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SUMMARY

It is the intention of this research to examine current spiritual resources which attempt
to empower the people of God. It will examine the need or otherwise for worship in
the search for spirituality. It will investigate the impact of secularisation and explore
the possibility of disempowerment of the people of God which could result from
specific practices such as celibacy and restricted roles for women. 1t will examine the
terms “marginalised” and “unchurched” in relation to the institutionalised church. It
- will present a critical assessment of recent surveys which highlight figures detailing
the growing number of distanced, unchurched-and marginalised. Finally, it will set
forth clearly and concisely the needs of these groups and show how meeting their
nceds allows them greater and more meaningful participation in the realisation of the
kingdom of Gad.

This study will endeavour to analyse the role of adult christian formation/education ,
terms which will be defined, in servicing the needs of these groups. It will examine
these areas as resources which might then scrve to enhance the formation of the
whole people of God including those unchurched and marginalised.

Some of the theological topics highlighted hercin, such subjects as the Trinity and the
Kingdom of God, without doubt merit complete and independent theses in their own
right. Nonetheless, in order to investigate the main themes of this study more fully, it
has been necessary, albeit in summary form, that they be encompassed in order to
contextualise fully the needs of the focus groups of this thesis.

In conclusion, and in light of its assessment of how religious belief and practice now
stands, this research will attempt to acknowledge specifically efforts currently being
made to resource the focus groups of the study; to comment on the effectiveness or
otherwise of these resources; and finally to propose an added solution by offering
sample material, including a limited evaluation thereof, as a further resource to
empower the people of God in the work of the Spirit towards the Kingdom.
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CHAPTER 1

SPIRITUALITY

An Investigation into Spirituality as an

essential component for life.



Focus groups of thesis

This chapter will identify the main focus groups of this thesis énd it will investigate
the question of whether or not spirituality is necessary in contemporary society. If
spirituality is not an essential component in modsrn life, then effarts to provide
resources to empower that spirituality of the people of God are unnecessary.
However, this thesis will propose the view that spirituality is an inherent feature of
human nature (Rahner 1981) and as a result efforts must be made to meet the
resultant need within the people of God. This study will deal with three groups within
the major community which is encompassed by the generic term of ‘church’. These

will be the unchurched; women ;and the ordained ministry.

The existence of discernible groups, called variously the “unchurched” and the
“marginalized”, who inhabit the "fringe” of the institutional church, have been the
subject of recent research by a variety of theclogians and Christian educationalists.
This research by, for example, Groome 1980, Freire 1983, Durka 1991 and the
European Values Study 1992 indicate that the numbers of unchurched are growing
world-wide. Groups in a similar situation have been traced back to the Old
Testament where the image of the unnamed woman in Judges 19 may be

interpreted as symbolic of these fringe people (Durka 1991, Religious Education,

Volume 86, page 344). This biblical analogy recognises rejection and oppression of
specific social groups - a major thematic strand of this thesis. lt is the contention of
this research that the spiritual needs of such groups are bring largely ignored by

institutional churches.



Another strand will relate to the argument that the needs of certain Christian groups,
for example women, seem to be infrequently acknowledged along with groups who
could be described as being on the fringe (Judges 18, Durka 1991}  the
marginalized, the unchurched or the distanced. These terms will be discussed _amd .

- examined in greater detail at the relevant point of this thesis.

Before discussing how or if the spiritual needs of these groups are being met by the
church-going community, it is first of all necessary to examine the theological
reasons, if indeed there should _be any, of the necessity at all for the provision of
those accepted tools of Spirituality - prayer, worship. The question arises whether

they are essential components for contemporary society.

The balance achieved by recognition of Spirituality, overtly demonstrated by

religious practice

Christian sociologists and theologians alike express the belief that humankind
needs the practice of religion and an inner awareness of God for the fulfiiment of
hisfher humanity. The Brazilian Rubem Alves (1969) claims that a false person can
be created by technology, one who is striving to find happiness in the things given
by the system. It would therefore follow that according to Alves' (1969) view, any
happiness achieved solely through the accumulation of material possessions is
false. An equally false state could occur, however, when an individual denies the

possibility of the presence of God in the necessary pursuit of anything material. It is




the process of the achievement of a balanced position that is now examined and
whether or not such a position is necessary or possible in contemporary society.
Galatians suggests a method of achieving a balanced positiocn and lists the ensuing

benefits:

The fruit of the Spirit is love, joy, peace, patience,
kindness, goodness, trustfulness, gentleness
and self-control. 5}

The theologian H H Price (1969) in his book Belief argues that an individual who is

a religious being, motivated by her/his spirituality, is beneficial to society. This is not
to suggest that non-religious persons cannot display similar qualities of love, joy,
patience. Rahner (1981) maintains in his notion of anonymous Christianity that

there is

faith that, by Christian conviction, really exists in
the minds of Christians and is known to non-Christians. (2)

While Rahner’'s contention indicates that all people have the potential for faith, and
therefore for a spiritual life, Price (1969) maintains that it is the manifestation of the
outward signs of that spirituality which are beneficial to society. This thesis will
propose that it is the responsibility of all christians to make available spiritual
resources to those non-christians who are nevertheless people of faith in arder that
such programmes may encourage the development of those outward signs of
spirituality which are beneficial to society and subsequently assist in the realisation

of the Kingdom of God.

Spirituality and Religiosity

The capacity for faith belongs to all people (Rahner 1881), including those who are



outwardly non-religious or non-church attenders. Such people frequently display
behaviour and practices which are inchoate versions of developed forms of
spirituality. Something of that serenity and inward peace which Price highlights as
specifically characteristic of those committed to a religious world outlook is thus
exhibited. [f parallels .can be found between specifi’ca_lly Chr?st‘:an practices ‘and
specific behaviour within secular practices for example caring for the elderly fn state
establishments, then the absence of defined religiosity does not necessarily imply a
lack of spirituality. The religious dimension has been described as a natural human
develcpment , as argued by the theologian William James (1202) at the turn of the
century. This is supported by more recent theologians, such as Michael Paul

Gallagher {1995), who uphold the notion that

theologically the desire for God is natural in that
all are drawn toward God whether they know it or not. 3)

Spirituality might be seen as the vehicle for the perfection of personal being, part of
life and action through a relationship with the Divine. The function and purpose of
this quest for spirituality draws together in harmony the Christian life with the
requirements necessary to live in contemporary society. The absence of such a
balance could result in a consumer mentality where fulfiiment is found in the
acquisition of things, in spending, in the desire to have and to consume. The
pressures of modern living seem to have encouraged a pragmatist temperament
which demands a concentration on the present, the tasks to be completed, the

physical needs to be filled.




Imbalance examined

Minimising God’s role in the daily life of humankind is not symptomatic only of
contemporary society. Historically, Ignatius of Loyola attempted to call people of his
time to a deeper spirituality through spiritual exercises which were, as described by

Rahner (1967):

chosen with a view to iead man to conquer
himself, to disengage himself from the fatal
influence of evil affections and, with his heart
thus set free, ta trace out for himself the plan of
a truly Christian life. (4

in the Ignatian view a believer is expected to strive for God in this life by changing
the self. Efforts have been made to understand why humankind’s awareness of God
has been minimised. In John Macquarrie’'s(1990) view, a possible exaggeration of
the transendency of God occurred, so much so that God became initially distant

then totally removed from humankind’s reality.

Another view which attempts to explain the imbalance is to be found in the traditions
of the Roman Catholic Church when the Mass came to be said in Latin, when the
priest held the prominently active role and the laity a passive one, when there was a
slow decline into the silent pronunciation of the words of the Canon because of their
sanctity. Although the celebration of the Mass has altered since then in that it now
lays a focus agéin on the participation of the community as the people of God, it
could be claimed that such traditions so long adhered to, served to distance people
from God. One result of this might be that this distanced God of mystery and awe
would have littie relevance in daily life events so in the course of time many came to

believe it is by personal effort that success is born. Since the proclamations of the



Second Vatican Council (1962-1965), the twenty-first ecumenical council in the
church’s history, the Roman Catholic community has been urged to recognise their

role of discipleship to priest, prophet, king, with God as the pivotal force.

Attempts' to correct the imbalance

To redress this imbalance further, many Christians today are attempting to find
spiritual cures, o find ways to change the self, to disabuse self of the notion that
production and consumption is the essence of life. Some American youth for
example, disenchanted with materialism, are seeking out methods of involving
themselves in spiritual pursuits. Much of the searching has resulted in non-Christian
expressions, such as explorations into Eastern mysticism. Such a quest into
spirituality upholds the theories of many contemporary thinkers who maintain that

the need for a spiritual dimension is a fundamental trait in humankind.

This therefore goes some way toward answering the question - is spirituality an
essential component for life? In humankind's restlessness there appears to be a
quest for a different vision, a new wholeness and depth, a wider interpretation of
human life that wil! inveclve humankind's need and impulse towards the infinite.
Macquarrie (1992) contends that this meaning is to be found in the presence of a
Transcendent Reality which is nearest of all in the daily lives and work of every

individual.



Spirituality - an essential component for life

This chapter opened with a discussion on whether or not Spirituality is an essential

component of life in contemporary society. The possible results of its absence have
been examined and an acknowledgement of a need for deeper meaning is
erherging, highlighted by the quotations from the theolog_ian; above. Humankind’s-
restlessness, his/her inner search might be seen to be concisely sumrﬁariséd in the
words of a third contemporary theologian, Karl Rahner. Rahner(1967) maintains
that humankind without God would no longer be brought face to face with the reality

of his own existence. He would never

face the totality of the world and of himself {sic), helplessly,
silently, anxiously. He would remain mired in the world and in
himself, and no longer go through that mysterious process which he is, (5)

One possible conclusion from Rahners view is that society must therefore
somehow be empowered to move toward the numinous in its search for new and
deeper meaning. Martin Luther stressed the importance of remembering the ever
and omnipresent God who gives direction to life and sustenance in labour. He
encourages reflections on faithfuiness to that God at the end of each day and a
seeking of His protection during the night. Lutherans, Anglicans and Roman
Catholics all stress the importance of daily prayer to bring about a deeper
awareness of the ineffable one, and to quiet what is seen as the longing in the
human heart. This notion of a longing has also been described as a void and has
frequently been atiributed to the secularisation of society (Gallagher 1990),
Christians maintain that religious formation can fill the void and it is this point that
now needs examination - whether or not Christianity is fulfilling its roie to transform
the heart of the human person. This is not to suggest that other religions fail to

chailenge and meet the spiritual needs of their communities, but it is the remit of this
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thesis to examine the need for a spiritual relationship with God within Christian
community in contemporary society. Many Christians uphold the belief that it is
through the inner quiet which can be attained in prayer and worship that
transformation of the heart can begin, that in contemplation of God a person can
worship Him and humbly acknowledge sinfulness. If no time is given to this type of .
- prayer in the quest for religiosity as .a vehicle which exprelsses'. innér spirituality, if
there is no acknowledgement of its nead then an inability to be aware of sin might
result and without this many theologians would argue that forgiveness would be
difficult (Sheen 1977). The aforementioned transformation of the heart would in this

way be greatly hindered.

Religious practice motivated by Spirituality - possible dangers

it could be contested that religion can lead to division brought about by fanaticism;,
that it can be superstitious and thus prevent growth through knowledge, that it can
be moulded into a tool to avoid responsibility; that it can be exclusive in a selfish
search for salvation. But it might also be recognised that a religion practised in
maturity, related to real life, involving will and intellect as well as emotion can be a
powerful contribution to the transformation of the human heart and thus lead to the
enrichment and development of the person. it has been argued that being human
involves Spirituality which, in order to be more complete as individuals , must be
acknowledged and brought o maturity . One contention is that this can be achieved
through the ritual of religion {Gallagher 1990, Hess 1990).Many find that thirst for

mystery and meaning is gquenched in the practice of Christian religion. The
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Christian vision can bring about freedom from prejudices, freedom from the
obsession for possessions and enables the believer to rise above his/her
weaknesses. A truly Christian vision it might be claimed is not one which promotes
religious individualism as the predominant Spirituality. Rather the Christian is
invited through faith in God to let go of self and securities, to take the form of a slave
(Paul to the Philippians 2:6-7), to relive the self-emptying of .Christ. Christ’s.
message involved the appropriation of the Kingdom of God, the hopes for a kingdom
of justice and peace, the hope for the fuliness of life without end which, for the
believer, only God can give. But in the Christian religion as in others this is not
sought or achieved In isolation from neighbour. Jesus of Nazareth’s teachings and
parables, along with his actions, proclaim the message of the transformation of the
human heart in the establishment of the reign of God but this also involves the
transformation of oppressive social structures which exclude the less able, the poor,
the marginalized. (Matthew 5:20; 7:21; 18:3; Mark 9:47; 10:23-25; Luke 18:25; 3.5).
Virtue and conversion within a Christian religious vision are not held to be private
realities in individual's lives, but they also are seen to have a necessary and
inevitable public end whereby the converted and virtuous person acts for the weli-
being of others. Martin Buber (1937) explains that humankind needs neighbour {o

become more complete as individual.

