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ABSTRACTYT

Increasing pluralism in Canadian societvy challenges
educators who wish to continue religious education 1in
Untario's ovublic schools. A brief historv of religious
education in Ontario nhelps explain the current situation.

Because religion is foundational to human experaience,
religious education is vital. Various scholars are cited in
support.

Gabriel Moran 1s a major resource in developing
religious education as an academic fieid. He helps teachers
To teach religion itself rather than about religion.

Stanliey Hauerwas broadens religious education to
include character development. His emnhasis on the seltr-
agency of the moral agent nelps teachers to educate
character. His use of narrative encourages teachers to be
inclusive and non-judgmental.

Religious education must change to accommodate
pluralism. Yet it still has a valid place 1n the public
school if it is multi~-faith and incliusive, encouraging alli
students to be religious according to their awn faltn

community.
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SOMMAIRE

Le multiculturalisme grandissant de la société canadienne
met au défi les enseignants qui désirent poursuivre
l'enseignement religieux dans les écoles publiques
ontariennes.

Un bref historique de l'enseignement religieux en Ontario
éclaircit la situation actuelle.

Puisque 1la religion sous-tend l'expérience humaine,
l'enseignement religieux est primordial. Plusieurs sources
sont citées a l'appui.

Gabriel Moran fait fiqure de proue dans le développement
de l'enseignement religieux comme domaine d'études. Il aide
les professeurs a enseigner comment é&tre religieux plutét qu'a
enseigner la religion.

D'aprés Stanley Hauerwas, 1l'enseignement religieux
englobe le développement du caractére. A cet égard, l'accent
qu'il met sur 1l'auto-développement moral apporte aux
enseignants une aide précieuse et son utilisation du récit les
incite a étre ouverts et 3 ne pas passer de jugements.

L'enseignement religieux doit changer pour s'adapter au
multiculturalisme. Il garde néanmoins sa place dans les
écoles publiques & condition d'étre interconfessionel et
ouvert, en encourageant les etudiants a étre religieux, chacun

selon sa propre confession.




To bavad James Pountnev, my rather,
wno nevey aliowed a minimal formal education

to hinder him from being a keen student
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CHAPTER 1

INTRODUCTION

There is a growing awareness 1in Canada today that we
are iivaing 1in a pluralistic society.1 Tne growth of ethnic
and cultural diversity poses many challenges., In
particular, religious pluralism challenges those who are
chnarged with the responcibility for doing religious
education in non-confessional, public schools. This thesis
explores that challenge and seexs to provide suggested
approaches towards a possibie solution.

It 1s obviously impossible to provide a tnorough
exploration of the complete Canadian situation, so I have
chosen to focus on Ontario. This is not to imply that
OUntario 1s either the most important part of Canada or the
most representative, It 1s simply an attempt to
particularise the discussion, with the reasonaple hove that
the ways in which Untario records the history of religious
education in public schools might provide illumination to

tne situation across (Canada.
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As we move into the last decade of the twentietn
century, 1t 1s becoming increasingly difficult to continue
to do religious education in the public schools of uUntario.
While, at the time of writing, we still await the report ot
the w§tson_1nqu1ry,2 recent legisliation has most certainly
pronounced the end of the era of majoritarianism in
religious education (by which all religious education was
presumed to pe cCnristian education) and pPossibly bdrohouncec
the end of all religious eaqucation within tne context ot
formal scnooiing.?

However, a sign that religious edqucation 1is still a
potent and provocative concern of contemporary 1ife 1is
evident 1n the numerous response (groups tnat have arisen
since that legislation, and 1n the estap.isnment of the
Wagson_;nqu;ry.4 As Clive Beck writes 1in Better b5Schoois,
"Despite the firm precdiction of some great western tningers
of the late nineteenth and early twentieth centuries,
religion is c¢learliy not about to disappbear, and one must
come to terms with it rather tnan simply reject it."”?

hHowever, demograpnic compiexities, religious pliuralism,
multi-~cultural school populations, and anthrovooijogical
egalitarianism, whether arising from a seed bed of
philosophical reiativism® or perhaps sowinhg that very seed
itself, have all combined to make 1t impossipie to foster
any one religion in schoolis or to do any kind of monochrome

religious education; we are a multi-coloured society now.
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In tne face of mounting difficulties and problems, wnat
are religious educators going to do? Some wouid argue that
1t 1s actually 1impossible to continue to do religious
education 1in ontario schools; the subject is beset by so
many objections and sensitivities that to continue <to
include religious education in the curriculum i1s to continue
to court enmity, misunderstanding, fraction and division,
Uthers would argue that the only route for those with a
strong commitment to any religious system 18 to withdraw
from public education and found private schools where a
single, particular religious basis can be clearly
articuiated and overtly maintained. Others would see the
wheole 1dea as an odious intrusion i1nto private preferences,
lt is not the purvose of this thesis to argue against
those who would see any kind of religious education as at
best a divisive exercise in intolerance or at worst an
outrageous imposition on tneair children. OUbviously,
educators neither wisn nor are able to coerce students into
a form of religious education against their will, or, in the
case of vounger children, against the will of their parents.
But there 1s a strong argument that religion plays a
fundamental role in the affairs of humankind and that
consequently religious education is a valid item for thne
school curriculum. For a discussion of the former, 1 rerer
the reader to the works of Ninian Smart and Mircea Eliade,

the child psychology of Robert Coles,’ and the literature of




Fyodor Dostoevsky, amongst others.?®  fFor a duscussion ol

the latter, [ recommend especially Clive BecK's Betler

While I might have a certain sympathy with thuose who
would withdraw religious education from the cureiculuam or
reiegate it to the realm of vrivale weducation, 1 am not
ready, personally, 10 endorse either ol those suygeslious.
I wvelieve there 1s »1ill a way Lo Keep religious educalion
on the curriculum of Ontaclu schools which Will pay  due
resveéct tu our piuralistic cvalture and yel do a ygreal
service wotit to the students and to reilgion ilself. It 1is
the way which uses the work of Gabriel Moran and Stanley
Hauerwas as an qpproachh to solving a delicate problen,

Gabriel Moran pléeads for the eslablishment oi an
acadamic fieid called religlous education, Such a {f1eld s
Justifiled by two major wropusals: it is a recoynition of
reilglon as 4 legitimate field of study, 4% a scietilia 1t

1he Latin sense ol the word; and it is dan argument thal such

a fileld has its wlace in the school curriculum because of
ils educalive natlure and purpose, it 1s therefure duile
possible, argues Muraun Lo continue tou do rellyliuus

education wWithin &a relativistic and pluaralistaic culture.

Claims tCo truth d4are suspended - leachlihy tLtowards
3z - 3 -10 : 1 -

transcendence is the laryet.

Staniey Haunerwas provides us wilh an exceplionally

useful means by which to add content toc a course in
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religious education for today's pluralistic schooils. Re
suggests the use of narrative theology - in simple ternms,
that we tell our story. Again, the claim to truth must be
sugspended so that we can be together in conversation,
listening to each other's story and the story of each
other's community.

Both these scholars are interested in going bevond
courses in comparative religion. They both reaiise that for
adherents, religious belief and religious practice are life
changing and life forming. Religion is rarelvy a hands-off,
at-a-distance series of propositions to which we give mental
assent. Religion is wusually a vocation, a calling, an
overpowering visitation that demands a total commitment.
How, then, can we get at the substance of that by courses in
comparative religions? We cannot, say Moran and Hauerwas.
We must not teach merely about religion - we must teach
religion itself. In other words, we must get into the
inside of the subject and teach from there, drawing our
students into the inside of their own particular religion -
whatever it is - and enlightening their own understanding
of transcenderice.

I begin this thesis with an historical overview of
religious education in the public schools of Ontario, mainly
to show how, in Ontario, we have moved from an ungquestioned
and unguestioning Christian majoritarianism to a situation

fraught with and almost paralysed by overwhelmingly diverse
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religious sensitivities, In chapter three, 1 make four
conclusions from the historical survey and give four reasous
why we should continue to Go religious educatlion in schools.
Then I refer to various ways in which 1 believe we can begin
to move towards a solution.

Chapter four is a major reflection on the work of
Gabriel Moran, supporting his plea for an academic field of
religious education. 1In chapter five, I look at the work of
Stanley Hauerwas, and draw from him the excellent notions of
character formation and the place of narrative in religious
education. The conclusion is mny own recommendatioun that

educators continue to keep rel

e

gious education on the

(/3

chools' curriculum, atd that the works of Gabriel Moran and
Stanlev Hauerwas provide us with yood tools for making an

e

rh

fective approvach.
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NOTES
1. There are, of course, many kinds of pluralism -
ethnic, cultural, religious. For a discussion which
challenges the view that our society is pluralistic on all
counts, see Lesslie Newbigin, "Dogma and Doubt in a

Pluralist Culture"” in The Gospel in a Pluralaist Society
(Grand Rapids: Wm. B. Eerdmans and Geneva: World council of
Churches, 1989), 1.

2. Glenn Watson, Chairperson, The Report of the
Ministerial Inguiry on Reiigious Education in Ontario Public
Schools (Toronto: The Ontario Government Bookstore, January,
1990) . Though given to the Minister of Education in
January, 1990, this report had not yet been generally
reieased or acted upon by January 1991. The election of a
new provincial government in the fall of 1990 has possibly
caused further delay.

3. On January 30th, 1990, the Ontario Court of Appeal
struck down as unconstitutional the provincial regulation
providing for religion classes in the regular curriculum of
public elementary schools.

4. Note, for example, the work of such agencies and
organizations as: Canadian Civil Liberties Association
(Toronto, ON); Christian Parents and Citizens Organization
(Brampton, ON); Citizens for Public Justice (Toronto, ON):
Coalition for Religious Freedom in Education (Brampton, ON});
Evangelical Fellowship of Canada (Willowdale, ON)}; Ontario
Muliti-faith Group for Equity in Education (Oakville).

Note also that the Watson Ingquiry (see note 2
above) received 408 individual and corporate briefs.

5. Clive Beck, Better Schools: A Values Perspective
(New York: The Falmer Press, 1990), 162.
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6, The connections between relativism and pluralism
are explored by such groups as the APJ Education Fund, 80b
15th Street,, NW, Suite 218, Washington, D.C. 20005 and tue
Institute for cChristian Studies, 229 Coullege Street,
Torouto, Ontario, M5T 1R4. In particular, at the latter, 1
note the work of Dr. Paul Marshall.

7. Interview with Robert Coles, "Youngsters have a lot
to say about God," Time, 21 Jabuary 199i.

8. It is, perhaps, ludicrous to offer four hames as
sources ior researching the religious and sviritual
dimensionn of humankind. Readers will also hrave their own
dquartet., dere, I simply refer the reader o an interestling
and contemporary essay which argues the intrinsic connection
between religion - in this case, Christianity - and
politics. See Glenn Tinder, "Can we be good without God?"
The Atlantic Monthly, December 1949,

9. Beck, Better Schools, especially chaplecs 7, 8 and

14,

; 10. It is difficull to stale with absolule precision
what Moran means when he talks of "transcendence"., However,
his use of the term would include the following: the inner
journey towards the more than human center; the guest for
the divine al the midpoint; the search for meaning and
purpose as a religious search for that which lies beyond
mere materiality; growlh in understanding traditions and
sacred texts; participation in community rituals; and an
oper~ended, inter-faith conversation that leads to Lulerance
and appreciation.
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CHAPTER 2
AN OVERVIEW OF THE HISTORY OF RELIGIOUS EDUCATION

IN TYHE PUBLIC SCHOOLS OF ONTARILOQ

Religious education in Ontario schools has a long and
complicated history. The scope of this chapter in no way
allows a complete look at that whole history, but some
understanding may be gained by a brief overview.

The British Church brought education to Upper Canada,
establishing private schools, grammar schools and colieges
as means not only for broad intellectual education but also
for Chvistian education.l The task was clear; the means
were &t hand. The task was to produce good Christian
citizens at the appropriate class level;2 the means were
the private schools, which from the earliest were built on
religious foundations. "Acceptance of a close relationship
between religion and education was part of the educational
tradition inherited from the old world."S

As the population increased, as settlers arrived
predominantly from Great Britain, as towns ¢grew, as socliety
flourished, private education or the increasingly unpopular

9
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elitist grammar schools ceased to answer all the needs.?
Good Christian citizens were needed at all levels of
society. Uppeyr Canada needed good Christian farmers, good
Christian woodworkers, good Christian workmen, good
Christian merchants. Schools were needed to weld burgeoning
numbers of recentliy arrived people together,. Schools,
argued the first Lieutenant - governor of Upper Canada,
Colonel John Simcoe, "would help to secure conformity and

loyalty."5

There was never any doubt that, in religaious
matters, conformity was to the Christian religion and
lovalty was to the predominantly English established
church.

Religious education® was clearly seen as a means of
producing conformity and loyalty. ‘he Royal Instructions of
1784, as given to the Governor of Upper Canada, included:
"It is our further will and pleasure that you recommend to
the Assembly to enter upon proper methods for the creating
and maintenance of schools in order to the training up of
youth to reading and to a necessary knowledge of the
principles of religion." But Phillips interprets the royal
motivation as being at least in part political; such schools
and such religion would help the governing class keep
order.? Lieutenant-governor Maitland, writing to Lord
Bathurst in 1819, said, '"1To restore the Province to real
tranquility and to render it truly English, our principal

attention must be paid to the religious education of the
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people."8 However, the common people were not necessarily
as interested.

In 1799, John Strachan arrived from Scotland. Priested
in Kingston, he became the first Bisnop of Toronto and was
“the dominating figure in education in Upper Canada for at
least the first four decades of the nineteenth century."9
In 1823, he became president of the provincial Board of
Education. Ovenly and candidly, Strachan planned a system
of education that would clearly reflect its submission to
the leadership of the Church of England.

Yet that monolithic, single minded allegiance to the
Church of England would not go unchallenged. As Methodist
circuit riders pushed into New England and further north
into Upper Canada, so an alternative form of religious
education in schools became a possibility, and this new
brand of disestablished, dgrass-~roots religion found a
redoubtable champion in the person of the Reverend kgerton
Ryerson, appointed chief superintendent of education in
1844. He opposed the domination of the Church of England in
matters relating to religious education and conrronted
Strachan on the issue.l¥ rrwo major religious denominations
thus early faced each other and the duel between them
continued into the last guarter of the nineteenth

century."11

But there was, of course, not vyet any hint of
suggestion that Christianity cease to be the only religion

taught.
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Many vears before Ryerson began his leadership of the
ministry, in 1816 in fact, religious exercises had been
established as an official part of the daily routine and
religious instruction had been encouraged as a voluntary
addendum to the school day. In that year, tne Home Board of
Education had urged:

1. That the labours of the day commence with
prayer

2. That they concliude with reading puolicly and
solemnly a few verses of the New lestament proceeding
regularly through the Gospels

3. That the forenoon of each Saturday be devoted
to Religious Instruction.

But a few vyears later, Ryerson wrote, "In not one
School out of ten, if one out of twenty, were there daily
Prayers and Scripture reading, or Religious Instruction of
any kind."12

Educators, politicians, parents and community Jleaders
have always been worried about the vouth and their apvnarent
lack of proper behaviour, good morals, and traditional
values., This was as true in Upper Canada 1in 1820 as 1t is
today. Thus, in that year, the Legislature spoxe of the
need for "the improvement of the moral and religious habits
of the rising generation."13 Certain monies were released
to foster Sunday Schools, especially in the rural areas, and

to purchase religious books and tracts for school children.
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Amongst the chorus of voices raised to sipng the anthem of
increasing education, expanding literacy and advancing basic
life skills there could always be heard the single voice of
church leaders promoting religious education. Indeed, for
many such leaders, religious education was the priority. BSo
we read Strachan in 1829 as he asserts that "Christian
virtue is the first distinction among men, and that useful
knowledge 1is the second. "14 In the 1830's, there was
growing protest against the obvious vices of, for exampile,
drunkenness, gambling, stealing. The bulk of the population
was Anglican, Presbyterian, Methodist or Roman Catholic.
Schools were used as pvlaces of moral exhortation, but as
Phillipvs laconically observes, "Youngsters in school were
for ever confronted with moral platitudes and melancholy
discourses on the gravity of sin; it hardly seems possibple
that their spirits were thereby permanently depressed.
Perhaps their elders, too, could take a spiritual licking
and carry on."19
Additional weight was provided for the regular teaching
of religious education by Dr. Charles Duncombels extensive
report issued in 1835, The report issued a strong
endorsement of in-school religious instruction and
suggested that regular classroom teachers be trained and
hired for the progran. soon after, the first statutory
recognition of the existence of religious instruction in

public schools, the School Act of 1843, stated:
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No child shall be reguired to read or study in or from
any religious book or join in any exercise of levotaon
or Religion, which shall be objected to by his or ner
parents or guardians; vprovided always that, within this
limitation, pupils shall be allowed to receive such
religious instruction as their parents or guardians
shall desire, according to law.1®

One element here that is particularly interesting 1is
the acknowledgement that children should not be coerced
into religious study or exercise and that parents have the
prime authority in the matter of their children's religious
upbringing and nurture. Here, surely, 1s tne legislative
basis for the ensuing exception clauses of the following
hundred and fifty vears.

