed toward the seeking of significance and meaning. Note
how many levels of knowledge are involved. Dewey's emphasis is on analysis
and synthesis, on the need for both inductive and deductive strategies of reasoning, flowing into and out of one another, thus relating the particular and the
general.
Assume that after a lengthy youth discussion on love, someone makes this
statement: "The term love can no longer have significance for Christians. The
corruption of the idea of love by mass media has made it useless as a central,
unique quality of Christian existence." One young person, going home with
confusion in her mind, decides to find out for herself what Christian love means.
In consultation with the pastor, who suggests resources, she starts to work. She
is her own "teacher-controller." Would Dewey's "steps" help? It seems so. An
individual or a group, following the procedure, should end up with the necessary
"grounds" for making a decision or stating a belief.

2. Advance organizer. Take the same situation and the same question, the
meaning of the Christian concept of love. Suppose the pastor, instead of suggesting resources and serving as resource person when needed, is asked by the young
people to come in and explain the term. One possible way to do this would be
to use David Ausubel's model. It centers around the use of ari advance organizer,
a concise presentation of the essence of what is to be considered, a kind of
"intellectual scaffolding" on which students could hang ideas, relate them, use
them. It is more a substantive summary than a journalist's lead sentence, or an
outline preview, although it serves as reference which can give unity to an entire
presentation. Linkage to the students' present experience or knowledge, either
before or after the presentation of the organizer, is important. What would follow
would be the clearest possible unfolding of the organizer, with the use of diagrams
or other visual aids, illustrations, images. Perhaps there would be assigned reading
to answer specific questions, questions to test one's understanding, applications,
and conclusions. Directed student activities may be interspersed with the presentations. What happens must be organized in such a way that the new knowledge
is relevant to older knowledge, that each part of the presentation is an integral
part of what precedes and follows, so that learning can be assimilated. The
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advance organizer, and subsumer organizers, serve as "cognitive bridges," and
facilitate what Ausubel calls "meaningful Iearning." 7
The first thing that comes to mind is probably a lecture. Ausubel sees that,
or other forms of organization and presentation or investigation of subject matter,
as a form of teaching that calls for no apology. Related to "reception learning,"
it is directed toward active, not passive, thought on the part of the student, whose
task becomes a mental interaction with and internalization of ideas. The teacher
first processes information, and then plans ways to present it. Designed "to
strengthen students' cognitive structures, "B the model is a time and energy saver
for students. No steps are possible here, because they depend on the teacher's
understanding and ability to organize and interpret, thus engaging the critical
thinking of students through the process.
In his A Theory of Education, Joseph Novak presents a position based largely
on Ausubel's theory, and suggests that his empirical research confirms this theory.
Perhaps if all lecturers met the qualifications proposed by Ausubel and Novak,
the results would be positive. Certainly if the pastor with whom we began
understood the concept of Christian love, needed information could be brought
to the group and presented in a fashion that would enable them, too, to understand.

3. Inductive model. A quite different approach to teaching is to be found in Hilda
Taba's inductive model, a teacher-guided pupil processing of information. Note
that reference here is to a model of teaching, rather than to the inductive strategy,
which can be a part of many models. The model moves through three phases:
(I) concept formation, with listing of separate items, grouping into categories,
and labeling; (2) interpretation, with inferring and generalizing from data; and
(3) application, with hypotheses, exploration, and verification.9
An exercise from a church school teacher education guide by Doris Hill
illustrates the first phase.
Samaria
Saul
Peter
miracle
mercy
apostle
inn
lawyer

lame man
Jerusalem
Damascus
Levite
John
love
alms
disciple

Pharisee
temple
justification
Jericho
persecution
priest
conversionlO

Obviously, as Doris Hill points out, there are several ways to group the terms,
all the way from common nouns and proper nouns to the three Bible stories from
which the terms were drawn-the Good Samaritan, the conversion of Paul, and
the healing of the lame man. 1 I "Eliciting questions" by the teacher are a key part
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of this model. What belongs together? Why? What do you call the category? If
this beginning were to be followed by study of one or more of the Bible stories,
through other phases, questions would again be crucial in helping students to
interpret and apply what they read and talk about.
More complex subjects can be approached in the same way. A group lists
themes from hymns, novels, pictures, Bible passages, or other sources, groups
them, and labels them with appropriate titles. There is a move back into the
sources to study, interpret, and apply the concepts.
There is a difference between concept formation and concept attainment. In
concept formation, unorganized data is processed by students who move toward
whatever concept emerges from their handling of the information. In Jerome
Bruner's concept attainment model, teachers devise games, questions, guided
activities, carefully sequenced to move toward "discovery" of the concept predetermined by the teacher. Other information-processing models move into other
ways of building cognitive knowledge and improving the thinking power of the
individual.
·

4. Programmed instruction. One way to acquire the "basic facts" or terminology
of an area of study is through programmed materials, a closely sequenced set of
student activities with immediate feedback on the correctness of response. Repetition and use of terms in a variety of settings are important. Joyce and Weil,
in Models of Teaching, include programmed instruction in the behavioral family
or cluster of models, rather than the information-processing group. That is a valid
classification because, consistent with the operant conditioning learning theory
on which it is based, programmed instruction is directed more toward acquiring
information than processing it. Nonetheless, if facts are basic building blocks, it
seems appropriate to include here a model directed toward memory, one level of
knowledge, and to some degree toward comprehension. Both levels are basic to
the possibility of information processing. Other programmed materials may be
directed toward different aspects of learning, but the illustration here is chosen
because of the great concern in the church with respect to what is often called
biblical illiteracy. That is a valid, immediate kind of concern. But the focus here
is on information as "building blocks" for belief formation, and believing.
Mastering Old Testament Facts, Volume 1, is part of a series by Madeline
Beck and Lamar Williamson, an adaptation of programmed instruction to help
an individual "learn the content and structure of the Old Testament in the
shortest possible time."l2 The basic content has to do only with "outline and
sequence, persons, places, events, and characteristic features."l3 All activities,
pre-tests, and guided reading are answers to questions; post-tests have to do with
memory.
Look at the three questions from the introductory unit, included as checks
after the pre-test, followed by guided reading and study of illustrations.
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l. When applied to the Bible, the word "canon" means:
a. A large gun used by field artillery units in the army.
b. A list of writings accepted as Sacred Scripture.
c. An ordained churchman connected with a cathedral.
d. A body of church law.
2. The original meaning of canon, "measuring rod," referred to:
a. The length of the list of books in the Bible.
b. The church official who enforced the authority of the Bible.
c. The religious body which resolved debates about the Scripture.
d. The standards used in deciding which books to include in the Bible.
Fill in the blanks:
3. The three main forms of the Old Testament canon are ____,
- - - - , , and - - - 4. The two main differences among these three canons are (a) which _ __
are included and (b) how they are
14
Groups can go beyond the individual study and meet together to discuss the
questions or interpretations of the content. But achievement of the stated goal
of 90% mastery of the material would provide a working vocabulary for students,
according to the authors. They warn that the emphasis on knowledge of content
leaves out the vast history, intricate literary forms, matters of faith and ethics.
What is offered are "indispensable building materials" for those seriously interested in building life "upon the God of the Bible in the community of faith which
gave birth to the Bible and still lives from it."IS
Reflections
Continuing to use the analogy of building, Beck and Williamson go on to say
it is their wish that "on this trip to the lumber yard you will meet the Architect
who can be found there and seize the opportunity to inquire how best to get on
with your building."I6 Whether it is in congregational or graduate-level teaching,
no doubt that statement would express the hope of many teachers intentionally
choosing the information-processing models of teaching, using them to accomplish the purposes intrinsic to the approach.
Moving again to concern for belief formation, we get a picture of teaching
which has to do with building, with forming. Often this approach requires the
use of restraint on the part of the teacher, in order not to jump prematurely to
force belief. That would be to equate memory with belief, or to confuse indoctrination with teaching-teaching concerned with the "why" or grounds for belief.
And there is use of disciplined planning by the teacher who knows that what is
done in a given teaching situation is only part of a long process.
There are several other observations that can be made now about the relation
of this approach to development of belief. Characteristics and illustrations of the
approach offer concrete content for earlier generalizations. Further, it should be
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apparent that no analysis of an approach to teaching can get at the unconscious
levels of knowledge or hope of the teacher. For example, work on computer-based
programs of information processing draws on statements of experts as to how they
approach a task. It quickly becomes apparent that it is impossible to verbalize all
that the "experts" know. They work from a tacit knowledge that goes beyond
a computer. Similarly, with respect to the functioning of a teacher, there is the
availability of a kind of tacit knowledge which is used intuitively and appropriately
to bring a degree of life to information processing, one that cannot be captured
in description or analysis. More important, there is the teacher's unconscious
level of hope that students will "meet the Architect," and it is that hope which
provides motivation for the disciplined efforts of the teacher, as well as a pervasive
spirit of care, adding to the cognitive values of this model a nurturant climate.
It should also be said that whatever information or content is processed has
within it the potential for changing the person. How this happens is a mystery
as yet unraveled by human efforts. When a person starts to investigate some idea
-Christian love, in the case of the young person and group mentioned here-there is both a risk and a potential of being changed by what is discovered. When
Meno asked Socrates whether virtue could be taught, there began a maieutic
process in which Socrates helped Meno use reason to its fullest in beginning to
understand virtue. (Thus the Socratic "method" is another form Of information
processing.) Was the goal achieved or the question answered? That question
remains unanswered. What is to be observed is that Socrates infected Meno with
"the perplexity I feel myself," 17 and in the process in which Meno became
involved, something happened to him. The imperious, wealthy young aristocrat
seemed somehow to become less assured, quieter, perhaps more virtuous.
Emphasis on content, especially characteristic of the Reformed tradition, has
behind it the assumption that in the thinking, understanding process of engagement with content, something happens to the person. Thus the stress on biblical
and theological subject matter, and the concern with what is taught and learned.
Calvin's doctrine has transformational power. (See Chapter 2, p. 20.) Knowledge
is not a matter of pride, and belief does more than bring integration to life.
Thought is valued, not just for itself-even non-Calvinists like Dewey take
"delight in thinking for the sake of thinking"IB-but because it is a service of
the mind, the response of the grateful person who wishes faith to be informed
by understanding. As Marc Belth says, "even love, unformed by thought, has no
protection against dissolving into slushy sentimentality or into a .cruel oppression
visited on those who fall out of the range of our standardized, 'natural' love
responses."I9 The current spiritual restlessness and interest in religious movements or what is called spirituality can be either "slushy sentimentality" or a call
for putting thinking as it informs believing into the context of piety.
One final observation. Study of the information-processing approach with its
cognitive focus reminds one repeatedly of the importance of language. Language
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has implications for teaching. John Dewey is as important to this second approach as he is to the information-processing cluster. He, along with George
Albert Coe, had a vision of what could be contributed to society by persons who
shared responsibility for learning, deciding, and acting. The T-group or encounter
group, arising in the 1940s, has to do with developing interpersonal skills, both
because of the contribution to the person and to society. What characterizes the
teaching approach that draws on such influences as the ones mentioned here?
Characteristics
ROLE OF THE TEACHER:

guide and resource person skilled in group process
ROLE OF THE LEARNER:

initiator of ideas and procedures
participant in cooperative investigation and decision making
shared control and responsibility with the teacher
STRATEGIES:

variety of strategies appropriate, depending on task or subject matter assigned or chosen by group
planning, formulation of task, re$earch and report
simulation
role-play
evaluation (ordinarily, units of study would include periodic times of feedback or debriefing the process as well as the conceptual learning; thus
evaluation becomes a learning strategy)
Because of the confluent educational orientation of this approach, it is hard
to be precise as to its distinguishing marks. However, some generalizations can
be made.
First, the community of faith presupposed as context for all teaching approaches and all belief formations becomes directly, functionally important when
a microcosm of the life of that community becomes a matrix for learning. That
is what happens in this family. Process and experienced reality move up alongside
structure as factors contributing to learning.
Second, knowledge is constructed by persons in interaction with one another. It is not something "out there," not information to be processed and
assimilated. It arises out of the ongoing and immediate experience of persons,
interpreted in the light of their heritage and the interpreted experience of
others. Because knowledge is so constructed, it emerges as meaning, and is
appropriated as belief.
Third, motivation is less individualistic than in the information-processing
family. Or as James Nelson says, personal motivations and incentives are much
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more intimately dependent upon "meaningful involvement in groups and communities" than is often assumed to be the case.2 One could say further that the
motivation which emerges out of group interaction is also a motivation to serve
the welfare of others, of the group and of the larger community. Attention is to
be given, therefore, to both individual and group, or to the interdependence of
the becoming of the self with the integrity of the community.
Fourth, one cannot predict completely the outcome of teaching in any model
in this family. In fact, Joyce and Weil say that those who value this approach
"hope" that this will be the case. "Those who emphasize democratic process hope
that the outcome of any educational experience will not be completely predictable. "3 When people bring and use .their own perspectives, and seek to build their
own unique frame of reference within a shared reality, something new may
emerge. A group may agree on how it works or on what it will explore, or the
teacher may specify both, but neither teacher nor student determines in advance
precisely where the group will come out.
Fifth, the approach is to be directed as appropriate to all levels of both
affective and cognitive domains. Nobody determines in advance what is to be the
inner, personal level of response of participants, but occasionally, or even often,
persons will be given an opportunity to say how they feel about what they have
learned. That statement often becomes an act of commitment, and a guide to
action.
Sixth, the teacher is one who should be skilled, knowledgeable, and mature
enough personally to be able to shift roles as the group develops leadership skills.
Insights and contributions from the group are welcomed. And the growing
autonomy of a free and responsible group is a sign that the approach is achieving
its purpose.
Illustrations
If a group (rather than an individual) were to work through Dewey's steps
in thinking, then his How We Think could be combined with his Democracy in
Education, and most of the basic assumptions of the Group Interaction Family
of models would be available. The much-heralded case study method could easily
be developed into a model. When a group in graduate school assumes the role
of specific historical or theological scholars, engages in research, and participates
in discussions centering around agreed-upon issues, the general principles of this
approach are being enacted. There is a kind of identification process that takes
place, where values as well as ideas of a scholar are assumed, and all participants
can enter into an enriching process through which they move to their own
conclusions. Like Steve Allen's television program, "Meeting of Minds," this
approach opens up many levels of understanding. Other methods may be suggestive of this approach, even though they have not been formalized as models.
Here, three models are described.
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1. Group investigation. In a tenth grade Sunday School class, interrupting the
beginning of a teacher's carefully planned information-processing lesson, a student interjects a question. "If a person does not believe in Jesus Christ, does he
always go to hell when he dies?" The question seems serious. Other comments
indicate that the question arises from the death of a school friend of most of the
members, in a car accident the night before. He proclaimed himself an atheist,
and had challenged the efforts to express belief by more than one member of the
group.
What should be done? The teacher in question quickly abandoned plans, and
began exploring concerns. Three "real" questions emerged: Is there a hell? If so,
what is it? Do non-Christians all go to hell?
It is not hard to imagine the next steps. Plans were made for class members,
in twos and threes, to investigate resources, conduct interviews, and do independent Bible study for a period of three weeks, with Sundays as work sessions
together. Reports were finally brought in, conclusions formulated, unanswered
questions listed, and the whole procedure evaluated.
What we have is a group investigation model, all the more lively because the
"puzzlement" with which it ordinarily begins is genuine, arising from students.
Sometimes, to move into this model, a teacher develops a situation which will
evoke questions-a film, an open-ended story, a quotation. When the situation
is explored and the study task formulated, the group organizes for work, does the
investigation, reports, evaluates, and determines what has been accomplished and
what is still to be done.
In her Exploring the Bible with Children, Dorothy Jean Furnish gives an
account of introduction of a unit to fifth graders.4 As children enter the room
where their teachers are at work, they are faced with walls posted with pictures.
The questions are: "See if you can figure out what our new unit of study is going
to be about!" After a few minutes, as children talk, Rick blurts out, "It just looks
to me like we're going to talk about everything in the whole world!" Rick is right.
The unit is to be on God and his world. The next question is, "What would you
like to. find out about God and his world?" Thus the planning process begins.
Note that the teacher moves the group into the area to be investigated, a
viable approach, although it is a contrast to the youth group cited here. Children
move in to help determine what is to be studied as well as how it is to be
approached. Various combinations of initiative on the part of the teacher and
students are possible. The important thing is to begin with puzzlement, and move
into planned investigation.
D. J. Furnish uses this illustration as a model of leadership, designated as
group/team teaching. In categories used here, it illustrates a group investigation
approach to teaching with fifth graders.
When a group works in a disciplined way, when members and teachers refuse
to let each other get by with careless work or superficial thinking, when care is
taken to move toward conclusions, even though they have a tentative nature with
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unanswered problems, this model can be effective and useful in achieving its goals
-building knowledge and interpersonal skills.