The possible effects of secularised society on tweniieth century communities have
been discussed this far. The question regarding humankind's need for a Spirituat
fulfilment has been posed. This has led to the recognition that a realisation of this

need seems to be emerging and the resultant revival of a need for Spirituality in

12



what might be regarded as its truest form: the search for fulfilment in God and the
invitation to assist in the realisation of the Kingdom of God. The theologtan Buber
(1937) echoes Christ when he points to an essential component in this quest: the
need for and love of neighbour. Christians uphold the belief that the growth and
extension and celebration of the Kingdom of God cannot be achieved unless.it is

done in unity with brothers and sisters of humankind.

This chapter has attempted to identify the main focus groups of this thesis and has
arrived at the conclusion that religiosity as a vehicle to express inner spirituality is
necessary in contemporary society. An investigation into what is meant by the
Kingdom of God is now required at this point to explore fully the link between

Spirituality and the realisation of the Kingdom.

13
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'CHAPTER 2

THE KINGDOM OF GOD

The connection between the presence of
Spirituality and the Kingdom of God:
theological explanations of the term and

consequences of the belief.

15



Teachings concerning the Kingdom of God

While recognising that the literature and theology concerning the Kingdom of God
are extensive, it is appropriate tc; the purposé of this chabter ‘to concentrate mainly
on the presence of spirituality and its relationship with the eschatologi.ca! hope. It is
possible to see the realisation of the Kingdom as central to a religious vision both
for an individual in pursuit of spirituality and for the institutional Church as it guides
its members in corporate worship, prayer and pastoral care. The teaching
concerning the realisation of the Kingdom has been recognised as central to a
religious vision for a number of reasens. Firstly the imminence of the Kingdom was
a keynote teaching point of Christ Himseif in that the Kingdom is within reach of

each of us,

asked by the Pharisees when the kingdom of God was to come, He gave them this
answer ' the coming of the kingdom of God does not admit of observation and there
will be no-one to say Look it is here! look it is there! For look, the kingdom of
God is among you (Luke 17: 20-21).

Through the gospels a recognition of Christ's sense of God’s presence is possible in

certain sections, such as in the use of the term "Abba” (Mark 14:36) and again in

Everything has been entrusted to me by my Father; and no-one knows who the Son
is except the Father, and who the Father is except the Son and those to whom the
Son choases to reveal Him (Luke 10:22).

He teaches this closeness of God to humankind particularly to the weak and
insignificant (Matthew 6:25-33; 10:25-29) which is highly significant to this study.
This is crucial to a religious vision because a particular emphasis of Jesus' ministry
was the priority He gave to the "little ones” (Matthew 18:10); the Lost Sheep (Luke

16:3-7),and the biind beggar (Mark 10:46-52). Such examples highiight Jesus’

16



concerns for those who were cast out by oppressive social structures. For the
purposes of this thesis such groups will be regarded as biblical equivalents of those
marginalized from today's outwardly practising community of faith. The relevance of
Christ’s focus on them can therefore be recognised as highly significant to the topic
of this research. Christ cailed for reconciliation within community and for followers .
to be perfect as God is perfect. The ihmanence of the reigh of 'God i's identified by
Christ as being when justice, peace, perfection, joy and fullness are made
available to all, including those marginalized. [f a central theme of this thesis is the
provision of spiritual rescurces for these marginalized from a community of faith,
then an important aspect of this _study is a justification of such a requirement of the
Kingdom be made. This possibly can be achieved by a brief examination of the
focus given to those marginalized as far back as the Exodus in the Old Testament
as well as in the New Testament. Jesus' words and actions indicate that the
accessibility of God's reign is possible even if the consummation of that reign is yet

to come.

An understanding of the term Kingdom

The notion of the coming of God's reign, a keynote theme of Christ's mission, has its
roots in the history of theology of Israel, the origin of which can be traced through
ancient scripture. The idea of the ultimate sovereignty of God (Hebrew - malkuth
shamayim) reaches back fo God’s involvement with His chosen people, to God's
salvific power in the history of lsrael, and to God's activity in ruling as King

highlighting the salvation aspects of God's intervention. This can be easily traced

17



from the Exodus texts cnward - the delivery from Egypt, the protection and guidance
during the desert wanderings, the establishment of the covenant, the gifting of
Canaan, the establishment of a monarch, the faithful remnant. The monarchy’s
exploitation of the weak, its injustices and eventual faiiure and destruction, gave
shape to a renewed theology of God's absolu_te rei_gn over lsrael. Jer'emia_h'

foresees a new ruler:

look, the days are coming, Yahweh declares, when | shall raise
an upright Branch for David; he will reign as king and be wise,
doing what is just and upright in the country... (Jerermiah 23:5-6).

The inclusivity of the marginalized in the Kingdom

God's reign then is the metaphor expressing God’s sovereignty over Israel; he is the
King God who was tc protect the Israelites from destruction, upholding justice,
befriending the weak and the defenceless. In order to bring about the Kingdom of
God, it is necessary to transform the human heart and remove the oppressive social

structures that dehumanise and exciude the poor and defenceless.

Shout for joy, daughter of Zion, [srael, shout aloud.
Yahweh has repealed your sentence, He has turned your
enemies away. You have nothing to fear... (Zephaniah 3:14-16).

These themes are later taken up by Jesus of Nazareth at the beginning of His public

life and pronounced to be fuffilled through Him ;

The spirit of the Lord is upon me, because He

has anointed me to preach the good news to the afflicted.

He has sent me proclaim reiease to the captives and recovering of sight to
the blind, to set at liberty those who are

oppressed, to prociaim the acceptable year

of the Lord. This text is being fulfilled even while

you are listening (Luke 4:18-22).

18



The themes of peace and justice are given constant and central emphasis
throughout the Old Testament and become central teaching in the ministry of Christ.
The term the “reign of God” frequently occurs in the New Testament and to many
Christians, by His words and actions, Christ emphasises the role of justice, integrity,
liberation from oppression as significant factors in the bringing about of_God’s reign.
It will therefore be argued in this thesis thét' it is through r-ecoghitliclm of and action to
bring about these factors for those marginalized that the reign of God can be
brought to greater fulfiiment. Jesus calls Israel to accept the approaching reign of
God thus opening seif to a new life (Mark 1:14-15). In the Old Testament the poor
and defenceless had been exploited by the monarchy and the wealthy but in the

reign of God this will change:

Go back and tell John what you hear and see; the blind see again
and the lame waik, those suffering from virulent skin diseases are
cleansed, and the deaf hear, the dead are raised to life and the good
news is proclaimed to the poor (Matthew 11:4-5).

it will be the contention of this thesis that this “good news” is not currently being
adequately offered to those marginalized thus the reailisation of the Kingdom is not
being assisted. Jesus demonstrates salvific power when he not only physically
cures the sick and crippled but calls them back into the community (Mark 1:40-45).
{eprosy, a disease symbolic of mortality in the Bible, is cleansed and demonics are
liberated and restored to their families (Mark 5:1-20). Jesus not only associates with
those excluded from society but alsc aligns Himself with the marginalized, tax
collectors, women, Samaritans, Gentiles, and by doing so brings about a certain
healing in that he draws such people back into community acceptance, symbolised

for example in such figures as Mary Magdalene and Zaccheus, Such actions signify

19




the salvific and inclusive nature of God's reign. Jesus ushers in the long-awaited

reign of God where justice, forgiveness, reconciliation and peace are evident.

Current pastoral implications of inclusivity

The primary concern at this point is t(:‘: examine the pastoral implicétion of Jésus’
teaching of God's Kingdom for Christian faith today. Having examined the possible
meaning of the metaphor reign of God and the salvific thrust of Jesus' mission
within, it is now important to attempt to reinterpret Jesus’ preaching of the
imminence of the Kingdom and its meaning today. This must be done in the light of
contemporary experience and conscience and in efforts to reach out to today’'s

marginalized and oppressed.

impact of theological interpretations

Johannes Weiss published Jesus' Proclamation of the Kingdom of God in 1892 as a

result of which the eschatological nature of Jesus' preaching had to be examined.
Jesus himself seemed to expect the imminent arrival of the end time which was
understood to be God's salvific time long awaited by the post - exilic Israelites.
Although God's reign of the New Testament had profound roots in the Old
Testament Jesus Christ brought about a fundamental difference in its
understanding because of the emphasis and particular character He gave to the
metaphor. To Weiss and others this was understood to mean that the Kingdom is

not something within the grasp of humankind but something rather which breaks into

20



the human situation as a mighty, unexpected act of God. So the Kingdom is
understood to be futuristic, humankind can only await ifs coming and can neither
hasten nor delay it. However, at times Christ spoke of the presence of the
Kingdom,

_nor will they say, ‘Lo, here it is!" “There!’
for behold, the reign of God is in the midst
of you (Luke 17:20).

This understanding of presence .caused C H Dodd (1935, 1961) to investigate the
eschatological promise. To Dodd, the Kingdom of God had aiready arrived in Jesus
Christ thus giving a past oriented character to the Kingdom where the memory is
kept alive and thereby implying that the future has nothing to reveal. While
recognising that any study of eschatology is worthy of extensive independent
research, it is nevertheless important that this thesis provides a basic summary of
this theological field. This is necessary because this research will contend that the
inclusivity of all is fundamental for all people to be given the opportunity to

participate in the realisation of the Kingdom.

The Gospel commentator Rudoiph Bultmann {1868), a contemporary of Dedd's,
evolved an understanding of existential eschatology maintaining’that God’s self-
revealing is to be realised in the present, constantly, but it becomes such only in the
preaching of the Word and through its transforming power. In the proclamation of
the Word the historic figure of Christ mergés with current reality (Perrin 1967 on
Bultmann’s position). The notion of proleptic eschatology echoes and modifies these
findings in that proleptic eschatology emphasises past, present and future. The

Kingdom of God is thus seen to be raoted in the past (especially in the Resurrection
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of Jesus), anticipated in the present but yet to be revealed as something really new

in the future.

Conclusion and justification for involvement in the Kingdom

All of these schools of thought are bound by one common strand - tha_t‘the Kingdom
of God has already come in Jesus Christ and that it will be realised in God's
sovereignty over the life of all humanity and creation in the fuliness of time. lts
progression is shaped by the past but the present has something vital to offer to its
final, future completion. Therefore, the realisation of the Kingdom demands
responses from our present reality. This accordingly offers a justification within the
term reign of God for responding to the Biblical challenge for justice, integrity and
liberation from opprassion. The Second Vatican Council states that the vocation of
the Christian is “to make ready the material” of the Kingdom and that the “fruits” of
our efforts  will endure in the final Kingdom (Constitution on the Church in the

Modern World - Articles 38 and 39).