Ryerson's school Act, passed in 184b, sounds extremely
enlightened for its time, and reflects the kinds of
progressive opinions that onlv a dissenting religious
tradition could espouse. Wnilst he acknowledgerd that
"Christianity was the all pervading principle” of Canadian
iife, he was cautious about indoctrination. He was keen to
distinguish between teaching the Christian religion (whach
he proposed) and teaching narrow sectarianism {(wnich he
abhorred) .!? Ryerson's Act empowered local school boards to
decide on the amount and the content of religious education
in their schools and permitted local clergymen to do the
teaching if invited.

Ryerson's act prompted two different responses. Un the

one hand, the cry of "Godless schools" was raised up, sonme

people seeing in this Act a disturbing trend towards




18
theological liberalism and the abandonment of traditionai
Chraistian strongholids. Such people argued that the Bible
must be a compulsory text book and regarded most ordinary
teachers as being far too incompetent, moralliy and
intellectually, to teach the Christian faith. oOn the othex
nand, some thought that Ryerson was actually too
traditional, too cautious, and wanted an act that would seex
further to avoid religious controversy, sectarianisn, and
indoctraination. Attempting to find a smootn middlie ground,
the non. Malcolm Cameron pressed a bill through the
Legislature, 1in 1849, that proscribed from tne schocls all
hooks containing "controverted theological dogmas or
doctrines" .18

Rverson promptly resigned, arguing, guite oboviously,
that such a bill would ban tne Bible, for wnat other rook so
masterfully presented doctrines and dogma that challenged
all truths and provided unceasing grist for an interpreter's
mill. The Legisiature refused to accept his resignation,
and a new bill was prepared, the Scnhnool Act of 1850, wnhicn
was the foundation of Untario's publiic school system. Tne
preamble read:

in each School the %Teacher should exert his best

endeavours, both py example and precept, (o impress upon
the minds of all chrildren and youth committed to his
care and instruction, the principles of piety, Justice,
and a sacred regard to truth, love to their country,
numanity and universal benevolence, sopriety, inaustry,

frugalaity, chastity, moderation and temperance, and
those other wvirtues which are the ornament of soclety
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on which a free constitution of government 1s
founded.

One might note three things about this preamble. Couched 1n
terms that remind one of Aristotle's "bag of wviartues", 1t
has attemptred to 1ist the basic moral values that socilety
affirms and wishes thererfore to replicate 1in its young
vpeopie through the public school system, Teachers, then,
are clearly mandated to 1nculcate virtues. Secondly, there
is, at the end of the preamble, a note that speaks to
citizensnip and the pbuilding of a aemocratic, constitutional
society. Teachers, then, are to produce good citizens,
Thirdly, there is no mention of Gwod or of the Christian
religion. 7Teachers, then, are free to do moral education
without any connection to Christianity.

God was not totally excluded, though, and neither was
Chraistianity, for the same School Act gave room tag
religious instruction {which was still tChristian
instruction) as a voluntary activity, and w»roviaed for
opening exercises of a Christian nature. ‘Thus, recorded in
a minute of the 1855 report of the Council of rubilac
Instruction, we read thais:

The daily exercises of each Common Schooli be opened and
closed by reading a portion of Scripture and by Fraver,
The Lord's Pravyer should form part of tne opening
exercises, and the Ten Commandments be taught to all
pupils, and be repeated at least once a week. But no
pupil should be compelled to be present at these

exercises against the wish of his parents or guardlans,
expressed in writing to the Master of the School.
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T'wo years later, a revision of 1857 allowed 1local
clergymen to go into schools to give parochial and
denominational teaching, but only after 4.00 p.m. and only,
st1l1l1, on a voluntary basis.

buring the 1860's, the debate about religious
instruction was fairly guiet. Canadian tonfederation,
achieved 1in 18b7, drew dgreat energy and emphasis towards
political principles, democratic government, national
coherence and identity. In 1871, the private Jgrammar
schools became public high schools, and by the time Rverson
retired in 1876, his vision of a school system that was free
of sectarian control, and yet clearly taught basic religious
truths, knowledge and values was largely in place.

Yet the last guarter of the nineteenth century
witnessed an irreversible movement which increasingly drew
sharp distinctions between religious education in its
general, broad, non-confessional, non-denominational, non-
doctrinal sense and Christian education in its
confessional, denominational, doctrinal, evangelistic sense.
lncreasingly, only the former was being accepted as
ilegitimate in public schools. Illustrative of the
daistinction was the controversy that reigned over texts.
In 1871, for a course in Christian Morals that was
recommended by a group of Protestant ministers to the
Council of Public Instruction, Ryerson had prepared a text

entitled "First Lessons in Christian Morals for Canadian
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Families and Schools”, the boox was lambasted in "The
Globe"” and strongly criticised by those who saw it as a tool
of churchmen to enable proselytisatlon.21 Eventually,
Ryerson's text was replaced by Wyland's "Eiements of Moral
Science', a title which reveals both a growing caution about
the place of Christianity and a growing i1ove for things
scientific. 1In 1874, the course was dropped.

This short lived appeal for compulsory Christian moral
education raised gquite a storm. Interestingly, some dissent
came from established churchmen. The Reverend William
Robertson, from Chesterfield, in a ten cent pamphlet
published in 14882, protested a proposed amendment to the
existing Act that would make Christian religious education
compulsory because such a task was the divine prerogative of
the Church, and this kind of state intervention meant
corruption. He supported the current law that allowed
school boards "as representatives of the Christian people
who elected them to office" to voluntarily offer the Bible
and prayer...this is acceptable because then 'the state
divests itself of responsibility for religious instruction,
laying it on the shoulders of the people to whom 1t rightly
belongs". He is against the amendment because it assumes
"that the state is responsible for the religious instruction
of the children under its supervision and 1is Justified 1in

using the public funds for promoting that end,"2?
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The flavour of the conflict is well caught in this
guotation from Goldwin Smaith, professor and editor, and an
elected member of the Council for Public Instruction:

Nor do 1 attach much value to any sliight or furtive
recognition of Religion in the way of a deodorised
Prayer or Scripture Reading. It seems to be better
to say at once the School is secular, and does not
presume to meddle with things to which it cannot do
justice. Religion itself we must let alone, and
leave to the Home and to the Pastor. But there mav
still be in our education a valuable moral element,
both in the way of teaching and influence.

There one has it at last; a clear distinction between
religion and morals, between the sacred and the secular,
This is what Malcolm and Fernhout call the "splict
framework" .24

The first gquarter of the twentieth century continued to
see discussion on both sides of the developing debate. On
one hand, numbers of educators, clergy and lay leaders, and
thinkers and planners advocated what might be called the
partisan model of religious instruction, a model that
advocated daily Christian worship, regular Bible teaching,
cooperation with the churches, and a spiritual challenge to
children to become pelievers and good Christians. Un the
other hand, numbers of educators and thinkers, with or
without their personal involvement 1in the life of the
churches, argued for a non-partisan model, one <that
advocated moral principles, no-comment Bible readings,

instruction in values and ethics and citizenshivr, and a

clear understanding that churches were to stay out of the
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schools, Iin other words, they argued, vpublic day schools
were secular, and Sunday Schools were for sectarian
training.

Post World War One concerns settled around two areas.
Dissatisfaction with the religious content of various
courses and ovening exercises meant that many educators
explored new curricula for Bible readings and unew ways of
teaching religion. Apprehension aboul the rise uf juvenile
delinguencv and the deterioration of morality meaul &
growing concern to leach values, to improve behaviour.
Religious education was still seen as a prime vehicle for
the latter. In 1929, an inter-denominational committiee of
church leaders produced "Bible Readings for Schools", a well

.

received series of three bouks that unhappiliy proved too

gxpensive to u

U

se , In 1936, the Inter-Church Commitiee on
Week-day Religious Education was eslablished. in 1934, a
committese of the Ontario Educational Assocdiation
recommended that religion be a mandalory course of study.
In variovus parts of the province, local School Boards were
experimenting with varivus kinds of religious instruction,
using a variety of teacher resources (occasionally local
ciergy) and a variety of materials.

On the world scene, the onset of Nazism and Fasclism and
the outbreak of World War II gave fuel to the fires of
religious traditionalism. It was a time to return to

national prayer, to church~going. With the overhauling of
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the whole educational curriculum in Ontario happening at the
same time, a consensus developed that favoured compulsory
religious education in all Ontario schools. Such a decision
was annhounced by the new Premier, George Drew, in a speech
from the Throne in 1944, (See the Appendix at the end of
this thesis and endnote 25). Classroom teachers were
henceforth to give religious instruction in two weekly half-
hour periods. There were various provisions for local
adaptations or exemption because of conscience. However,
public response to this decision was wvaried and animated. In
a poll, it was discovered that only 49% of people were in
favour of compulsory religious education in schools whilst
44% were opposed.26 Mitchell Hepburn, leader of the
Liberal opposition, protested the introduction "of a
programme of religious education which has caused disunity
among large sectionsg of our people, and has thereby violated
the cherished democratic right of each to worship according
to his conscience free from interference from the state."??
This speech was championed by the Association for Religious
Liberty and leaders of the Jewish Community were up in amms
about what they saw as anti-Jewish bias in the materials,?8
But the Ministry persisted, and as the second World war
receded into the past, religious instruction by classroom
teachers settled into its compulsory position on the Ontario

curriculunm.
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In 1950, the Rovyal Commission on Education in Ontario
endorsed the 1944 decision. In fact, the Commission wished
to expand compulsory religious education throughout all
years of high school and even into the first two years of
junior colleges, but this did not happen. Iln the face of
sustained criticism, the revised guides were rfound
unacceptable and the proposals to extend religious
instruction were dropped. 29
The 1960's have been documented by too many
commentators and analysts to need many words here. Malcolm
and Fernhout list the following features: new waves of
immigrants brought significant shifts in the composition of
the 1::opula’cion;:30 various world religions made OUntario
their home; secular materialism flourished as residents
became urbanized and prosperous; religion was seen as
irrelevant and private, suitable only for the home and
church; society shifted its standards of religio-moral
propriety; and a strong sense of philosophical relativism
dominated the public mind.%! 7There was outspoken criticism
of religious education in schools, and a dissatisfied
educational community, with public support, pileaded for
religious education to change.
So confusion over the issues of religious education
continued to grow. In 1959y, the kEtnical Educational
Association railed against any kind of religious instruction

in schools while the Christian Women's Council on Fducation
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vigorously defended it.92 By the mid-sixties, various
school boards were so unsettled and disturbed apout the
whole thing that they petitioned the Minister to establish

an inguiry. The controversy settled around three points:

1, the recognition of the rights of religious
minorities

2, the concept of the sevaration of church and state

3. the increasingly secular character of publac
schools,

In January, 1966, an Order-in-Council was approved to
establish a special committee to study religious education
in the publiic schools of Untario. The Mackay Committee, as
it came to be called, published their report in 1YY under
the title "Religious Information and Moral Development”. It

was of major importance,

The Mackay Committee

The Mackay Committee attempted to respond to
widespread dissatisfaction and heated opvinion on all sides,
a background recognised somewhat in a dry comment in tne
preamble that '"there has been from time to time
representations made for cnanges in the {reliigious
education}] programme.” Amidst the clamour of voices raised
on the issues (141 separate briefs were received) the

Committee sought to speak clearly, rationally and caimily.
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The Mackay Committee offered an appraisal of the
current situation, examining as part of thatl situation the
standard material that was available, the "Teacners' Guides

to Religyious Education". They were noul imuvressed, "It

(1)

became duite apparent to us as we proceeded that Lhe course

and guides do not meet the needs and conditions of today . .
. This material, much of which is definitely Christian and
Protestant in conlent, is in our opinion a vehicle leading
to religious commitment rather than true education."33
Immediately the familiar note is struck, the same note of
the distinctions beinyg argued in Ryersun's time. Schools
mignit be places for religious educatiun, bul they cerltainly
could not be vlaces for Christian indoctrination or persubal
coiini tment,

Ltherefore, if there is any justification for keeving
religious education on She curcicuium and in the classroum,

s because religious education is an educatltivnal

e

it
activity, and not a rveliglous activiiy. It 1s interesting
to note how yguickly the point of view has changed. The
Mackay Committee refers back to the 13960 "Proygramme fur
Religious Education in the Public Schools of Untario", which
programme stated 1ts desire to bolster Christian ideals and
encourage teachers to model Christian values, but the Mackay
committee criticises this ambition as being inseasitive Lo
other world faiths, making them appear "alien and

inferior",34 ingensitive to the aspirations of non-Christian
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parents, and inaccurate in assuming that Christian values
are exclusive Lo Christianity.

Consequently, the Mackay Committes, & nmere nine years
after the Programme mentioned above, is unalterably opposed
to its continuation. "The present course in religious
education not only affronts many adherents of non-Christian
faiths, but it appears to have falled to achieve even the
seclarian Christian objectives it pursues."35 pignissing a
few pleas merely to modify the course and rejecting a small
number of pleas to retain Christianity as the dominant
religion because of Ontario's histogically Christian
heraitagye, the Committee stands firm. The o0ld programme
must go completely. "There is no evidence that the course
has even succeeded in preparing children to live in a
democratic society which bases its way of life upon the
Christian idealm36 (which was the political ambition of the
1960 Programme),

So the Mackay Committee makes a very clear distinction
between religion as a subject for instruction woven theough
the curriculum (which it wants to keep) and religion as an
expression of personal faith development (which it wants to
rejecl}).

We do, of course, recognise that a general knowledge of
religion is necessary to form a well-educated person.
This, however, does not mean that religious
indoctrination should take place in the public schools.
We must distinguish between religion as a subject for
study and religion as a manifestation of faith. As a

subject for study it will be encountered naturally in
all areas of the curriculun. When taught in a period
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specifically set aside to achieve the aims of the
present course, it is much too 1likely to become an
exercise in religious commitment, 3¢
As encountered in the warp and woof of the curriculum,
religious instruction must pay due attention to all
religions, without bias or preference, with tolerance and
egquity, and there must be absolutely no thread of
indoctrination of any size or colour,

Furthermore, any religious instruction in the public
schools must be of such a nature that it appeals to alt and
offends none. The Mackay Committee heartily rejects any
system of instruction that necessitates exception clauses or
conscientious objection, or provokes withdrawals because of
insensitivities. "Every course or program in the public
school should be designed to be acceptable to all reasonable
persons and, consequently, leave no justification for
requiring discriminatory exemptions."38 Ontario, says the
Mackay Committee, needs to take into account that it i1s a
society of increasing pluralism, a host to many and varied
immigrant cultures and religions. In addition, the decade
of the 1960's has seen an upsurge of affirmation about
individual rights and freedoms, with a conconmitant
iconoclasm in which traditional Christian authority has been
overthrown. "It is important that {Canadians] adopt a broad
religious outlicok that will enable them to regard world
movements sympathetically. The principles of human and

civil rights which are being passionately restated all over
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the world must certainly be applied in the public schools o
this enlightened province."39

Lastly, the Mackay Committee states its conviction
that personal religious commitment and development are
important areas, that the weight of choice is most fairly
laid upon the developing child as a free person, but that
such choice, and the education that it needs, must be left
to the home and the local church. Unce again, as they
reiterate several times, the school is not the place for
sectarian indoctrination, and Christianity carries no
longer any pre-eminence.,

The Conclusions of the Mackay Committee bear reading in
full and I recommend the reader to that document, In sum,
the Committee makes this claim:

We believe that it is possible to build a sound program
which will furnish young people with adequate knowledge
of world religions. In the course of this program, they
can be made aware, for example, that most people in our
society believe in a religious interpretation of life
which involves the existence of God as a transcendental
power ., At the same time, they may recognize, without
prejudice, that there are people for whom this
interpretation is not valid, And we believe that there
are ways of encouraging the development in youny people
in public school of high standards of character, ethical
ideals, and an understanding of moral values, without
trespassing on the personal religious bellefs which they
have learned at home or in their separate places of
worship.

Earlier on, (page 26), the Mackay Committee urges the
need for a totally new approach, firstly in moral
development. It argues that moral development ~ character

building - must be a program, not a course, and must be
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diffused throughout all the curricular and extra-curricular
instruction the school provides. Moral development must be
an explicit objective. I'ne Committee leans strongly upon
the work of Kohlberg and the use of maieutic discussions.4!