2. Simulation. To conclude a unit on hunger, one group uses Baldicer, 5 a simulation game in which participants make decisions about use of the world's resources
and experience something of the interdependence of the world's economy. This
is, technically, a simulation. It is an accurate representation of a segment of
reality. Scores indicate shifts in resources and power, so that pressure increases
as decisions must be made. Debriefing in this game, as in most good simulation
games, invariably deals with personal values and skills, as well as with economic
facts and ethical principles. Participants build knowledge in an integrative fashion
as they become involved.
Ministers in a continuing education event engage in Bible study using a
dramatic biblical episode, "Job and His Friends."6 In groups, persons study the
background and position of each of the biblical participants, then choose and
instruct representatives. All members of the group reassemble to hear the friends'
conversation with Job. The final interchange between Job and God is moving.
In debriefing, ministers talk about the new perceptions that carne to them
through the process, the difference made in Bible study, their personal insights
about understanding of and relationship with God.
This procedure is, in a sense, a simulation, although a modified one. Probably
it is more role-play than simulation. Whatever it is called, the dramatic qualities
are involving, and its outcomes are those characteristic of models in the approach
under consideration.
There are three major phases as this model is developed:
. Orientation and preparation-linking of what is going on to the bigger unit
of study, if necessary; rules interpreted and roles assumed; study or research carried out
Introduction and enactment of the simulation
Debriefing-often moving from "what did you feel in this role?" and "what
did we learn?'' to the use of purposeful questions and interaction, relating
the particular simulation to the unit of study.
The teacher who introduces Baldicer with, "Let's have fun today with a
game" may throw the whole session off base. "Let's see what we would do if we
had opportunity to make decisions about the world's resources" should be better.
The role of the teacher is a critical one at every step-knowing when to let a
discussion carry itself, when to intervene with relevant information, when and
how to draw things to conclusions, when interest is still high.

3. Depth Bible study. Periodically there appears in church life an effort to help
people believe in their own ability to find meaning in the Bible, without dependence on presentation or interpretation by scholarly clergy. Only after people try
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to hear the message for themselves do they turn to a resource person, as the
teacher or the pastor, for help. There are at least three ways in which this is done. 7
First, each member of the group agrees to read the selected Bible passage
three or four times before the study group convenes, and to mark it with checks
to designate an insight or area of agreement, and with question marks to designate
points which are not understood, with which the person disagrees, or which he
or she wishes to discuss. The group time consists of discussion of the checks and
question marks. Sometimes they match; sometimes they are listed from all participants and then discussed. Comments are fed in by the teacher or by a resource
person designated for the session after the initial discussion.
A second plan is for individuals to study independently, and either before the
group meets or at the beginning of the session, for each person to put the passage
into a brief summary statement in his or her own words. The group forms its own
statement. The teacher serves as resource person, responding to questions that
emerge, by bringing in contributions from commentaries. The group moves to
the depth level with the question, "What does this mean for today?"
A third plan is for everybody to bring commentaries and different translations, list the questions at the beginning, and work through them with ideas from
everyone. Sometimes each person paraphrases the passage at the end.
The term "depth" is probably misleading. Any study, Bible or otherwise, can
achieve a depth level. The term is used here to emphasize the personal dimension
of meaning sought through encounter with the Bible. Sometimes the plan is
distorted by persons who misuse the emphasis on "the meaning for me" or "for
us" or who force artificial answers, with a poor sense of timing. But at its best,
the plan does encourage people to trust the power of the biblical message, and
to trust themselves and the resources of the group. It gradually diminishes
dependence on an authority like a teacher, and recaptures something of the
Reformation emphasis on the intrinsic authority of Scripture itself.
What is suggested here is illustrative of ways the "mission" of this approach
can be carried out. Many methods-discussions, listening teams preparing for a
panel presentation and then reacting to it, all the group methods advocated for
adult education-are potential contributions to the process being considered
here. The test question is whether the methods are used intentionally, whether
they contribute to the purposes of the approach in a way consistent with its
underlying assumptions. One other exemplar of the approach might well be
Thomas Groome's "Shared Praxis," considered in chapter 8. Placed in that
chapter dealing with action and reflection because of Groome's emphasis on
"praxis," following the influence of Paulo Freire, the model might just as appropriately have been considered here.
Reflections
With respect to belief formation, this particular approach to teaching has
several advantages. One has to do with the fact that a person has the opportunity
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to sharpen and test beliefs against those of others. As the result of his research
and reflection about belief, David Myers warns against a hothouse environment
in a church school. To develop a "germ-free ideological environment" is to
perpetuate the "image of the unchallenged Sunday School faith being overwhelmed when the small-town lad goes to the big university," with no practice
in handling doubts or attacks on faith. The group interaction approach to teaching has a potential for carrying out Myers' recommendation:
Christian educators concerned about nurturing a faith which will endure assault
are therefore best advised to introduce belief-threatening material within a supportive context for examining it.B
Persons can remember their own interpretation or defense of an idea in a
discussion with others, but they also modify their positions by picking up enlightening or relevant contributions from others.
Similarly, just as a person may come to know what he or she believes through
articulation, there is added the "feeling" component through many activities
frequently used in this approach-for example, in the simulation model discussed, as well as in role-playing. When a person genuinely becomes involved in
the role of the Prodigal Son, that person might be heard to say, "I have talked
about forgiveness and grace before, but now I believe in them as realities because
I feel as though I had experienced them."
In fact, the attention to group process characteristic of this approach to
teaching provides opportunities for persons to develop skills in cognitive activities, to "build" knowledge cooperatively, but also to build competence in interpersonal relations. The key to the learning that occurs is participation, bearing
out Randolph Crump Miller's theory of education, with his emphasis on experience and its interpretation. A final advantage is the wealth of teaching activities
that fit this approach, those that facilitate interaction and can thus easily be
incorporated into existing models, or can serve as the base from which one builds
new models.
But, methodologically speaking, there are dangers. Just as the knowledgeable
teacher can become engrossed in information-processing strategies and be cut off
from "where students are," not even recognizing boredom when it occurs, so the
teacher using group interaction strategies can be misled by the "busyness" into
thinking something is being learned.
Or again, teaching is not the same thing as therapy-although certainly
therapy can contribute to belief formation. Church groups can turn into discussions of personal experience or testimonials that induce momentary warmth and
satisfaction, but eventually run into dead ends. In commenting on "sharing
groups," Robert Leslie says, "almost every successful attempt at meaningful
group life has involved study."9 To achieve the potential of this approach to
teaching, with respect to belief formation, the cognitive and affective domains
are both involved in the interactive process.
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In addition to the methodological comments, three other observations are in
order, one theological, one sociological, and one pertaining to the person of the
teacher.
Theologically, the doctrine of the priesthood of believers is important as a
foundation stone for this approach to teaching. To hear and answer God's call
is to become a part of a living organism, the church, the Body of Christ, and to
be available to one another, not only in shared ideas, but in that ongoing support
and care which is ministry. As we "put on our neighbor," to use Martin Luther's
terminology, we become a priest to one another. Laity-and technically, that
means the whole people of God, not just the non-clergylO_are not simply
amateur assistants to the preacher. Laity are full participants in the development
of those beliefs which link past and present, tradition and experience, in a shared,
responsible activity through which meaning is appropriated as persons, together,
struggle to understand. Selves are formed, de-formed, transformed, in that process, as Lewis Sherrill says.ll Therefore, even in a small study group, all persons
need to be aware of what it means to participate in "the priesthood of believers."
If the process of group interaction can relate experience and tradition, as
proposed, so that beliefs become integrative factors, it is possible that the fragmentation of life observed by sociologists can at least begin to be overcome.
Particularly if it is the case that the church often becomes a contributor to
fragmentation, as Borhek and Curtis say, there is need to investigate the potential
within this approach for overcoming that fragmentation. Intentional efforts to
use it for that purpose are advisable.
Then, as for the teacher, there is opportunity to maximize the attitude of
openness and conviction advocated by Thomas Green. In a sense, a teacher can
model that attitude. If every member of a group has something to contribute,
the time will come when the teacher will be requested to offer a judgment, a
position-and a good teacher will know whether the timing is appropriate,
whether the group is mature and responsible enough to keep thinking. Much is
demanded of a teacher in this approach-not only willingness to make the very
resources of his or her being available to persons, but also knowledge, interpersonal skills, sensitivity to timing, artistry in holding things together.
There is no more assurance that this approach to teaching will work than
there is for any other, but surely, if belief is related to the community of faith,
the interactive process considered here is a way to relate belief and faith.

7
BELIEVING
and ENCOUNTERING
Indirect Communication
Introduction
There is another dimension of believing, that of holding an idea as true. In
a sense, this dimension has to do more with "being held" by that which is
believed than with establishing an idea as other than or over against oneself. It
has to do with risking, becoming involved, being open to change by that which
engages the depths of the self. When one's whole being is confronted with Truth,
then believing becomes a process of finding what is "the truth for me, " as
Kierkegaard would say. This dimension we shall call encounter. It has to do with
insight, imagination, intuition, gestalt. The belief that may emerge from encounter has a richness and depth, a multi-faceted content, that surely must be related
to what we mean when we speak of the person's being formed by that which is
believed.
The approach to teaching most clearly connected with encounter is indirect
communication. Storytelling, drama, visual art, television, and other such forms
have the potential for communicating meaning not easily accessible otherwise.
But there is no assurance that these indirect ways of communication will lead to
encounter, just as there is no assurance that information-processing models of
teaching will lead to thinking, or group interaction models will lead to participating. Perhaps uncertainty or risk is greatest with this approach, because of the
nature of the communication intended. What, then, is this "indirect communication?"
Sjiiren Kierkegaard, the great Danish philosopher-theologian-writer, is the
name that first occurs when one thinks of indirect communication. He established the category which, technically, is so integrally part of his philosophy that
it cannot be taken out of context and used here to define the way in which we
shall use the term "indirect communication." But Kierkegaard's position can
inform our approach. For him, Truth does not stand as an objective, abstract
content which can be investigated directly. It cannot be analyzed, nor learned
and then applied; it is not a result to be derived from immediate sensation and
cognition. Nor is it resident within the individual in terms of moods and feelings.
Rather, it is subjectivity. It comes into existence over and over again within a
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person, where the individual, with a kind of "double reflection," perceives the
idea and simultaneously responds to it in a choice which is a recognition of
concrete meaning, action, appropriation of that meaning. Truth thus has a
personal quality. The individual comes to exist through it. With this kind of
intention, Kierkegaard moves to indirect communication, where he uses myths,
parables, poems, pseudonymous publications in which he explores various points
of view. His attempt is to engage a person in enough ambiguity and puzzlement
that the person's search for Truth leads to self-examination and decision. That
is more important than content per se.
Jerome Bruner, already cited with respect to information-processing models
of teaching, sees art as a way in which the human being is aided in a search for
identity and a perception of reality. Better known for his cognitive theory,
Bruner's awareness of the "left-handed" qualities of imagination, intuition, and
feeling marks him as an educator who understands that to be human involves
more than rationality, structure, or discipline. Although Kierkegaard's focus is on
the religious sphere, where Bruner's is on a way of knowing that expands the
whole concept of education, both are concerned with "the human condition."
Both reject that kind of effort to know which has become "too aseptic and
constrained." 1 Bruner affirms those "happy hunches and 'lucky' guesses . . .
stirred into connective activity by the poet and the necromancer looking sidewise
rather than directly."2
For Bruner, when students encounter appropriate art forms and are given
freedom to respond, several things happen. Art which is genuine calls forth effort
"to resolve the ambiguity that is a feature of works of art," 3 and this entering
into a "category of possibility" (strange, that Kierkegaard should use the same
terminology) opens the door to the connecting of those "empty and lonely spaces
between one's experiences."4 One senses meaning through and behind one's
varied responses. Or there is a "shock of recognition," the "fit" to experience
where a concrete form points to generality. 5 Thus art becomes a mode of knowing
"that defies the rational methods of the linguist and the psychologist," a mode
of knowing through what may be called a "grammar of metaphor."6
Art, indirect communication par excellence, is sometimes evident in mass
media, as in television productions. The official United States Catholic National
Catechetical Directory asks for serious attention to the "capabilities and potentialities" of media.7 Whether or not the medium qualifies as art, "catechists
should be aware that a concept concretized in a medium is no longer simply an
abstract idea but an event."8 Sometimes what happens is not that a concept is
concretized, but that a whole range of meaning is opened up to one through the
event, an event which just may become an encounter with truth.
The current interest in "theology as story," and in educational use of storytelling, along with sporadic activities of the church in drama, interpretive dance, and
arts festivals, suggests a readiness for consideration of indirect communication.
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People respond to the kind of embodied truth found in art through many avenues
and on many levels, and are thereby engaged personally in and with the truth.
Is this teaching-this use of indirect communication? Even if we respond to
Thomas Green's view of teaching as raising questions of "why?" and "how?" in
such a way that there is called forth a "manifestation of intelligence," it seems
that the answer is yes. The way is less clear than with other approaches, but what
could better call forth the question of "why?" than one of Jesus' parables or
television's "Holocaust" or "Roots"? And the fact is that to employ indirect
teaching is to view teaching as an art, and the teacher as artist.
Characteristics
RoLE OF THE TEACHER:

artistic, imaginative use of art forms, with a sense of timing and appropriateness to students and subject matter
a willingness to "stay out of the way," and not to prescribe response
ROLE OF THE LEARNER:

to enter into, discover, and appropriate meaning for oneself
to make the effort to perceive truth, and to risk decision and response
STRATEGIES:

use of a variety of forms-parables, drama, film- "clothing" that which is
to be communicated
silence, introspection, free reflection and response
expectation of personal encounter with truth and decision
Of the several qualifications or guidelines to be placed on this approach to
teaching, one of the most important is best expressed negatively. The use of art
for direct teaching is prohibited in the approach under consideration. There is
a vast difference between indirect communication as explicated here, and the use
of visual materials to decorate, illustrate, explain, clarify, or moralize. In all
approaches to teaching, the demonstration, the visual aid, and the diagram are
useful. But they are tools, used in such a way. Similarly, art criticism requires
another approach to teaching. It may be preparation for later, fuller engagement
with art, which "completes" it. Indirect communication is a different mode of
knowing. Positively stated, art as related to indirect communication, according
to Bruner, releases people from "forms of instrumental knowing." We move into
a kind of thinking that "is more symphonic than logical."9
A second related point follows from Bruner's reference to re-creating and
living that possibility glimpsed in the beholding of a work of art. What happens
is that there may be set in motion a process which will eventuate in qualitative
change in the self. If this possibility is characteristic of, or a hope for, indirect
communication, it becomes obvious that "the goal ... is not to clarify an idea,
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secure acceptance of a proposal, or arouse emotion, but to stimulate the recipient
to independent activity." 10 Therefore, choosing that which is to be offered to the
recipient is of the utmost importance, if it is to have shaping power on the
individual.
A third characteristic has to do with the type of knowledge to be derived
through indirect communication-inner, personal meaning. That meaning may
be a relating of the particular and the general, of the individual and the universal.
It may take the form of subjectivity, as described from Kierkegaard's perspective.
Always it crosses the boundaries of the cognitive, affective, and psychomotor
domains of learning considered here. It involves the will, the desire and struggle
of the self to become. The wholistic nature of the encounter means its subjectivity is not so much a domain as a process of becoming for the self, or a relation
between the self and the Truth.
This inner, personal meaning may well take the form of awareness of the
connectedness of life. Kierkegaard's subjectivity has an ethico-religious dimension
that is not necessarily characteristic of all indirect communication. What may
happen is nearer to the yearning of the self for a unity of experience that
overcomes the fragmentation of life. There is an integrative, synthesizing level
of knowing. InT. S. Eliot's "still point of the turning world,''ll past and future
come together in the present moment. But the self is never absorbed into the
object of art. Because that which is encountered is held at a little distance, it can
evoke in the participant-recipient a kind of understanding that offers meaning.
Finally, just because indirect communication has to do with personal meaning, the teacher must be particularly alert to the learner's freedom. It is a matter
of respecting the learner's uniqueness and independence, a refusal to use techniques of persuasion or influence that infringe upon the learner's right to choose,
to decide. Raymond Anderson, interpreter of Kierkegaard, says that Kierkegaard
admired Socrates' "way of holding the pupil at a little distance so as to preserve
the learner's freedom."l2 Further, in contrast to a "fundamental disrespect for
human personality,'' he sees that, when we are talking about the Kierkegaardian
"leap,'' that is, "the choice which determines one's destiny,'' a person "has a right
to risk his own life, but not that of another."l3 For Kierkegaard, as for Aquinas
and Augustine, in the final analysis, God is the Teacher~ What the human teacher
does is to point toward the Truth in diverse, indirect ways, in a process which
is never finished-and to vanish at the moment of truth.14
But then, it may be said that this is always what the true human teacher does.
When we are thinking of inwardness, of subjectivity, the point becomes critical.
Illustrations
The category of indirect communication is one for which it is hard to find
models of teaching. Joyce and W eil do not include it in their writings. Because
it depends so largely on the intuition of the teacher, about the only thing one
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can do is to encourage the teacher to enrich her/his own life with all types of
art, to "sense" where students are, and at appropriate moments to build in
exposure to art, with the use of silence as well as free response.
For both teacher and student, it is possible to develop an environment when
works of art are placed in a room, and changed from time to time, thus enabling
connection with the truth conveyed. A unit can be ended with a time of engagement with a work of art in a period for response and reflection. Referring to
stained glass windows, mosaics, sculptures, music, poetry, dance, the National
Catechetical Directory says this: "From the very beginning, the church has used
the arts to communicate Christ's message and fix it in people's minds and
hearts."1 5 What is being suggested has more to do with preparation of an
environment than with planned teaching; nonetheless, the environment teaches,
indirectly. This particular approach reminds us of that fact.
We are not including in this approach the creating of works of art. It is
possible to make a case for including it here, but what happens in writing a poem
or painting a picture seems nearer to the mission of the "personal" approach
considered in the next chapter.

1. Some suggestive incidents. Two actual situations in which graduate theological
students served as teachers in a class session are summarized here, selected out
of dozens of possibilities where students experimented with indirect communication.
In interpreting Bruner's view of art as a mode of knowing, one teacher
describes a man named Silas. There is information about height, weight, heritage
and family, a two-sentence biographical statement. Then he reads an obituary,
worded exactly like a current brief newspaper statement. Finally, he reads aloud
Robert Frost's "The Death of the Hired Man." Silas, the broken man who
suddenly reappears to "help ditch the meadow" is no longer a statistic. He is a
particular individual who brings into the lives of the class the pathos and the
dignity of human life and death.
In interpreting Kierkegaard's Philosophical Fragments, the teacher arranges
the room with a row of chairs facing the windows, looking out on the trees and
sunlight. Speaking from behind the group, she dramatically tells a story, one she
has written. Plato's myth ofthe cave obviously has sparked the idea. People seem
to enter into the experience on any one of many levels of awareness of the
meaning of the Christian pilgrimage. At the end, people sit in silence for a time,
and then leave.l6
2. Kierkegaard's writing as indirect learning and teaching. Just as Dewey's How
We Think serves as a major source for teaching approaches relating to cognitive
processes, so Kierkegaard's writings serve as a frame of reference for indirect
communication. Socrates had gone as far as human reason could go, according
to Kierkegaard. But something was lacking-a level of understanding not availa-
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ble through the Socratic method, a perception of the nature of knowledge that
did not necessarily deal with his own need "to understand my place in life, what
Cod really wants me to do," or to "find the truth which is a truth for me."l7
What Kierkegaard undertook in pursuit of those concerns-really the question
as to what it means to be a Christian-was to build on Socrates in a lifelong
literary vocation. His productions taken together are an effort to help people find
for themselves answers to similar questions, and to choose with a clear knowledge
of what would be involved in the choice. His literature, by which he educated
himself in the meaning of Christianity, is an unparalleled effort to delineate the
subjectivity of the individual, from varying perspectives. This process of reflection
and of personal appropriation was for Kierkegaard a lifelong process of becoming
a Christian. It was his hope, not that he would be admired and the results of his
reflection systematized and memorized, but that the individual whom he called
"my reader" would join with him, existing in the reading as he himself had done
in the writing, in the authors whom he had created, and thereby be caught up
as a participant in that same process of becoming a Christian. Thus is set up a
kind of "dialectic of education," according to Ronald J. Manheimer, whose
Kierkegaard as Educator explores what he sees as an educational theory.
Kierkegaard seeks to reduplicate his own reflection in a variety of forms which
portray "a movement of thought and language designed to enable the reader to
make use of his own capabilities for appropriation." IS A part of the educational
theory demands of both writer and reader a "passion for honesty."
Just as Socrates feared to be in error more than he feared death, so Kierkegaard
feared most of all lest he should be found dishonestly to have apprqpriated a result
that he had not earned through personal reflection, l)nd tested in the fires of
personal experience . . .19

Willingness to run risks is also required. For Kierkegaard, knowledge, in the
sense of certainty, is never possible. But belief, not as a cognitive act but as a
passionate "sense for becoming," runs the risk of committing itself. It is the
opposite of doubt, which is fearful of "every conclusion that transcends immediate sensation and immediate cognition."20 Because belief "believes the fact of
becoming," it runs the risk that doubt cannot run. It is "a free act, an expression
of will," affirming "the 'thus' of what has come into being."21 Believing, like
existing, is incomplete and always in process of developing.
Every teacher may not be able to find writers or other artists whose work will
draw persons into encounter with truth through indirect means. In fact, in the
latter part of his life, Kierkegaard turned to direct communication. But the
teacher can become acquainted with the novelists, dramatists, and painters whose
life contributions are in themselves indirectly dealing with ultimate meaning in
such a way that those who see or hear may be drawn into the process. It is in
fact the case that there are specific acts of indirect communication which communicate more clearly and powerfully than any direct presentation.
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But probably the most important thing is the attitude found in Sj11ren Kierkegaard, an attitude which could, potentially, bring into existence new, untried
approaches to teaching.

3. The teaching vocation as "indirect communication. " Is it not possible that the
classroom teacher, in putting together models and approaches to teaching, drawing on both direct and indirect communication, may develop a form of teaching
similar to Kierkegaard's literary production?
Joseph Axelrod, in The University Teacher as Artis~ contrasts the didactic and
the evocative modes of teaching. 2 2 The evocative, which engages the student in
a process of inquiry and discovery, is nearer to artistry in teaching. Axelrod is not
talking about indirect communication, but his suggestions about the evocative
mode hold out the possibility of a teacher's viewing his/her vocation in its totality
as a form of "indirect communication." What is involved here is not only the
use of stories by the elementary teacher, or of the classic film "The Parable" by
a youth teacher, or the replacement of a lecture on the resurrection by a combination of music and visual arts, but also the sequencing and timing of activities in
an ongoing process where teacher and student alike are perceived as responding,
unique individuals.
Reflections
Not every learner will be able to respond to indirect communication, but every
learner, every human being, has a deep yearning for that kind of symphonic
thinking or symphonic awareness of which Jerome Bruner speaks. One needs to
have things "come together," to participate in meaning and yet to be aware of
oneself as existing within that meaning. That kind of possibility is at the heart of
indirect communication. It is a possibility which is not restricted to the world of
art, although when it occurs through that world, or through other approaches to
teaching, it is both a gift and an expression of a kind of expectancy on the part of
both teacher and student. And if we are to reap the benefits of this approach, the
same kind of careful preparation is necessary as for all other approaches, combined
with willingness to nurture the imagination, and to experiment.
Those benefits are many. They are implicit in terms or ideas which have been
used-connectedness of experience, belief which is a "sense for becoming,"
willingness to search for "a truth for me. " In these last years of the twentieth
century, such benefits seem tremendously important. What is behind the "Born
Again" movement, the emphasis on spirituality, the lack of passion for any cause?
Why do so many people respond to the superficial manipulation of emotions with
a shallow religious guise in the electronic church? Weaknesses in education are
not the only culprits, of course, but there are hints in indirect communication
as to some things that can be done educationally to help resolve some of the
dilemmas we face, and they are contributions that come from education to other
functions of the life of the church.
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There is also a warning. The "Me" focus of this approach is needed, but the
"We" concept of group interaction models is missing. Believing is not only a
matter of "the single individual," as Kierkegaard often seems to suggest. It is that,
but it is more. It involves reciprocity, receiving as well as giving, within and by
the community. Kierkegaard was "inaccessible to true mutuality," according to
Manheimer.23 One should not try to destroy the distinction of the approach by
trying to make it become "everything," but it is well to remember that other
approaches are necessary to complement this one.
There is another whole area for reflection that can only be touched on here.
People are being reshaped, turned into different creatures, by mass media. Roman
Catholics officially express a concern that the wider church is not exploring the
significance of this fact. The Directory speaks of media literacy, of the need to
train media producers and media users.24 Otherwise, in these times, catechesis
cannot be carried on intelligently or effectively. Direct as well as indirect communication is involved in media, of course, but perhaps no area has more untapped
potential nor more problems for education for these next years than has television. But that same thing can be said about indirect communication in general.
One final reflection. To the degree that faith itself has a "symphonic" quality,
where everything, simply everything that is, comes into perspective, this indirect
communication seems to have unique potential for the work of the church. Is
it not, after all, the form of communication Cod chose in self-revelation through
Jesus Christ?

BELIEVING
and BECOMING AWARE
Personal Development
Introduction
The kind of belief that is an "index" to faith rather than a mere "saying" is
one that involves commitment, feeling, and conscious involvement of the self.
The one who believes is aware that it is I who believe. I exist. I think, feel, act,
will to be. Belief is not a matter of some objective statement to be arrived at and
verified scientifically-{)r at least, it is not only that. There are intuitive moments
of insight when I perceive that I am in touch with meaning hitherto inaccessible
to me-meaning which brings heightened awareness of self, and often awareness
of being constituted as a self by a transcendent reality who affirms my uniqueness.
Although intuition and feeling within the person are operative in other
approaches to teaching, and personal meaning emerges from those approaches,
the distinctive feature being considered in this approach to teaching is the
development of the self and the self s "power to become," to use Lewis Sherrill's
term. The fact that an infant can come to say "I" marks him/her as human.
Eventually, even for an adult, that means the self can "go no further back" than
to say, "I am," because "the self is an ultimate form of reality."! Marked by
vitality, self-determination, self-consciousness, and self-transcendence, the self is
"both a being and a becoming. "2 In his The Gift of Power, Sherrill presents the
thesis that a Christian teaching ministry can help persons to receive the gift of
power which enables persons to cope, and to become who they are called to be.
In spite of all the writings of the 1970s and early 1980s on humanistic education,
confluent education, sensitivity training, and the like, no church educator has
written about the self with the eloquence and ability shown by Sherrill in this
195 5 work. In fact, it seems newly appropriate for these last years of the twentieth
century, in which people seem disoriented, without a sense of self or of destiny.
Sherrill's concern is not just With the growth of the self. He is clearly Calvinistic in his view that self-knowledge and knowledge of Cod are interdependent.3
He is even more firmly biblical in his view that the Bible speaks to the deepest
human concern, in a "predicament-theme" kind of dialogue which becomes an
arena for revelation and response to effect the becoming of the self. Joyce and
Weil's "personal models" share some of his assumptions, although Sherrill's wide
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range of theological concerns changes the focus. For Joyce and W eil, the focus
of this family of models is "on the individual's construction of his or her own
reality," on finding personal identity. "The individual's life validates itself-his
or her unique existence and experiencing of life are what counts."4 The goal for
them is not so much short-term instructional effects as it is long-term nurture of
the whole personality. For Sherrill, the goal is the development of an approach
within the Christian community which can overcome the fragmentation of
ministries rendered to persons, in the hope that the fragmentation of the self can
better be overcome. At this point, Sherrill's view is close to what was said in the
consideration of the context of belief, as he sets forth the need for both togetherness and separateness, for being "a part" and for being "a self."
What kind of teaching can contribute to that element of believing which we
are calling "awareness"? Clearly, there is no one method that can easily bring
about the internal perception we seek. That is, in a sense, a possible concomitant
of all approaches we are considering. On the other hand, there are processes
which can be set up and encouraged, as having the potential for stimulating
self-awareness; encouraging persons to set up their own goals and pursue studies
independently; planning for a summarizing-evaluating activity at the end of a unit
of work, where students formulate their own position and "take a stand," as it
were; offering the option of a personal response of a poem, a prayer, or a painting
at key points in a study. There is the whole realm of creativity where a person
brings into being something which gives form to meaning. This is the other side
of indirect communication, when a person expresses the self in art, rather than
responds to a work of art. Certain training programs help people learn to express
and assert themselves with a resultant increase in a sense of power. Imagination
is stimulated through metaphorical thinking, and new dimensions of self-consciousness open up. In fact, possibilities are limited only by the imagination, or
by failure to be intentional in one's teaching.
What is the perspective from which one makes decisions about teaching that
lead to becoming more aware of and in touch with one's own selfhood? For
Sherrill, the perspective is that of life as a pilgrimage-rather than a treadmill
or a saga-so the focus is on that pilgrimage, in a biblical context, rather than
on the pilgrim in isolation.5 For Edward Edinger, offering his version of basic
Jungian categories, life is a process in which the human as a self-conscious
individual emerges from a collective unconscious. That is, for Jung and for
Edinger, the self does not come into being simply as a result of personal experience and interaction with other selves. Rather, the "collective unconscious or
archetypal psyche," called the Self, is the reality, the "wholeness" out of which
the ego emerges and moves toward identity.6 Some people say that the first part
of life is that in which the ego separates from the Self; the last part, that in which
the ego moves back into union with the Self. Edinger prefers to say that life has
alternating rhythms in the relationship, and that life in its fullest meaning moves
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toward an appropriate "ego-Self axis," as "the vital connecting link between ego
and Self that ensures the integrity of the ego."7 What Sherrill and Edinger both
are suggesting is that one does not promote the development of the self simply
by focusing on self-awareness. Or they are saying that one does not simply see
self-actualization in isolation. Theological and philosophical assumptions and
commitments are expressed through the positions they take.
Characteristics
RoLE OF THE TEACHER:

student advocate and guarantor
facilitator
resource person
reflective counselor
one who is knowledgeable about and appreciative of the arts, and of that
which is imaginative and "actualizing" in the student
RoLE OF THE LEARNER:

assume increasing control of and responsibility for his/her own learning
express ideas, feelings, imagination, in growing personal freedom
develop the capacity to feel, to be aware of self and others and the total
environment, and to express oneself
find ways to relate effectively to others
STRATEGIES:

use metaphorical, lateral and/or divergent thinking
participate in processes designed to increase self-understanding and build
self-image
develop individual learning contracts for both subject matter and procedures
utilize role-playing and simulation
Three comments are offered here as suggested points for consideration by
those planning to use this "personal" approach at some point in teaching. First
of all, the teacher is indeed a critical element. Her/his attitude and expectations
are more important than any one model or method. Is the student a "thou" to
the teacher? A person cannot affirm himself/herself, cannot trust, cannot have
the courage to risk expressing feelings or ideas, unless that person has been loved,
trusted, affirmed, cared for. That fact has been stated so many times in so many
ways that it is almost impossible to hear in all its depth and implications. And
the teacher is one who is also "on pilgrimage," seeking to become an authentic
human being.
There is another facet to the role of the teacher. There must be a kind of
intuitive decision as to when it is appropriate to have a student write a poem
instead of an analytical essay, or to insert a unit on awareness training (as a
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technical model) in between one on concept formation and one on group investigation. That is one point at which the teacher functions as artist in the overall
purpose, sequence, and design set up for the teaching process.
A second point has to do with the student. Granted the assumption that each
individual is indeed unique, possessing gifts of personhood and vocation, and has
inner resources untapped by the present educational procedures, we can point to
the need for occasions in which a person is helped to become aware of self and
environment. Although we can never separate a person into compartments, as
in present-day "domains" or in earlier faculty psychology, we can offer ways of
tapping a person's motives, of making contact with the whole person, by making
initial contact with some facet of the personality. At this point we think particularly of feeling, of emotion, of the affective domain. That dimension is never
absent from any approach to teaching, of course. In fact, demanding cognitive
activities sometimes eventuate in intensive affective response, of excitement,
enthusiasm, awareness of competence to think clearly. But here we are talking
about a direct, substantial effort to find ways in which a person expresses feelings
and perceptions, and in the process moves to new levels of awareness of self and
environment.
A slightly different emphasis occurs when we think of fostering a person's
creativity. Too often we have sought convergent rather than divergent thinking,
have rewarded analytical rather than metaphorical thinking, have worked with
outlines rather than with images. Thus, as many writers are pointing out, in
studies of the brain in relation to education, and in studies of modes of consciousness, a we are failing to encourage the development of the whole self. Work is
needed on the development of creative imagination, giving persons time to brood,
to let the unconscious work in a kind of "wrestling of the spirit" in a relating of
fleeting images and ideas in some form that can be offered to others.
A third point, which has to do with strategies, is both a warning and an
encouragement to the teacher to design models and methods that "fit" particular
situations. Some church education materials focus so much on how one feelsabout a Bible story, about an ethical issue-that only a superficial level is touched.
In a sense, such a technique either functions to motivate interest in the subject,
or to set up the illusion that one is dealing with personal concerns. Such a
technique often exploits the person, or bypasses the important informationprocessing that needs to precede or accompany the offering of personal judgments or feelings. That is the warning. The possibility of planning ways that are
"tailor-made" to enable persons to move out toward being free, functioning
individuals is where the challenge lies.
Illustrations
Three of the models included here come directly from Models of Teaching. 9
They are described as they have functioned in situations in religious institutions.
Some other models, included in a behavioral family by Joyce and Weil, might
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conceivably be included in this section, where clearly conceived, tested training
strategies enable the teacher to aid students in developing specific skills which
give more control over his/her life, and in that sense, focus on self-awareness. But
the relation is indirect, and to include them would call for more analysis than is
possible here.

1. Expressive activities. The first illustration is not a model, but a listing of
activities which foster personal expression and thereby increase the possibility
that one will come to say "/ believe" because it is I who have found a way to
give form to what I think and feel.
The scene is an art festival held in a church. Paintings and crafts are on display.
A dance group gives an interpretation of the Prodigal Son. A musical group plays a
composition that later becomes a kind of theme song of the youth group. A hymn,
written by one of the members, is sung by the assembled company at closing time
each evening, and then becomes a part of the worship in the church service on the
following Sunday. Even had one not heard the conversations, a visitor would sense
from the whole affair that people had become more in touch with themselves.
Even though all art forms are not of an obvious religious content, most seem to
offer some interpretation that is indeed a religious affirmation.
Take another situation. A group of theological students, meeting for an
academic year with a cottage of teenage boys at a correctional center, work
diligently to develop a sense of self-worth among the juvenile "offenders." One
Sunday afternoon Tom, obviously a leader, says he is working on a play. He is
encouraged; it becomes obvious that he is trying to find and express some
meaning in the situation in which he finds himself. The play is written, practiced,
and finally presented publicly in a visit by the cottage to the students' school.
Awkward, hesitant, but deeply moving, the play brings a new perspective to the
writer and actors, a new sense of what it means to be a human being, regardless
of the setting, to the audience.
In a religion class at a private school, a student asks to do a color videotape
on creation, rather than write a paper. In a church school class, when sixth graders
write a litany to be used at a baptism, they talk about their own baptisms, and
in the worship, obviously participate with a new feeling of being "special" and
included. At a youth retreat, culminating a year's confirmation/commissioning
class, each person reads his/her confession of faith. One person says, "It is as
though for the first time I believe, because I have tried to say what I myself stand
for." Some members of the class share excerpts from the journals they have kept
during the year.
Other instances could be offered. All would point toward an active, initiating,
expressive stance on the part of the student. Many would manifest creativity.
None would be casual activities to fill up time.
2. Awareness training. In this model, Joyce and Weil specify only two phases as
the strategy-planning the environment and activity directed toward the goal,
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and then reflecting on how participants felt within the situation. Two situations
will illustrate.
In the first, students in a teaching team bring in equipment from a rental firm
handling hospital equipment-a bed, wheelchairs, walkers. A blindfold is put on
one person, and she is given a task to do. Another is instructed to sit in a
wheelchair and prepare refreshments for visitors, while another person in a
wheelchair is to make up a bed. The exercises last for only a short while, and
participants are observed by an increasingly involved group. A sense of empathy
based on understanding emerges. The awareness is not only of one's own feelings,
but of the outlook of others living daily with restrictions that change their
perceptions of themselves and others. Discussions by the group broaden the
insights from individuals.
In the second, everyone in the class is requested not to eat breakfast. At 11 :00
A.M., one group, selected by random choice, is served a delicious meal, while the
remainder of the class watches. What happened in the discussion demonstrates
the potential in this kind of approach. Awareness in this case was not only of
pangs of hunger, not only of resentment toward the "haves" from the "have
nots," but a new awareness of complexities of world economics and of what seem
like hopeless situations. One person who had eaten says, "How do we live with
feelings of guilt and the need for forgiveness?" There is a new dimension to the
discussion that follows.

3. Non-directive. Here the student establishes learning goals, determines processes and resources for carrying them out, often writes a contract, and always
ends up with self-evaluation. This is often characteristic of an "honors" course
approach in universities, of an "individualized learning contract" approach in
schools, including church schools. Carl Rogers, translating some of his counseling
assumptions into implications for teaching, is a leading advocate of such an
approach. One of his main concerns has been with graduate education, where
adults are often kept within boundaries that inhibit their initiative and stifle
development of their potential. When persons are encouraged to explore their
own questions, to engage in self-initiated action, they move toward new perceptions of self, new insight, new confidence. Or at least, if they have mastered
enough learning strategies, they feel new confidence. The educational system has
not been strong on developing independent learners. And of course, learning
styles do differ. This particular model is directed more toward active, independent
learning styles than toward passive, dependent learners.

4. Synectics. The essence of the model developed by William Gordon, called
synectics, 10 is metaphorical thinking. Its strength is the development of
creativity, even in the way ordinary things are seen and done in everyday life.
Metaphoric activity clearly draws on the emotional component of human perception, although not in isolation from the intellectual. In fact, according to Gordon,
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"hunches" function in science in much the same way as creativity functions in
art. The richness of feelings and insight combines with generative thinking to
produce new perceptions and expressions in what can become "an intensely
personal experience." II
The strategy moves through various phases of describing a situation or object,
of drawing analogies, of "becoming" the object, on through restating analogies
in a kind of "compressed conflict" and then going back again to the original task.
Procedures focus either on "making the familiar strange," or on "making the
strange familiar." Both procedures point to needs in church education.
In one school, a youth group is asked, "How is a church like a car?" The object
is to make strange the familiar concept of church. Answers are quick and illuminating. "A car needs to be going somewhere or it's useless." "If the driver
doesn't know where to go, everybody becomes frustrated." "If you run out of gas,
you're in a jam." "If a wheel comes off, you could have a wreck." Other phases
of the model, worked through, end up with a totally different perception of the
church.
A seminary student, in summer work, uses an adaptation of the model in an
imaginative way. At a church picnic, sitting around tables after a good meal and
some hymn-singing, each family or group is asked to complete this sentence:
"The gospel is like
because it
." Each table hears
the statements, then selects two or three analogies to share with the whole group.
With great delight on the part of everyone, the next Sunday, contributions are
compiled and arranged into a reading by the student pastor, to be used as a part
of the worship, where the sermon is on the meaning of the gospel. Unifying and
involving benefits of the procedure are obvious. The statement is offered here.
The gospel warms and brightens our lives like fire and sunshine. Like roadmaps, streetlamps and lighthouses, it shows us our path and the way to go. Like
electricity, the gospel lights up the world in a mysterious way.
The gospel is our food and nourishment. It cleanses us as water does. The
gospel works in our lives like a vacuum cleaner, collecting our problems, and like
Drano, it unclogs our minds.
We find support in the gospel, and in that way it is like a girdle. Like a zipper,
the gospel holds things together; like an umbrella it protects us. In the gospel is
security like a blanket or a quilt. The gospel orders our lives as a calendar does
and like a tree it grows through the years.
The gospel is many things to many persons. You and I know that like the
ocean, the gospel holds treasures in its depths.l2
Refiections
Does the kind of activity we have described here, given the goals and assumptions of this teaching approach, speak to some of the concerns evidenced in the
exploration of Eastern religions, and in the emphasis on spirituality and spiritual
discipline? Careful work is needed to answer that question, and to answer three
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others, equally baffiing. All activities as described here took place in a "schooling
setting." Is it possible to bring together within the "school" a focus that draws
on all life's experiences, integrating and internalizing the meaning found there?
If not, what kinds of settings or structures can do that? And how does worship,
that act of devotion and commitment, function in such a way that awareness of
self and awareness of God move together? In a way, unless that happens, deep
human needs cannot be met, according to the position of Lewis Sherrill, with
whom we began this chapter.
Another cluster of observations centers around educational endeavors to find
ways to do "person-centered teaching." That term has not been used here
deliberately, because of technical historical curriculum connotations, and because
of the temptation to use it in a simplistic distinction that contrasts it with
"subject-centered teaching." But we are talking about concerns related to that
term, or that emphasis in teaching. "Experiential education," often contrasted
with "traditional education" in a misleading way, has not been mentioned here
either, partly because all approaches involve some kind of experience. Even
thinking, real thinking, is an experience. But what has been described does draw
largely, although not exclusively, on what is ordinarily called experiential education. Similarly, although this approach often involves innovative ideas, it certainly
is not the exclusive domain of innovation. In any case, innovation for its own sake
is not the beginning point for the planning of teaching. What we need to do is
to approach the "homelessness of mind" that really exists as a kind of "homelessness of self" in a way that is not faddish, that recognizes the power of the emotion
in the becoming of the self, and that has behind it the substantive thinking of
people like Lewis Sherrill.
In a related area, consider the attention given to the development of consciousness, and to modes of consciousness. Robert Ornstein, in a brief overview
of the history of psychology, says the original psychological question was, "What
is consciousness?" However, because of the difficulty of finding access to that
inner dynamism of consciousness, psychology moved through such schools as the
mentalist, behavioristic, psychoanalytic, and humanistic, finally coming back to
the question again. Much of what is read and heard, he says, is "bizarre and facile
cosmic blather,''13 but there are signs that we are inoving to a new level of
definition, perception, and research. Whether insights come from research on the
two hemispheres of the brain, or from remarkable accounts of control even of
bodily reactions by Eastern mystics, or on the Sufi-like wisdom that touches
unexplored areas of Western consciousness, we need to be attentive and persistent in our reflections on where and how we need to move in church education.
Just by virtue of our theological stance on the corporate nature of the church as
a community of faith, the Body of Christ, we cannot condone the individualism
which could emerge from improper use or overuse of this "personal" approach
to teaching. Nor can we condone the imitative, superficial activities often utilized
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by the church. But then, neither can we ignore the longing of the person to be
able to say "I."
What can be affirmed and held out as a vision is the power of the Spirit to
transform lonely, searching individuals into persons who know who they are and
what they are for.