For after we have obeyed the Lord, in His

Spirit nurtured on earlh the values of human

dignity, brotherhood and freedom, and indeed

all the good fruits of our nature and enterprise,

we will find them again, but freed of stain,

burnished and transfigure. This will be so

when Christ hands over to the Father a Kingdorn,

external and universal; a Kingdom of truth and life,

of holiness and grace, of justice, love and peace {Articla 39). (1)

Thus, if there is a call to discipleship through the understanding of the meaning of
reign of God, to “nurture on earth the values of human dignity” then it can be argued

that it must involve not only the pursuit of holiness but also, in the present reality of
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social transformation, the promotion of justice. This then can be seen as a
theological expression of the need for the provision of resources to enhance the
spiritual formation and development of the marginalized and unchurched. [t can

also be recognised as a duty of Christians to bring all people who so desire it to

a level of competence which enables them
to courageously express their faith. - (2}

The absence o% commitment td such efforts results in a certain failure to follow
Christ's example of emphasising the total inclusiveness of the isclated, through His
words and actions, and therefore limiting God's salvific power in the realisation of
the Kingdom. Before beginning a fuller analysis of the strategies required to bring
about the necessary commitment to an inciusive rather than exclusive model of
church, some consideration is necessary of how the practice of worship in its current
forms interfaces with this pivotal need for inclusivity.
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CHAPTER 3

WORSHIP

The role of worship in the practice of
Spirituality in order to assist in the realisation

of the Kingdom of God
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The meaning of worship

It is now necessary to examine the question regarding the role of worship in the
Christian context and its necessity or otherwise in contemporary society. A fuller
understanding of the meaning of the term worship will be sought below. Worship

brings together faith and action resulting from a direct gift from God:

Uitimately, whatever particular expression it may take, worship is
the outcome of God's gracious self-gift. (1)

This "gift’ should benefit and include all - particularly the marginalized and the
unchurched, in keeping with Jesus’ association with ‘marginal people’ (Matthew
11:19; Luke 15:1). Such inclusivity is essential to the realisation of the Kingdom of
God. For the purposes of this thesis the term ‘worship’ will be understood within a

Christian context to mean

a response of adoration evoked in one who
has encountered the presence of God. (2)

In this understanding there is no denial that for other religions Jesus Christ is not
the total manifestation of divine presence. Notwithstanding these other beliefs, this
thesis will discourse from a Christian theology, where the concept of God is
inexarably linked to involvement in worship. This is not to suggest that God's

existence is dependent on the human mind or prayers.

The notion proposed by such theologians as Ninian Smart (1972) where God is the

focus of worship promotes questions of a doctrine whose

Central concern is to name the God who
redeems us in Christ and defines us through
the Spirit. i3)
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Such gquestions involve the relationship of God to the World and consequentiy,
according to Smart, the doctrine of the Trinity which directly affects the practice of
worship. A brief consideration of Trinitarian theology is needed at this point because

this doctrine provides the basis for christian worship.

Trinitarian worship

Barth (1975) maintains that God is hidden, concealed, veiled; that God is
transcendent and that the mystery therein cannot be emptied. For Barth this
transcendence is particularly real for two reasons. Firstly because humankind are
creatures and secondly because we are sinners and that communion with God can
only be restored by Him, not by humankind. The purpose of revelation then is to
bridge the chasm between humanity and God. Barth’s basis for his doctrine of
revelation is rooted in the fact that God has spoken. He has established a
relationship with humankind, His Word (Jesus Christ) has come into the darkness.
Barth speaks of an indissoluble unity between God and His Word thus when Chriét
reveals Himself through the bible and through Himself, the hidden God becomes
unveiled and historical God in  his eternity is a becoming event in the historical
Jesus. God reveals Himself as Lord in a three-fold repstition:

(a) revealer

{p) revelation

(c) revealedness

it is argued by Barth that God is always the subject of revelation and as active

subject God is the revealer otherwise revelation would be about God, not of God.
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So it follows that He is the source and the subject. Although revelation is identical
with the revealer it might also be argued that it is critical to observe the proper order

of the relationships.

God the 'Revealer corresponds to the Father in the Trinity. He is the Principle.
Revelati.on is God’s self-disclosure. The action of God involves the unveiling of
Himself, communicating Himself and is identical with what He reveals. He reveals
not something about Himself but His revelation is with a historical event - Jesus of
Nazareth. He reiterates Himself to the worid in this event, His eternity becomes
temporal in Jesus. Thus the unity of revealer and revelation is preserved, becoming

unlike Himself yet still Himself. For Barth, salvation is God’s gift of seif.

The question now arises: what does God effect in His revelation? Barth speaks of
one God in three distinct modes of Being and the third mode, God as revealedness,
is the Holy Spirit. If the belief is held that revelation takes place in humankind
through the work of the Holy.Spirit and if only God can effect communion with

Himself, then this Spirit must be of God and must be equally divine.

So Barth's theology of revelation implies a trinitarian interpretation of God. God is
seen to identify Himself with humanity in the history of Jesus of Nazareth. A more
recent theclogian, Karl Rahner, contextualises Trinitarian thought in the
contemporary pastoral situation. Rahner speaks of a real self - communication of
God taking place in the Incarnation and in grace. He understands salvation fo

involve God’'s saving action in Christ and in the Spirit which must be the action and
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communication of the true God. In the incarnation of the man Jesus Christ it is
God's very Son who speaks and acts. The Holy Spirit is understood to be the self-
communication of God through grace. The pastoral implication of this Trinitarian

theology is that Christian salvation has to do with Father, Son and Spirit:

The Christian interpretation of the transcendental
experience of God consists in the fact that the holy
mystery is present not only as a remoteness and
distance which situates us in our finiteness, but also
in the made of an absolute and forgiving closeness
and of an absolute offer of Himself, all of which takes
place of course only by grace and in the freedom of
God communicating himself. 4)

The Christian doctrine of the Trinity is founded in the revelation of salvation as gift
of the Father realised in the death and resurrection of the Son, Jesus Christ and

communicated by the Spirit who is sent from the Father by the risen Christ.

While recognising the theological questions currently being examined regarding the

Holy Spirit , by for example Alasdair Heron’s discourse on the filioque in his text

Spirit of God, Spirit of Christ (1981), it is nevertheless possible to reiterate the

statement above that Christians pray with Christ through the Spirit giving glory to the

Father.

Rahner (1967) states that

a transcendental knowledge of God is inevitably
present in the depths of existence in the most ordinary
human life. (6)

Worship is the vehicle which allows this knowledge of God to be expressed. When

Trinitarian theology is thus linked to an understanding of worship, its role becomes
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fundamental in the practice of a spirituality which prompts an individual to become

involved in the task of realisation of the Kingdom of God.

While there are other theological perspectives on the notion of Trinity, for the
purposes of this research the Trinitarian theologies of Barth and Rahner will remain |
‘the foundation from which the reason for worship and its impact upon the

marginalized and unchurched will be pursued.

The challenge of worship

From the earliest days of the Christian church the idea that wership is the outcome
of God’s graciocus self-gift has resulted in the coming together of the faithful to pay
reverence to God. This implies a desire on the part of the faithful to enjoy a

refationship with God and a God who fulfits that desire.

The core idea of worshipping might be understood to be the performing of a piece of
ritual involving overt action. Liturgy is recognised as the formal public worship of
Christian assemblies. The high point of liturgical life is the Lord’'s Supper where
there is recognition of the community’s desire to share in the life of Christ, thus
entering inta a relationship with God through Jesus Christ. This involves a call to
Christian believers to be in union with Christ in an attitude of self-giving. Paul's
letter to the Romans, for example, calls on the faithful to contribute to a common

fund for Jerusalem’s poor:

Macedonia and Achaia have chosen to make a
generous contribution to the poor among God’s holy
people at Jerusalern, Yes, they chose to... for if Gentiles
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have been given a share in their spiritual blessings, then
in return 10 give them help with material possessions
is repaying a debt (Romans 15:25-27).

Christ challenged oppressive social structures which de-humanised and excluded
the poor (Matthew 18:10, Luke 15:3-7; Mark 10:46-52). By challenging the
community to share their material beiongings, Paul is encouraging foilovier;s _td
respond to the needs of the poor, thus responding to Christ’s ca!—l for‘inclusivity. Paul’
recognises that all Christians are members of the Lord’s body and this inclusivity
must be reflected at the Lord's table. Worship is not to be self-serving or
individualistic and there must be no divisions or factions which can destroy true

fellowship.

In the first place when you assemble as a church

I hear that there are divisions among you; and |

partly believe it for there must be factions among

you in order that those who are genuine amang you
may be recognised. When you meet together it is not
the Lord's supper that you eat. For in eating each one
goes ahead with his own meal and one is hungry and
another is drunk. Do you not have houses to eat and
drink in? Or do you despise the Church of God and
humiliate those who have nothing? (1 COR. 11:18-22).

Paul’'s command for unity and equality encompasses a cantemporary call to minister

to and to be inclusive of today’s marginalized.

The Lord’s supper is the proclamation of the Gospelf:

Whenever you eat this bread and drink this
cup you are proclaiming the {.ord's death
until he comes (1 COR. 11:26).

Here is expressed the eschatological hope of the Christian; the sacrifice of Christ is
being remembered and the Christian certainly of Christ’'s second coming is affirmed

as the biblical commentator William Barclay (1967) asserts:
The Lord’s supper is the unchanging statement of
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that which is unchanging in Christianity. The centre of
Chyristianity is what Jesus did. The Lord’s supper is the
permanent dramatic pronouncement of the unchanging
divine action in Jesus Chyrist, which Theology interprets
and reinterprets continuously. (6}

These statements he!p. to highlight the.importance placed on the Lord's supper by
the Christian body of believers. It. is the act or cerem-ony in which .these'faithful
revere and respect God. The Lord’s supper is recognised as the way the Christian
community lives its worship in Spirit and in truth, a meal to which they are invited as
guests of Jesus Christ from which no member of the body of Christ is excluded. The
actual form of worship will be better understood if some of its basic characteristics

are highlighted at this point.

Worship in the Christian Church is seen to depend upon the prior action of God.
This comes from Christ in whom God’s revelation is most fully manifested. The
worshipper is called to respond to that revelation and this inveolves response and
word. Worship in the Christian context is understood to express the superiority of )
the one worshipped. The elements of this response take place primarily in Christ -
int his life and his humanity culminating in the perfect offering of his death. To the
Christian this offering is accepted in the Resurrection. Worship is seen to be the
Christian's participation in Christ’s revelation and his response. These two
movements are believed to be found in the Word of God which is revelation and the
response which is sacrament. These are not isolated events in the act of worship.
A unity of both is acceptable but the primary understanding of each is important. A

second characteristic of Christian worship is the role of the Holy Spirit. To the
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person of faith it is the Spirit of Christ which motivates and enables worship. The
earlier statement of the Spirit being the self-communication of God, the
revealedness in Barth and Rahner's Trinitarian theologies emphasises this belief.
The essential role of the Spirit is also emphasised by Panniker (1973) who
contends that it is the Spirit that leads humankind to an awareness of the need for

others.

Justification for worship as an essential aspect of this thesis

Christian worship is corporate. This notion was highlighted earlier in the writings of
Paul who proposed that to be in Christ means to be incorporated into his Body. This
understanding is essential to the subject matter of this thesis, because if humankind
is united by Christ through the Spirit to give glory to the Father (see understanding
of Trinitarian theology above) then this corporate worship must be a unification of all
members of the body of Christ. It therefore follows that if some members of that
body are excluded, or if there are deliberate divisions or factions then the wholé
body will be affected. This is not to suggest that all humankind must necessarily
worship God in a uniform way. If the Spirit is the motivator then each individual
must be allowed to respond to the Spirit in the way best understood by that
individual. It is when the Spirit's power in faith communities is diminished because
of injustice or lack of resources or because of exclusiveness that it could be argued
that the Spirit is being diminished within corporate warship if some members of the
body are excluded. All Christians are therefore called by their belief to respond to

the needs of the whole body to assist in the realisation of the Kingdom which will be
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rooted in justice and peace, drawing all people into the building up of the Body of

Christ, of which we are all members.

The value of corporate worship

To the.Christian person, then, the Lord’s supper is the manifestation of the
community’s shared life in Christ where each member expresses their identity as co-
worshippers with Christ, and as such all are equa!l in their calling. This is one
reason why Christians stress the exireme importance of the Lord’s supper and
through it corporate worship. This is not to suggest that the spiritual life of a

believer is limited solely to participation in the Liturgy.