Secondly, the Committee recommends the following new
approach in religious information. Never before, they say,
has it been more necessary to understand the effect that
religions have had upon the historical, social and artistic
development of all societies. Therefore, it is imverative
that schoolchildren be taught about the world's religions,
and a phenomenological approach should bpe adopted.
Information should be offered in a scholarly and objective
way but incidentally to the subject under discussion; it
must be woven into the material of art, literature, history,
etc, However, for senior students in grades 11 anda 12, the
Committee thinks that a formal course i1n world religions
should be added toc the curriculum, as an option, and that 1t
should be taught by teachers in the history department.

In summary, the Committee recommends that information

about world religions and their inflJuence on the
development of mankind should come to be imparted to
students in all grades in a non-doctrinal, incidental,
manner through textbooks and class materials used in
social studies, historv, geography, art, music,
literature, and other subjects. Visual aids will be
particularly helpful in the lower grades in conveying
this material essential to the child's education. In
grades 11 and 12, a formal, optional, course dealing
with the religions of the world should be offereda.

Because of the cultural literary importance of the

Bible, stories and selections from it have a place in

the literature program throughout the school, butr great

care must be taken to keep such material free of
doctrinal implications.




This report, of major importance in the hislory of

reliigivus educalion in the public schools of Untario, ha
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been received in various ways. For an example
approaches to leaching the senior course on comparative
religions, see endnote 43 - for a critical respouse see
endnote 44.

The twenty years since the appearance oi the Mackay
Report nave couflrmed and reinforced many of thear
conclusions. Growing religious pluralism and the dominance

of philosophical relativism (cf., Allan Bloom's The Closing

of the American Mind) have definitely remuved Christianity

from its place of prowminence and given egual voice to ali
religions, Increasing sensitivity lo sexism and racisn,
coupled with a raising of consciousness about the ineguities
of our colonial past and the arrogant dominance of the
"WASPY" mentality have resuited in a recognition that
adherence to any one historical majority of religious
particularism is no longec possible or indeed i1s no ionger
right. Revolt against Christian indoctrination, as Jed by
the Canadian Civil Libevties Union and documented in such
cases as the Elgin school Board case (see, for interest, the

various reports and commentaries in the Globe and maili)éd

has made it impossible to think of continuing Christian
education in the public schools,
Growing confusion amongst teachers of religion about

their place in the schools and a subsegquent lowering of
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morale nave made Lthe situatlion even more urygent. in an
attemplt to respond Lo these vbvivus develovments, the
Untario Minister of Education has 1nitiated yetl anolher
inquiry into the state of affairs reygyarding rejigiovus
gducation in the public schoovls ol that provihce., This
inguiry, led by Dr. Glenn Watlson and therefore caldletd the
Watson Commission was pubiisted in 1990.40

All 1n all, eelidious cducation in Oontariu schwouls s
al a demanding and ciwallendging croussroads. Sa, une wWuluid
sUrmise, 1s religious education i1u peobably all Cataud.
What caen be done? has the tanme simply come Lo recoyhise
that plurallism and relativism have actually made tne
teaching of religion dimpussible any luvnger?y 1y the answer
simply to dilute all the religions ol the worlu tu a auvest
vommon denominator, ihoffensive, paiatable and inclusive?
Mus t we conclude that alli thal is et [or teachers ol
reiigion is Lo teach aboul religion, distancing the sabjedct
into an objective neutrair art Lfoem? O 1» a1t sbLolld
yussible, gaiviay due respecl L0 piluraissm and relaliviswm, to

teach not about religion, but relagion itseif?
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NOTES
1. Charles E. Phillips, The Development of Education
in Canada (Toronto: W. J. Gage, 1957), 109-110. The

Anglicans founded Upper Canada College in 1829 and King's
College in 1843; the Methodists founded Upper Canada Acadeny
(Coburg) in 1836 - this became Victoria College in 1841; the
Presbyterians founded Queen's College, now Queen's
University, at Kingston in 1841.

2. Ibid., 1056, He describes the ambition of the
governing class to produce educated young men to replace
them, and to train young men to take moral and religious
leadership; those who were prospering in trade wished to
give their youngsters a more practical education so that
their commercial leadership might be guaranteed.

3. Ibid., 301,
4. Ibid-' 107"'108.

5. Religious Information and Moral Development: The
Report of the Committee on Religious kKducation in the
Public Schools of the Province of Ontario, by J. Keiller
Mackay, Chairman (Toronto: Ontario Department of Education,
196Y), 3.

6. Andrew G. Blair, The Policy and Practice of
Religious Kkducation in Publicly Funded Elementary and
Secondary Schools in Canada and Elsewhere: a Search of the
Literature, (lToronto: The Queen's Printer for OUntario,
198b), 1. RHis analysis of the definitions involved in
these discussions are useful, and are followed in this
paper. "Confessional" religious education refers to
education designed to foster commitment to some faith.
"Non-confessional" religious education refers to education
which is not designed to lead to commitment.
"Denominational" religious education refers to a particular
type of confessional education, namely that which attempts

to foster commitment to some particular variety of
Christianity.

The term "religious instruction" is sometimes used in
this study as an alternative phrase to "religious
education", The term "instruction" ordinarily has a more
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narrow sense than "education', referring to education of a
didactic kind. Legislation concerning religious education,
however, often refers to "religious instruction" and we
should not assume that the legislators intended the term to
be interpreted narrowly, with its nuance of didacticism.

This study often quotes the legislation, and in order
to keep the terms constant, freely i1nterchanges
"instruction" and "education".

1. Phillips, The Development of Education in Canada,
326.

8. The Mackay Report, page 3.

9. Phillips, The Dlevelopment of kducation in Canada,
107.

10. 1bid., 2548: '“"Egerton Ryerson (1803-1882) for length
of service and magnitude of achievements must be given first
place among the early superintendents...From 1844 to 1H4/6 he
was superintendent of education for the province...He
became a chief opponent of John Strachan and of svecial
privileges for the Church of England.)

11. The Mackay LReport, 4.
12. Ibid., 4.
13. 1lbid., 4.
14, Ibid., 5.

15. Phillips, 'The Development of KEducation in Canada,
102.

16. The Mackay Report, b.
17, Ibid., 8.
18. 1biada., ®o.
19. 1Ibid., 7.

20. Ibid., 7.

21, Phillips, The Development of kducation 1in Canada,
329.

22, Rev. Wm. Robertson, Religion _in_ the School: a
Protest (Toronto: Globe Printing and Engraving, 1882), 2.

This is an original 10 cent pamphlet on Microfiche at
Ontario Institute for Studies in Education.
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23. The Mackay Report, 9.

24. Harry Fernhout and Tom Malcolm, Education and_ the
Fublic Purpose: Moral and Religious kducation in Ontario
(Toronto: Curriculum Development Centre, 1979), throughout.

25, Jack Mobley, "Protestant Support of Religious
Instruction in Ontario Public Schools" (Ph.D. diss.,
University of Michigan, 1962, microfiche), argues that the
organised Protestant movement of Ontario was motivated in
its successful attempt to change the curricuium of the
Ontario public schools through rivalry with the Catholic
Church in the field of state-supported education.)

26. The Mackay Report, 12.

27. 1Ibid., 12.

28. Brief of the Canadian Jewish Congress, Central
Region, to the Committee on Religious Education in the
Public Schools of Ontario, (Toronto: February 10th, 1969),.
It is interesting to note the continued opposition expressed
by the Jewish community. In particular, the 11 propositions
of this brief are noteworthy, the first two of which are
reproduced here:

1) From 1860 until 1944 religious instruction in the
public schools was not a part of the curriculum (except for
a three year period from 1871-18174); therefore it cannot be
said to be in the tradition of our publiic school system.

2) 7The introduction of doctrinal religious education
into the public schools of Ontario in 1944 marked the first
time such instruction had been prescribed as part of the
curriculum in any North American public non-denominational
school systenm.

29. ‘'he Mackay Report, 14.

30. Ibid., 14. In the vyear 1966 for esample, nearly
200,000 immigrants arrived in Ontario, and no longer were
they predominantly European and Anglo-Saxon.

31. Fernhout and Malcolm, kducation and the Public
Purpose, 22.

32. Kev. Dr. C. E. Wilcox produced a study document on
behalf of the Canadian Council of Churches, in October
1960, in which he made a strong case for keeping religious
education in the public schools. His final paragraph sums
up his position: "Down through the centuries, the church has
always played an important role in the development of
education. Today, the collaboration of both state and
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church is essential, since education can not discard
religion and religion can not discard education."

33. The Mackay Report, page 21.

3

-9

. .{bid.' 22-

35, Ibid., 23.

386. Ibid., 23.

37. Ibid., 24.

38, lbid., 24.

39. Ibid., 26.

40. Ibid., 27.

41, These proposals regarding moral education parallel
the movement to foster a values clarification program. the
slrengths and weaknesses of the values clarification
movement have been well documented. For the former, see,
for example, Clive Beck, Moral Educalion in the schools
(Toronto: Ontario Institute for Studies in Education, 1971):

for the latter, Kathleen Gow, Yes, Virginia, There is Right
and Wrong (Toronto: John Wiley and Sons, 1980).

42. The Mackay Report, 7b.

43, Hugh Oliver, ed., Three Approaches to Rellyious
Education: Profijes in Practical Education Nu,7 (Toronto:
Ontario Institute for Studies in Education, 1$72). This is

a collection of three reports by practicing teachers on the
ways in which they teach the course on world reliyions in
the senior grades. Malcolm Mitchell takes a conventional,
historical approach - "to discuss the ways people in the
past tackled religious dguestions and tLhe answers tLhey canme
up with". Gailan MacQueen focuses onh religious issites, 1.e.
birth, coming of age, sufiering. Marina Bieler centres on
the study of myth and symbolism that "touches on the depths
of personal experience."

Writing in the introduction, the editor says, "R.E.
should not be treated as an intellectual execcise in which
the main task for the student is to learn facts about worid
religions, R.E. provides one of the f{ew opportunities in
school for the student to consider basic human values, and
to experience how others feel (or have felt) aboul thrse
values. The hoped-for outcome is to help the student Lo
create his own set of values and to promote in him a deeper
feeling for the human condition.”
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44, Malcolm and Fernhout, 1979, nake the point that
all schools indoctrinate; the only guestion then is what
kind of indoctrination shall we have in the schools. From
Lyvle McBurnev's Foreword, the Mackayv report is seen as a
retreat from the once-solid Protestant religious consensus.
The Ecumenical Study Commission is seen as sadly resigning
the field to the "religion-as-information" brigade. The
authors criticise the utilitarian approach of the Mackay
Committee, reject the split framework between education and
nurture, information and bvelief, and do not accept valiues
clarification as the best way forward. They suppovt the
establishment of alternative, publicly funded schools that
can operate clearly and without hindrance out of a Christian
understanding of the total curriculum.

45, Between January 1lst and sSeptember 30th 19859,
eleven reports or commentaries appeared in the Globe and
Mail which pertain to the legal debate over religious
education in Untario's public schools., Thev are dated: Jan.
4th., Jan. Sth,, Jan. 1i3th., Feb. 1iith., Feb., 27th., Feb.
28ith., Mar. 4th.,, Mar. o6tith.,, Jun. eoth., Sept. i2th., Sept.
13th.

46, The Report of the Ministerial Inguiry on Relid.ious
Education in Ontario Public Elementary Schools, by Glenn A.
Watson, Chairperson (Toronto: Ontario Department of
Education, January 1990). This report, a major government
document in the continuing debate over religious education
in public schools, appeared whilst this thesis was beinyg
prepared and could not therefore be inciuded as a gquoted
source,




RESPONDING TO HISTURY: THE WAY FORWAKD

Une advantayge of an historical introduction is that it

helps to develop a picture that cleerly explains, eniighlens
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[¢]

focuses the current probliewm. From a survey ol the

.....

iistory, the contemporary difficulties assoviated with

[

teaching religious education may be grouped into four areas:
1. Christianity is no longer the dominant religion of
Canadian society and its historically acclaimed majoritarian

prosition as the prime faith of parents and schoolchildren

G

an no longer be maintained.

Canadian society is clearly nmulti-ethnic, multai-

N

cultural and multi-reiigious; therefore auny religious

education that purports to be vart of the statle system must

take this into account.

3., Public schools are not the place tu proselytize and
in the schools, sectariatt evahgelism of any kind is not tu
be tolerated,

4. There appears Lo be widespread cvoniusion over Lhe

whole guestion of teaching religion in a secular suciety, a
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lack of direction from educational leadership an
morale amongst teachers of religiun. In sum, teachers are
not sure how to continue to do religious education any
longer,

These are formidable problems without simple answers.
[t is tempting then to respond with an easy way out, nanmely,
that the days of teaching religion are over. It could be
argued that, yiven the insurmountable difficulties of
teaching religion in a muiti-faith schoolroom, given the
demise of Christianity as the public religion of consensus,
and given the growth towards a relativistic and essentialliy
secular world, religion as a category is behind the times

and ought to be abandoned. Besides, so

-t

he argument
continues, religion seems to produce so much conflict,
dissent and intolerance. Would it not be bhetter simnply to

eliminate it?

Une cannot but applaud the 1969 MacKay Committee for
their Revort. The members of that committee have ovbviously
listened carefully to both teachers and parents. Their
conclusions about the failure of the old course are sound.
Their desires to be sensitive to all religions and to

prevent any kind of indoctrination are just and valid. Yet

[ =]

in the end, one is tempted to ask the guestion, Why bother?
Why, in a contemvorary society that has obviously relegated

religion to the sidelines (c¢f. Reginaid Bibby, Fragmented
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Gods) do Ministers of kducation continue to preserve
religious education in public schools?

Four answers may be offered, Firstly, there continues
to be the need to educate voung people in character and
morality. It is certainly true that no longer does one hear
any insistence that it is only religion that can educate
morally, but the understanding persists that religion and
morality are essentially connected and therefore, in today's
world of education where people constantly lament increasing
delinguency, vanishing values, family breakdown, and all too
common violence, to maintain religious education 1s tO
strengthen in some way moral and character education. !

Ssecondly, religious education does have very strong
historical roots and to uproot it entirely, especiallv in a
province like Ontario, where at least in rural areas there
are strong pockets of particularly Christian values, would
disturb the soil of society in a manner too like an
earthquake,

Thirdly, religion itself insists on remaining a human
{and therefore educational) issue for 1t insists on
remaining a phenomenological reality. Although Christian
church buildings may be more and more empty on a Sundavy
morning, religion remains an item of interest, debate and
conflict because people are, by human nature, profoundly
religious. ‘they deal with life and death; they question

suffering and wonder about sSuccess; they work on
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relationships and experience love and hate; they know

something of worship and the mysterium tremendum; they

share ecstasies and despair; they are transcendent
creatures. They are, indeed, religious people, and
therefore religion will not go away.

Fourthly, there is the hope that religious education
can help yvouth move towards understanding and appreciation,
that tolerance and acceptance are religious virtues at
heart, and therefore religious education, if it is done
sensitively and well, can deveiop attitudes that will help
our fragmented society cohere rather than divide. In this
sense, religious education is the best possible antidote to
religious bias.?

What we might have in these two reports commissioned by
the parliament of Ontario is a commitment to hope. It is a
rejection of the old dictum that there are two subjects
which must never be discussed at a party, {and by extension,
at school) religion and politics. It is a commitment to a
formidable and difficult challenge, namely the challenge to
continue doing religious education because, in spite of all
its hazards, it continues to provide young peoplie, and

therefore society, with a meaning making systenm.

R




Er)

40

The Challenge

There is a threefold challenge facing those who wish to
continue to teach religious education in the public schools
of Ontario.

Firstly, there is the challenge to place religion
firmly on the curriculum of a school for the same reason
that any other subject is fairmlv on the same curriculum -
because 1t is educational in nature and intent. The
justification for public school reiigion classes 1s that
they provide students with religious education.

Secondly, religious education must become totally
pluralistic, accommodating alil religious beliefs and
behaviours in a non-judgmental, accepting framework. ‘lhais
is a response to the contemporary commitment to philosophies
of tolerance and relativism, and a response to the
pluralistic realities of city life. oOur schoolchildren are
from all over the world, and they bring to school their own
religious backgrounds.

Thirdly, any course in religious education must have
good substance in religion; i1t must not merely pbe a course
about religions, educational and "safe" though that might
be; it must be a course that teaches reiigion, in a diraect

and educational and experiential sense.
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Towards a Solution

(a) Religious education as_ education

Un April 1st. 1974, the Catholic Committee of the
superior Council of Education of Quebec published their
report "Religion in Today's schools®.? The introduction
bore the title "Should Religion Have a Place in the School
curriculum?”

such a guestion, the authors acknowledge, would have
seemed preposterous until a short time ago, for, esvecially
in the province of Quebec, church and school have been
inextricably entwined. But now, in the mid 1970's, the
question is keenly debated. Shouldn't religious education
be left to the family and to the church? Does religion
still mean anything to voung people? What happens to
religious education in a society characterized by religious
pluralilism? Do we have enough teachers to maintain
confessional schools? 1Isn't the very concept of religious
education an anachronism?