9
BELIEVING
and DOING
Action/Reflection
The organization of this chapter is different from the preceding four. What
needs to be said about believing and doing simply refuses to fit into the categories
used there; it spills beyond teaching into education, and beyond that, into the
even wider area of the church and its mission. And yet, if we continue to be
serious about the question of how belief develops and functions in human existence, there is no way we can avoid consideration of "doing the truth." The thesis
around which this book is built refers to the faith community, where beliefs are
embodied-the community which serves as the context for intentional teaching.
We are pushed to move into that arena for our analysis here.
Is "doing the truth" to be called teaching?
There seems to be little room for arguing whether it is appropriate to say we
teach people to swim, to play tennis, to sing (as in church choirs), to act (as in
church drama), or to become involved in action in numerous other activities.
Those all involve physical or psychomotor skills which Thomas Green would
include in many of the activities ofteaching as training. They are forms of"doing."
But how does one include actual acts of effecting social justice as teaching
-not motivating action, nor raising consciousness about issues, nor applying
biblical mandates in verbal formulations, but acting? When one moves into the
realm of moral issues, of Christian discipleship in the world, should the action
itself be included as "planned" teaching? To set up opportunities for service in
order to "learn" helpfulness, or to contrive experiences that exploit some persons
in order to give students the impression they have performed some great act of
service-this is the corruption of the concept of "doing the truth." It is appropriate to say that we learn or are educated by "doing the truth," but it is more
questionable to say we shall teach by "doing." Unclear thinking has not helped
the cause of teaching, nor of relating belief and behavior more effectively. What
can be said about the situation that will help in understanding and planning for
teaching?
Mission and structure of the church
Consider as a kind of case study the account of "the Church of the People"
at St. Stephen's, as presented by Georgeann Wilcoxson in Doing the Word. 1
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Beginning with reference to the rich culture of the Appalachian people of
the Virginias, Kentucky, and Tennessee, then offering analysis of some of the
problems faced by those people, the account moves to a particular town and
church.
In one such coal town, the deaconess nursed back to health the son of the
company manager. In gratitude the father donated eleven acres, where Grace
House was built to be used by the deaconess as a service center for the people.
After the deaconess' death in 1968, there was little activity in Grace House or
in St. Stephen's church building eleven miles down the mountain. A few groups,
such as VISTA workers and welfare rights people, used the facilities for meetings
in the early 1970s. In response to requests from these community groups, the
denomination decided to renew activity in the area. After a few false starts, the
congregation of St. Stephen's began meeting with their new minister, Don
Prange.

Don Prange, influenced by Paulo Freire, Brazilian educator-philosopher,
worked to help the people relate the gospel to their situation, learning with them
and working to move toward "responsible freedom."
Don's co-worker, Linda Johnson, is a young woman who returned to her home
in the mountains after college with a commitment to remain a bicultural person,
utilizing the skills of the dominant culture in behalf of her own people.
Linda lives at Grace House with three other women--a social worker, a
teacher, and a public health nurse. They formed a feminist support group and now
meet regularly with five other women from the community in an effort to continue
raising their consciousness through reflection on their own life experiences, sharing problems they face as women in the mountains, and sharing insights about
solving these problems. They also learn from women from other cultures through
reading alternative publications such as those of a feminist group in New York
City. The learnings about women's struggles with another culture are adapted to
their own lives.
The Church of the People at St. Stephen's, as the congregation has named
itself, supports the work of Grace House. Don and Linda meet at least weekly to
reflect on their ministry. Although the number of actual church members is very
small, at Grace House the church and community merge through their common
activities to overcome the suffering resulting from poverty and efforts to survive
in a culture that belittles mountain people.
The worshiping congregation meets on Sunday morning for a combination
of Sunday school, worship, action planning, and reflection time. At least five
elements are included in their time together:
I. Reflection on why they are there
2. Praise, thanksgiving, prayers, singing
3. Hearing and talking about the word of God from scripture and from their own
experiences
4. Commitment"-time for the offering and for discussing the meaning of their
commitment
5. Getting ready to go back into the world-discussion and making plans for
actions they will take during the week.
The organizing constitution of the Church of the People at St. Stephen's was
written through the process of the congregation's study of scripture and reflection
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on why they are together. From time to time it is reviewed and discussed as part
of the worship on Sunday mornings.

What we have here is a total restructuring of the life of a congregation. The
constitution, in its purpose, states clearly the mission of St. Stephen's is "to
witness to the Lordship of Jesus Christ in every area of life." Their concern is
to relate "faith and life-belief and deed." Activities of the congregation are so
interrelated and integrated that it would be hard to say where "teaching" takes
place. But learning occurs everywhere. It would seem that we have a way of
overcoming the fragmentation of the life of a congregation into different divisions
and ministries, the concern of Lewis Sherrill, and the fragmentation of the lives
of persons, the concern of Borhek and Curtis.
Such a case study will help many people recall other instances where a whole
congregation has planned for itself a different way of structuring its life and
mission. A new church in North Carolina, several years ago, in a "pilot project,"
organized itself into action groups, assuming that in planning, doing, and evaluation, education would take place. Worship occurred somewhat in the same
fashion as at St. Stephen's. After several years, it became apparent that children
were not becoming acquainted with Bible stories, names, and events in a way that
developed adequate data or categories to use in mission, so they added a time of
direct teaching for children up through sixth grade. The well-known Church of
the Saviour in Washington is set up in mission groups. Both congregations
function as house churches, where it is easier to interrelate study, action, and
worship.
Basic Ecclesial Communities, originating in Latin American Roman Catholic
parishes, function in much the same way. One statement of purpose reads in this
way: The Church is perceived as
the people who come together to consider the well-being of all, to be sensitive
to the problems of others in order not to leave anyone all alone, to discover the
other person's ideas, to discern the leading of the Holy Spirit in the people,, to
reflect on God's action, to resolve the difficulties of each person, to pray together
and live the Gospel of our Lord Jesus Christ, and to attend to the problems of
the neighborhood.2

These communities are spreading rapidly, still centering in the worship of
large groups as they meet together, but causing a complete restructuring of the
parish, and of the role of the priest. Problems still exist with finding ways to focus
on action, but at least the intention is clear.
In other situations, major reorganization of the life of a congregation does not
take place, but a gradual adaptation of parts of a program to needs of the
community begins to occur. Serving lunch to transients in a community, resettling refugees, opening the doors of the fellowship hall to people with no place
to sleep, and providing mattresses to be spread on the floor-these activities begin
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to push toward an inter-relation of service and reflection on the gospel. One
church sets up a lifestyle study group, prepares guidelines, and neighborhood
groups covenant with one another to work together in support and renewal of
their commitment to be responsible stewards. In another situation, a study of
public education moves into an organized effort to work for improvement of the
whole system.
Notice the variety of ways in which action is related to the worship and work
of a congregation, and the ways in which teaching moves in and out of action.
Some suggestions can be offered as to ways in which teaching can be related to
"doing," even in the most ordinary program conceivable.
Teachers and group members can be encouraged to follow through with action
when a spark of interest or desire is evidenced, even to the point of
dropping printed study materials and using scheduled time for planning,
reflection, and evaluation.
Use of awareness-training models, or consciousness-raising groups can be encouraged, where they are consistent with the stated mission of a church.
Training in problem-solving, with a focus on analysis, planning, and evaluating
skills can be offered, where it is evident they are needed and will be used.
(Otherwise, empty exercise lessens the possibilities that people will be
interested in action.}
Attention can be given to teaching families how to become an "action" group
in their situations, or at least, how to be aware of the "doing the word"
that occurs in their own budgeting, planning meals or vacations, living
generally.
Ministers can be encouraged to give special attention to their work with
committees, carrying out the necessary teaching to relate action to the
gospel, and to help members know how to take hold of the task and carry
it through to completion (thus avoiding one of the greatest barriers to
involving a congregation in service or action}.
In each of these cases, teaching is involved, either as a preparation for action,
or as a way of relating action to learning, of linking word and deed. All have to
do with attitudes, imagination, willingness to adapt, or ultimately, the intention
to live out Christian responsibility.
Christian discipleship
What can be done by way of encouraging the individual Christian to deepen
faith and clarify a belief by action? When we talk about knowing the truth by
doing it, we move inevitably to the individual Christian, to the knowing self.
Symbolic action can be encouraged. Seminarians, talking together about the
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Selma march during the turbulent years when whites joined with blacks in their
seeking of freedom, identify issues and possible results of a decision to fly to
Alabama. One person says, "I know that, if I go, I am taking a step that is a
symbolic act. I shall never be the same again if I do it." He was right. He went to
Selma. His perception became focused, his commitment could now be verbalized
more clearly, he could-had to, he said-join the march at home when he returned
from Selma. The life of a church can help a person prepare for response in such
cases, and support him/her in living out the implications of that symbolic act.
Vocation is a term that needs reclaiming, in the sense of basic calling. When
one's whole life is experienced as calling, then what one does in television studios,
offices, factories, or political offices is response to that calling. One is at the heart
of those places where injustice occurs, dishonesty runs rampant, and persons may
ignore it or may ease into similar practices, and decisions are made daily that
affect the lives of hundreds. Every injunction of the Old Testament prophets is
immediately applicable again. How can we help ourselves and others to see that
our whole lives are lived out as disciples? Work in the programs of the church,
its committees, with written statements and planned action-all these are important. But the everyday world is where the action is. The "scattered" church moves
in and out of the "gathered" church for support and guidance. Through the
dynamic of that rhythm, the truth is appropriated by Christian disciples.
Approaches in teaching
Granted that the Christian acts which test, validate, and internalize belief are
more parts of the total life of the congregation than of the specific teaching
function, what can be said about the most useful teaching approaches? Joyce and
Weil do not include a cluster of models related to the "doing" emphasis, although
it is apparent that certain models are quite useful in the overall strategy described
under "the mission and structure of the church." For example, awareness training
obviously could contribute at appropriate points to several of the illustrations
offered. So would group investigation, or various information-processing models.
However, there are at least two approaches that focus directly on action. They
may be suggestive as to other ways of working.
The first one is usually referred to as the action/reflection model. Technically,
it probably is not a model, but it does offer a general direction and guidelines for
developing strategies. More recently it has been referred to as a four-phase process
called AAAR, signifying Awareness, Analysis, Action, Reflection. One of the
clearest and most useful guides to this approach is quoted here.
AwARENESS
This part of the learning process is designed to increase an awareness and deeper
understanding of:
• God's intention and purpose for human life as expressed in the Christian gospel
• Forces, powers, and structures in human life that either enhance or hinder the
accomplishment of God's purpose
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• The Christian's responsibility to be involved actively in God's loving, liberating,
reconciling, and healing work in the world
• The human need to celebrate God's active presence in the world
ANALYSIS
If heightened awareness is to bring forth responsible Christian corporate and
individual action, careful, disciplined analysis of issues and problems is necessary.
• Information must be gathered.
• All facets of the problem must be explored, especially the ways those personally
involved perceive and are affected by the problems, as well as its underlying root
causes.
• The problem must be restated according to the new information gained.
• Goals for appropriate action must be set and plans for action made.
• Possible consequences of these actions must be projected and tested against the
values inherent in God's intention for humankind.
ACTION
Obviously heightened awareness and careful analysis and planning are meaningless unless action follows. Participation in corporate action, as well as individual
action, is an essential element if significant changes are to result. Action consistent
with the Christian ethic will vary according to the situation, capabilities, and
commitment of the group, and the plans made by the group.
Our actions should move toward one or more of the following:
• The removal or alleviation of the forces, powers, and structures in human society
that violate or hinder God's will
• The rendering of service to those in need
• The public witnessing to biblical concepts of liberation, justice, and love
• Preserving the existence of positive social structures against the attack of those
who would replace them with fewer human arrangements
Whatever action is taken, however, must reflect the best efforts of the group
to discern God's will and the humble recognition of our inability to do so adequately; therefore, all our actions are taken in faith.
REFLECTION
If we are to learn from our actions and grow in our ability to enflesh God's work

in action, we must evaluate consequences of our actions from the biblical perspective. We should plan for theological reflection on the experience itself, seeking to test the ethical assumption of our perception of God's will on which the
action was based. An important result of action is an increasing awareness of the
complexities of issues, the intentions of God, God's presence in the world, and
the nature of Christian responsibility for mission with God. Such reflection
enables continuous reorientation of learners, both as individuals and in community. Thoughtful involvement in the awareness/analysis/action/reflection learning cycle can result in more effective action and an enrichment of worship as
God is glorified, human inadequacies are confessed, hearts are opened to the
guidance of the Spirit, and covenants are renewed for action in faith. This
returns learners to the awareness portion of the spiral on a new and deeper
leveJ.3
A study group, mission group, Sunday school class, or another group interested in mission can intentionally use this process as a guide for teaching and
learning. Teachers would sometimes be resource guides, sometimes information
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processors, sometimes discussion leaders, or, if they cannot fulfill all the needed
roles, they can bring in other resource people. In most cases, of course, the
learners themselves will be resources for one another, sharing their personal gifts
of knowledge and skills for the good of all. They will be active, not passive
learners, determining their own goals and procedures as well as being willing to
be included in study and action. Possibly no designated teacher may be needed
at all.
A group might begin at any point-with reflection on a contemporary parallel
to a biblical situation, or with an individual's awareness of a problem, shared with
others, so that no planned consciousness-raising activity is necessary. In any case,
the group process is important here, and one would hope a task could be carried
out with a feeling of accomplishment, and of gratitude for the privilege of
responding to God's call through action.
The second approach is known as "Shared Praxis," a terminology popularized
by Thomas Groome. Paulo Freire was quite influential in the early stages of
Groome's work, and in that of many other educators as well. The key question
posed by Freire in his Pedagogy of the Oppressed was "How do I name the
world?" The oppressed Brazilian peasant, through a problem-posing dialogue
process called "conscientization" by Freire, gradually became a free, responsible
self through his/her self-conscious and intentional action. The knowledge that
resulted might be called conative, with will and desire united in action that in
turn developed the freedom of sense, power, and understanding. What Freire did
for Brazil (he was expelled because of his success!) is most appropriate for similar
cultural situations, although some educators have distorted his approach into a
kind of "method" or technique that has no power because of different philosophical and cultural assumptions. What Groome has done is not to distort Freire's
basic work, but rather to take the concept of praxis, give it his own definition,
and develop a quite different approach that seems to "make sense" for the middle
class (and perhaps others). Groome sets it forth as a specific teaching approach,
useful in Sunday school, parochial school religion classes, and other educational
settings.
For Groome, praxis is the term preferred to practice, in that it refers to
"reflective action," or an interaction of theory and practice not clearly designated
by one English word. What he means by "shared praxis" is this:
Christian religious education by shared praxis can be described as a group of
Christians sharing in dialogue their critical reflection on present action in light of
the Christian Story and its Vision toward the end of lived Christian faith. 4
The five "recognizable pedagogical movements" in that dialogue are briefly
described by Groome.
1. The participants are invited to name their own activity concerning the topic
for attention (present action).
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2. They are invited to reflect on why they do what they do, and what the likely

or intended consequences of their actions are (critical reflection).
3. The educator makes present to the group the Christian community Story
concerning the topic at hand and the faith response it invites (Story and its
Vision).
4. The participants are invited to appropriate the Story in their lives in a dialectic
with their own stories (dialectic between Story and stories).
5. There is an opportunity to choose a personal faith response for the future
(dialectic between Vision and visions).5
Numerous illustrations are offered in Groome's book. In a ninth grade unit
on the Eucharist, the group is asked to begin, not with the definition, but with
answering a question, such as "What does the Eucharist mean in your life?" In
the second movement, participants trace the change in the role of the Eucharist
in their lives, and, as the process of critical reflection intensifies, consider "What
do you want the Eucharist to be in your life?" In the Christian community story
and vision, the "most obviously catechetical movement in the process," 6 Groome
presents the Eucharist, its meaning, and the responsibility it places on receivers.
He shows a film. In the fourth movement, discussion centers on the images and
scenes that "jump out" from the film, with probing in the discussion to find out
why. Finally, in the fifth movement, the ninth graders respond to the question,
"How will I give 'Eucharist' to people?"
It will be apparent, even from such a condensed account, that there is much
interaction between the biblical story and one's own story, between the biblical
vision and one's intention to respond in ways more faithful than when the
exercise began. Groome takes seriously John Dewey's idea of experience and
reflection and of "the reconstruction of experience" as being at the center of
education. Certainly there is constant interaction between tradition and experience. In many ways, one is reminded of "depth Bible study." There is great
potential in the approach, but also a danger that can be found in "depth Bible
study''-that one will force connections, or state an application or intention, in
the last step. But in either case, dangers can be avoided when there is a good
teacher.
Does "shared praxis" really belong in a section on "believing and doing"?
Only in the sense that it focuses on relating belief to the becoming of the
Christian disciple, with obedient action related to Christian tradition. The approach could just as appropriately have been placed in "group interaction models." Because Freire's work centers so much on the necessity of intentional
action (usually political and economic), educators have somehow anticipated a
similar emphasis in Groome. But the use of the term praxis means different
things for the two men. What we have for Groome is a useful teaching model,
to be added to the spectrum of possibilities from which we select according to
our intentions in teaching, to be balanced off with other models offering different values.