The Christian is indeed called to pray with others, but

hefshe must also enter inte his/her bedroom to pray to

ihe Father in secret; furthermore, according {o the

1eaching of the apostle, he/she must pray without ceasing. (7)

in corporate Christian warship the gifts of all are placed in the service of the building
up of the Church. Church attendance is held by the faithful, not as a duty or a
weekly revitaliser, but rather, for the reasons outlined above, as a manifestation of
the community’s shared life in Christ. Worship is therefore recogniéed as vital to the
life of the church, enabling it to function as well as being an end in itseif. The
Second Vatican Council asserts that the church is focused on the living reality that
is Christ and that is where Christ is fully revealed as mediator, high priest and
transformer of the world. If humankind participates in the Son, then every being is a
representation of Christ. If humankind is thus so integral a part of Christ and if
Christ's reign calls for justice and inclusivity, then it follows that each being is called

to participate in the realisation of Christ's Kingdom. The outward evidence of this
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participation outlined in this chapter has been through the act of worship. The
foliowing chapter will identify and investigate the possible ramifications for a person/
community of faith when corporate worship in the form of Sunday liturgies is no

longer valued as a vital component for a spiritual life.
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CHAPTER 4

CURRENT ATTITUDES

An examination of current attitudes to the

outward practice of spirituality:

(a) religious indifference

(b) anonymous Christianity

(c) surveys and statistics

(d) secular indoctrinations

(e) positive responses

(f) attitudes to the non-ordained
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Introduction

This chapter will examine current attitudes to church attendance and spirituality and
will attempt to offer a critical analysis of a variety of recent statistical evidence which
indicates an apparent contradiction between a general fail in church attendance
over the last decade and the presence of an acknowledged éWa'reness' of inner
spirituality. The figures whicﬁ will be discussed reflect the drop in people attending
church services as well as the significant proportion of non-church goers who have
acknowledged spiritual experiences in their own lives. Such statistics confirm the
opinicn of that bank of theological opinion (including Rahner 1967, Gallagher 190
among others) which proposes the view that every individual is capable of spiritual
response. This thesis will develop this key issue further and call for both new
strategies (Freire 1972, McBrien 1973, Groome 1980} and a new language of faith
(Galiagher 1990) which will altow churches to reach out to marginalised groups
through such media as inter-denominational activities and directed
spiritual/educational resources which may be specifically designed to enable the
people of God to play a more active part in the realisation of the Kingdom of God.
The statistical evidence considered, and the analysis derived from it, will be used in
this study to highlight current attempts by the Church of Scotland and Roman
Catholic communities to meet the needs of church-goers and, where specific
programmes exist, the marginalised. Before engaging in such an examination,

however, a consideration of current attitudes is necessary.

36



Changing Attitudes

Liam Ryan, writing in The Tablet in 1985 (The Task of the Church, 16.3.1985),

stated that "values and beliefs are increasingly a matter of choice, less a matter of
tradition...” () and in particular he said that ‘“religion has become a much less
certain matter” ¢2) . It is possible to draw thé observation, as a result, that chahges in
the values and beliefs held by society at large might be centributing to the religious
uncertainty implied by Ryan. Among the major sociclogical changes of the last two
decades in the United Kingdom are such issues as attitudes cohoerning freedom of
choice, the paradigm change in the whole notion of family, the rise of individualism
and the rejection of imposed autherity. Each of these issues constitutes a major
challenge for the institutional churches, in that each of these factors have
contributed to changing attitudes towards religion and its practice. When such
previously held convictions are no longer recognised as certainties, a certain
fragmentation within the structure of society begins to occur and churches begin to
find themselves with a much less united community. Rather than trying to find way;s.
of coping with this challenging diversity of needs, the temptation may be to continue
to offer a traditional menu for those who still want it and to ignore the increasing

numbers who have different and have more difficult religious needs.

Indifference to Matters of Faith

James Fowler (1981), the American educational psychologist/theologian, speaks of

stages of faith by which he means a language of faith which naturally changes and
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expands through the different phases of the life of each individual. Fowler maintains
that each individual is destined to experience a series of eight life stages during
which a development occurs and the individual is consequently chalienged to a
deeper social contact. Fowler's stages of faith will be examined more fully and
critiqued in a later chapter, but for the moment stage three in Fowler's theories is
cited as normally the language of fhe adolescent whi!evstage four seeks the
development of the adult into fuller maturity. Many churches and the communities
within them can still be characterised as functioning within stage three where
acceptance of an authority beyond the self is the norm. The more complex cuiture

of today's society seems to demand a more suitable spiritual nourishment.

Fowler's stage four seems to recognise this demand when the focus is on
encouraging in people a faith of personal decision rather than one of more
conventional belonging; it focuses on a more conscious commiiment, |ess
dependent on support structures, thus becoming more capable of coping with a new
diversity of attitudes and lifestyles in the environment in which they find themselveé.
This echoes the liberation theologian, Juan Luis Segundo (1978), who called for the

“urgent task of winning personal conviction’).

This hope for a move from conformity to personal commitment is heard in the views
of many church leaders, for example the Roman Catholic Bishop Joseph Devine of
Motherwell, whose anaiysis is outlined below. Segundo (1978) acknowledges that

there might be a temptation to

maintain consumer majorities who are artificially
bound to Christianity. (4
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In such a situation religion becomes only an activity which operates on the outer
edges of society rather than being the central source of empowerment for the

psople of God.

Church Attendance/Non-attendance

In those communities where there is still a good attendance at weekly services, the
question now often posed is whether their attendance has to do with habit, fear,
clarity or conviction. It will be argued later in this thesis that falling Church

attendances can be a result of irrelevance, a view proposed by de Lubac (1989):

If all too often today peaople find their lives
withdrawn from Christianity, it is perhaps

hecause too often Christianity has besn out of
touch with the gut-level depths of humanity. 5)

Spiritual nourishment in an increasingly secularist society is a challenge to

fraditional religion in which lay piousness and passivity were frequently the norm.

One Church leader, the Roman Catholic Bishop Joseph Deviﬁe of Motherwell
diocese, gives an historical perspective in that he dates the origins of current
sociclogical change in lay attitudes to post-war Britain when the Welfare State
emerged. He describes religion as having, among others, two very important
functions in the public arena - firstly to justify a tradition and secondly to maintain a
tradition. Pre-war Britain saw a Catholic community which seemed to be achieving

both. It was governed by an astute paternalistic ieadership which held its
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community together cohesively in something similar to a ghetto situation in that it
was experiencing oppression on a variety of fronts. The Roman Catholic community
therefore became an internal, cohesive society within a society, self-financing to the
best of its ability. The Society of Saint Vincent de Paul provided basic financial aid
to that community until 1946 when the new Welfare State .could offer greater.
financial benefit to the general community. THe -allegiance of thé bas_ié of c;)hesion
within the Catholic community was therefore disrupted because financial needs
were being met from another source. Because of the many opportunities now made
available to working class people by the Welfare State, a very large number of
young people were enabled to attend university because of opportunities arising
from the new comprehensive education system. Opportunities to access Higher
Education had previously been limited to the more wealthy sectors of society.
Bonds were thus loosened. Whereas everything pre-Welfare state revolved around
the church, now a social change had occurred, and the previcus collaboration
fragmented. The working-class seemed to have weaker links with the Church but
increasing alongside of this was the commitment from the new, growing middle-
class. Today in those geographic areas where church attendance is high, the
common denominator has proven to be wealth (Gallagher 1990). But that group toc
is now seeing a growing number of “nominal Catholics” (Winning 1991), 60% of
whom might not be Church attenders but 95% of whom still send their children to
Roman Catholic Schools. Devine cantends that the concern of many church leaders
in the Roman Catholic Church is not now mainly to see abundant numbers at
Church liturgies, although such an opinion might be contested by others such as

Charron {(1975) and Gallagher (1891, 1995}, where conformity might be the order of
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the day, but rather to provide a series of steps which will bring about a move from
conformity to enthusiastic commitment. This echoes the words of Segundo (above)
who calls for personal conviction. These concerns affect other communities of faith
because in these communities too in the past decades economic reform, result'ing n
additional wealth after the poverty _of_ the war years, allowed new lifestyles. -
- Economic reform encouﬁtered and was challénged by social ché-nges‘. resulting from
the new attitudinal freedom of the 1960s and additionally, for the Roman Catholic

community, the changes resulting from the Second Vatican Council.

Traditional culture was challenged by modernity and there has been a movement
“from fate to choice,” a phrase employed by the sociclogist Berger (1980). In these
years a certain religious crisis seems to have become evident in the developed

world which has been described by Gaflagher (1990) as,

less one of explicit atheism than of sheer indifference
on a massive scale. (6)

Indifference to Matters of Faith

The level of concern about this indifference was demonstrated within the Catholic
community’s leaders when a series of essays on that subject was published in 1991
by the Vatican Secretariat for Non-Believers (see Charron 1991). This publication
dealt with the types of indifference, the causes for the indifference and the

responses to indifference.
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Because of its unobtrusiveness, because it is not vocally aggressive, religious
indifference has frequently been paid scant attention, as Girardi (1967) reflects
‘nowhere is the absence of God so total” ¢7). This strong expression about the nature
of indifference highlights the Vatican Council’s conviction that it is a major factor in

the decline of the religious practice in recent years.

Levels of Distancing

Andre Charron (1975), a theologian working in the Vatican Secretariat for Non-
Believers, categorises this indifference by describing it as various levels of
“distancing”. He maintains that the initial withdrawal from liturgical practices leads to
a distancing from the institutional church. This level incorporates those people
drawn into the secularised section of society but also those who actively object to
some particular aspect of the institutional church. The impact on the practice of

corporate worship, earlier defined as essential to church life, is immediate.

the abandonment of liturgical practice can lead to the numbing of

Christian practice, that s to say of a faith alive in deeds, if not to the

loss of this faith in the long term through distance.... from any

community support, from any pedagogy in the meeting with God,

with His word and with the sacraments. (8}
It is this secularised group that is targeted by David Hay, Director of the Centre for
the Study of Human Relations at Nottingham University, in his address on 22
September 1982 to a conference of major religious supervisors for England and
Wales in London, but his findings could be equally relevant to the Scottish

community of Churches. The theme of the conference was the religious experience

of people outside the institutional Church. Hay (1992) acknowledged the increasing
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secularisation of Britain based on the statistic that regular attendance at a place of
worship has not exceeded 10 - 15% of the population for many years. He maintains
that in spite of religious revival in some centres and the growth of interest in prayer
and in the charismatic movement, the proportion of the general population di'rectly
involved in church se‘rvices is very small. The Second Vatican Council also
recognises this trend in its Decree on Mission ‘Ad Gentes’ in which it describes a
third category of community - one in which there has been a lapse in Christian Faith.
This finding seems o uphold the facts emerging from Hay's empirical research into

religious experience over the last 20 years in this country.

Hay’'s Research into the Meaning and Relevance of Religious Experience

Hay underpins his address with an investigation into and understanding of the term
‘religious experience”. Acknowledging that the phrase first appeared in English
print in 1804 in a book by a Quaker, Mary Waring, he goes on to credit th_e
expansion of its meaning to William James, first Professor of Psychology at Harvard
University. James (1901/1902) argued that the term religious experience could be
extended to mean any experience in which there is a deepening awareness of the
sacred or divine. Religious or spiritual awareness was praposed clearly and without
question to be something natural to human beings. This proposal came from Hardy
(1969), a Zoologist, in his Gifferd lectures at Aberdeen University. The basis for his
proposal was that this kind of awareness, spiritual awareness, has survival value to
the individual and is natural to human beings. This is supported by more recent

theologians (Rahner 1981, Gallagher 1985) who uphold the notion that,
theologically the desire for God is nalural in that
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all are drawn toward God whether they know it or not.  (9)
Hardy (1969) later retired from his post at Oxford to set up a research centre which
sought to examine religious experience in humankind. His findings concur with
many other such surveys carried out in the last five years and which are relevant to

this thesis.