These are good, honest, searching questions. Later in
their introduction, the authors seek to justify the
continuation of religious education, and they do so by an
appeal to its educational value.

The emphasis so far, writes the Committee, has alwavs

been on the first word of the phrase "religious education",

meaning that one's view of religion determined whether one
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valued its place 1n schools or not. But now tneyv taxe a new

Turn:

we believe, however, that the word "education" s
egually important when 1t comes t0 passing Jjudgment on
the place of religion in the school. The determining
factor here is one's general concept of education,
Those who view 1t in a narrowly pragmatic way, as a mere
process of acquiring knowledge for the purpose of
earning a living, may consider reiigious instruction as
unimportant. But those who view education as growth of
the total person in order that he ow she '"may learn to
be", may reach quite a different conclusion concerning
the teaching of religion.

The report continues to make a strong vliea 1or
including religious education as an integral vart of tne

school's whole educationali program.
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We can make much of the chanyges in nomenclature
respectaing the teaching of religion in scnools. wWhen i was
a schoolboy in Engliand In the earlv nineteen {ilties, the
subject was called "Divinity", and 1t was clearlyv ungerstood
to be a junior handmaid otf that gueen of tne sciences,
Theology. Later on, in tnat same English system, 1 taught a
subject called "rReligious xKXnowledge'. In the main titie of

the 1969 Mackay Committee Report, we

rh

InG  the pnrase
"Religious Information”, although the sup-titlie cliear vy
refers to "Religious Education,"

When, in 1Y88, the British Education Reform Act rewrote

the form, content and puroose of religion in scnon:s, tne
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term used was "Religious Education®. However, from 1870 <to
1944, parliament had used the term "Religious Instruction.”
An editorial in Volume 11 of the BJRE claims that this move
is sighificant. "Instruction is a content-centred process,
which consists in the transmission of knowledge from the
teacher to the pupil. Education is a person-centred process
which aims at human development."b

Yet what really 1s religious education” Long gone are
the davs when religious education was accepted as religious
instruction, that its purpose was to foster reliigious faith
of a dparticular denominational kind so that its graduates
would fit obediently into the churcn structures currently in
existence. Since the second World wWar, educationalists have
made rapid i1f somewhat confused progress towards a reliigious
education of an inclusive, transcendental and noncoercive
kind. In Great Britain, 1in tne nineteen sixties, Haroid
Loukes, Ronald Goldman and XKenneth Hyde did imaginative
and influential researcn, leading to new curricula tnat
emphasised an experient%al aporoach to teaching religaon.
Another step forward was taken with the publication of Edwin

Cox's Changing Aims_1n Religious Education (19e66b), Ninian
Smart's Secuiar Education and tne Logic of Religion (1963,
and J.W.D.smith's Reliqious Education in a secular Setting
(1969).°

All these works, and the host of experimental

curricula which followed tnem, were an attempt to take a
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critical look at the process of teaching reliigion, ana to
answvier the dquestion, "What reaily is religious educarion?"”
Une sympathises readily enough with tne cautions apout
proselvtism and one understands readily enough the growing
philosophical commitment %o relativism. une comprenends
guickly that changes regarding religious education were
springing from a society of rapidly increasing secu.arisn,
with religaous observances being pushed into the background
where they could be tolerated oniv as an expression of a
fasthful minoraty, fine and acceontaple as long as no-one is
disturbed, no-one 1s judged. wnat this di1d to religious
education in sSchools was to push tne subject out ro arms
length, to distance it and mawxe it safe. The main resu.lt of
this was to hide religious education benina education about
religions. That was thought to be safe territory. une
could ignore truth claims or majority consensuses; all that
could be vpresented in tne cilassroom was iniormation,
relatively scientific, factual arci objective, ahout the wavs
various religious people did wvarious religious tnings.
Education about religions had won the davy. "4t The same
time, tnere is a suspicion that once again the proplem of
teaching religion may be avoided by an exaggerated emnhasis
upon the observable facts about rel:gion.”2

Yet many committed teachers oI reilglious eaucation want
more than this. Thev want <their students to leary Sron

religion, learn from tne rea. taLng, TNne rea. bnenomenology;
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they want thelr students to learn the real transcendence
that comes rfrom experiencing reality in religious
categorias; they want to teach religious interpretations oi,
for example, the movement towards freedom in Eastern

Lurope,

(c) the Phenomenological Approach

One modern approach to religious education, developed
through the seventies and eighties by scholars such as
Ninian Smart and Eric Sharpe Undcerstanding Keiigion (1983)
and Jean Holm, Teaching Religion in School (1975) is to
adopt tne phenomenclogical approach. Built upon previous
studies i1n the phenomenology of religion (e.g. Eiiade, wvan
de Leeuw, Kristensen and Wach), this method was particularly
popular in Great Britain.

Nicola Slee, in Volume 11 of the BJRE (1989) writes,

The phenomenological model of religious education 1is

both a response to the pliural and secular identity of

British society and a refilectaon of a particular

philosophical approach to the study of religaion,

characterized by its aim to initiate pupils into a

sympathetic, descriptive understanding of religion

through tne study of a variety of religious traditions.®

This approach calls for a degree of maturity in
students, for it means that each must somehow “"bracket out”
his or her own beliefs in order to "enter into” the beliefs
and practices of another faith.

Adnherents of this approacihh argue that i1t is much more

than mere information-giving. Rather, this approach

surpasses simple processing of information, not bpy
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encouraging each student to adopt a strong particu.arised
position of faith and commitment at the teacher's insistence
but by encouraging each student 1o respect andéd value aid
kKinds orf other commitments and beliefs.
But the phnenomenological model has weaxnesses and 1is
detractors are guick Tto point them out. sucn a model of
religious education can degenerate 1nto a "rRaleidoscope of
shallow ideas about myriad belief systems”, "a parade roundg
a museum of religion", "a fruit cocktail of worlia faiths",
or, less eledgantlv, "a misnmash of ideas which faiis to do
Justice not only to Cnristianity but to any faith."?

Nicola Slee lists the following criticisms:

a. The phenomenocoliogical approach to religious
education was first organised around teaching university
undergraduatres and there is littie evidence that it works
well with children or teenagers.

D. Despite the apparently humblie and rejarivistic

approach to the variety of faiths, with an attenadanst nod o

bt

equal tolerance and egual fairness, the approacn g ojten

covertly dominated by a typically western tvype of

inteilectual arrogance, a "consumneraist atrtitude *to

knowliedge", tnat presupposes that the most sacred Ttruths of
- - . - - - - - ; -

anv religion can be easily understood ang, dvoreciated hy a

student after an hour's or so teaching.

c. Where profound relativism fainds jtself in a face-

off against various conflicting truth claims of tne world's
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religions, strong, distinguishing particularities often nave
to be effaced and all that is left is a kind of lowest
common denominator called "religion"; such reductionism
offends believers, or possibly leads to a cynical atheism.

d. It is absolutely unrealistic to pretend that we can
indeed 'bracket out'" our own faith commitments, and the
instruction that we should do so 1is symptomatic of the
whole failure of education to address the spiritual wvacuum
of our times; and it is not a fit preparatrion for religious
people reallv to deal with pluralism or 1live within its
contexts.

In her article, Nicola Siee argues for a kind of
phenomenological one, for she wishes to teach religion in
schools in such a way that students actively develop tnear
own rejiigious behaviour at the same time as respecting
others!'®. She ends py cguoting tne famous dictum of the
Durham Report:

The aim of religious education should be to exvpiore the
place and significance of religion in human life and so

to make a distinctive contribution to each pupil's
search for a faith to live by."

(a) Religious Education as sSkill Development

As long as religious education is seen in terms of
raeiigious knowledge, there is a danger that it will be seen
as primarily a cerebral or cognitive activity, and the

success of a particular religion course will tend to be




¢ 2

48
measured in examination terms. Eric Johns, in a provocative
ii1ttle article in Volume 5 of the BIRE (1483) suggests that
there is more to religious education than religious
knowledge; he suggests that we can teach religious skills.

Such religious education, writes Johns, "implies
making certain that the religiously educated pearson has the
skills necessary to understand beliefs other than nis own
and to appreciate their importance to those who hold
tnem. " 10 He then continues Lo suggesl six major sKkills
invoived in religious understanding: classification,
evaluation, explanation, selif-examination, emnpathy and

enoche.

Classification

"The skill of classification 1s the avilitv to judge
correctly whicn conceptual schema applies to an object,
action or statement." This is the skil}) by whicn we vlace
all others' activities and peliielis 1nto the right context so
that we can fulilv appreciate them for what they are. fhus,
is the cry "U God" a fervent praver or an expletive? I[s the
skull cap to Keep warm or to cover the head in the signht or

God as a sign of humility?

Evaiuation
This skill is :zinexrtrricablilv connected with the first,
but its particular emphasis is on understanding tne meaning

of an activity or statement; what is it tnat gives *The

Leiwa u
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activity or statement a religious significance? how do we
measure historical statements against theological
statements? Why does facing the prayer mat towards Mecca

make a difference?

ExXplanation

Johns offers us two kinds of explanation: explanations
from within the faith community and explanations from
withourt. The former describe and justify actions and
peliefs from the point of view of a prior faitn commitment,
the latter describe and justifyv the same actions and beliefs
but from a point of view outside tnat commitment, e.g. Zrom

a sociological or psychological point of wview.

Self-examination
"Unless we are clear about our own assumplions there is
little cnance of being able to understand the importance of

another's agssumptions to him."

Empathy

This 1is the skill required to understand the other, to
appreciate the emotion, conviction, calling, duty or joy of
the other's religious faith. "One should be able to feel
what the words describe.”
Epoche

"Ihis 1is the ability to suspvend judgment. in
phenomenological terms, it is the practice of epoche, the

bracketing out of one's own preconceptions in order to see
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the essence of a religious pnenomenon," It 15 the wiliing
suspension of truth ciaims.
{e) _Religious Experience_as a goal of
Religious Education

Father Brendon Carmody $.J., Writing in volume Jdb or
Lumen Vitae (14Ys81), argues tnat religious education 1s bLest
understood by attention to its aim; and the aim or religrous
education is to teach reiigious erperience, il

Carmody turns to Bernard Lonergan to define wnat he
means by religious experience. More than simplv sensory or
empirical input, Lonergan's experience is a self-awareness;
it is an awareness ot the self in process, as, for exaunle,
in the process of understanding a puzzle, or of being 1n
love. Further, there is a certain unrestrictedness in
Lonergan's idea of religious experience. Thnis would seem to
be built upon William James' view of religion as a total
reaction to all of life, and Rudolf Utto's 1aea of tne
holy, the numinous, the suplime. Such religious experience
produces what 0tto calls a sense of creatureliness. In it,
we transcend ourseives and touch the wnolly Utner,

Carmody says that this 1s what traditional Roman
Catholics nave meant bv "sanctifving grace,” ana declares
that this kind of religious experience 1is not .imited to any
particular religious tradition. "Pegpite the invortance of
the Christian dimension of religious e¥perience, 1v 1% On.Y

part of the quest of humanity for God,"*?
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Using Rosemary Haugaton's distinction betrwean
formation and transformation, Carnody continues to argue
that the educational process is a matter of using all tne
cultural influences to help peovie understand themselves;
this ought then to lead to transformation, whicnh is a total
personal revalution.

"Put in other terms, our concern will be with the
evocation of the kind of wonder wnich Aristotlie spoke of
when he indicated that wonder was the fountainhead of all
philosophy. In Lonergan's terms, we are speaking about thne
activation of what he has caliled the pure desire to know."13
in this sense, writes Carmody, all human experience can
have a religious dimension.

But mitigating against fthe development of an education
that can help lead us towards transcendence are the kinds of
features typically found in most modern educational systems:
an emphasis on technhologies, professionail formation,
business schools. Yet Carmody insists that religious
education bhe at rhe centre of the educational endeavour.
"we consider religious experience and its development to bhe
closely linked to such things as moral, intellectual, and

emotional development.“14

Carmody then appliies himself to
developmental models of education, drawing on the findings
of Plaget and Erikson. Finally, towards the end of his

paper, he gets to "The search for the meaning of life."
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Wwhat Carmody adds to the discussion 1s a great
emphasis on the importance of the community. As

adolescents come to be ready to ¢grapvle critically witn

‘0

forma: religious traditions, as they come to be ready to
begin their own real self-owned jourhey towards reality and
meaning, as the student reaches forward to personal
autonomy, so the community can pilay a vitai roile. "ln the
setting of reliligious education or educat:on towards
religious experience, what seems cvrucial :1s tnat the
adolescent feel part of a loving, caring, community wnere he
or she nas sufficient liberty to discover meaning in nis or
her own jife."1%

Carmodvy continues:

At the same time, he or she is faced with the cnallenge
of versonal commitment. In a supportive community, the
good teacher becomes The one Wno sunpocrts his or her
students in a susralnea grobing, exploration, ana
eventual synthesis,"3©

Carmody is clear that he writes about a process wren ne

writes about reilgious exbperience, and To him, 1T

v

s Aa
process that comes to its fuilness al about age thirry,  Yert
all along tne way, rellgious experience has :1Tts appropriate

manifesvations, and the aim o

L )

religious education 15 10

encourage and birtn those very manifestations,

The Major Contributions of Moran and Hauerwas
The insights offered by the authors menTionea apove are
valid and useful, helving teachers to approacn the tasg ol

teaching religious education in a pluralistic society Dby
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describing categories of religious experience and sgill
verformance that encourage them and gave them wavs of
handling their material. But 1 believe that it is Ganriel
Moran who offers the most valuable contribution to the
discussion about solving the problems of religious
education. His works would include all the major thrusts of
the works cited above, so to him we turn next.

After a presentation of his ideas, we will look at the
work of Stanley Hauerwas, whose contribution to religious
education oi the task of developing character through

narrative 1s lucid and substantial.
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CHAPTLR 4

GABRIEL MOKRAN ON RELIGLOUS EDUCATLION

The writings of Gabriel Moran have helped give claraty
and confidence to tnose involved with religious education in
contemporary pluralistic settings. In this chapter, 1
attempt to explain as clearly as possible what Moran
pronoses when he writes of the task of "teaching religion®.

This material is essentially that found in Lnterpiay: A

Theory of Religion and Education (lvsl); religious fducation

Development (1983); and Religious Education as a Second
Language (198Y).

Moran provides help in particular by his proposals:

1, That religious education be seen as a definite
fiela of study

2, That religious education be avproached ana
understood through tne concept of deveiopment

3. That religious education be likened to the acquai-
sition of a second language

4. That religion itself be taught as an academic
construct,

bb
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Let us continue, then, to discuss Moran under these

four headings.

Religious Education as a field of Studvy

Interplay came out of Moran's realization that "there
does not yet erist any clearly discernible field that can
accurately be called religious education.”! 1n this book in
particular, he attempts to create that missing field.

Such a field would bring together the two component
parts of its title, namely the religious and <the
educational. It would bring together two sets of languages,
two sets of institutions. It would therefore have to
include: (1) a respect for the concrete, particular, and
sometimes mysterious practices of religious 1ife, including
what apparently are outrageous claims and (2) an appliication
of the aind with all its critical capacity for the study,
understanding, and teaching of religion.?

Moran argues that religious education is a justifiable
field of study because it is a legitimate educational

activity. In chapter two of Religious Education as a Second

Language he places religious education firmly in the middle
of education in general by discussing the guestion of
meaning. To ask "What is the meaning of religious
education?" is to presuppose a prior question "What is the
meaning of education?" He sees education as a process of
interplay between four different areas: family, schooling,

job, 1leisure (or retirement). "Education c¢onsists in

o e AT




¢

LE]
developing the most fruitful relations both witnin each of
these four forms and among the four forms."9 Schools mav
have a conservative curriculum about literacy ana numeracy,
vet still lead to a liberating education. But schooling, he
insists, is more limited tnan education. Schonls cannot do
everything; they must, gquite legitimately, liamit themselves
to serve the ends of schooling. But it 1s religion tnat
helps us to "de-~idolize" schools, helping to "hold together
the individual and tne collective, what nhas already been
attained and what is still to come, bodiliy liafe and a unaity
peyond podily attainment . "4

In tne introduction to Re.ilgious kducation as a second
Language, Moran vuzzles over the relationship betweeh
teaching religion in a muiti-religious society ana the wnole
enterprise of religious education. He pinpoints how peonle
perceive the difficulty, the improbability of the very

enterbrise, by this comment:

A guestion I am regularly asked 1s, "How can vou pe a
director of a program of recligious education 1in a
private university?" 'oc the guestioner there 1s no

puzzle in what religious education is; the puzzle 3is in
how there can be religious education when there are
several reliigions involved."
It is the very lack of a clearly understood and clearly
defined field of study called "religious education" tnat
makes people ask that kind of a dquestion. People confuse

religious education with Christian education, or Jewish

education, or education in any kind of Big-R religion.®
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At the same time as seeking to create a special field
of religious education, Moran pleads strongly for its
importance. "This book is written from the conviction that
religious education is one of the most universal, most
urgent, and most practical gquestions confronting our society
today." And elisewhere he writes, "My thesis is that
althougn religious education is somewhat alien to most
speakers today, its development and spread are important to

tolerance, understanding, and peace in the world. "7

Religiocus Education as Develovpment

A central theme of Moran's work is that religious
education might take development as its conceptual model.
Avoiding the stifling two handed grip of Aristotelian
teleology on one side and biological determinism on the
other, Moran argues for the language of development as a
productive and useful metaphor for the process of religious
education. At the same time, he acknowledges that his ideas
on development are not new and he recognises his debt to
Horace Bushnell and George Coe, calling the latter the
greatest theorist of the religious education movement.®

In terms of psychological development, seminal work has
been done by Jean Piaget ( cogritive - though Moran prefers
the word constructionist) and EKErik Erikson (psycho-social),
the former emphasising the "world pole" and the latter the
"self pole".Y Lawrence Kohlberg built on Piagetian

developmentalism to construct his stages of moral
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development; James kowler took this theoretical
understanding of stagism to construct his analysis of faith
development. Moran's prime interest, though, 1s not to
repeat this typical stagist framework but to use the model
of development, to use its language, what he calls its
grammar, to promote both a theory and a praxis of teaching
religion.