84

To Set One's Heart

Believing
Is it indeed the case, as claimed by some researchers, that there is a correlation
between orthodoxy and prejudice? Rodney Stark and Charles Glock say "yes."7
They also go beyond prejudice to talk about the relationship between belief and
"ethicalism" in general.
. . . ethicalism may provide a substitute for orthodoXY among some modern
Christians. Ethicalism-the importance placed on "Loving thy neighbor" and
"Doing good for others"-is more prevalent in denominations where orthodoXY
is least common .... Furthermore, individual Christian church members whose
religious beliefs are the least orthodox are slightly more inclined to score high on
ethicalism than are the most orthodox....s

Merton Strommen does not accept Glock's and Stark's conclusion, not only
because he questions their methodology, but also because his own research points
to the judgment that what makes the difference is what is believed. A gospeloriented belief and value system does lead to love of neighbor. Strommen adds,
There is no direct relationship between prejudice and the value dimension of a
transcendental view of life.... The indirect relationship between prejudice and
belief is that misbelief appropriates and shapes the content of orthodox belief for
its own purposes of legitimizing hatred and violence.9

And in fact, Glock and Stark offer the assertion that "theology is the core of
commitment; it tells us more about the character of an individual's religious
behavior than does any other aspect of commitment."lO
The picture is complex. When we deal with the relationship between believing and doing, we must think not only about what is believed, but about how
it is believed-the intensity, the degree of commitment. Then there is the
question of motivation, and of contradictory beliefs. James Nelson, affirming that
"what we as Christians believe about God does indeed give shape and style to
our moral action," concludes that such questions must be dealt with in relation
to motivation.
Thus, while I believe that God wills me to be a peacemaker, my motivation to
act may be undercut by the belief that, after all, I am a powerless person .... Or,
disturbed by the thought that certain peacemaking acts might threaten my personal comfort and security, I can simply give my own welfare higher moral priority
than God's claim upon me as a peacemaker.ll

The very fact that throughout history people keep developing different philosophical or scientific hypotheses about the relation between belief and behavior
points to a kind of consensus, a conventional wisdom that leads us to say there
is a connection. We cannot sort out all the complexities, but we can set up
situations in which we examine the consistency of our stated beliefs and our
actions, as well as the logical connection between the clusters of belief. In that
examination, we can draw on the resources of our tradition, and we can develop
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the habit of "telling the truth in love," knowing that we need the help of one
another in seeing ourselves. The group with whom we identify influences us, and
if we identify with a company of Christian pilgrims, we may come to know
through experience how belief and doing fit together.

10
PROSPECTS
for the FUTURE
A community, including a faith community, transmits its values and beliefs,
transmits what it is. That fact was assumed as a starting point for this study. The
question to be investigated, then, was whether and how teaching, as a ministry,
could serve a more intentional function in that process-a question of particular
importance because of the "homelessness of mind" which besets post-industrial
human beings.
Both in analysis of some of the manifestations or causes of that "homelessness" and in the exploration of ideas about ways of effecting change, there is an
implied hope that the future may emerge as a more focused expression of Christian faith. Perhaps even the tentative holding out of a vision of the authentic
individual, one in whom word and deed are integrated around beliefs held with
"openness and conviction" and a devotion to truth, will be a contribution to the
future. Societies or communities need unifying images to which they give support
in educational systems as well as through social influences. Suggestions offered
about the nature of those communities and more specifically about approaches
to teaching as they impinge upon believing may be useful to those who wish to
help shape the future, rather than to be shaped by it in a defeated reactive way.
What the "prospects" are will not be predicted, nor will prescriptions be offered.
But a summary review of some pervasive themes from earlier chapters and some
emerging hypotheses (or better, "hunches") about desirable directions, will be
offered as a concluding statement.
Need for "conceptual goggles"
Analyzing the nature and function of Thomas Kuhn's "paradigms" and
Stephen Toulmin's "conceptual framework," among other schema, Joseph
Novak speaks of "conceptual goggles" I as those spectacles through which human
beings see and process experience and ideas, and thus perceive order and meaning
in life. What Novak says is quite consistent with the thesis of this book, as stated
in the first chapter, and points to several assumptions functioning throughout this
study.
That persons need "conceptual goggles" to cope with life, and more, to
experience meaning as a sense of response to ultimate reality and ultimate
purpose.
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That one's conceptual inheritance, as Stephen Toulmin says, can be appropriated through the development of one's own frame of reference for
understanding, and further, that the individual can make a contribution
to humanity by participating in the ongoing evolving assessment and
re-creation of both the conceptual inheritance and his/her own perceptual system. (John Dewey's comment that "genuine communication"
produces "a community of thought and purpose" between an individual
and the race2 illumines the point.)
That conceptual inheritance, or beliefs and belief systems, makes no sense at
all apart from a particular historical community, with its story, symbols,
habitual ways of thinking and doing. That is to say, beliefs cannot be
perceived as logical systems in isolation from lived reality. Nor is ideology
to be viewed in the negative sense of ideas developed as weapons or
rationalizations for use by individuals or societies for selfish ends. Rather,
ideology is viewed positively, as the humble, heuristic, intentional effort
to make sense of things.
That in recent years, inadequate attention has been given by the church in its
teaching ministry to helping people develop beliefs in such a way that they
will speak to the situations described. Or, to put it positively, a rethinking
of teaching in relationship to belief formation may be a useful contribution to individuals and the society at this moment in history, because
belief is inevitably related to faith, to moral action, to the becoming of
the self.
What this last assumption suggests is that there is a need for "conceptual
goggles" to be worn by those responsible for the church's planning and programs.
But most of the book is actually an effort to make a contribution to a discussion
of how teaching can be conceived of as an aid to belief formation, with some
beginning possibilities for enactment of that perspective. Consider briefly what
has been said or implied about teaching.
Teaching as limited, as focused, as potential
In order to promote cognitive clarity, distinction is to be made among concepts of schooling, education, socialization, and teaching-not because those
terms are unrelated, but because they are not synonymous, and indiscriminate
comparison of the terms promotes little more than fuzziness of thought. Teaching is used here to refer to those planned occasions in which designated teachers
set up a process and structure for dealing with subject matter in such a way as
to enable students to assess the truth of the same in terms of their own frame
of reference.3 In some approaches, teaching occurs at intervals in an ongoing,
more comprehensive process, as in the action/reflection model. Subject matter
is more than static concepts. Truth is more than that to which intellectual assent
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is given. It is also that reality that is known through participation and doing. In
any case, teaching is only one function, one activity among many, that contributes to the development of belief. It cannot be viewed out of context; therefore
reference has been made to agencies and activities other than teaching. But no
claim is made here that teaching is "the answer" for our troubled age, nor that
it is more than a way of taking hold of the situation-albeit an important way.
(The assumption that any one function of the life of the church provides "the"
answer is likely to be both self-serving and idolatrous.)
The central point or organizing principle suggested here with reference to
teaching is the conviction that it should be intentional. People who function from
the perspective that there is a best way to teach, or who put together methods
-even in a skillful way-without clarity about what they are trying to do and
why, are not likely to make much contribution to the development of beliefs and
belief systems that have the characteristics and functions described in this study.
The models described by Bruce Joyce and Marsha Weil offer a way to begin being
intentional. As those authors say, the classification into families of models can
serve as intellectual tools for making decisions about purpose, subject matter,
methods, learning styles, all facets of teaching. One does not begin by making
a decision with reference to some nebulous "best" way to teach.
The clusters of models or approaches offered here are intended to be a first
step toward making decisions about teaching within the community of faith,
when one gets to the actual process itself. If one clarifies his/her own assumptions, and moves toward intentionality in teaching, that should bring a needed
focus.
What can be said about the potential in teaching? Note that the question
has to do with teaching generally, not with a specific approach to teaching. But
at this point, the reader will already have formulated a tentative response to the
directions and boundaries for teaching proposed here, and related it to what has
already been done, or to what will later be tested through experience. But when
one thinks of teaching, and the long history of the church's teaching ministryLocke Bowman calls it "the church's first ministry"4 --or of the image of the
rabbi, it becomes evident that there is an ongoing vitality in teaching which
moves toward the fulfillment of its own potential.
Attention has been directed here more toward how beliefs are held than
toward what is believed. The second is needed, but much help in that area
already exists. If a person really becomes open to an idea or an author's
thought, that person runs the risk of being changed by engagement with the
content. What we are doing here is looking at how the believer processes that
engagement. One study book for adults, Believing, by Urban Holmes and John
Westerhoff, helps persons become alert to the activity of believing.s Obviously,
the teacher should be concerned with both the what and the how of believing,
with having a belief system herself/himself, and knowing when and how and

PROSPECTs FOR THE FuTURE

89

whether to share that belief, as a part of the process of helping others develop
their "owned beliefs."
What about those occasions in which teaching does not "work," those anguished· moments after a class when the teacher experiences only a sense of
personal failure? When Brother Deogratias wrote Augustine, apologizing for
imposing on the busy bishop, he received an encouraging reply, telling him not
to be uneasy because he felt he did a sorry job. Probably "your own words sounded
to you unworthy of others' ears only because you were longing to give your hearers
something better." Reflecting on his own experience, on those moments of
insight when cognition has flooded his mind "as it were with a sudden blaze of
light," Augustine contrasted the inward joy he often felt in preparation with his
sadness when "my tongue has failed to do my heart justice."6
The practical helps Augustine offered Deogratias would be helpful to us
today. He even suggested that, if one wanted to learn what he, Augustine, knew
about teaching, the best thing to do would be to watch and reflect on his
teaching, rather than read what he had dictated. He recognized that "the hearers
will mutually influence each other by their mere presence," and affirmed the
eloquence of "the yearning heart." Augustine saw and helps us see the potential
in teaching, a potential not easily developed, but one that is to be sought through
"discourses true rather than eloquent."7
Dialogue
When one thinks of the teacher or of a phrase like "the yearning heart," one
must ask a question. When one is committed to helping persons find and be able
to live by "the truth for me," when intentional teaching is clearly conceptualized
and carefully planned, what is it that happens between teacher and student? The
"relatedness" that, for Martin Buber, is dialogue, surrounds and penetrates all
approaches to teaching. Buber speaks of the child who, at night, alone in the
darkness, is "invulnerable" because of the awareness of the presence of the
mother. Thus the child is "clad in the silver mail of trust."B The situation is
similar in teaching.
Trust, trust in the world, because this human being exists-that is the most
inward achievement of the relation in education. Because this human being exists,
meaninglessness, however hard pressed you are by it, cannot be the real truth.
Because this human being exists, in the darkness the light lies hidden, in fear
salvation, and in the callousness of one's fellow-men the great Love.9

The teacher must be "really there." Teaching takes place in a context of
mutuality. Dialogue is therefore not a method, but an attitude appropriate for
all teaching-it can occur when no word is spoken, so certainly it does not refer
to discussion. It is, in fact, the dynamic reality that comes into being in the 1-thou
relationship. For teacher as well as for student, it is a gift of grace.
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"Rendezvous with disaster"
Move once more behind assumptions and views of teaching for belief formation to the world context. True, there is need for meaning and integrity in
personal human existence, a point at which belief makes a difference. But what
about the moral crisis facing humankind? What about nations devouring and
polluting the world's resources, population growing faster than food supply,
massive military spending picking up money saved from cuts in social benefits
as the world rushes toward the possibility of nuclear disaster? All these concerns
and others are listed by Norman Cousins in an editorial in Saturday Review. 10
We seem to be moving toward a world of anarchy where freedom is "becoming
theoretical," he says. As for the life of the mind, we "may be drifting toward
a world in which creativity has to struggle to breathe." Thus it seems to Cousins that the "rendezvous with destiny" foreseen by President Roosevelt and
cited by President Reagan may rather be a "rendezvous with disaster."ll
Hundreds of persons could be quoted to point to the possibility of impending
doom for "the planet Earth" and all its peoples. That point is made here because,
in the final analysis, it may be the prime reason for being concerned about belief.
Individual meaning, yes-but what about obedience? Faithfulness? One needs
to know what kind of "conceptual goggles" can be most helpful in working with
others toward responsible action in the issues that face us. How do we receive
and act on and reformulate our conceptual inheritance so that we serve with God
in the world?
Numerous writers are putting the notes of understanding and morality in
context.12 The addition here, of thinking about teaching in relation to belief
formation, is to be understood as one possible small action to be taken in
responding to the urgency of the situation in which we live.
The idea of truth
What we are talking about here is not a tightly knit, logical system of belief,
not a static body of propositions that may pose as absolute truth, not even truth
that is experienced and "known" through intuition or mystical moments of
awareness. What is meant, rather, is the idea of truth, and how it functions in
our lives. Truth is before us as mystery, reality, and the wonder of that which
is transcendent, which stands as reference, corrective, and source of power to
those who seek to be conformed unto it.
And when we think of teaching, that is the reference point-truth itself.
Belief in truth, though we do not possess it, constrains us, and propels us to
continue seeking honestly, faithfully. If we become discouraged and uncertain as
to whether what we believe is true, what can we say? Herbert H. Farmer helped
students and "seekers" in his day, and his conclusion is still useful to us:
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If a belief (I) shines in its own light with a certain inherent compellingness, (2)
"works" in the sense both of satisfying our nature and of helping in the practical
task of managing our world, (3) reveals on examination both internal consistencies
and external harmony with other experience and knowledge, then we have in
regard to it as full an assurance of truth as it is possible for a human mind to have
and as it ought ever to ask.l3