Impact of Hay, Hardy and Greeley’s Findings on the Provision of Opportunities
to Awaken Religiosity

in 1969 Hardy attempted to solicit accounts of religious experience through the
Press but responses were minimal. The then Editor of The Times became interested
in the subject and published a number of related articles which provoked thousands
of respanses: this resulted in a series of more particular surveys carried out by Hay,
the first of which was in 1976, the next in 1987. It was noted from the responses
that up 48% of those surveyed, about haif the adult population, claimed to have had
a religious /spiritual experience: which can be defined as any experience in which
there is an unusually deepening awareness of the sacred or the divine. At the same
time Andrew Greeley (1982), working with the National Opinion Research Centre in
Chicago, was receiving similar responses, while in Australia parallel results were
also emerging. The fiﬁdings suggested that about half the adult population in the
industrial western world have had some spiritual experience at least once or twice in

their lives.

In-depth questions were then put to sample groups in England which resulted in

conclusions highlighting the notion that about two-thirds of the adult population of
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that country had had experiences which they understood or interpreted as sacred or
divine. It was noted by Hay in 1992 (Conference of Major Religious Superiors for
England and Wales) that 40% of those surveyed (and this includes some who had
no contact with the institutional church) showed a great reluctance to divuige these
experienées to anyone, although they have acknowledged the experience to hav_e
been the pivotal point in their lives. This refuctance seemed.to be due to a fear 6f
being regarded as mentally unbalanced or stupid. S0 social pressure acts on
people when they talk about their awareness of God, in this way a form of secular
indoctrination takes place. Nevertheless such surveys seem to indicate that in a
secularised country such as England where only a small minority now have regular
contact with religious institutions, two thirds of the population believe that they have
been aware of the presence of God in their lives. Thus it would seem fair to say that
their religion is not based simply on a passive acceptance of information received in
childhood but on personal experience. This seems to endorse the statement earlier
from Ryan (1985) who claimed that beliefs are “increasingly a matter of choice”
rather than ‘tradition. It emphasises Gallagher (1990)'s staternent that any
communication about the Gospel's message should emphasise a theology, which

starts from below and stresses

the long search of human kind for meaning, the role of story,
the notion of faith as dark journey of slow discovery. This emphasis is
more likely to start its new apologetics from human experience.  (10)

It upholds the need to provide the steps to bring about personal conviction
(Segundo 1978) and it emphasises Fowier's theory (Fowler 1981) that a move from

stage three to stage four is essential for fuller adult faith development.
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Cultural and Linguistic Context of People’s Discussions about God can result
in Opportunities for Dialogue

It was acknowledged earlier that changes in social attitudes might be a principal
séurce of change in religious consciousness. ‘ H_ay’s findings, it.has to be admitted;
deal in the main with occasional personal experiences and there is a substéntial gulf
between that and the individual who gives a life-time of religious commitment. Hay
however proposes that by learning how people speak of God, the cultural and
linguistic context in which it occurs, opportunities for the development of dialogue
wouid result. He maintains that if it is accepted that God the Holy Spirit speaks in
some manner to all creation then all creation should be involved in dialogue. A
proposal of this thesis is the provision of a programme which offers a channel
through which it is possible for the beginnings of such dialogue to evolve. iIn this
way, those who are in the institutional Church would discover new ways of talking
about God with those unchurched, and the inclusiveness of those whose links are
tenacious would be assured. Such a strategy for change is highlighted in that
section in this thesis which discusses the role of the Holy Spirit in the educational

perspective (Chapter 10) and in the appendix.

Hay’s Proposal to Avoid “Total Disbelief”

This new diaiogue or language of faith proposed by David Hay (1992) presents a
method of chalienging the path f{o indifference, which will be maore fully detailed

beiow.
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Hay suggests a number of proposals which might help prevent regression into total
disbelief (Charron 1975). He encourages the establishment of training programmes
to help all those concerned with mission, both religious and lay, to create a more
fruitful dialogue with those outside the institution. Later in this thesis this theme will .
- be revisited when condrete proposals will  be outlined v.vit.h‘.rega.rd to a pibt
programme involving national qualifications in the field of pastoral ministry. This
proposed programme, while enunciating the medel which Hay outlines, also
represents a praxis approach promoted by such current theologians as Thomas

Groome {1980) in his text, Christian_Religious Education - Sharing_our_Stery and

Vision. Groome’'s system of "praxis" has five movements. Firstly, it invites
participants to name or explain their own activity in their present reality. Secondly,
through critical reflection, individuals are encouraged to examine their actions and
their possible consequences, At the third stage, an educator presents particular
events in the christian story and inviles faith responses to each from the
participants. Fourthly, the participants are invited to make the christian story their
own in a dialectic between each story and their own. Finally, an opportunity is given
for further dialectic between Vision and the visions of the participants to bring about
a personal faith response for the future. These are the components for Groome's
shared praxis approach and have been implemented in the proposed pilot

programme which will be proposed in the concluding chapters of this thesis.

Hay maintains that through dialogue with those distanced or marginalised, the

institutional Church is also placed in a learning position in that it can consequently
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learn more of how God is working in contemporary Britain. He encourages a
process for novice pastoral workers which would consider their formation by the
opening of their minds through appropriate education to other ways of seeing
because they are entering a new culture in which religious experience is expressed
in different language. They must be enabied to recognise that there are many
pefspectives in the world ‘today, including the spiritual one, w'ifhin which the .

awareness of God must be allowed to flourish in a supportive context.

Charron (1975, 19981) too offers pastoral guidelines to bring about enabling
opportunities for the spiritual perspective. He suggests a human preparation of the
ground in which an individual’s basic values can be recognised and examined; he
proposes a method of critiquing religion to clarify basic principles and remove any
obstacles that may result from distortions of meaning. The next vital component in
Charron’s vision which will assist in the growth of the Kingdom of God is the
personalisation of God through Jesus Christ who invites people to join his project of
the Kingdom of God. This is a central motif of this thesis - empowerment through
resources and education to assist in the realisation of the Kingdom. It also serves
as the fundamental rationale and justification for the Spiritual development program
outlined later in the form of the Maranatha and Pastoral Care Initiatives. These
programmes concur with the view expressed in Charron’s final proposal in which he
promotes the inherent need for companionship in the Spiritual journey toward the

“rebuilding of a viston” (11).

Hardy (1969) claims that spiritual awareness is natural to humankind. This theory
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seems to have some truth if Hay's research is accurate. Other more recent surveys
supports these findings in that they reveal an upsurge of religiosity in certain
communities. In April 1893 the Sunday Times reported an increase in Church
Easter attendance after more than 30 years of declining numbers. The Church of
England was stated in tHe article to have opened more churches in 1992 than it had
closed. Crookes in Sheffield was highiighted as what is ﬂelscribed' as é most
godless area where only 1.5% of the local population go ta Church yet now up to
2,000 of the 7,000 population, some 30%, are currently regular church attenders.
While it must be acknowledged that there can be a tendency iri some returners to
access a particular style of spiritual leadership, for example, autheritarianism, this
does not seem to be the case in the Sheffield experience where according to Canon
Robert Warren, the rector of the local Anglican church, this steady growth has been
helped by pastoral work among students and young families. This approach seems
to be a clear demonstration of Charron’s insistence on the need to prepare the

groundwork for the return of the marginalized.

Positive Statistics

One method of discerning the attitude towards spirituality in society is to examine
weekly attendance at places of worship where the Church is focused on the living
reality that is Christ, where Christ is, traditionally, fully revealed in the Liturgy {see
Chapter Three on the vaiue of Corporate worship). This method of analysis (Greeley
1987, Hay 1992, European Values Study 1992} assists as a means of recognising a

possible increase in indifference to matters of faith which, it will be proposed below,
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may then be subjected to analysis before strategies o deal with current challenges

can be evolved.

In the 1980s support, in the form of attendance at services, for established
churches such as the Anglican, Presbyterian and Roman Cathqlic congregations
waned (The Times, 11 April 1993 I) while growing numbers oceurred ih the
independent and Pentecostal churches. Active participation in the independent
churches increased by 67% compared with, for example, a 17% fall in Roman
Catholic mass attenders and a 15% drop in Anglican worshippers over the same
period. Warren's church in Sheffield and other communities experiencing a rise in
public worship figures tend to credit this to attempts to adapt to new social
conditions, such as the rise of the single - parent family and success in giving
people an up-dated, more down-to-earth approach to Christianity through simple
Janguage, modern music, social action and support groups to attract young people,
Once again these efforts are seen to be in keeping with Charron (1975, 1991)'s
guidelines for pastoral action. The most successful also provide separate servicés
for older more traditionat worshippers. It could be argued that this is providing

services which are fashioned {o, according to Segundo (1978),

maintain consumer majorities who are artificially
bound to Christianity. 12

However, a counter argument exists in that if God the Holy Spirit speaks in some
manner to all of creation, then these varied services are providing opportunities for
what Hay (1992) describes as ancther language of faith to be expressed, thus
allowing the possibility for the beginning of a move from conformity to “personal

conviction” (13).
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If all of these efforts can be interpreted as employing different languages of faith
then Hay's proposals might be acknowledged as succeeding. S Gill (1993),
Professor of Modern Theology at the University of Kent and adviser to the
Archbishop of Canterbury ,echoes the essence of Hay’s call for communication
when he States:

The market approach is the way things will change.
if you don't ask the market what it wants how c¢an you
be successful at atiracting people. {(14)

Hay highlights the need to consider the implications for social justice in the search
for a new language of faith because he maintains that ethical insights are strongly
bound to Spirituality, so that damage to other people and to the environment
becomes of great concern. Greeley (1987, 1992) examines this area in his research
in 1991 for the National Opinion Research Centre. He found, like Hay (1992), that
religious faith and devotion, as measured by belief and frequency of prayer, had an
impact on social affairs such as concern for the poor, oppasition to the death penalty
and personal happiness. This awareness of social justice caused Warren, as stated
earlier, to modify church services in such a way as to develop these attitudinal
changes, a move which brought about increased attendances. Therefore, the
findings of Hay (1992) and Greeley (1991) are seen to be justified in the Sheffield

case.

Greeley's survey indicates that 70% of the British sample believe in God; more than
half in life after death; and nearly 20% pray daily. lreland and the United States
emerged as the most religious of the 14 countries which took part in the survey of

19,000 pecple. Since attendance at traditional church services in the Scottish
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context does not seem to reflect these statistics in belief, These statistics reflect the
views of Hardy (1969) and more recently Gallagher (1990) in their claim that
spirituality is natural to humankind. However, if such numbers of the population
experience a spiritual impulse and yet na longer attend traditional church services
as outward signs of this belief, then Charron’ls thecry of distancing becomes a focus,
for discussion. His theory proposes that maﬁy ‘peopie, whilé ho longer Ol;stwardly
acknowledging this spirituality by attendance at Church, can be identified as being
at that level of distancing from the institutional church which has ied to the initial
withdrawal from Church practices. This group is not yet distanced totally from a

personal God.

Tamminen - the Religious Experience of Finnish Children (1991)

Charron (1965) outlines various levels of distancing: a withdrawal from Christian
practice; Gospel teachings neglected, a distancing from Christ | into a total
withdrawal from all matters relating to faith in God. Recent studies indicate that this
process can begin in an individual's school years. Charron’'s level of total
indifference to the possibility of faith is present in the work carried out by Kaleri
Tamminen (1991), a Finnish educationalist, who published an extensive study of
the religious experience of Finnish children. When surveyed, children up to the age
of thirteen in the majority claimed to have had an awareness of God. Beyond that
age, there is a sudden drop in the number claiming to have had such experiences.
If Hardy (1969) is right and spiritual awareness is natural to humankind, what

Tamminen's study implies that secular indoctrination can begin at the point where
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secondary schooling begins to take effect, where culture begins to diminish, an
area of human experience which has to de with spiritual awareness. Such is the
concern in Britain relating to this possible secular indoctrination that in 1895 Hay
was allotted finance by the British government to investigate similar possibilities in

British schools and to offer possible action plans.

This concern is taken up in Britain and the question posed by Sutherfand
(1993),then Vice Chancellor of London University and Head of the Office for
Standards in Education {OfSted), in an article in The Times in May 1993. He echoes
in part the words of a conclusion from the Second Vatican Council where the council
declared that if the home, the school and the church, which is the society of a child,
were not together teaching a similar message, then confusion would result.