Any sense that religion consists of a faixed code or a
rigid set of precepts to be obeved 1s i1nimical to the
imagery of development. Moran therefore pleads for a
dynamic understanding of religion. "A pbeginning way to
define the word 'religious' would be to say that it reters
to whatever Keeps open the process of development."1Y
Religious experiences, then, are those that challenge or
expand our present limits of experience. While admitting
that his outline is not based on the kind of empirical
interview research of Kohlberg, Gilligan, and Fowler, Moran
nevertneless offers his own preliminary pattern of religious
development:

1. The simply religious

2. Acguiring a reliigion

3. The religiously Christian (Jewish, Muslim, and so
forth).

At this stage in his discussion, Moran is anxious 1to
preserve the distinction between religion (consiadered as a

set of objects) and religious (referring to impulses within
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experience) . Faith is "ot the same as having a religion.

Having a religion is good, but not enough. Being religious,

having faith, is part of the language that leads us towards

the infinite and the transcendent; at the same time, it i

®

being religious rather than having a religion that preserves
our traditions by constantly renewing them. IL is being
religious that allows us to build the city of development,
the human city, the city that "reveals the Goud in whom we
believe,"ll

In Reliyious Education Development chapter eight, Moran

returns to the notion of teaching, offering what he calls a
grammar of educational development. He guickly makes two
points: (1) education needs the idea of development, <nd
(2) development needs to be seen as educational.

Moran is critical of the paucity of true educationail

theorizing. Most have appeared content nmerely Lo packay

4

curriculum and send it, with the children, into school

2]

such classroom packaging ignores the facl that human beings
are lifelong learners. He is encouraged, however, by three
develoupnments:

a. Jerome Brunnher, who helped us move from what
children could learn to what they should learn, and
emphasised the need for a sound epistemology and a thorough
theory of instruction (as opposed to learning)12

b. Lively educational writing in the area of

curriculum development, c¢f. Tvler and Bloomi3
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c. Kieran Egan's four stages of learning theory, along
with his desire to transcend education as sanply training
the child for later (ife.l%

This diversion into curriculum theory allows Moran to
re—-emphasise the distinction between schooling ana
education. "We have to stop saying education when in fact
we mean school or schooling."” Similarly with the art of
teaching, a false assumption can be made tnhat teaching 1is
aiways schoolteaching. But it is not, says Moran. A
teacher shvws someone else how to dao something . . .
Schoolteachaing 15 a peculiar kind of teaching, a laima!
situation in whicn the words are mainly about words ., "19

Moran's own concern as he writes about liearning and
teaching is to provide an overarching metaphor for the
social endeavour known as education. He rejects the
railroad train of John Dewey, the carcie or vpendulum ot
Lewis Mumford,l® ana reintroduces his image ot the interplay
of forms, the circling towards the centre of the sphere,
ifhis is an effort to choose jJjourney over iravel, (0o make
room for production and growtn. He considers next tne four
forms that are part of the interplay of education: tamiliy,
job, schooling, leisure.

Moran concludes this chapter of his book by returning
to Egan, but adding two extra stages of eaucational
development to Egan's original four. Moran adds "pnysical’

as a first stage, and "leisurely" as a finai one. rernhaps

et ok —vh o s e o s
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we can try to sum up this section with single sentence

recapitulations of each stage:

1. Physical. "His intellect was at tne tip of his
senses .
2. Mvthical. "rhe chi1ld embodies in language the

contesting, the repetitive and the wonderaing: mvins -
stories of binarv opposites."

3. Romantic. "'he child has to make a commitment o
language . . . and 1s fascinated with whatever exists, with
names of things, with dates of all kinds of events, and with
startiing information of any sorct."

4. Philosophical. rne young person 1s fascinated
with ideas as the building biocks of an ideoliogy.”

5. lronic. "The passage tOo irony 1s & xind of
conversion, a willingness to circle back and p.ck up
elements kicked out of the ideclogical system."

b, Leisurely. "This is the stage at whicn we situarte
a faully developed seif in a calmliy accepted cosmos . "4/

in Religious kducation pevelopmen

chapter nine, Moran

et

re—-assemblies the ideas bpreviously discussed, but does so

once again around his central image of constantiyv circlang

back. Under the chavter heading "A Theory of Religious
kbducation Development”, he writes tnis:

Education is concerned with finding or creating order ih
this world, wnile reijigion i1s a going pbeyond this world
. + . Education needs a religious impulise, or e.se its
concern to put things 1n order closes off furtner
deveiopment . . . Religion needs educational restraint
and challenge so that its impulse To transcend the worid
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does not lose touch with the world to be transcended.l®
This is excellent writing and provides a crystal ciear
summation of virtually the whole book.

Returning to his preliminary three stages of religious
development, let us again try to give a single sentence
summary of each stage:

.1, Simply religious. "Religious education ot the
young has little to do with ainstruction 1n beiief; 1t has
much to do with providing aesthetic form, stablie
environment, and personal warmth tnat protect the
religiousness of the child's experience."”

2. Acguirang a Religion. "children ougnt to dget a
thorough immersion into the documents concerning the history
of their vpeople.”

3. Religiously Christian (or Jewisn or Mosliem),
"Adulthood needs a definite content and set of
practices,"1¥

In a final comment on the four forms ot ecducationai

setting - familiy, scnooi, job, lelisure - Maoran spears to tne

issue of the family.

Religious education is a clear-eyed affirmation of the
ordinary, finite family in relation to something greater
than the familv. One definition of reiigious education
could pbe: lt is whatever affirms the family wnile at tne
same time reminding the family that 1t 1s not the final
community.

tle makes a similar point in his comment on Job:
“ Religious education in a second fornuiation 1s the

relativisation of one's job or ordinary tasks trowardads
one's worg or wvocation . . . Religious egucation 15
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whatever affirms our job while reminding us that th
1s something greater to be accomplished in our lives.

ere
20

His final emphasis as he talks of religious education in
the school is to reiterate his desire that it be seen as a
rigorous and formal academic discipline. His final comment
on the fourth stage is to tie leisure in with wisdonm
(reflection, meditation, praver), an obvious and
essentially religious goal.

In the ultimate section of Religious Education

Vevelopment Moran expands on his three stages and six
moments of religious education. ‘I'ney are:
1. Saimply Religious Education
a. Pnysical
b. Visional/Mythical
2. Christian (Jewish, Moslem) Education
a. Narrative
b, Systematic
3. Reliigiously Christian (Jewish, Moslem)
a. Journevying/lnguiry
b. Centering
Let me once again try to provide a brief encapsulation of
Moran's final writing on these stages.
1. Simply Religious
a. Physical: The task here is to ensure that all the
experiences of the infant are educational, designed to
protect safety and encourage wholesome growth. In this

sense, all education is religious for 1t fosters
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development,. "The religious prainciple, once again, 1is to
destrov the destroyer"21 i.e. protect the child against any
kind of narm.

b. Visional/Mythic: 'This is the stage of stories, ot
imagination, of dreams. It 1s also one of 1nevitabile
conflict, as is the religious experience stself. "Some
stories do attempt ready-made solutions, while other stories
are profound enough to let the child bear witnh 1nevitanle

conflict, the story having made anxiety bpearabie." Here,

Moran affirms the value of Bruno Hettelheim's work The lises

2. Christian {Jewish, Moslem) Education
a. Narrative: Now 1s the time for the chila to grasp a
sense of the past, through tne scriptures and the activities
of the practising community. The difficulty for the teacher
of a Big-R religion i1s to avoid bpecoming an auntnoritarian
indoctrinator or merely the animator of neutral (isSCUsSsS10NS.
I find Moran's paragrapnh on tnls struggie To De
exceptionally tine, so 1l aguote 1t at lengtn. re savs that
the attitude of the teacner snouid be as (0llows:
1 and my people are not wrong. My way 1s not a false
way . I know it 1s true for me because 1 have
experienced it. I am going to show vou a world that
does exist. 1 want you to see that world because 1t
is worth seeing. 1 want to invite you to join that
way . You can help this peovle by discovering ways to
resist the inevitable bias that 1s part of every

tradition. There 1s an adventure to jJoin 1in finding
close approximations to the truth. 49
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b, Systematic: Here Moran makes a plea for the rignt
and proper place of theology, the attempt to create the
grand scheme, using all the advantages of the breadth and
depth and historic scope of the intellectual tradition that
theology encompasses.

3. Religiously Christian (Jewish, Moslem)

a. Journeying/Inquiry: This is the movement beyond one-
of-a-kind moments of adolescent conversion towards the
struggle against injustice and the search for love and
peace, "Religious education is a process of de-
absolutizing answers, even the best of religious answers
that can be learned in school."24 Questions of origin and
destiny, of life and death, will be at every turn of the
journey. We will not have to liook for reliigious ideas; thevy
will find us. This is a Jjourney of conmpassion and
tolerance, recognising and loving all the fellow pilgrims on
the face of the eartn.

b. Centering: 7There is no substitute, savs Moran, for
age in acquiring the characteristics of this stage. Life
teaches much. The religious journey is a centering, a
rediscovery that education and religious education converge.
The final moment includes waiting for death, and helping
those who wait. Moran's last sentence is this one:
"Religious education development is the innersouter journey

that leads to the center where peace and justice reside."29
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Religious kducation as_a Second Language

"1 compare the development ot religious education to an
individual'’s learning a second language.“26 {1989 page 23)
This is how Moran states his thesis in Religious kducation
as_a_ Second_ Language. Second language acguisition 1s the
running metaphor of the book, which, although eventually
"limping" (Moran's word - see his bpage 23), provides a
sustained image for his 1ideas.

1f we approach religious education in terms of language
development, two benefits surface immediately. Like any
second Jlanguage acquisition, religious educatiorn neips us
understand others petter, Secondly, 1t nelps us understanda
our own religious self better. Religious education
therefore pecomes a means towards harmony among ail pbeoples.
"Religious education can be seen as the attempt to bring
into one conversation many religious languages."4/ 1t 1s
the language bridge between different faiths and cultures.

Too narrow a definition of the meaning of reiigious
education, all too freguent pernaps, fails to allow the
bridge even to be built, S0 Moran argues against
preliminaries that will try to define, hence limit, the
religious language involved. "we need to break oopen the

words, not define tnem."48

we need to 1include alil ciassces,
all races, both genders, alil ages 1n the language learning;
therefore we must use inclusive language. we must make sure

that no voices are excludea.
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Continuing with the metaphor, Moran's final chapter in

Religious Education as_a Second Language is aptly called
"lYowards a Wider Conversation." He makes the point that in
real] conversations, people listen to each other and make
changes, But those changes are rarely around gaving up
oneis own convictions; they are more often about enriching
the convictions that we alreaay have. "Religious education
has to do with the religious life of the human race and with
bringing people within the influence of that life.n?Y [t
has nothing to do with proselvtism or inaoctrination; tney
violate the boundaries of conversation. 1t has everythang
to do with consent.

Adult participants in the conversation can choose
whether or not they join in; they can choose whethner or not
they change. But what of children? And what of the family
influence upon children? Does the family influence count as
religious education, or is it almost by definition,
indoctrinataion? Moran acknowledges this as an “insoluble

prob]em”do

He states that the school's mandate is much
narrower than that of the family, but he hopes that even the
most religiously committed family might still nurture thear
childrea in freeaom, and in regular, nealtny, intellectual
criticism of thear own traditions,

Finally, Moran broadens the conversation around four

categories, all beyginning with the prefix "inter". ‘Ihe

wider conversation should fairst of all be international,
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teaching us that we are all remarkably similar ana vet
startlingly dirfferent. secondly, the conversation must be
inter-reliigious. In a piuralistic setting, we need
increasingly to understand our own religious bposaition in
relation to other religious possibilaities. Thirdaly, the
conversation needs to be inter-generational, bringing
together the voices of the very voung and the very ota, and
ensuring that the age dqifferences bdetween the extremes ao
not drown out their voices. Iourtnly, the conversation must
be inter-institutional, at tne touching point o1 rami.y,
school, job and leisure (retirement).

Religious education will then be seen to emerge at the

centre of education not at the peripnhervy. Keligious
education would be a piace ot both pvassion and
tolerance, a place to stimulate tne deepest

inteilectual search and invite a personal cnoice to
follow the best way one has discovered through
conversations with one's ancestors, with the generations
of human travellers, and with tne nonhuman liives that
speak to us."91

Ine leaching of Reliigion as_ an Academic tonstruct

Religion 1s the direct object of tne verp "teacn";
this is the statement with whicn Moran keeps us constantjy
on track in this dascussion, But religion appears to be a
concept that is ighored or even mistrustred bv equcational
and even religious institutions. Why 1S tnis?

Religion is often the word and the construct that
religious groups use when labelling onutsiders. 50

Christians or Jews or Buddhists or Moslems see themselves as

the true peoplie of God, the uniguely faitnfui receivers of




71
revelation, practitioners of the true faith, while those who
are outside their tradition are the practitioners or
religion; they are perceived as nefarious and suspicious,
the adherents of ritual and rite, of relativism and
syncretism. Although tnhe word religion comes from its Latan
root religio, referring primarily to "respect for what is
sacred" or, more generally, to '"moral scrupulousness,
conscientiousness”, by our day and age it has developed its
modern, rather derogatory meaning.32

The problem then - perhaps, as always - 1s the
relationship between religion and Religions. Moran is
wanting to teach the former. How might that be done?

In the face of a reatity in which several religious
groups throughout the world claim to be the one and only,
true and unigue Way, Moran sees only two possibilities. The
first one is honestly, courteously and respectfully to
recognise the differences and similarities, to study and
understand them, and in a challenging way to honour then.
The second is to leave anv kind of union to "scientists with
a rationalistic vent; when that does not work, the job will
be left to politicians and generals."” It is precisely
through tnhe teaching of religion that the second course can
be avoided and the first course be maintained. "Religion
signifies the willingness to use the mind to understand

one's own religious tradition and that of other peoples."33
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Committed, obviously, to the first option, Moran sees

tne school as precisely the place where religion belongs,
and where 1t belongs as an academic subject, a aistinct
field of study, a proper scientia {(cf. lnterpiay chapter
three) . There will be allowance for people to live out
their own faith -~ to follow the words or Clnrist or tne

Buddna (for religion per se is distinct from wnat i1s lived);

re,

but the schooling will concentrate on the teacnhing o
religion.

Moran now has an alternative way orf asyKing has
prevailing question, "What does 1t mean to teach reiigiong”
He re-phrases his gquestion in these terms: "what aoes 1t
mean to show a person how to use words and CONcCeptrs so as to
understand a field cailead rejlglon!”34

Moran has an admirabiy simple first aim 1n teacning
religion. It must make the material inteliligiole, ‘his
involves taking the sacred Dbooks of major reiigious
traditions and i1interpreting tnhnem to tne students wilithout
being caught up in useless arguments about apjective
religion vs. subjective reiigion and unbelilever vs.
believer. The very task of teaching religion gonears to
objectivity; vet the understanding of religion 1s conveyed
through the subjective experiences of 1ts adherents. How
then should the sacred books be viewed?

"The appropriate framework is to view a religious text

as a mediator between a community of the past and a
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community of the present."3b The chief criteria of this
multidisciplined exploration are fullness and fairness.
Moran seems to plead for a suitable "entering in” to the
text as mediator, for one nas to participmate in religious
meaning somehow to begin to understand it. 1s that possible
for students in a classroom? Can they really participvate
in the meaning at the same time as they are exploring
religion as an academic field? Moran offers an answer by
describing the differing experiences of teaching and
iearning at a public school and a parochial school.