Those core beliefs (not too many of them) feeding out through interrelated
clusters of beliefs are the channels through which we work with truth, and allow
ourselves to be constituted by it.
For Wilfred Cantwell Smith, if conceptualizing is to be involved at all, if it
is to be "faithful," it must be "the closest approximation to the truth of which
one's mind is capable. "14 In a religiously plural world, we respect and learn from
other persons and their efforts to be faithful in conceptualization, he says. The
approach is not one of comparative beliefs, but rather of understanding particular
beliefs in historical and cultural contexts-and being enriched by that understanding. Truth is far greater than any one person's perception of it, or than the
combination of all perceptions. And so when one thinks of Ultimate Truth, or
for the Christian, of God as revealed through Jesus Christ, the response can only
be one of awe. For Smith, "faith is a saying 'Yes!' to truth.''15 Constitutive
believing merges with faith "to set one's heart," and links believing and being
-both the possibility of our "being" at all, and our relationship with Being.
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courses of action, which would .otherwise be resented, are made
legitimate.
What could have independently moved the xenophobic Amish culture to befriend and convert an imprisoned murderer? I can conceive of no plan that could accomplish that. But it occurred. In fact,
not only did it occur, but it was interpreted as a call from God back
to their true selves!
What cannot be planned can be envisioned and orchestrated for
God's Kingdom. I was tired of living and worshipping (our sanctuary and parsonage are in the same building) in a century old, drafty,
uninsulated, code violating, rundown building. But we struggled to
meet general expenses. How could we ever get the vision to repair
and renovate our facility? As I. mulled over these issues, I got the
bill for the church's previous load of fuel oil. It had been one of
the coldest years in recent memory. Now it was the last week of
December. We were way over budget for heating oil already. It
might break our backs to get socked with yet another bill. I could
sit on it a week. Create the illusion of fiscal solvency by deferring
the expense to the next year. What bad luck! Or... or I could look
for the blessing in the bill-see it as an instrument of God. The
extremely cold year-accidental or providential? I asked the Treasurer to pay the bill immediately. Two weeks later at our ani:1Ual
business meeting the people were shocked by our oil overage. I
asked for a committee to investigate insralling new windows and insulation. Motion passed without dissent. Six months of homework
later the committee proposed a complete renovation and had
$23,000 pledged to start us off! It took five years of blood, sweat
and tears, but our church building is now renovated and up to
code! That one unplanned, oversize fuel bill moved us as no rational argument could have-an accident is always more motivational in a folk society than an argument!
How many accidents is God sending your way? Are you using
them as God intends-a divine catalyst for faithfulness?
j

.l

5. Creating a Climate of the Possible
If you were to ask the people in your small church which is their
favorite Biblical book, the answers would vary. Psalms, would say
the poets and pray-ers. Romans, would say the believers. James,
would say the doers. Acts, would say the activists. And Job, the bereaved and aggrieved. But I would venture to say that the one book
that reflects most nearly the mood of the small church today is Lam-

O->

entations. Listen to most any conversation among your people. The
world isn't what it used to be. The country isn't what it used to be.
Farming isn't what it used to be. Our town isn't what it used to be.
The neighborhood isn't what it used to be. The church isn't what it
used to be. The old gray mayor isn't what he used to be. Lament.
Lament. Lament. There is a sadness and a grief in small churches
today. It is true things aren't what they used to be. Butthey'never
were. I wish God had had enough sense to place me in an age
when I could have been happy.... Well, ahem, I suppose God did.
But happiness is not automatic. There is a very real sense in which
we choose happiness. My wife is a wonderful companion for me.
She is a great helpmate and fellow traveler along life's journey. Yet
she has a couple of idiosyncracies. If I focus on them, the joy goes
out of our relationship. I have two good, healthy, happy kids. But
sometimes I make my family miserable harassing them for falling
short of perfection. I have a wonderful, Christian community of
faith. But on occasion I get down on these fine people-when I focus on their lacks instead of their strengths.
For some reason the empty half of the glass, rather than the full
half, grabs our attention. And the litanies of lament begin. What
would happen if we saw what's right instead of what's wrong. What
if we took the Bible seriously: "Rejoice, and again I say, rejoice."
"Count it all joy.... " How is it that in his epistles Paul, no matter
how severe the difficulties he dealt with later on, could always find
a number of sincere points of praise with which to begin his communication? Does our leadership start with the good and only then
address the improvable? We pray "Thy Kingdom come," but do we
rejoice in its little manifestations or lament its absences?
Lament is, I believe, the natural response of people who want to
function in a folk society way but who actually find that modern society
has moved out from underneath them. The dissonance between the
way things are and the way we remember them generates lament.
Lament is natural, but it is not healthy. It registers the problem, but it
does not release a solution. It paralyzes when it should liberate.
The small church leader has two action options in the face of
lament. One is to lead (Moses-like or Pied Piper-like?) the folk society into the modern society. This direction is frequently highly rewarded by one's denomination and held up as "successful." So the
rural church becomes the regional church-now offering something for everyone. The single cell social nature of the folk society
is replaced by a multi-cell structure. The past is radically denied and
a new future is sought. Patterned behavior is jettisoned and rational
ministry is enacted.
The second option deals with the dissonance and so the lament
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by remembering that it has always been a struggle, that many of
those qualities which made our memories so meaningful are still
present with us, and that ultimately the folk society will triumph
since it is the fundamental form of human life together and God's
eternal promise! It recalls that the good in the good old days is as
much a nostalgic creation as it was actually present.
Certainly there is good in most any situation, but our memory
retains the good more than the bad and the difficult. The re-apprehension of the degree of blood, sweat, and tears in the good old
days can liberate us and energize us for our struggles today. In the
midst of our building remodelling drive which I mentioned earlier,
after the first blush of progress, contributions plateaued and enthusiasm lagged. Why weren't we able to do what Dr. Roberts at the
turn of the century could do when the church was really strong?
"Huh," said ninety-five-year-old Gladys. "Sure, Dr. Roberts got a lot
done. But it wasn't easy. Every year he'd have to go up and down
the main street asking every proprietor for a donation. Some of
them he never got a nickel out of, either. Some would give a wagon
of coal. That's how the church stayed in the black!" Gladys chuckled
warmly. But in those words I gained renewed resolve. Even in "the
Golden Age" of our church it was touch and go. Even then it was a
struggle. Somehow that brought my current struggle down to manageable proportions. What we struggle over may vary, but that we
struggle is constant.
"Would you, too, leave me?" Jesus asked his disciples. "Where
would we go? You have the words of life," Peter answered. Sometimes I get disgusted and discouraged by the forces at work in our
community. Sometime I weary of the repetitious struggles of my little parish. At those times I direct myself to think very seriously
about moving to some place better. I give it a lot of thought and I
come up with the same conclusion that the Alcoholics Anonymous
program does: there is no such thing as a geographic solution. The
search for some place better helps me to focus on what I "have"
currently: quality of life, ecological harmony, depth of personal relationships, a role to play in the community, job security, etc., etc. I
have sunk my roots here. The winds of change make it harder to
blossom and bear fruit, but the soil is still rich and the sun warm. If
I give myself to those realities, there is still plenty of satisfaction to
be gained. It is harder for folk society people to do things from
conviction than it was maybe a generation or two ago to do the
same thing "naturally." But if we live out our peoplehood, it will be
satisfYing. And time is on our side. Material wealth, abundance of
energy, and technological progress allow humankind to remake the
world in our image. This rational world, the world of our minds
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and egos, is very powerful. People desire this world-it attracts like
a magnet. But they can't actually live there. It is the personal world,
the world of the small church, the folk society which is finally
meaningful and satisfying. Someday we will run out of cheap fuels
and humankind will have to learn to live simply, on a small scale
and in harmony with nature again. Then it may well be the small
churches who by their very life and nature will be salvific for society at large.
But in the meantime? It is not productive to sit around waiting
for the judgment day. In the meantime we can recognize our
strengths, realize that at least a glimmer of eternity is embodied in
our life together, and praise God for who we are and what we do.
If we take this posture, we are much more likely to be faithful to
God's calling than if we preoccupy ourselves with our weaknesses.
A little rejoicing is infinitely better than a lot of lamenting.
In I Corinthians Paul writes that God calls into beings those who
were nothings. In the eyes of the world, even sometimes in the
eyes of the denomination, the small church is a nothing. Small
church people come to think of themselves similarly. Part of ministry, part of God's salvation, is to be called into being.~all ~.
gregation into being. Acknowledge their strengths, em_pnasize what
tfieynave, not what they Iack-:-'Aiter"atr;oniY~t11osewho firsf''are'...areaC'tive and improving.

6. If All Else Fails, Pray!
Sometimes the best way to get something done is not to try to get
anything done at all. This approach is, of course, nonsense to those
who have bought into the values of corporate Ameria. What good is
someone who doesn't aim to get anything done? For these people,
they are the actors and the world around them is acted upon. It is a
little more intricate for the Christian, though. God is the Actor. The
world evidences these actions. We are to discern God's activity and
coordinate ourselves with it. It is even more intricate still in the folk
society. Leadership activity is likely to be resisted, as Moses found
out: "Who appointed you lord and master over us?"
I distinctly remember being burned by this latter dynamic. I was
the spokesperson for a town appointed committee. We had done an
incredible amount of homework, marshalled our data and arguments, and attempted to persuade our Town Fathers to budget
monies for improved medical service in the upcoming fiscal year. I
presented a case which was thoroughly convincing, at least to me.

Chapter 16
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BUILDING ON THE CAPACITIES
OF
SMALL-MEMBERSHIP CHURCHES
Clay Smith

•

T

he work of community-development researcher John McKnightespecially his ideas about capacity-building models versus deficiency
models of people and communities-has been helpful for those working to
rebuild rural and urban communities from the inside out. McKnight encourages us to {ocus on the capacities (people, groups, associations, and so
forth) that are present and work for renewal based on these capacities. A
deficiency model, by contrast, focuses on what is not present and designs
delivery service systems to fill the gaps. McKnight believes that real community happens when folks share their capacities. Deficiency models, on
the other hand, create clients and dependent relationships and undermine
real community.
These concepts can be very helpful for those of us who work with
small-membership congregations. We often struggle with a denominational
system (and with value systems within our culture) that looks at the smallmembership church and sees only its deficiencies. We know them well:
"We don't have enough-people, children, youth, young adults, young families, program, money, facilities, vision, Sunday School teachers, commitment, and so forth." The list can go on and on. The small-membership
church thus becomes more defined by what it lacks.
Part of our task as leaders with small-membership churches is to move
beyond the stereotypes of deficiency to claim the capacities for ministry
that we find over and over again within these congregations. The staff at
Hinton Rural Life Center works individually with about 40 such congregations every year. What we find is this:
Small-membership churches have ~fled and committed leaders
who have a deep desire for their church to do -;~n:-----.::;,.
. ··~.

·-~-----___...........-
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About 40 ercent of the eo le in rural communities are unchurcheda great opportunity for service an growth.
Small-membership churches are located in almost every communitystrategically located for mission and ministry. Many persons in our society prefer a small-membership, family-style church experience where
they will be known by name.
Most s!!lall-membership churches can grow in commi~ent, spiritual
depth, program, giving, outreach, and numbers.

Small-membership churches are about relational ministry. We are like extended families. We can be known, we can accept and affirm others, we
can be intergenerational. We can ~ve people one person at a t!me. We can
be family to those in our community who have no family.
..____
Small-membership churches have a strong sense of history and shared
experience. We have lots of stories to share. When the outsiders hear our
story, and when we take time to hear their story, then the extended family
can grow to include new people.
Small-membership churches know about the importance of place-a
place to believe and to belong. Whenever I enter the chancel area of a
small-membership church I often wonder about the sacred encounters that
have occurred there: the professions of faith, baptisms, weddings, funerals.
We even know what it means to have a special place to sit within this
sacred space. Many persons in our communities, especially those who are
unchurched, have no place in small-membership churches. We can learn to
share our space and create a place for those who have none.
Small-membership churches often have influence and presence in their
communities that is out of all proportion to their small size. Just look around
when you attend the next civic group, PTA, school-board meeting, or community-planning group and count the number of church members. Smallmembership churches possess great capacity, through our members, to work
for good across the whole community.
Labeling the small-membership church as deficient diminishes its ability
to be resourceful and responsive as members work together to build a
healthier congregation and reach out to the surrounding community. Focusing on the capacities that are already there opens up many new possibilities
for building a healthy, Christ-centered community of faith.

Originally published in The Five Stones (Summer 2000), p. 15; used by permission.
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AND TOMORRow's SMALL CHURCH
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because they don't live the good news) or they are already in therapy and
aren't about to risk their multithousand-dollar investment to this appeal!

..........

3.€!;n Doo!;}'Ifyou build it, they will come" is the catchphrase ofthe

movte Field of Dreams. It is also the evangelism strategy of a whole generation. Build a big new building and society will just pour people in. Amazingly, this worked for a decade or two, but no longer. Just being there will no
longer do it. Alban Institute founder Loren Mead has noted correctly; the,
church is not even a blip on the Cllrtent ~U~(Iltion '& radar screen!

M

y perspective on the church scene in North America is admittedly
limited, but I believe it represents reality. What I see doesn't excite
me very much. Like the children oflsrael on the banks of the Red Sea, the
only way forward would appear to be via miraculous intervention. Well,
maybe that is where the church should be.
Evangelism is the sharing ofgood news, or, as attributed to D. T. Niles,
one beggar telling another where the bread is. If God fills our souls, as
bread fills a beggar's tummy, we ought not have too much trouble at least
making good news noises. However, we have fine-tuned a form of evangelism that is not particularly good news and is clearly not effective any longer.
There are at least seven strategies for evangelism that, though they no
longer work well or at all, we insist upon using.

WHAT DoEsN'T BRING PEOPLE To CHRIST OR CHRIST's Boov

~ne ought to go to church. Maybe so, but as an effective motivator
~ent out with hula-hoops. Duty, loyalty, self-sacrifice for the good
ofthe whole, honor, institutional maintenance-not only do these not motivate, they are perceived to be psychologically harmful!

~The majority of the population today possess one of two kinds of
consctences. Some are nonfunctioning, so there is no point in trying to
make these people feel bad about not being a Christian. (Pardon a theological intrusion here, but this is a humdinger of a strategy-evangelizing
so that bad news may abound!) Then there are those with over-sensitive
consciences-these folks are already in church (but they can't evangelize

4. amily Tradition or Expectations . . he 20-somethings do almost nothing t e way their parents o: mustc, food, lifestyle, marriage, work, and so
forth. So it shouldn't be surprising that they don't do church either. The
graying of mainline North American churches gives mute testimony t<?,
this fact.
5 Fear of Hell or (for that matter Ho e o Heave The majority of the
popu a ton eel that eaven and hell are here-and-now realities. The "good
news" that through faith in Jesus they can avoid a toasty afterlife is not
motivating. The promise of a future heaven or hell just does not carry the
same psychological power that it did even a generation ago. We are so used
to beating this horse, we failed to note that it has died!
6. oercion. igh-pressure tactics, buttonholing, intimidation, and bullying
is ine ective. Zeal is no substitute for love. Thanks be to God that this
strategy no longer has the impact it once did. All (except, unfortunately,
those with significant pathologies) just walk away.
7 Formalism/Traditionalism. or some amazing reason, people will endure min ess, ea ess n a s, if they are their rituals. I know few people
who care to sit through an hour of boring nonsense that belongs to somebody else (by the way, to whom do our worship forms belong anyhow?
Grandpa? Great-great-great-grandpa?) For 20 years as a small-church pastor
I vowed that everyone who gave the hour of our church worship service
would leave uplifted. To whatever measure the Holy Spirit granted success,
we poured some new wine into those old wineskins. Now I wonder if it
wasn't a wrong-headed enterprise to begin with. In my position as an area
minister I visit a different church every week. Often I leave asking, Would
a visitor ever come back? The service is entirely passive; the ,
music
-
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antique; the liturgy dis~nnected from life. And even if, in my view, the
contetff of the .,@rmon redeems the hour, nevertheless the form is anti2!~tedl monological~d ~_in a fast-paced, interactive world. I have no
doubt that God can save the world, but I wonder if even God can save us
from ourselves.