Sutherland maintains that

if there is a lack of clarity or confusion in society,
then that will be reflected in the classroom. {18}

If school is seen as a microcosm of society in general then it might be seen to reflect
what society is like in two important ways. Firstly, it is in part the transmission of
culture and values. Secondly, if society is clear about values held in common, then
the aims and objectives of education will, to that extent, be clegr. The points raised
by Sutherland are of importance. He, along with most Church leaders in Britain,
sees the need for religious provision in schools as paramount to prevent the first
stages of Charron’s distancing occurring. He stresses the emphasis that has always
pbeen placed on the necessity of religion and the spiritual development of children,
citing a series of Education acts from the Butler Act of 1944 to more recent acts of

1988 and 1993, in which
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a vision of society was given expression in which

high value was piaced con religious freedom. (16)
The importance of such observations to this thesis rests on the idea that religion is
natural to humankind (Hardy 1969, Gallagher 1991, 1995). Moreover if this is
accepted then a key function of institutional churches within society must be to meet

this need and subsequently find methods to resource it (Hay 1992)..‘

The current position regarding religious education in schools is that provision must
be made for either separate denominaticnal religious education or for religious
education based on an agreed syllabus. Provision is also to be made for the
spiritual development of all pupils. The findings by Tamminen (1991) in Finland,
which suggest life-long consequences of denial of religious experience and the
resultant effect on that society’s values, could not therefore, it can be argued, find
expression in Britain because of the importance placed on religion within a
religiously free and diverse society. This provision, according to Sutherland,

recognises also that within such a society there is a fundamental need for a

common language in which as citizens we can reflect

upon the profound questions addressed by religions. (17)
Here then is another expression, the first being from Hay (1292}, of a need for a
language which will better interpret and understand the movement and language of
the Holy Spirit. Sutherland (1993) defines one aspect of this language when he
begins to tackle the proposal, in religious education for the non-denominational
sector, for ways in which the role of the Holy Spirit may become a focus. He cites

Kant's reference to the
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wonder and awe induced by him (the Holy Spirif), by refiection
upon the 'moral law within ‘and ‘the starry heavens above’. (18)

it could therefore be argued that as long as there is a definite provision for religious
development in schools in Britain it will be possible to avoid what Hay(1892) and

Tamminen (1991) describe as social indoctrination in matters of religious faith.

However, Hay's in-depth surveys in this country still noted an unwillingness in those
surveyed to acknowledge religious experience for fear of appearing mentally
unbalanced (see above). So according to the studies of both Tamminen and Hay, a
secular indoctrination or social pressure can begin in secondary school and
continues to affect religious expression through adult life despite the religious
provision outlined above. If it is this unwillingness to acknowledge a belief in God
that is one of the factors which contributes to the onset of the first level of
indifference outlined by Charron, then religious provision in schools goes some way
to prevent indifference. However, this may not prevent distancing taking place post-
school. This thesis will propose that pastoral programmes are necessary ta
challenge this distancing. Before these are fully outlined (from chapter 10 on), the

"distancing” process requires further definition.

Charron (1975) - The Process of “Distancing”

Charron maintains that those drawn into secular indoctrination as outlined by Hay
and Tamminen, gradually become further distanced from Christian practice in that

their behaviour is not influenced by Christian belief. Church teachings or the
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teachings of the Gospel are subsequently rejected, consciously or otherwise and
from this comes a distancing from faith in Jesus Christ or & personal God and
consequently a distancing from all religious searchings occurs, thus arriving at total

indifference in the possibility of faith as outlined in Charron’s 1975 article Different

Types of Distancing (Nouveau Dialogue, Number 2, pages 3 - 8).

Charron’s study highlights the notion that it is possible to move from a gradual
withdrawal from involvement in church life to a position of complete indifference in
all matters of faith. This means that a drift from external religious practice, namely
community worship as an expression of faith commitment would therefore seem to
mark the beginning of the fragmentation of a pattern of faith practice. The
seriousness of such a drift has been recognised and tackled by the pastoral work of
such as Warren and Gill (see above) and their efforts seem {o have somewhat
reversed the trend of distancing in that more people are attending their services.
The surveys carried out by Greeley (1987),Tamminen (1991) and Hay (1992)
emphasise the need for action because following the onset of this fragmentation of
external faith practice, as described by Charran, there is the possibility of total
indifference and loss of faith. This view is upheld by research in Canada which
strongly questions the theory that an individual's faith is not affected by a
withdrawal from religious practice. (Charron 1975, Research for the Montreal
Service of the Canadian Secretariat for Non-Believers 1975). This might be a
motivating factor explaining why pastoral workers like Warren and Gill are seeking

to draw people back to Church services and it poses a question of Devine’s recent
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statement that it is not now the main concern of many Church leaders to see

abundant numbers at Church services.

in psychological research, also connected with the Montreal Secretariat, a line of
thinking has. emerged which offers the notion that the early stage of indifference
frequenfly is the resuit of frustration in the believer because of the irrelevance "Of
Church services and the passivity required during those services

which are, in Gallagher's words
the familiar Church language of piety and passive belonging. {19)

Once again the importance of the innovations of Warren and Gill is apparent, and
this importance is highlighted too by Derek Frank, a priest at St Thomas's in
Crookes near Sheffield, who maintains that the growing numbers at Church services
can be attributed to the simplicity of services, the use of singers and
instrumentalists, and to keeping the ratio of words sung, to words spoken in prayer

or sermon to a fifty per cent-fifty per cent ratio. Frank reported o The Sunday Times:

‘We don't reckon that 'people pick up an enormous
amount just by words being said at them. (20)

in the Roman Cathoiic Church, the theologian Rahner (1981)&186 recognises the
necessity for renewed efforts to adapt to a changing social pattern in faith and in
society. He envisages a strategic pastoral plan for what he, along with
Buhlmann(1981) and others, calls a world church whose mission is still o "bring
about the Kingdom of God” ¢1). Rahner’s call for a world church comes from his

recognition of the fact that the life and fate of every region of the earth is

tangibly affected by everything that is happening
elsewhere in the world. (22)
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Rahner reiterates the findings of the Second Vatican Council’'s key document
Lumen Gentium when he describes a Church whose community recognises it as
their duty to watch and wait for the coming of the Kingdom, and to act in the Spirit of
the gospel to help bring that about. The work of Tamminen (1991) and Hay's
fndlngs share the anxiety of Rahner who, wrltlng in an epllogue to Buhlmann s The

Church of the Future (1981), uphoilds the findings in the psychoiogical research

carried out by the Montreal Secretariat. Rahner too recognises a lack of relevance
in so many Catholic Sunday homilies as well as pastoral ietters offering traditional
content. This, as stated earlier, is also the view of Segundo (1978). If both are to
be believed, along with the findings of Charron (1975) and the many other experts
currently examining what appears to be a crisis in religion (Gallagher 1990, Greeley
1991, Hay 1992), then this irrelevance is of importance in that it is a major
contributory factor on the road to indifference as outlined by Charron (1975).
Rahner speaks of catechisms that are just as narrowly Catholic as before and that
are not enough to carry the message of Christianity to people as they are today,
therefore unable to lessen the gap between official church statements and the faith

that is in the minds of Christians and known t¢ non-Christians {(Rahner 1967).

The question that therefore seems to be being posed by a number of Church
leaders is how to implement changes which will provide the opportunities to stem
the drift toward distancing from matters of faith (Charron 1975); how to bring about &
move from conformity to conviction in the lives of the whole Church community; to
develop a new language which will help interpret the work of the Spirit (Hay 1992

Sutherland 1993); and to make Church services relevant in a society that is largely
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secularised. Social justice, a new language of faith in schools and society at large,
clergy moving out to the week-day working areas of Christians’ lives so that weekly
struggles in faith can be encouraged and nourished during subsequently relevant
Sunday services, new attitudes to the mission of lay people (Laborem exercehs): all

are cited as ways of contributing to a new Christian conviction.

There is an urgency with which the task of creating a new, relevant language
should be considered by communities of faith because of the perceived growth in
secularisation in the modern world. The accuracy or otherwise of this perception and
the various methods by which ch_urches can be encouraged to meet the challenge of

the secular world will be discussed in the next chapter.
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CHAPTER 5

SECULARISATION

The impact of a perceived increase of secular
influences on the people of God and,
consequently, key issues in meeting the

challenge of secularisation.
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Secularisation and secularity

Secularisation has been an umbrella term to describe a situation which has been
hrought about for a variety of reasons by the rise of a market economy; world
awareness resulting from travet and media power: industrial urbanjsation; and a
scattering of traditional authorities. Peter Berger (1980} has describe;j |
secularisation as the process in which religion loses its hold on both the institutional

church and human consciousness . Chadwick (1975) describes it as a
growing tendency in mankind ... to try to do without religion. (1}

On the same topic Grumelli (1971) sees it as stemming from three factors;
ideological pluralism, sophisticated attitudes resulting from urbanised life-styles and
a tendency to assess everything in terms of use (Antonio Grumelli, Secularisation

between belief and unbelief in The Culture of Unbelief, R Caporale, pages 83-84,

1971). Secularity on the other hand is the distinctive sign of the people of God, in
that they are Christian beings born into a world created by God.  Within this
environment the member of the church is called to Christianise it by his/he.r
behaviour. Thus secularity is interpreted as being in the world and also being in the
church. 1t is not secularism as defined by Grumelli but rather, as Lumen Gentium
suggests, it is those places and environments, circumstances and conditions of life

in which the church is present and active:

This People therefore, is to be spread throughout the whole
world and to all ages in order that the design of God’s will
may be fulfilled. (2).

Within this culfure of medernity there are calls for a new language of faith. The

Second Vatican Council maintains that the Spirit constantly communicates with
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humankind. Grumelli himself shows optimism about what could emerge from
secularisation. While recognising that it can be an endangering force in a society

which is superficially religious, by the same token he maintains that it can

stimulate new religious concerns, itliciting the reaction of deeper,

autonomous, internalised and mature religious adherence {3)

This echoes the view offered by Fowler (1981) in his statements regarding the need
to bring the believer to stage four of spiritual development. It also reiterates

Segundo (1978)'s call for a move from “conformity to conviction.”

if this is a new language of faith then Hay(1892)'s nction of the need te be able to
integrate this language emerges again as an important issue. If Grumelli is correct
in his proposal that secularisation can “stimulate new religious concerns” and if
these offer a new type of language within which the Spirit is communicating then
Gallagher's call, along with Hay, to understand this language becomes highly
significant. It is a major contention of this thesis to propose methods and
opportunities to allow such an understanding to begin to take place. One such
proposal outlined in a later chapter is the provisional of an educational programme
which assists in the identification of “new religious concerns” (G;rumelli 1871) in

order to provide opportunities for a “new religious adherence” to emerge.

hallenge of secularisation

it can therefore be concluded that secularisation can have a diverse impact on

religious patterns and beliefs. It can be interpreted as a circumstance in which new



possibilities for witness to Christ are presented or it can be viewed as a
circumstance in which many people are confused by opposing values and can thus
ultimately lose contact with religious roots and needs. Gallagher (1990), like Hay,
argues that the challenges presenied by this more secular cuiture have brought
about “not so much a crisis of faith as of the languages of fai_th"(as;..This can be seen
to call into scrutiny for instance the for‘ms of worship in the institutioﬁal chﬁrcﬁ and
once again highlights the point raised by Derek (19893) for service which involves
congregations. Although the main goal of church leaders is not simply to have
crowded churches, absence from church services can be read as a barometer for

steady growth in indifference (see earlier discourse).

if the conclusion reached above, that secularisation can have a diverse impact on
religious patterns and beliefs, is an acceptable one, then it follows that a major part
of any strategic pastoral plan ought to involve constant reviews of attitudes within
the institutional churches to the mission of the people of God within this growing
secularised world. [t will now be argued that such reviews and renewed attitudes
will result in nothing less than Segundo’s (1978) call for a move from "conformity to
conviction", resulting in what the Second Vatican Council sees as the church's
mission to assist in the realisation of the Kingdom of God because, with a renewed
and sustained empawerment of the people of God, they in turn would become the
proclaimers of the existence of God's Kingdom as a free gift of God to all persons of
good will. This encompasses all persons who already live in the light of the church
and of the gospels but who for various reasons will not change their religious

standpoint. An example of such a person might be Mahatma Gandhi who admired
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Jesus Christ and his gospel and was inspired and led by the same Spirit as those
prominent Christians of the Western world. This theological principal, that all major
world religions are a work of the Spirit was emphasised twice in the document
Redemptor Hominis. This has been a point discussed earlier when Hay argues that
a new language of faith is required which will recognise and incorporate all works of
the Holy Spirit. It is also the fundamental rationale in the proposal of this thesis if
the new pastoral programme highlighted earlier which attempts to stimulate new
religious concerns. If the Kingdom is a free gift of God to all persons of good will
(Second Vatican Council) and if such people are all led by the same Spirit thus
making all major religions the work of that Spirit, then any new pastoral programme
by necessity requires to identify and meet the needs of those people motivated by
that Spirit but expressed in "different languages” {Hay 1992, Gallagher 1990). This
thesis offers such a model in a later chapter. It could be argued that openness
therefore is the pivotal factor in the need for a renewal attitude to the mission of

laity.