The parochial school offers a greater contextual
meaning. The students are already aware of more symbols;
they are already experienced in church worship; they
possibly have a home background that reinforces the
contextuality of their own schooling as one that is set into
a whole religious tradition. The public school will at the
same time be more diverse - a mulititude of religious symbols
from a multitude of beliefs - and shallower, for the
contextual background of religion as a classroom subject is
slimmer. Although there will always arise differing
opportunities for students to share their own religious
experiences, Moran insists that the teacher's main attention
has to be symbols and text.

The homilist comments on a New Testament text: "“this is
what we believe; let us put it into practice." A
schoolteacher has a different set of assumptions,
procedures, and expectations; certainly, the work is not

to tell people what the truth is or tell them now to
act. The schoolteacher's modest task is to explore what
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a text means and_ to help students to articulate thneir
own convictions.3

He also takes to :ask those Christian educators who
would like to see students learn nothing but the Sible,
making the point that education in religion must precede
education in Christianity; book Lsarning must precede
Bible learning.

Finally, he squares off against aindoctrination ana
sentimentality,.

In the past, religious bodies have often been accused
of substituting indoctrination for teaching and
sentimentality for scholarship. Teaching religion,
especlally in the context of tne public school, has to
avoid these deficiencies.d

To evade those pitfalls, we will need teachers ot a
particularly fine calibre sand a particularly sensitive
spiriait. But that does not mean they have to be neutral, so
to speak, without convictions and beliefs of tneir own.99
All they need is a well developed sense of responsibility
and the beginnings of an understanding of reliigion as an
academic construct.

However, teaching can be viewed as a negative activity.
Moran gquotes from Carl Rogers, Philip Jackson and Leonardo
Boff as authors who imply that teaching i1s one of the great
opstaclies to learning. But what tnese tnree guotations
share is "an image of teachers and teaching in wnich one
person exercises powerful control over others.'"Jdy Moran

says that this understanding of teaching simply wi:l not do.

He brings us back to basics.
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Moran has a waonderfully down to earth definition of
teaching. "Yo teach is to show someone how to do something
. . The act of teachirng is captured in that wonderful

Americanism, ‘know-how‘". 40

A teacher not only knows
something, she also knows how to 1impart that knowledge to
another, and possibly the student wili then far outdistance
the teacher i1n performance. Such simplicaity contrasts
appealingly with other peoplie's attempts to define
schooling i1n complex and erudite sentences that seek to
capture every possible nuance of every possible classroonm.
({see e.g. Moran's comments on Cremin's definition of
education, in lnterplay page 41).

Acknowledging the insights of our own personal

experience of g- “ith plus the research of Piaget (see

Religious kdu:1t,an Development cnapter three), Moran

recognises that developmental psychology has aided school
administrators in developing curriculum. He tnen draws our
attention to the history of teaching, which has regarded
early schooling as nurturing - hence the work of women - and
universaity teaching as lecturing ~ hence the work of men.
Though called a "masterpiece” by Moran, Horace Bushnelil's
work Chrigstian Nurture, is cited as a major culprit in
feminising the teaching of religion because Busnnell
presented a family-~oriented nurturing model of religious

education, and his thesis, so pervasive in influence,

dominated American schools thereafter. At the university,
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the actual act of teaching goes largely ignored. tontent
and research dominate. "Iin summary," writes Moran,

“teacning in the schonl setting ought not to forget 1ts
roots outside the school. vrimarv and secondary scnoois nave
to avoid letting teaching be apbsorped by nurture,
universities have to accept teaching as a responsibility
distinct from scholarshlp."41

Earliy in Interplay moran has peen anxious to dispe. a
common misunderstanding, namely that education and
schooling are synonymous. He 1nsists, guite rightly of
course, that they are two different endeavours. ragaitly
rigntly, he chastises educational autnors for constantly
assuming that they are the same, and writing or schnooling
when they mean education and education when they mean
schooling.42
In religious sducation as a_ Second Language, Moran
examines the differences between scnooling and edqucation
more carefully. Schooling playvs a cratical role, he arqgues,
critical on two levels. Altnough 1ts aims are narrower than
those of education in general, (education is "the resnaving
of life's forms with end and without end")43 scnoocling 1s
vitally important. Secondly, scnooling 1s tne process tnat
continually shines the light of criticism upon tradations,
truisms, accepted practices and conventional beliefs, 4%

It would seem that the obvious thning to do at tne

beginning of an exploration of teacning religion would be to
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eramine those places wnere religion 1s being taugnt. That
15 not as easy as it seems, writes Moran, for tnere are iew
vlaces in the United States Where such a thing s being
done . In fact, it 1s precisely one of his major criticisms
0! American schooling tnat religiomn i8 not being taught. &5
That leads nim to consider tne gquestion: Is 1t possible to

e

rat

teach relagion in the public schools? Could it be that ¢
deartn of wvlaces where religion 1s pbeing taugiat actually
reflects the sheer impossiniliity of the task?

Moran declares that the Supreme Court of the United
States, drawang unhappily on the religious education
literature of the 1940's, has answered tne i1nitial guestion
in the negative. No, public schoois cannot teach religion;
tney can only teach apout religion, Further unnappiness
surrounds the implicit assumptions that the direct teacning
of religion i1s somenow offensive, unwarranted ana unwanted;
and that it can, and should, be safely left to others
pecause the churches are doing it anyway. Hut accoraing To
Moran, thev are not. Churches, suspicious 0f religion as a
category, merely practice catechetics and denominational
formation. "In summary, the idea of teaching religion does
not fit smoothly within eitner the public school or the

religious organization."4®

O
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A Critical response
in the finaX part of this chapter, [ want !0 discuss
criticaiivy Moran's teaching 1n the four areas aireaay

nentioned.

Rescuing religious education as field of stuay

L appreciate Moran's plea for religious eaucation 1o pe
regarded as a separate field or academic stuay, o% a
"scientia® ., i, too, would liike to see religion ne as
acceptavlie an academic catedory as DHIVSLICLS, put given that
great intellectual sween from tne hnlignhtenment onwaras tnat
has divorced guestions oI JTact fcom ODINIONS OF wvajue,
raising tne former o 2 pPseudo-CGivinity Aand re.egaiing tne
Jerrer, iucliuding retigion, to a ovrivatised Tancy Tor the
few,“” I would not he hopeiit: trat Xora™™ will gel 2115 wWav.
The teaching of re.igious education 1n schools occubies
rather a Cinderel.ia piace, ot To pe tTaLe) Serinlns,y, rot
deserving of real effort or financia: pac<ing, Hever o pe
thought of as being on the same leve! o0l ser.ousneas &y her
ugly sister Mathematics.

Yet having declared my dount, ] am encouradged by the
gccasionali article or boorg that re-—-argues tne importance of
a classical education, or a moral educatrtion, or «
specificalliy religious education. Increasingly, L tning,
the morally critical voilce is being given a hearing;

increasingly, educators and pareants are lamenting tne

iconoclasm o0f the sixties; increasingly, perhaps, attention
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18 peing drawn towards the spiritual nature of humanxind and
the pnysical fragilitv of our environment.
Approaching Keligious Education via tne_Model of Development

[ fand Moran's model of development hoth versuasive and
freeing, bpersuasive, because it fits well with empirical
evidence regarding human develovment and our own, 1intuitive
sense of personal growtnh, ancd freeing because it removes the
strajtjacket of a rigid understanding of reliigion as a fixed
pody of knowledge and behnaviour demanding conformity.

It seems, then, that given the acceptance of
development as an accurate model, what we need in the
schools is curriculum that 1s built around this mnodel,
rollowing the expanded understanding of Moran's model,
scnool curriculum for religious education should commence in
tne earliest stages of primary education with material that
is vphvsical, moving on to materia. that is visional/mythic.

As we move into tnhe second stage, the Christian ov
Moslem or .Jewish or Hindu education, we need materials that
can help students to share eacnh other's stories and
experiences. Such materialis will increase our understanding
of each other's religious history, sacred texts, worship,
rites and rituals.

The third stage begins with the task of journeving and
inquiry. Tnis is wnen curriculum materials will encourage
cratical inguiry and challenging questions, A wvarietv ol

resources will help students to "de-absoliutise answers". To

e e
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Ho
gain Moran's final stage, we will have probvap.vy .eit ine
schooir far beniind, at least in terms of the ages comnhonly
connected to seconaary education, Moran calls tnis stage

lcanteraing”, and it reaily refers to the ongoing religious

w4

ecqucation that tares us To tne voint of our own ceain.

Comparing Religious wsducation to reachang a bsecond |auquaye

1 find 1t most neipfu. to considaer conversation as a
primary meravhor Tor the enderavour of teaching resigious
education. Ln tne context of the DubiiC sScnool, we nmust

stand agalinst one sided prociamation, the declianalory snoits

of tne partisan, There 53 no conversat.on i antrembis ™0
conver:,

v Bur Jagening religious education to the process of
Acqulring a language gives us immedlately Ttne naony meltannor
of conversation tTo descrive Tie manner 1n wnicn we wiil
conduct the classroom sessions., We Wlil Aallow al: sices to
speak; we will hush the ones wno see< 1o mononnilze or shoul
the loudest:; we wil. encourage tac guiet anda sny to
verbalise their tThoughts. sacn will be qgiven equal and
ample opportunity to vervalise nNis 0Or ner own resigious
beliefs and understandings. then, possably, tre oenelits ot
such a religious education Will broacen i1nto the "wiaer
conversation” of the pluralistic soclety surrounaing the

schoo.,
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Attempting to teach Religion as an Academic construct
If religion 1s to be accepted as an academic construct,
suitaple for tne curriculum of the publilc scnool, 1T Wil
neesd to be separated from some of tne passion surrounding
it, This 1s difficult, for adnerents of a particu.ar
religion are usuallv committed to that religion wirh Fervour
and even apandonment, Tnis 1s bpecause peopie Sollowing a

3

narticular religion cliaim that 1t is the frue one, anrd iY o
on guestions of trutn that reiiglous factions collide.4®
What 1s to pe done, then? It 1s 1ntetlectually

dishonest to deny that religions make truth clains, it is

[

intellectually dishonest to pretend tnat ail trutn claams

can be of equal value.%?

The onlv way, 1t seemns to me, 1o
maintalin honesty ancd kgReep religion as a v:able academic
construct for the public school classroom, 1s to acknowledge
the fact that truth claims collide with each otner, but
state that they will be set aside 1in order for the

conversation To continue. we will continue tne

"interpretive turn" or modern religious studies.®0 there is

a4 place for religious passion, but if 1t comes 1nto tne
punlic scnool classiroom, it will make the task of the

religious educator impossible,
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ChArILTEK b
STANLEY HAUERWAS ON CHARAUTER OREVRLOYMBENT
AND THE USE OF NARRATIVE

we nave acgknowledged already that ali educators
involved 1n religiocus education 1n the publlic schools ol
Untario face a formidable and daunting chailenge. rTney
wrestie continually with their task. But it 1s a task of no
small significance, for religious education must nevitaply
be connected with the education ot the wverson, withn
character education, witn the growtn of vpeop.e as mora.
agents, John Siiber, the President of Boston University,
catches the point 1n an i1nterview pubiished DY Tne New YOrw
Times. Explaining his personalil convictions about education,
he says, "To know wnat was required to pe a good person or a
just pverson seemed 1to me the ifundamental guestiion tnatl a
person ought to ask;"” and from that stance he anclares that
religious literacy 21s basic to his understanding or
education. For nim, education 1s religinus before it 1S

secular.1
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As Socrates comments, about moral pvhilosophy, "We are
discussing no small matter, but how we ought to live."? Even
1f tney ever arrive at a clear and concise definition of
their task - the religious education of the vyoung, the
teaching of how one ought to live - those involved 1in
reiligious education rarely arrive at an edqually clear and
concise definition of their methodology. In the face of a
generally accepted and publicly acknowliedged lack of
success, religious educators have sometimes appeared to be
scrambling frantically for a better technigue, a more
effective way of performing their task.

This chapter discusses the work of bstanley Hauerwas,
wnose use of narrative theclogy to teach character formation
is, I believe, a most valuable addition to the field of
reilgious education, and a pertinent attempt to teach the
Socratic "how we ought to 1live". Hauerwas will take us
considerably furtner than an instant solution for the

problem of the moment. His understanding of the use of

story, and his understanding of the development of human

character will equip religious educators, and all those
involved in moral education, with a purpose and a

methodology to do their work consistently well.

Yhe Understanaing of Character

A. ‘“The debt to Aristotle.
Hauerwas acknowiedges that he finds the roots of his

understanding and use of the term character in the work of
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Aristotle, and tnat his task 1is partly, therefore, to fil.
out, with a contemporary understanding of theology., ethics
and psychology, what 1s ¢gaven to us i1ncipientiy by
Aristotle. Thus Hauerwas writes, "I have emploved the
concept of character to develop the full aimension of a
classical Aristotelian conception of ethics."9d

That classical Aristotelian concepntion, a&s Hauerwas
records and defines i1t, is much more concerned with tne
moral agent than with the moral act. ‘'kthics for Aristotie
{and Aguinas) is not concerned primarily witn how the
opserver determines wnethner specific actions are good ar pad
but rather how the agent pecomes good or bad througnh his
activity."4 In a phrase often quoted, the interes! nere 1is
in the acguisition, possession and expression of the "pag of
virtues."” How does a man become virtuous? tow does he
become a good man?

Hauerwas points out tnat a virtue becomes fullv ours
when it 1s the result of deliberate activity and appropriate
manner; "the just man must do the just act in the way that
just men do them . "9 In Aristotle's ethics, 1t is never
sufficient merely to do tne right act, for a man mignt do
the right act unconsciously, without KkKnowing, or
maliciously, with an evil motivation. S0 the man of true

virtuous character must be complete; he must do rignt (1.e.

action) for the rignt reasons (i1.e. motive).,
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There 1is obviousiy a dimension of choice to the
acquiring of virtues and the building of character.
Hauerwas reminds his readers how important the idea of
choice (Greek proaireses) was to Aristotie. The good man
choosing the good act for a good reason is an example of
what Aristotle called "practical wisdonm". Yet that
practical wisdom is not solely the product of an educated,
infoermed and disciplined reason; Y“for Aristotle, a man's
character is as much the result of nis passions and amsires

as of his reason."®

Choice, then, is a biended thing, an
admixture of raticnality and passion, a blend cf reason and
desire, "involving not only our intelilectual] decisions but
also our self's commitment to act in terms of 1ts desire. "/
Therefore, in educating character, both reason and desire
must be formed and moulded by the teaching. The bag o3
virtues must be hung around the necks of both intellect and
passion, for both are emploved in the formation of character
and character is crucial to the creation ¢ * tne good. frar
an act to be good, it must be the result of our character,
for our character is the locus of the beliefs and
descriptions through which 1 perceive ny obliqation.”8

From Aristotlie, then, we might say that Hauerwas has
taken the following ideas regarding the concept of
character: the importance of thne agent; who acguires virtue

by determining his actions; whose actions involve reason and

"
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desire; which, to be truly good, must involve right

motivation.

B. The Debt to Aquinas,
Hauerwas turns to Aquinas to emphasise the free selif-

agency of man. Quoting from the Summa ‘heclogica, second

part, opening sentence, Hauerwas records these words: "Man
18 said to be made in God's image insofar as the image
implies an intelligent being endowed with free choice and
self-movement."? Man is a self-agent, free to choose, and
conseguently bearing the moral responsibilities of his free
choice.

According to Aguinas, man chooses by an exercise of his
wili, a will that possesses an inclination to be moved ar
not moved. For Aquinas also, the will is a blend of reason
and passion. "For Aguinas, this means that choice is the
result of man's intention, for intention (in-tention) is the
incliniag of the will towards its ralojec:t."10

Aguinas, like Aristotle, emphasises the idea that man
must act if he is to be a moral being. Man must choose if
he is to be a man of moral character. Aguinas writes,
“"Human virtue cannot belong to the body, but belongs oniy to
that which is proper to the soul. Therefore human virtue
does not imply reference to being, but to acrt,.
Ctonsequently, it is essential to human virtue to be an

operative act."1l

o L LR ¥ b S




L

9l

Egualilly important to Aquinas is tne argument tnat man
must be able to give reasons for his moral choices and that
those reascons in and of tnemselves must be morally good.
This is essentiallvy the same argument offered by Aristotle
when he wrote of motivation. A virtuous act must be
accompanied by virtuous motivation, and that motivataon must
be self~conscious within the agent. "For Aristotle anad
Aguinas, t1he ethics of character 1s bound up with the
ability of men to give reasons for thneir actions. For tnen,
the reasons given for an action cannot be incidental to the
action,"1%

From Aguinas, then, we might sav that lauerwas has
taken the following ideas regarding the concept of
character: the free self-agency of man; who chooses by an
exercise of his will; who knows the necessity to act; and 1I1s

able to give reasons for his actions.