,<t

"Well," you are thinking, "you acid-tongued cynic, just what would you
propose?" I wish I had an ironclad program to revitalize our churches and
share good news. I don't. We must all wait on the Holy Spirit. Maybe an
international day of repentance, fasting, and prayer wouTd help. In the meantime, simply to stimulate our thinking, I offer some
goals and
strategies.
•- ........ · ..
······-··-

_.__,_______

WHAT MIGHT ATTRACT PEOPLE TO
.,_

AND CHRIST's

CH~T

Boov?

~· 1.

Jfe, Energy, Dynamism. nee my family and I were leaving a worship
servtce w ere we had been visitors. I had my own reactions, but I slapped
a smile on my face and, with a jolly lilt to my voice, asked my teenagers how
they liked the service. "In a word, Dad, BORING." My kids have also
considered carnivals and history-changing battlefields boring, so their response didn't trouble me. What bothered me was that I couldn't, on the
basis of the hour we had just experienced, argue against their conclusion.
They were right. Christians should leave worship energized, excited, enthusiastic for having touched the living God. What are we doing wrong? For
starters we have a poor theology (and practice) of the Spirit. We consider
the Holy Spirit to be given to the individual upon his or her faith response.
We have forgotten to operate on the truth that the Spirit is given to the
church; it is the Spirit that quickens the Body of Christ. Spiritual energy can
flow when many people share their insights, experiences,' and emotions and
the Holy Spirit builds upon those gifts, it is not entertainment that is the
antidote for boredom; it is involvement in the substance of spiritual life.

~ 2.

oints o Salvation. Protestant history, especially in North America,
includes much in the way of revival£JlllilreYiY!!!ism-salvation seen as a
j'•
- ~
...._
·~--~.... !o.
ta.l
~11~-~.
_111
... o!i.o1lale~p-~!!~l!ce: Once having "gotreligion,"f()l!c...subst!Q!!~l!!!~
(
"got resp~~i?:.\?1~.. " Then salvation became a rigid adherence to a righteous
· ilfest)rle defined by the moralism of the day. Somehow we need_ tQ__ge_t___ .
beyond these two inadequate conceptualizations_ of S!l.!Y!l.~i.~n and r;clajm
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tht!. divine power to ~ll:X~ ~s. So I offer a goal of ev~11gelism under the
rubric, points of salvation. This simply means that an enterprise of evangelism is to discern a point at wbjch om nejgbhor is hurting and then to
c_ha,llUelQQ.fuealins.to~ This might lead us to be active in building such'
points of salvation as 12-step groups, anger workshops, retirement planning
seminars, first-time mother classes, budgeting basics, and so forth. Of course,
none of these-()r even all of these together-are the wbole goSJ2el. They
~e only points of salvation, but I wonder if this approach might not get us a
whole lot further than our current practice of salvation without a point.

--

~~(3. Spirituality. 'Bible-baseball darts?" I echoed incredulously. "Yes sir,"
the success 1 pastor of my father's generation afftrmed. "Every church I
went to started a vibrant men's group playing Bible-baseball darts!" Darts,
painting the sanctuary, sitting on a committee-I don't believe these will do
it anymore. People are looking for spiritual nourishment. There is a craving
for inner strengthening, relational health, and meaning in work and leisure
activities. Every shrinking church I visit laments the secularization and spiritual disinterest of society. At the very same time books such as Scott Peck's
The Road Less Traveled and Thomas Moore's Care of the Soul have
become best-sellers and remain so for months on end. People are spiritually
hungry, starving even. The difference is they are no longer willing to collude
with the church in an avoidance of inner work and inner issues. They no
longer see the point in maintaining a form of godliness that denies the power
of that God. Society's rejection of traditional "churchianity" is God's call to
reclaim the spirituality of our faith. I am still convinced that if we offer
3>iritual resour~, !£ we hve into spiritual realities, !h_~y will come. People
will always need what the Holy Spirit has to offer, but they won't settle for
the wrapping paper anymore.
will respond to those thin s that brin them a blessin .
4. Benefit. eo
Jesus ' or the joy set before tm endured the cross" (Heb. 12:2). Most
churches are· very quick to load crosses on the backs of their current or
prospective members, but very slow in delivering any joy. Churches that
call people who seek to be blessed "unspiritual" are trading the joy of God's
presence for the ~f-defeating satisfactions of,budgmentalisxp. Society has
many dynamics in operation that suck the spiritual life out of people: the
demands of jobs, rigorous and unrelenting schedules, the nagging ofun- or
under-fulfilled commitments. There is no one who needs yet another place

-*--
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to be sucked dry. If the church cannot not be a place of refreshment, bless-

~and~t, t~os_~t~~-h~~~!l<.!£iy~1~~
1V .tll~J~g2f:~We need to or nize our congregational life so that peo le can sa ,
TCI:eply and sincerely, "It has b~enpo to b{lln t e ouse of the Lord!"

'

5. A Sense of Purpose. "Why am I here?'' is the question each human
bemg asks an answers with their life. The church has the blessed opportunity to offer God's answer, the one, true, and eternal answer, to those who
are asking. The church of Jesus Christ is on a crusade for eternity. But
keeping these church doors open because my great-grandma is buried out
in the yard isn't a good strategy to keep the church alive. If w~ere [0Jo.wing Christ's command to ~.t4e hunger, yjgU~ imp~Q!l~d, ~
the J>Ii!lP,
fi!lQ,meaning il_l
their involvement.
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STRATEGIES FOR SMALL-CHURCH EVANGELISM

~arting Nel-i!..~che.s_~·~·-1'-ecbJJ.kp.J.es.

1.
Many
denominations are active in starting new churches. One, I understand, will
fund only those new church starts that can be projected to have 500 members within five years. Their life as a small church is intended to be brief.
Locations for these churches will be small in number and high in selectivity.
Another denomination is projecting 500 new churches in a decade, the vast
majority of which are anticipated to have bivocational leadership. These
will start small and stay smallish. This denomination is trying to gear up their
bivocational training programs. A third denomination utilizes a mass-marketing telephone campaign. They bring in a bank of telephones and telephoners and blitz the population with information about a new church. From
this effort they expect a 1 percent response rate. With 20,000 calls, they will
have enough to start a new church! Another denomination trains church
planting pastors to make 10,000 house calls in one year. They expect a 2
percent response rate, which is low but enough to launch a new congregation. Two thoughts come to mind: First, these strategies are obviously limited to regions of at least 50,000 people. Second, who responds to such an
appeal and how is the body of Christ built from such atomized beginnings?
Maybe with time and experience we can learn more about the strengths
and weaknesses of this strategy.
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2. ~lJE_l ]1/e,n,y_orkinfS.. We sat around the table in the church's Sunday
School room. The Anglos present listened politely as the Hispanics went on
and on about how the Lord was blessing them. They had started a couple of
years earlier with little more than a roof over their heads, some concerned
families from that city, and some families borrowed from a Hispanic church
an hour away. From that handful, the congregation had grown to nearly 60
regular worshipers and 125 people at the last Family Sunday. "What's a
Family Sunday?" I asked. This small, financially struggling, ethnic congregation so designates one Sunday a quarter. They prepare a potluck supper
and invite all the members of their extended families, their friends and neighbors, and anybody else whom they bump into, to this special service. It is a
service designed to make guests feel especially welcome as they present
Christ's love to them in word and deed. Fellowship, family feeling, relational
network recruiting, do-able schedule ... hmmm, it seems there is a lesson
here somewhere. Carl Dudley has said that a small church grows in the
same way a family grows, by birth and by adoption (see chapter 18). Smallchurch evangelism is a relational enterprise. Small churches bring peopletO
Christ by bringing them into tnefamify offaith. It is not mass evangelism,
but it is very effective evangelism when it is actually done and when the
congregation is healthy. My colleague Duncan Mcintosh has developed diagnostic tools by which he feels he can predict the future of evangelistic
efforts in a congregation by likening their dynamics to three types offamilies. The first congregation he calls constricted; they have collapsed on
themselves and are often dysfunctional. This congregation has a net evangelistic effort that is negative; that is, they will be smaller in the days ahead.
The second type of congregation he likens to a nuclear family, a family of
siblings. This congregation will hold its own, more or less, gaining members
in the range of its losses. The third type he likens to an extended family, a
family of cousins, a family with plenty of"holes," spaces for new people to
enter. This congregation will experience net positive evangelism in the days
ahead. This model of small-church evangelism operates through the relationships of the congregation, welcoming others to Christ through their love.
They develop significant transformative relationships, but in a social fabric
that can "breathe."
3(Community Center.)A small church in the town next to ours is proud, and
we-n--tlieYShou1<f1Je:A. few years ago they hovered on the brink of extinction. Their new pastor helped them channel their loving inclinations into
specific community ministries. Now they house a senior daycare, numerous
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12-step groups, food distributions, and so forth. Their pastor reports that
one out of every two hours each day, day in and day out, their church
building is in use serving the community's needs. This is a form of
incarnationill evangelism. So when a proclamational evangelism is added to
it, the credibility is already earned for a true hearing. As long as our governments continue to distance themselves from the needy, opportunities for the
church to serve can only grow. Will churches choose to incarnate evangelism? And can we learn to speak the redeeming word to these new people
within our own walls?
4. tructural Change My position as an area minister sometimes takes
me to two ozen c urches in just two months' time. With some exceptions,
I have come to see a pattern: Small churches are getting smaller, and what
they are used to doing to remedy that situation is not working. I once listened for an hour as an elderly congregation recounted for me their efforts
to attract new members. Valiant efforts they were, but unavailing. The fact
is that people aren't buying what we are selling. (Some nostalgia buffs are,
but not in sufficient quantities to re-people our empty pews.) And what we
a.!~!_ellin1 is something less t~~l!.!~ full~~.l. It is our cultural ve~
the gospe , and though not invalid for us, it is ineffectual for most others.
What is needed, of course, is a different culture or medium of expressing
the Good News.
Two ways that this is occurring, though exceptional, are starting to
emerge. The first is through congregational death and resurrection. Over
a decade ago my denomination made a big push for new church starts, but
leader~hip in the more highly churched areas created a category called
"restart." These were attempts to pour new life into an older congregation
that had begun to teeter on the brink. Findings showed that restarts seldom
worked. The r~mnant congr~g_atiO!l.JY!!!lted new_res~r~es_!o chase their
~<:>J!!~· Much energy was expended demonstrating the passe nature of
their style of Christianity. Fortunately, we wised up and now restarts are
sanctioned after a congregation votes itselflegally dead. b. new group w.~i.ch
i~-~11Qt~~:f!~iggJQ_!,t;l£!ic~~ sp~cific pa~ then attempts to envision a· new
ministry in that place.
The second structure involves starting a new congregation out of
the old one (or, at least,~~p_~ervi~ of a different culture).
Sma.ll...ehw:G~d-t<rhav~JU&i.9! .E~bl~ll}!. with thi~~~ not only
because it is so different, but~!~Q.J2~E~~~-~~~LtJ!~ nee.Q.fQL~9~· The
pastor of a church not many miles hence got a vision to start a Saturday
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evening worship service in a contemporary style, followed by a covereddish supper, to complement the traditional Sunday morning service of worship. One year into the experiment 60 folk are regular attendees on Saturday afternoon, and the pastor is both energized and exhausted. The 40
Sunday morning worshipers are experiencing a range of emotions from joy
to defensiveness! I am convinced that unless small congregations renounce
themselves and start to bear the cross of an alternative service they will
severely limit their ability to follow Christ and proclaim good news into the
future. The exact nature of the new culture embodied in the second service
will vary according to the social environment, the vision of the church, and
the gifts God has given them to use.
5. Being Church/or the 21st Century. New ways of incarnating the Good
N~. of bemg Christ's body are Starting to become discernible as we peer

into the mists of the future. These include catalysts, covenants, clusters,
and coalitions. Catalyst churches have a different sei±:image theii"iiiOSt
churches currently have. They do not see themselves as the unique locus of
God's activity, but rather as the connective tissueln the incarnation of a
particular as~~_Qm.W. t4eit:.~!!!:ng: Currently a mid-~;
stzed chUrcn may dectde to program to meet the parenting needs of some of
its members. A small church might note the same needs but would likely
despair of a positive response. A catalytic church, even a quite small one,
would be energized by this window of opportunity. It might broker a local
counseling agency, an amenable daycare center, and some funding from a
service organization to host an eight-week parenting seminar. It would honor
and be fair to the other sponsoring organizations, but would find positive
ways to share its motivation: the experience of God's love embodied in
J addressing immediate needs. The catalytic church would lil£ro: rem,~ sm_!~}·
1\-tt--l~~e, b':!_t*haxt.an tmpact disproportionate! lar e~ It would
~ttract those who feel at home at t .~ m ersect~~n of ID_!?.!l~.!!S.!I!!d mission.
Covenant churches are groups-of ciiurches that commit themselves
to mtrtual accountability and minis!!Y. I know of a group of 12 such churclies
in a poor county in a rural state. Together they have conducted evangelism
ministries, children's missions, an affordable housing program, an employment project, and food assistance. They have become a beacon of righteousness and hope in a sea of squalor and despair.
Clusters refers to a way of organizing a smaller groun of churches so
that they can offer the ministries of a trained, diverse staff, and exhibit high
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Ia ownership in the local church. In a cluster, churches are each responsible for their own uilding, local budget, Sunday School, and so forth. Each
then purchases pastoral services from a pool created by the cluster. So, for
instance, five congregations, none of which could afford a full-time pastor,
might together employ two full-time pastors, and part-time ministers ofcounseling, youth work, and music.
Cooperative churches, as the term is used here, is based on the richness of the divine nature hnd the pluralism of modem society. Instead of
seeing the former as impractical theology and the latter as an evil to be
opposed, cooperative churches attempt to organize on this basis. In one
county six churches might elect to cooperate. One might be fundamentalistic
in orientation, another traditional, another committed to spiritual direction as
its form of faithfulness, another to one or more social ministries, another to
finding contempomry expressions ofthe gospel, another to charismatic forms.
Each would maintain their own pastor, meeting place, program, and internal
life. Together they might share ministry in the areas of youth work, Vacation Bible School, choir(s), lay training, rallies, hands-on mission, camping,
and so forth. Their uniqueness would lie in their commitment to evangelism.
Each congregation would see itself as a feeder for all six congregations!
Instead of competing with one another, cooperative churches would seek
J!tiiltd!~..son,gr~gational home for each visitQr who musters up the
,,c,_cw.rage to cross. a .((hurs;h tlu:esboU;U, Toothpaste manufacturers and restaurant chains are getting rich using such a strategy, it is inherent in Christ's
gospel, but structurally churches continue to follow Adam Smith and
Charles Darwin instead of Jesus Christ. It would take a whole new consciousness and level of team work among pastors, but greater miracles
have happened.

***
We have explored some of the whys, why nots, and hows of evangelism
today and into tomorrow. We need a whole new bunch of structures to
implement tomorrow's evangelism. Mostly what we need are Christians
whose faith fires their souls. Lord we believe. Help thou our unbelief
Amen.
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