Attitude to Laity within a Secularised Society

Theological commentary on the post-Vatican Council church characterises a

ambivalent approach to the role of laity:

Although the teaching of Vatican Il (sic) on the ministry
of the laity is forceful and represents one of Council's
most notable achievements, in recent years it seems
to have all but vanished from the consciousness and
agendas of many sectors within the Church. {5)
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The minisiry of the laity was examined by a number of pre-Council theologians such
as Brungs (1968). He discussed the meaning of ministry by highlighting the strong
and frequent formulation of the doctrine of the common priesthood of which the
foremost priestly reality is, he maintains, the priesthood of the faithful wh.ich IS
received in baptism and from which lay life and lay ministry. deveipp,- with no n_ead
of-fur_ther authorisation (Brungs 1968). Congar {1965) was also 'to hi\ghlight what he -
saw as an emerging ecclesial restructuring brought about by this developing
theology of laity. He cited four reasons for this trend. He firstly maintained that the
study of the new Testament and of early Church history seemed to show that some
of Roman Catholic understanding of ecclesial structures were over-simplified, local
and reiative. Secondly he believed that The Second Vatican Councii offered a new
direction in theology that included vatuing Christian experience over structure. Such
a position is upheld by a number of more contemporary theologians who see giving
spiritual direction to the laity as being of greater importance than administering

buildings and finance.

Leadership training and religious education for
laity need to take precedence over attempts to
build community through such activities as
fund-raising. {6}

This lay-centred Church also puts greater stress on the essentials of the priestly life
and ministry and it could provide a better context, challenge and appreciation of the
dedication of religion. Such developiments are not exclusive to the Roman Catholic
Church. Ecclesial restructuring, priesthood of all the baptised, a focus on family and
a general upgrading of the image of all the baptised are aspects of Christianity that
all baptised share. Rather than diminishing the role of the ordained minister this

profound lay involvement has been seen to highlight the importance of such a role.
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lan M Fraser discusses the "specialist's restored role and place" by recounting the
experience of a priest whose ministry was in Nicaragua. Fraser explains in detail
how the growing basic communities of faith at first threatened the priest's identity as
minister, teacher of faith, leader of worship. The reasons for this were thét lay
people in communities were emerging_ as more effective teachers of faith as they -
“involved their daily events in. their scripture studies, as .t.hey brought their
"experience and suffering” into liturgies and were living out their faith in the world.
Despite a feeling of threatened redundancy of the need of specialist, Fraser {(1988)
goes on o explain how one particular priest, despite that fear, convinced that the
Holy Spirit was the source of this development, encouraged and supported this
growing community of faith and by doing so found instead that his became a ministry

which was “ no longer over them but with them” ).

Fraser's example offers a tangible, positive result to Congar's (1965) call for
ecclesiastic re-structuring and highlights the fact that this developing theology of
mission of laity requires a changed focus for the instifutional churches. This altered
focus involves challenges to what has for many centuries gone unchallenged, the
most relevant here being Congar's insistence that & new direction in theoiogy is
required, one which inciudes valuing Christian experience over structure. This
challenges atlitudes to four areas of particular relevance to this thesis: firstly, the
role of priest/pastoral minister, secondly, attitude toward the marginal Christian,
thirdly, attitudes toward women in ministry and finally a more full exposition of

attitude toward and by the laity as the people of God.
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These topics will be the subjects of further consideration in the next sections of this

thesis.
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CHAPTER 6

THE ORDAINED MINISTRY

The effect on the people of God and
consequently on the growth of the Kingdom of

particular policies for the ordained ministry.
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Institutionalised Supremacy

In this chapter a central argument which will be that it is through the supremacy
placed upon the ordained ministry within institutionalised church communities that a
disempowerment of that same form of ministry occurs. In addition, a resultant and
equally detrimental effect will be shown to have occurred upon the 'under'standing
and practice of the whole people of God. In particular, the consequences for those
who feel marginalized within the institutional church will be examined. In this way, it
will be shown that a major spiritual resource in the form of the ordained ministry has
been both distorted and rendered less effective because it fails to assist in
optimising the potential of the whole people of God and thus cannot fully assist them

in the realisation of Kingdom.

As a starting point for a brief investigation into the pastaral ministry, attention should
be drawn to a key contributory factor in any sense of disempowerment felt among
the non-ordained members of the institutionalised church: that of leadership. The
debate concerning leadership is one which dates back to the origins of the early

church when the key question about leadership is asked

Who then is the wise and trustworthy steward whom the master
will piace over his household to give them at the proper time their
allowance of food? (Luke 12:42).

and who will respond to the challenge :“Let anyone who can hear listen to what the

Spirit is saying to the churches” (Rev. 2:1).

The question posed in these scripture passages is one which raises further, more
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fundamental questions. Many current theologians have been debating indirectly the
role and nature of “leaders” and “prophets” in the context of the modern church as
well as engaging in many discourses concerning laity and their role {Gallagher
1990, McBrien 1991). In the light of the results of surveys concerning awarenéss of

God as wéll as the need to recognise the Spirit at work in a rising secularist society,
such guestions need to be examined in order that conclusions might be drawn whiéh
will enable a clearer strategic pastoral plan to be formulated: a pian which will focus
on the marginalised groups which populate the fringes of church communities. With
such a plan, it will be argued, the people of God will be better resourced and thus

empowered to participate in the reatlisation of the Kingdom of God.

The Ordained Ministry as Leaders and Prophets

Interpretation of the identity of “leaders” and “prophets” is fundamental to most
churches’ understanding of ecclesial structuring, is challenged by the notion of
priesthood of all the baptised, of universal ce-responsibility and involves a changing
focus in the image of ali the baptised. This is particularly true within-the Roman
Catholic Church where for centuries the clergy were considered central and superior
members of the community. Priesthood was, in the main, the focus for liturgical
participation, pastoral ministry and church management. The parable of sending
labourers into the vineyard was interpreted as a metaphor calling for believers to
join the religious life. This clerical model has, and still does serve to separate
ordained pastoral ministers from the non-ordained. The focus on the ordained has

been a major obstacle to the development of a theology of laity (McBrien 1969).
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Gnosticism promoted a dualism which separated into opposites, of greater or lesser.
The secular world was seen to be opposed to the good Church. Clergy, who
devoted their lives to the Church, were understood t0 be sacred persons with a
vocation while laity worked in the world and were understood to be secular. This
was emphasised in early Christian writings where the term LA/KOS was used for
Christians who were not presbyters or deacons and thus laity. In a Christian context

therefore LAIKOS refers to those who are not ordained:

.... it was but a short time before this term of distinction
came to denote subordination, inequality 1)

For the purposes of this thesis, laity will be the term used to stipulate those whose
ministry is outside the instifutional setting although they may be invoived in church
ministry such as religious education. Those who work full-time for the institutional

Church will be identified as pastoral leaders.

The Roman Catholic Church; Post Vatican |l Laity

Since the ecclesiology of the Second Vatican Councii there has been a shift of
focus which was important for the Roman Catholic community in that hierarchical
sfructure was relocated to having an identity within community, and laity were no

longer seen as a separate class but rather as constituting the church itself.
From that community persons who felt called to the ordained ministry put
themselves forward as candidates for priesthood. Certain elements are normative in

any discourse about ministry. the witness of scripture leads to an expectation that
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certain people will be singled out by God and granted the charisms necessary to
enable them to assist in the creaticn of a community of believers. This is what the
Catholic Church has meant to protect by its insistence that the Church is
hierarchical and that the authority of office is not one granted solely by the
community. It is understood to be conlfgarred on the office bearer by God. It could be -
' -argued however that the Qvay authority ought to be exercised is tﬁrough aregard to
the culturally acceptable norms of a given people. Edward Schillebeeckx (1985)

points out that:

There is a real need for the [eadership of the Church to
consult the behavioural sciences and in particular religious
sociclogy, in order to conduct a suitable pastoral policy,
particularly in changed cultural circumstance. 2)

It is possible that Cardinal Newman was attempting to reftect on these "changed
cultural circumstances” when he argued that in doctrinal issues the voice of the

infallible church is to be heard from a consensus of the people.

The Roman Catholic communities in the Western world have recently seen a
decline in vocation to the Catholic priesthood and this has resulted in questions
regarding the role of priest or pastoral teader. This has a direct bearing on the
guestion posed in the quetation beginning this chapter: who then are the spiritually

drawn leaders?

Types of Ministry: Emerging Roles

An understanding of the role of pastoral leader is essential to this thesis in that with
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it comes a clarifications of its necessity in servicing the needs of the people of God.
it might be argued that there are in the people of God ne specialist priests, kings
and prophets, that everyone bears the titles because, as baptised, all are in Christ.
There are baptised Christians, confirmed Christians, ordained Christians and thus
all are seen to bear a likeness - that of Christ, and in this way none is any more
priest, prophet or king because all are seen to be equally members in Christ. 1t
could further be argued that there cannot therefore be any difference of degree in
their priesthood, any more than in their status as prophets or rulers; that all have a
fundamental heliness given them by Christ in baptism which makes each one priest
and it is on that basis that they are called to become more fully in Christ throughout
their lives. At the risk of oversimplifying what is undoubtedly a very complex issue
for the Roman Catholic Church, it could be claimed that the essential difference
between those called to become clergy and other people of God is not seen as a
difference in degree but a difference of representation, of function, of service.®* The
ordained Christian might be acknowledged as having a responsibility or duty to
minister to the Church, to build up the people of God and guide their work in this
world. For the Roman Catholic Church the whole exercise of the ministry of
bishop/presbyter/deacon, in teaching, guiding and leading worship is seen to have a
sanctifying effect in that there is believed {o be a co-operation in Christ’'s redemptive
and sanctifying mission which resuits in “sacerdos.” The stress that has been placed
on this ‘sacerdos’ has brought about a limiting of the priest or presbyter’s role in that
within Roman Catholic circles the priest has become set apart, trained in seminaries
and placed in parishes to ‘say mass’. This has contributed to the comparative social

and intellectual ineffectiveness of the ordained ministry in recent times because they
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have been confined to the performance of ritual. This is not to suggest that within
that ritual there is not a profound Christian meaning to be extracted, but there are
other roles which might also be filled in the service of ministry. It could be
maintained for example that not every presbyter needs to be empowered to preach
or to preside at the celebration of the Eucharist. If it is true that being ordained
involves bringing particular gifts and experience into the service of church in an
official and publicly sanctioned way, then it follows that discernment of those gifts
could involve being given whatever work in a particular area required by the Church.
Such an extension of the understanding of sacerdos could bring about difficulties in
the Roman Catholic system where there is an almost exclusive recruitment and
conferring of the presbyterate on youths. it might be argued that it could be
extended to those who by their work as members of the Church in the world prove a
spirit of sacrifice and make evident their Christian commitment and competence in
every aspect of their life and work. While recognising that this is a matter of great
doctrinal intricacy for the Roman Catholic Church it could be further argued that
adherence to old understandings in role definitions could be responsible in a
changing society for an anti-clerical attitude and for lay infantilism in the
comprehension and practice of faith. It could be said that men can easily be found
who are competent to say mass and who can remain faithful to regular, standard
duties. But it must also be stated that if these men alone are also expected to teach
and guide the other people of God in the ways of, for example, justice, the Roman
Catholic community might see disappointing results for their efforts. This could be a
contributing factor to the falling numbers currently experienced within that

denomination's church attendances.
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In Article 4 of Gaudium et Spes (the Pastoral Constitution on the church in the
Modern world, 1965), the Second Vatican Councii recognised that to serve the

world,

...the church has always had the duty of scrutinising

the signs of the times and of interpreting them in the

light of the gospel. Thus, in Janguage indelible to each
generation, she can respond to the perennial questions
which men ask about this present life and the iife to come
and about the relationships of the one to the other. We must
therefore recognise and understand the world in which we
live, its expectations, its longings and its often dramatic
characteristics. (3