Critical Questions on Aristotle and_Aguinas

The first problem encountered 1is that or caircularity.
For it appears that the good man 1s the one who does good
acts for the right reasons. He does this, avparentlwy,
because he is a man of good character, But how pnas he
become a man of good character? By doing good acts rfor the
right reasons, Hauerwas nimself acknowledges tnis
circularity when he writes, "Thus the man ot virtue 1s
formed from repeated acts of deliberate decision and, wnen

formed, issues forth in deliberative decisaion. "1 ‘I'he
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circularity of the argument seems 1nescapable, and
consequently less than totally helprful as a philosophy of
moral or religious formation. Where does the teacner pbreak
into the circle? Presumably the teacher breaks in either by
educating the prior moral stance or moral Judgment of the
individual, or by affecting the actions of the individuai.
This highlights the importance of critical tninking, of
teaching content and process, and of being involved with the
learner in praxis, in the performance of the ethical act.

The second problem is that of determining how exactly
the choice 1is made (Aristotle) or the will is moved
(Aquinas) given that both are the results of that blended
admixture of reason and desire. Is there a sort of
mathematical formula in any given situation (say 4U%
passion, 60% reason)?Y In any single act of choice, does one
or the other dominate? How do reason and passion interact?
How are both educated, formed, trained, disciplined? [t is
all very well to laud the free self-agency of men and women,
but our human experience tells us that any actual moral
choice is far from being a simple, neat, coordinated
combination of body and mind, Often, in fact, we are
surprised at our choices, seeing them alternately as over
emotional and irrational, or eover intellectual and coldly
calculated. We reflect upon them in phrases like: "I don't
know what came over me". Again, as with our first

objection, the moral and religious educator can be left
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hanging in mid air as snhe ponders just how to begin tne
whole educational process = with the mind, or with the bodv:
The third problem, vitiated by changes in the knglisn
ianguage, concerns the use of the terms virtue and habit.
The moral man, according to both Aristotle and Aquinas, 1s
the one who has acquired certain virtues, and these virtues
are often referred to as habits. So the man of character 1s
the man of good habits. Butv the word habit, though possibly
more contemporaneous than tnhe word virtue, 1s guite
misleading. For it summons to our minds gualities tnat are
picked up in an offhand manner, cualities that are seen as
automatic responses to various stimull, qualities that can
be either good or bad. I thaink 1t 1s imvortant to guotve
Hauerwas at length here, as be nelps to ciear up most of tne
misunderstandings and confusion:
Aristotle and Aguinas were using the word habit i1n auite
a different way than current usage alictates, For
Aristotle, a habit is a characteristic (Greek hexis)
possessed inwardly by man, defined as “the condition
either good or bad, in which we are, in relation to our
emotions." These characteristics wnich form tne virtues
are dispositions to act in particular ways. They are
not to be thought of, therefore, as passive or merely
potential forms; rather they are a "sort oif actuality of
that which has and that which is had, as 1f 1t were an
action of a sort, or a motion. These habits are then a
kind of "readiness for action", but a "readiness for"
that is not momentary but lasting. Far better than our
modern term habit i1s another term ability which comes

from Aristotle himself by way of schoiasticism and is
only another form of the same word.
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summary of Hauerwas'! Use of Character

Leaving Aristotle and Aquinas behind now, having
acknowledged Hauverwas' indebtedness to them, we move
forward to summarise the essential aspects of his
understanding of character and the ways in whicn nhe uses
and develops that understanding in his writings.

In character an:_the Christian Life: A Study in

Theological Ethics, Hauerwas offers the reader a defination

of his meaning of character. "Hy the 1dea of character, I
mean the gualification of man's self-agency Tthrough his
beliefs, intentions, and actions, by which man acquires a
moral history befitting his nature as a self-determining
Immediately, we can see the importance that
Haverwas himself applies to self-agency. Character, tnen,
must be self-chosen, self-made, self-crearted, self-formed.
Granted the obwvious relationship between a man and his
world, the formation of that man's character is the result
of active, intentional and purposive behaviour. Althougn
Hauerwas admits the necessary experiences of suffering and
destlnylb, he argues against any idea of man as being
passive and merely responding to things around him, as being
one on whom character is imprinted as by a marker on a piece
of plas‘cicim*.17

It is probably in chapter three of Character and the

christian Life that we find the clearest exposition of

Hauarwas' idea of character. This chapter is called "The
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Idea of Character: A Cousteactive Prowosal” and again, like
a dominant theme in a symphony, Hauerwas relurns Lo the
roots of self-agency:
The idea of agency reflers Lo anything that has lthe puwer
of producing an effect., To attribute agency Lo a person
is 1o assume that he is capable o0f thangainyg the
circumstances around him.18
And again, 1n the same chapter ou page BH:
Men are beings who, because they cahn envisadge. describe,
and intend thueir action, initiate change in Lhemnselves
and the world around them in such a way that they can

claim to be the cause of the change.

The guestion beygyging to be answered at this slagye is Lhe

conhection between self-agency and character f{formalion,
If men and women are generally accepted nol Lu be passive
receptors, are they then really able t(u create their uwn

characters? Can we make ourselves?

The gquestion as posed is too simple, and Hauerwds us
careful tu dguard against over simpiificatioun, But in
essence, the anhswer he yives o that question is Yesws, In
his wourds, "Our charactler is a qualification oi our ayency,
not simply the passive acceptance of a peculiar commbination
of societal 'roles'", 19 Hauverwas adds subtleties tu the
answer as he considers Lhe understandinhy that clhacacter is
at the same time the determination of our choice and itls
result., Character 1is a dynamic concept, symbiotically
sponsoring our decisions and being moulded by them,

Where, then, does the idea of stability come in? For

surely it is basic to a man of character that he display a
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certain steadiness, continuity, even predictability with
respect to his actions. Indeed, if he were o act in an
extraordinary, unpredictable or urstable manner our comment
would be that he was acting "out of character."

Hauerwas addresses this problem on page 118 of the same
boorx, and sees the answer in terms of direction and
consistency. While a few men might bpe incredibly single
minded, of a single purpose in life, all stable men disviay
a "consistent set of intentions and descripticens variously
interrelated in some hierarchy of praority in a way that
produces a general orientation."2Y Character is therefore
best understood as a direction, a set of the sails so to
speak, that provides overall consistency to moral purvose
and ethical intent,

Thus character is the determining rfactor of our lives,
expressing 1tself in the concrete decisions of daily
exXistence. Yet it is not to be construed as something we
"have" pbut as something we "are". Granted that cnaracter is
something we acguire; granted, too, that in common parlance
we often talk of "naving character’; nonetheless, nauerwas
is keen to emphasise that character cannot be a static

possession, sometning that we pick up and put on like a suit

of clothes. (Note how this connects with Moran's
developmental model). It is fundamental to our living
identity, "the very reality of who we are as selrf-

determining agents."21 In this sense, our character alwavs
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nas a pupilc and a praivate aspect to 1t. Inasmuch as ali
behaviour is empirvicali, character is public. Iinasmucn as
motivation and intent, tne inner psychological and religilous

reasons why, are hidden, character is praivate.

Criticai Questions on Hauerwas' Use of Character
The word "character" 1s common colhage in our
vocapulary and that raises some problems for the reader of

Hauerwas, who 1s using "character”" in a rather specialised

Firstly, there is the confusion between "character’ and
"temperament” . We have very little control over our
temperament: whether we are nervous or artastic, sanguine or
choleric, is more likely the sum total of genes and
upbringing than anvything else. But how does our temperament
affect our character formation? Uoes the man who 18 nappy
by temperament realjly make free choices in tne same manner
as the man who is surly by temperament? Presumably tnere is
a dvnamic tension wvetween temperament and cnoicce, but how
exactly do the two interface?

S$econdly, there is the problem of flaweda character,
Some are unable to make tne right cnoices by reason of
weakness of resolve; others apparently treely choose tne
bad. Wnat kind of education or tralning 1s necessary to
promote all the good tendencies within a person and inhibit
all the bad ones? How can character training overcome

wickedness®?
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Hauerwas calls character "morally significant because,
if rightly formed, it provides a vrover transition from our
past to our future."22 Byt what does "rightly" mean? He
continues to argue that character leads us into making good
and proper decisions about the future rather than
untconditionally accepting anything that comes., If character
is to do this, and to be morally significant, then it must
raise the complex Jquestion of what is a good character,
Vital educational ramifications are handging on the
predetermined answers to that question, made esvecially
daifficull by the relativistic pluralism of our own culture.

Hauerwas pleads that we ask and answer these
foundational guestions about goodness and cails the reader
to the underlying theme of all moral philosophy -~ that the
unexamined iife is not worth living. Therefore, he savs,
we must apply ourselves to choosing ohe set of beliefs,
actions, or values as preferable to another. "The idea that
the moral l1life is the examined life is but a way of saying
that we can choose to detlermine ourselves in terms of

certain kinds of descriptions rather than others,"23

The Understanding of Nacrative

A starting point for understanding Hauerwas' use of the
concept of narrative might be the pupular metaphor that for
all of us our life is a story; yet not just a story, but
our story, or even more to the point, my story. Hauerwas

wants us to see ourselves as the central character {(in the
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literary sense - the protagonist, the hero) 1n the storv of
our own lives. Looking at our lives iun this literary
fashion helps us tO unravei tne narrative of ouv
experiences, to comprenend the svmools and phenomena otf our
religious lives, and eventually to act more effectivelv as
the agent of the making of our own character (used i 1ts
technical sense above),

the idea of using story 1or rejiilgious education has
been pooular for some Time nNow, bHul Hauerwas 1S anxious o
deny that he 1s attemopting merelv a tneoiogy o:f storv or a
sStorYy tneology. ke is using story to forward nis caliing as
a moral educator and ethicilsrt; he wants a totalstv of
meaning to the concept of narrative, a wel, rounded, fulil
bodied getting to ¢grips with story so that ethical
understanding and ethical character wilil be snaped ana

- -

rformed.

I have found the concept of "storv', or verhaps petter
"narrative", to bFf a suggestive way to spelil out the
substantive content of character. sut [ am aliso trying
to use the language of "story" in a carefully controiled
sense. I am not trving to do '"story tneology" or
"theology of story", as 1f tnis represented some new
theological position. Rather 1 am convinced that
narrative is a perenniai category for understanding
better how the grammar of religious convictions s
displayed and how tne self 1s formed."?? (Note how this
idea connects with Moran's second janguage metapnor).

Hauerwas accuses ethicists of ignoring the power and
presence of narrat.ve bpecause they have heen overly 4Anxious
to seek a thoroughly rational basis tor morality.

Similariy, he accuses CUnhnristian moraiists of tne same error.
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Contemporary ethics has paid little attention to
character, vision, stories, and metaphors as part ot our
moral experience. Yet these aspects of our moral 1life
provide the basis for our claim about the particularity
of the Christian moral life.
He, on the contrary, wisnes to restore the place of
narrative and establish 2ts significance as a means for
effective ethica. reflection; indeed, ne sees us as bneing
formed by the stories and metaphors by wnich we Iiearn to
interpret experience.
By the vhrase "the significance of narrative', we mean to
call attention to wo points: a) that character ana moraa
notions only take on meaning in a narrative; b) tnat
narrative and explanation stand in an i1ntimate
relationship, and therefore moral disagreements involve
rival histories of explanation".Zb

In a sense, then, Hauerwas nas made the 1idea of narrative
into an epistemology; he insists that narrative teaches us
how to know.247 But, in the same essav, he dgoes further and
argues that the knowledge obtained through understanding storv
actualilv he.ps us to act right. Not only does narrative reveal
to us what 1s moral, it also provides us a certain power or
motivation to perform the moral deed.

There 1s though, as 1 read Hauerwas, a middlie stage
between the knowledge that comes through narrative and the
power to act rightly and justly. It 1s the formation of right
and just character. "Our character is the resulit of our
sustained attention to the world that gives a conerence to our

intentionality. such attention is formed and givern content by

the stories through which we have learned to form tne story of
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our lives."48 Hauerwas 1is critical of what he calls the
"standard account" of ethics, because it failed
to deal adequately with the formation or a moral self 1.e.
the virtues and character we think it important for mora:
agents to acguire. But the kind of decisions we coniront,
indeed the very way 1n which we describe s situation, 1s A
function of the kind of character we have. And character
is not acguired solely througn decisions, thougn 1t may pe
confirmed and gqualified there; rather i1t 1s acaouired
through the bpeliefs and dispositions we have come to
vossess.,

If narrative can help us grow 1in our undersvanding ot
ourselves, it is important to Hauerwas tnat 1t not pe seen as
a passive activity, as an activity of pure self-reiiectiop and
nothing more, It must pe story 1n the sense tnat sometning
hapvens; it must move us to a point of action. 'Let rarrative
be the connected description of action and of sufrering wnicno
moves to a po:Lnr.“dO He underscores his empnasis by rererring
to our typical reéesponse to exclting suspenseful i1i1terature:
"What happens next?" is our demanda. That 1s tne excited querv
about action, about narrative as tne unioiding or a wnlot.

As we see the fascinating way in wnhich narralive aravs us
in, so it becomes possiple to understand Hauerwas as he claims
that stories can assist us in becoming.

It is less a matter of weighing arguments {apout wnhicn
stories are best -~ 1.e. suspendang truth claims! than of
displaying how adopting different stories will tead us
to become diifferent sorts of persons. Yhe test of each
story is the sort of pevson it shapes. Any sStory whicn

we adopt, or allow to adownt us, will have to displavy:
1. power to release us from destructive alternatives

2. ways of seeing througn current d:storrions
3., room to geep us from naving to resort to vialence
4. a sense for the tragic: how meaning transcenas

power .
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To live morally, in other words, we need a substantive
story that will sustain moral activity in a finite and
limited world. Classically, the name we give such
stories is tragedy.9

Craitical Questions on_ Hauerwas' Understanding of Narrative

Any philosophical analiysis that seeks to reinforce the
essential majesty of the "I" - the ego ~ tends to lav
itself open to temptations to arrogant solipsism or
narcassistic self-indulgence. In seeking to reinforce the
"1" as tne centre of life's narrative, as hero and chief
story teller, how does Hhauerwas avoid the temptations just
mentioned?

He is certainly anxious to. In Truthfulness and

tragedy, he argues cogently for the way in which his idea of
narrative reinforces the self, but he hopes to do this
without allowing the self to bow before the universal
stance of complete subjectivisn, He is opposed to the
self-centred choices of the "because I want to" ethics.3? He
guards the self against a sort of abstraction into
relativity by constantly reinforcing the ways in which self
connects with its own and with others' histories, witn the
classical virtues, with traditional ways of intending and

behaving, such as Christianity.

Educational Implications_ of Character and Narrative

I find it personally refreshing in Hauerwas to move
away from guandary ethics with its stultifying and

inconseguential scenarios of ethical dilemmas, where moral
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education seems to be nothing other than endiess and futile
discussions about irrelevant problems within the vages of
the text bhoor. I note tnis recent comment onh Hauerwas in a

review of his work in Christianity_Today:

Since the knlightenment, popular Christian ethics nas
focused on resolving moral guandaries such as whether
capital punishment, or abortion, or lyving are ever
justifiable. But Hauerwas points out that it is
persons, persons with certain character traits, wno
decide about such matters. That is why the being of the
moral self is prior to the doing. And that is why,
without denying that the guandaries must be attended to,

we sh%gld consider the development of character to be
basic.

At the same time, though, 1 would not want to make too
grand a claim for the usefulness of Hauerwas, as 1f nhis
notions of character and narrative were to be regarded as a
universal panacea for all probilems of moral education.3%
But I do believe he is a good way out of the cul-de-~sac of
Kohlbergian stagist categories set to 300 word dramatic
scenarios.

1 also appreciate my attention being returned to the
consideration of men and women as aciyguirers and npearers of
moral character. Sometimes the emphasis upon veopie as
decision makers seems to regard them as disembodied wills,
forcing meaning and shape onto the world around them 11n a
post enlighteament, Kantian or Nietzschean manner: man as
super will, in charge, dominating and imposaing. Moral
education is much more concerned with moulding men and women

as they are and as they are to be - acquirers of virtue, of
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beliefs, inter-relating with one anotner and with themselves
in a dvnamic symbiosis of character and action.

I want to begin the final section of this chapter by
referring to a crucial distinction mentioned by Moran in his
Interplay: A Theory of Religion and Education. He makes the
point that education and school are not synonymous (see his
vage 13). However, many educational writers fail to make or
maintain consistently that distinction. Lest I fall into
that trap, let me state that I will first address
educational implications for the school, and secondly

address educational implications for education.

At the bedginning of this chapter, I quoted Socrates'

comment on moral philosophy: "We are discussing no small
matter, but how we ought to live," That sentence has
enormous educational implications. It reminds us that the

task of the school is still connected with teaching chndildren
how to live. So, too, religious education, whatever it may
be conceived to be, is absolutely conhected with teaching
children how to live. 1 believe that Hauerwas has given us
two useful tools for moral and/or religious education in his
ideas of character and narrative.

The essential oiffering that Hauerwas makes to the

schooling endeavour lies in the use of narrative to produce

and develop good character in children. Stories become
plausible and power<ul as their plots - their series of

actions - unfold in such a way that the character of the

- onil
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people in the stories 1s formed and unfolded. "Stories
themselves attempt to probe [character] and dascover its
inner structure by trying to display now human actions and
passions connect with one another to develop a character, "9
In other words, as the plot unfolas, so does the character
of the peovle in the story. "It is that orderaing, that
capacity to unfold or develop character, and thus orrer
insight into the human condition, which recommends narrative
as a form a rationality especialily appropriate to ethics,"9®

50 how can we get stories onto the curriculum and into
the lives of children in schools? Well, they are, of
course, already there, in five helpful ways:

1. Every curriculum has a Jlanguage arts component, and
basic to that is the use of literature. Through books,
dozens and dozens of narratives are being read and taught.
T'he task of the moral ands/or religious educator 1s to use
the books that are aliready being read, helping children to
see how tne narrative plots of those stories help to unfold
the character of the heroes and villains in those stories.

2. Children are surrounded by contemporary mecia. It
is easy to bring into the classroom 1t1he photographic, or
verhal, or televised stories of just about anybody an tne
world, from Anne of Green Gables to Martin Luther King Jr.
ne worlids of politics and sport are constant narratives
that reveal character. The world of movies and

docunmentaries does tne same.
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3. ‘''ne school itself is a story. 1 believe that there
is a golden resource available here just in the ongoing dav
to day life of the school. In this sense, all tne children
are actors; all the children are characters; they both
witness and create the story each and every day. Granted
that there are subtle sensitivities to re-telling the school
story - one must be careful of names sometimes, careful of
embarrassments, careful of shames, careful of prejudices-
the advantage is that the school story 1is real and
immediate, and, with good teaching, can be used to bring out
the developing characters of its protagonists and
antagonists.

4. The child brings to the school her own personal
story. As with point #3 above, there are similar - perhaps
accentuated -~ sensitivities in telling and re-telling the
child's story. But once again, the potential for excellent
and powerful teaching as the child's story is develoveda and
her character unfolded -~ is enormous,

5, fhere are aliso the great stories of the world's
sacred tex<s. Although, understandably, it was the stories
in the HBible that a Holliywoed film mogul put into "The
Greatest story Ever Toid", the point still holds that sacred
texts, holy scriptures of the world's religions, do contain
much narrative material. 'hese dJreat stories can all pe

told and re-~told in the cliassroom.
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In passing, I must acknowledge that tne reading ana
study of religious texts raises the problem of hermeneutics;
I refer the reader to tne introduction to Wny narrative?
for a comment on the relationship between narratives and
scripture, and to the work of Paul Kicoeur regarding
parrative hermeneutics .3’

Yet what exactly is the teacher of religaious education
to do with this excellent material? How does a teacher
actually teach character through narrative:? More to the
point, perhaps, and certainly more difficult - now does a
teacher use narrative to develop good character?

1 would suggest two ways. tne L£irst way is to use
narrative so that children become aware of the seif-agency
of the men and women in the stories, which 1s a sample of
their own self-agency. Awareness of self-agency 1s crucial.
Children can be taught that they are choosers, free to steal
or give back, free to lie or tell the truth, free to nate or
love, free to seek evil or goodness. It 1s imbortant tnat
children see themselves as the authors of thesr own staries,
the chief actors in their own dramas, but ones wno are
simultaneously writing their own scripts and deciding thear
own stage directions.

Uf course there are mitigating or imnvidious Forces at
work in any good novel. 'nomas Hardy's devastating use of
bad luck and predestination in his Wessex novels overarchnes

all his characters. Yet Jude ais free; so 1s 'fess, And
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children can be made aware of their own moral freedoms; in
spite of an impoverished home, in spite of a divorced
parent, in spite of a mediocre intelligence, children can be
made aware of their freedom as moral agents, as people
making up their own story. the first thing, then, 1s to
make children aware of their self-agency, and that this
self-agency plays a part in the realm of religion also.

The second thing to do is to use the power of
imitation. Here are characters in a story. Wnich one shali
we imitater Who do we want to be like? WwWho do we want to
become? What do we want to do?

It has been popular for some time now to talk of rolie
models. Tne sadness uf our particuiar day and age 1s that
role models 1in moral and religious terms are few and far
between. At least we still have Mother Theresa and Jean
Vanier, and Desmond Tutu and Vaclav Havel. But those models
are far removed from tnhne children of a grade four classroon,
So what of a model nearer to home? What of a model in the
story we just read? Or in the story of our school?

Hero worship is largely a thing of the past. Romantic
idolatry of larger-than-life heroes was never particulariy
heaithy in the long run. But there is still a powerful
teaching tool in imitation. The good teacher can use story
telling - and discussions etc. -~ to offer to the chilidren

morally good pveople to copy and imitate.
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From the use of narrative to educate cnaracter witnin
the formal setting of a school classroom, 1 turn now to the
larger sphere of education -~ the nome, the neighbornood, tne
workplace, the leisure arena. Immediately, 1 believe, we
are in a realm that is simultaneously more profitabie for
genuine moral andsor reiigious education and more
depressingly denuded of any tree of life. "Where have al.
the soldiers gone?" was the sad lyric of the sixties.
"Wwhere have all the parents gone?” might pe tne upaatea
version in the eighties.

Yet while parents appear to have absented themselves
from much of the arduous, time consuming labours of chiltd
rearing, at the same time they have placed impossiblie and
unrealistic demands on teacners. “he sSchool 1s expected to
do all the moral and religious education that the parents
eschew. 98 As Clive Beck points out, the schoo!s are
paradoxically successful and terrible at responding.
Teachers can be blamed for some things, but not
everything.39

Yet children are still born into families - be 1t
single parent or two, They are still nurtured py someone-
bpe it saingle father or grandma or davcare worker. Children
are still growing through tne l1life cycie. They are stisd
plaving hockey at the arena, ¢graduatring irom scnools,
getting jobs, getting married and divorced, having tneir own

children. And amidst alil that, there 1s some powertul moral
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and religious education nappening. It is unavoidable; it is
irrepressible; but often it is not towards goodness or God.

There is such a need for moral and religious education
throughout the total experiences of l1life in society., And in
the old adage, goodness is caught, not taught. +[he models
that chaldren need to find and imitate are better when they
are not tne literary ones of fictional narrative but thne
jive ones of the people at home. Cornelius Van Der ~roel
writes:

The indispensablie need of education becomes rather
obvious. However, education is not indoctrination but the
imparting of human values. 7These values will not be
imparted by merely being mentioned, bvut most of all by
being lived in the family. The personal life and honest

convictions of varents and educators nave a much more
formative influence than their commands and theoretical

explanations, 1t 1s the task of the people around tne
child to present a meaning of life in its total
perspective. This means to present life in its material

reality with all the respect it deserves, but its
transcendent value should simultaneously be presented.4

That gives us perhaps the biggest single clue. For
chaildren to 1learn to play a good part in a good story, the
narrative of moral c¢chnaracter around them nust be more than

read to them in books, it must be lived.
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CONCLUSLON

RELIGIOUS EDUCATION: A PERSONAL RECOMMENDATION

Ultimately, one's personal recommendations concerning
any endeavour stem from one's personal convictions. Une
would hope that the convictions of a university student
writing a thesis are the result of education rather than the
product of prejudgment or bias. 5o as 1 move into the final
chapter of this thesis and presume to conclude this study
witn my own recommendations regarding reliigious education,
1 trust that thev will be viewed as’genuine conclusions
based on study rather than merely the personal preferences
of an interested party.

I am fully persuaded that the religious dimension is an

integral part of the nature of all humankind. Men, women

\

>
and children, to admittedly varying individual degrees, take

part in the great drama of religious rite and ritual that
denotes the search for meaning and transcendence.

Therefore education must touch the reiigious dimension
of people's lives 1f it is to be fully human and truly
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comprehensive. Schooling, that small part of education
confined to certain ages and certain institutionali forms,
must also include a religious componenct.

i1t is a disservice, 1 believe, to omit religious
education from the curriculum of public schools. 1t denies
the reality of peowvle's religious experience. It a1s an
educational retreat, 1 believe, to suswvend religious
education because it is too difficult or too sensitive or
too provocative., It is foolishness to pretend that 1in
withdrawing religious educatlion from the public schoous,
what is left will be a non-religious environment of tne best
of traditional values. What will be left is the religion of
secular man.l

Tom Harper, a popular Toronto based commentator on
reiigious affairs, writes as follows:

1 concur with those parents, preachers, teachers and

educational administrators wno say that anyone who

thinks that, having got rid of Christianity in the

public schools, public education is now reiigious.y

neutral, is living in a dream world. Moral relativism,

the wview that right and wrong are merely a matter of

opinion, and modern secularism, with 1ts worshin of
science and its faith in humanity's ability to go~i1t-

alone (no need of God, thank you very much) -these are
certainly the tenets of a religious point of view. it
is the prevailing religion of technoiogical man. 1o

leave Christian, Jewish, Musiim, Hindu, saha'il or anv
other children to have this secular faith imvosed on
them willy nilly by a public system is to cgo what tne
good judges have banned. However subtle at times, this
1s the coercive 1imposition of a state-sanctioned,
religious worlidview on the children ot parents who
definitely don't want it. what's move, 1t's a aeniai of
the basic rights of parents, as upheld by the lnited
Nations Cnarter of Human Rignts, to nave tneir cnilidren
educated in the cultural and religious traditions of
their own choice.
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Now although, in principle, this thesis has tried to
address the whole challenge of doing religious education in
a pluralistic society, it has focused on Untario for
reasons we have already mentioned. (see mv chapter 1).
Therefore I restrict my personal recommendations to that
nrovince,

My recommendation is that we continue to maintain a
place on the curriculum of Ontario's vublic schools for a
subject callied "Reliigious Education.®

However it is very clear that religious education in
Untario's public schools must henceforth be multi-faith and
voluntary. Christianity is no longer the dominant or
majoritarian religion. Although it might be favored as a
major partner because of its place in Canada's history, it
1s clear that the world's other classical religions must be
given places of worth and ci.J'.g'n:'L‘cs,(.‘3 There must be overt
honour for all recognised faiths and practices. Although
large numbers of students opting out from the program would
be disappointing and divisive, it does seem obvious to me
that we cannot coerce any student to take part in a lesson
on religious education, and we must be responsive to those
students - and parents - for whom any kind of relaigious
education is intolerable.

Yet I do not recommend a course in comparative

religion, I &o not recommend teaching about religions when
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we can, with the help of Moran and Hauerwas, actually pe
much more direct., wWe can teach religion.

To my mind, this is tnhe best way to respond to the fact
that religion is a genuine categoryv of experience for ail
humankind, and that for those who involve themselves with
any degree of seriousness, religion is an overwhelming and
powerful guesct. Small-r retigion 1in general, and big-r
Religion in particular, cannot be diluted down Tto a slim
byproduct of culture, to be dismissed with a peremprtory
thirty minute discussion once a semester.

Therefore I believe it is 11mportant to take Moran ana
Hauerwas seriously as they provide us with tools to put real
life content into the religious studies curricuium. Lo this
way, teachers can nurture the religicus Jife of thear
students in similar manner to the ways they nurture the
inteilectual or physical 1ife of their students. e don't
teach children about being knowledgeablje, we teach them to
be knowledgeable; we don't <teacn chitldren about being
skilled athletes, we teach them to be skilled athletes.

It will be difficuir. There wili always be teachers
who try to be preachers and students who try to be
evangelists, There will always be parents who are offended
because they perceive a greater emphasis being given to some
other religion. There will always be partisan, unilingual
religious leaders in the community who cannot understand the

conversation that good religious education seeks to provide
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in the classroomn. There will always be edncational
administrators whose courage fails them as they seek to
provide a religious education that <truly frees students to
be religious in a variety of ways. There will always be
those who simply cannot enter the conversation because they
cannot free themselves sufficiently from the clash of arms
over truth claims.

But there is enough good research to get us ail past
possible paralysis, The scholars whose work is briefly
mentioned in chapter three will help us. Journals and
bulletins containing much excellent material from others

P .

wrestling with the pluralistic environment of religious

education will help us.*?

Above all, 1 do believe that
Gabriel Moran's attempts Lo teacn religion as an academic
construct and rescue religious education as a fieid will
help us most in terms of content; and Stanley Hauerwas' work

on developing character through the use of narrative will

help us most in terms of form.
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NOTES

1. Note the defence of secular humanasm in Ulive Beck,
Better Schools (New York: The Falmer Press, 1990), 1170 ff.

2. As guoted in Catalvst (Toronto: Citizens for Fublic
Justice), May 1990, &,

3. I recognise that there might be diafficulties in
deciding just exactly wnich ones are the world's "classical
religions® put leave this daiscussion for another time and
place.

4. 1 especialily recommend the Hraitish Journal ofr

Religious haucation, and the American Religious Education.




APPENDIX

Under present law, students are allowed to receive
religious instruction in school, according to their own
wishes. Students may not be compelied to read or studv from
a religious book, or to join in religious exercises, against
the wishes of their parents or guardians, or, in the case of
adult students, against their own wishes,

For elementary public schools, the regulations
stipulate that religious education be given, unless the
Minister grants exemption to school boards making a written
reqgquest offering reasons. Such instruction is to be offered
in two periods per week of one halif-hour each, either
immediately after the opening of schooi, or immediately
before closing, in either the morning or afternoon sessions,
The regulations stipulate that religious education be given
by the teacher unless the teacher notifies the board that he
or she wishes exemption, or unless the bpoard makes a
resolution that a member of the clergy, oOr some person
selected by the clergy, teach the subject. If the teacher
claims exemption, then the board must make some other
provision to satisfy the regulation. No pupil is required
to take religious education if his or her parent applies to
the principal for exemption. If exempted, the pupil may
remain in the classroom (on the condition that behaviour is
"decorous"), or leave, according to the wishes of the
parent.

For secondary schools, the regulations permit a school
board to authorize members of the clergy, of one or more
denominations, or lay persons selected by the clergy, to
conduct classes in religious education. 7This instruction is
not to exceed one hour per week, at times allotted by the
principal. No student is to be regquired to take a religious
education class, and no teacher is to be required to give
one. Provisions for exemption are similar to those for the
elementary schools.

While "religious instruction” is not explicitliy defined
in the statutes and regulations, the context strongly
indicates that the religion in which the instruction is to
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be given is Christianity. In the subsections dealing with
reiigious exercises, for example, reference 1s made to the
Lord's Prayer and to the Bibte.

The foregoing regulations describe the volicy put into
effect by the Conservative government of Premier George
Drew, in 1944, By 194b4 the Department of Education had
developed guides for Grades 1 to b, and a pattern emergea 1in
which teachers taught thesce grades, while clergy taught
Grades 7 and 8. No guides were available for Grades 7 and 8
until 1959 and 1961 respectively. The course introduced in
144 was fairly widely accepted at the time, though
controversial. The provision for exemption for school
boards, however, allowed the policy to fall into desuetude
by 1960 or so. A commission was set up in 1%be to study the
matter, which producea in 1YY what is popularly known as
The Mackay Report, after the name of the chairman. This
commission recommended that the regulation prescriping
religious jinstruction in elementarv scnools ne repealed, and
that the program be abandoned. It heid that denominational
teaching shoulid not be permitted within the pupnlic svstem,
and that the clergy should not be given explicit bvermission
by law to enter the schools. The present regime has elected
to aliow religious education to .iie fallow, as 1t has since
before the Mackay revort, but not to follow its
recommendation to officially abandon the polacy. Tnis 1s
probably the least controversial action to take.

One of the twelve recommendations of the Mackay report
was that a formal course of study dealing with the principal
religions of the worlid be offered as an optional course in
Grades 11 and 12. The report was careful to distinguish

this from confessional teaching. The Ministry of FEducation
did implement this recommendation, and published, in 1971, a
curriculum guideline entitled World Religions. In 1980,

there were 2,920 students in Grades 11 and 12 taking this
course, out of a total of 255,709 students in those grades
{i.e. a littie more than 1%). There are no Ministry-
approved text books for tne course. Any texts {for tne
course provided bv the school are to be selected by the
principal, in consultation with <the teachners. r'ne
selection must be approved by resolutrion of the board.
There are many resources recommended by the guide.

From Andrew Blair, The poliicy and Practice of xeligious
Education in Publicly-kunded Elementary Schools 1n Canada
and Ejsewhere - A Search of the Literature {(loronto: Untario
Minister of Education, 14Y8u}, 10.
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