This is in essence similar to the statements quoted earlier by Schillebeeckx (1985)
and Newman in their proposals for a more suitable pastoral policy although Newman
was criticised by Rome for his reflections. This challenge to the institutionalised
churches to have regard for sociological change which highlights the need for a
renewed theological focus is the subject of many current discussions. The shock of
radical social change could be a major reason for a disorientation in modern living
patterns and liturgical updating has not been seen to assist. Some maintain that the
problems of faith in contemporary society would not be altered by more changes.
Bernard Lonergan (1874) argues that the basic crisis is one of cultural change, not
of faith. Lonergan attefnpts in his writings to bridge the gap between Catholicism's
traditional dogmatic method and modernity’s realisation of truth and its expression.
In Lonergan 's view, the current confusion is not a matter of a collapse of faith but
of a modern approach to theology as part of a cultural attack on what he calls a

“classicist” ideal of culture:

Classicist culture, by conceiving itself nomatively
and universally, also had to think of itself as the one
and only culture for all time. But modern culture is

76



culture on the move. it is historicist. Because human
cultures are man-made, they can be changed by man.

They not only can but should be changed. #

The Need for Theological Change

On the same-subject of a need for fheo!ogical change, Avery Dulles {1974} cautions
that the Church should not operate as if it had a pre-ordained blueprint valid in all

details. It should function

within the myriad possibilities left open by Scripture

and tradition, the Church in every generation has exercise
options. It becomes what its leaders and its people choose
to make of it. (&)

The Roman Catholic's Church’s seeming unwillingness to acknowledge the need for
change in, for example, its attitude toward the training and role of clergy, could as
stated earlier result in the disempowerment of the clergy themseives as well as that
of the whole people of God. This unwillingness to change in some matters of
theological significance has been compared to the self-confidence and attitude in

ancient Israel:

Ancient Israel used its religious faith in the divine call improperly, according to
Gerhard Von Rad (1962). It failed to realise that God was calling it to a higher
righteousness. This divine call was illegitimately used to give confidence that Israel

would be blessed in the present. The prophets however introduce,

a fundamentally new element, which is that only

acts which lie in the future are to be important for

Israel’s salvation, The old traditions said that Yahweh

ied Israal into her land, founded Zion and established

the throne of David and this was sufficient. No prophet
could any longer believe this for between him and those
fotnding acts hung a fiery curtain of judgements

upon Israel, judgements which, in the prophet's opinion,
had already begun; and the message of judgement had no
basis in the old Johanistic tradition. {6)
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Roman Catholic self-confidence in its institutions is reminiscent of the earlier
Israelite confidence in the validity of its institutions. The question therefore arises if
what VVon Rad finds as the theological innovation of the prophets - a pronouncement
that the old covenant was broken - could this r_10t_ also be true of modern confidence
in the institutional church? This might be seen to have particular.l rele;fance in
theological discussions regarding the identity of the ordained ministry at a time
when, for the Roman Catholic community, there is a shortage of pecple called to a

life of celibate priesthood.

The Roman Catholic Priesthood - Falling Numbers

A study prepared for a Catholic Conference in the United States estimated that the
number of priests in that country will decline by 40% between 1966 and 2005.
Scotland and the Western World have also experienced a decrease in the number
of celibate vocations to the priesthood. For the Roman Catholic community where
high regard is paid to hierarchy and structure, this couid be regarded as potentially
having direct bearing on service to and with the laity. Any decline could increase
the workload of remaining priests and this in turn, it could be argued, might affect
them professionally and personaily. Professionally, as priests, it is their task to
serve the laity but with fewer numbers access for the laity to the sacraments would
be reduced. It could alsc be suggested that while Rome disenfranchises priests
who marry, but welcomes married Anglican ministers as priests, many Roman

Catholic priests could be open to bewilderment. It must be acknowledged at this
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point that a deeper investigation into the doctrine surrounding the establishment of
the priesthood as it is understood today in the Roman Catholic Church would not
facilitate the argument of this thesis. The intention is rather to highlight the current
impact of such beliefs on modern society and how the restrictions thereby brought
about can limit the potential of the people of God and fail to assist them in their

‘efforts to contribute to the growth of the Kingdom.

it has been stated above that recent years have seen a decline in Roman Catholic
candidates for the celibate priesthood. This may not be true in the continent of
Africa but it could be argued that sociological factors such as poverty could be a
motivating factor toward ordination. If it is alsc true that laity, as a result of fewer
priests,

have access to the sacraments reduced. {7
then two major areas of concern arise concerning the possibie need for change in

relation to the understanding of 'priest’.

Employing Religious Sociology for Possible Solutions

It has been stated earlier that both the Second Vatican Council and Schillebeeckx
(1985) call for a regard to religious sociology in the pursuit of a suitable pastorai
poticy. If it is true that falling numbers for priesthood candidacy can have a
disempowering effect on the spirituality of the people of God, then the pressure to
change the restricted nature of who ‘priest’ must be, ought to be acknowiedged and

acted upon.
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Congar (1965) maintains that there is already ecclesial restructuring and he bases
his opinion on the findings of the Second Vatican Council which seemed to offer a

new direction in theology which includes

valuing Christian experience over structure, an
emphasis on ministries seen functional and a’

decentralization to the collegial at all levels. 8)
Rahner (1974) speaks of a de-clericalised Church, a Church concerned with
serving, a Church built from the roots up and a democratised Church. If the calls for
recognition of religious sociology are needed then two of the major areas that are
currently demanding investigation are the possibility of married priests and women
priests. This is a theological dilemma which applies in the main o the Roman
Cathoiic Church but it could be argued that its apparent failure 1o carry out the role

urged for it by the Second Vatican Council to:

scrutinise the signs of the times and interpret them in
the light of the gospel  (9)

impacis not only on the faithful of that community but also on the general community
of all belisvers, in that it could result in a further, gradual distancing from all matters
of faith, which as has been suggested earlier, can have negative impact on a
society. Once again it must be stated that the doctrines involved in Roman Catholic
structure would require much deeper investigation than this thesis can provide due
to word limitation but one of the main justifications for reiuctance to change can be
summed up in the phrase “in the light of the gospel”. it is this phrase which has
partly determined any change in theology concerning priesthood. Congar (1965) is

one current theologian among many who now acknowiedges that the study of the
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New Testament and of early Church history shows that some of our understanding
of ecclesial structures are over-simplified, local and relative. If his views are to be
accepted, and if regard is to be paid to the “sign of the times” |, as specified in

Gaudium et Spes then an investigation into those signs must now warrant attention.

The Roman Catholic Community and Married Priests

Two areas, as stated previously, are the subject of intense theological debate in the
Roman Catholic community. Firstly, the issue of married priests will be reviewed

before consideration is given to the notion of women priests.

In the United States of America, a non-profit organisation has recently been
founded, known as "Celibacy is the Issue.” This is an information network through
which both married priesis and lay people can be made aware of canon law rights
so that no community will be deprived of sacraments because of the insufficiency of
celibate priests. Nineteen canons give married priests the power to minister the
sacraments and lay people the right to receive them. However, the founder of
“Celibacy is the Issue”, Louise Haggett, states that the Christian faithful do not need

permission from anyone to act in order 1o fulfil their pastoral needs in emergencies:

Empowerment to act lies within the emergency
canons themselves, {10)

If minisiry is shaped by surrounding cultural patterns then this example is one of
many which might imply that immediate experience is forcing the people of God in

some communities to bring about a structure which will respond to their own
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contextual needs and thus maintain the opportunity to assist in the growth of the
Kingdom. This is not to suggest that celibacy is the only or main reason for a
decrease in candidates for a celibate priesthood. Nor is it meant to imply that
celibacy is a higher or lower state than marriage. It could be argued that such a
calculation of degrees is not acceptable in the gospels. The Apostles were rebuked
when they asked about differences of ‘degree. When Christ spoke 'about’bei.ng a
eunuch for the sake of the Kingdom of Heaven (Matt. 18) he was teaching that
God's standards for human iife, whether married or single (he was answering a
question at this point about marriage), necessarily make all those who accept them

odd in the eyes of the world.

The Pastoral Epistles list the successiul achievements of a faithful marriage and a
stabie family as positive qualifications in any candidate for public office. The “law of
celibacy” therefore requires scrutiny and clarification. 1t must be acknowledged that
fuller investigation into this extremely profound area of contention in Roman
Catholic communities must be necessarily brief. The solution outlined is one which
may be suggested. [ts intention is not to be interpreted as a means only to patch up
a Church in the midst of crisis. The notion of crisis was highlighted at the fourth
General Conference of Latin American Bishops in October 1993. Mauro Morelli,

Bishop of Duque de Caxias, Brazil expressed

distress regarding the chronic and serious lack of
ordained ministers. {11)

Neither is it a contrived accommodation to the immediate needs and demands of

ecumenism. Rather, the notion of optional celibacy and recognition of the authentic
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and necessary place of married people in the public service of the church are the
justifications for such a proposal. The Anglican and Free Church clergy set a
pattern for the universal practice of the modern church and many would argue that a
certain absurdity would be evident if the Catholic Church were to deny the value of

this experiencc_e along with the findings of current theologians. One such is Congar,
another is Monika Hellwig, professor at Georgetown University in Washington, DC.
In 1993 Hellwig received the Marianist Award from the University of Dayton, Ohio for

her contributions to Roman Catholic intellectual tradition. She recognises that,

the expansion of married priests is going to move
quietly but steadily. {12)

it could be further argued that by refusing to take the married priesthood into its
system, the Roman Catholic Church could experience a greater increase in what
has become a disenchantment already feit by laity. The challenge could aiso be
made that this disenchantment is yet another contributory factor to the already

widespread falling attendances at Sunday Liturgies.

Ongoing resistance to any change in the status quo of celibate, unmarried clergy
can be argued to be another example of authoritarianism in the Roman Catholic
Church. This authoritarianism is in itself a major cause of exclusivity and
marginalisation. Dialogue with these church members or ex-members who have
removed themselves from full acceptance of the church's authority has not been a
major feature in the post-Second Vatican Council church. As a result, the absence
of such dialogue, and as argued earlier in chapter four , the lack of a relevant

language by which to instigate it , may be seen as the Roman Catholic church’'s



of such dialogue, and as argued earlier in chapter four , the lack of a relevant
language by which to instigate it , may be seen as the Roman Catholic Church’s
major failure in addressing the spiritual needs of this group of marginalised. The full

extent of this failure should now be considered at this pivotal point in the thesis.

(* - The writer is aware of the statement in Lurmnen Gentium 10 "Though they differ essentially and not
only in degree, the common priesthood of the faithful and the ministerial or hierarchical priesthood
are nonetheless ordared ane to another; each in its own proper way shares in the one priesthood of
Christ”. There may be a tension between the proposal of this thesis and the statement in Lumen
Gentium 10, hut due to word limitation, this will not be investigated at this time as it is worthy of
extensive further discourse.)
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CHAPTER 7

MARGINALIZED CHRISTIANS

An investigation into the recognition of
marginalized Christians and the impediment
caused by their loss to the realisation of the

Kingdom.
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The Meaning of “Marginalized”/Qutcast

The “Kingdom of God" has been expressed by Schnackenburg (1963) as being

characterised not by latent authority but by the
exercise of power, not by an office but by a function.
It is not a title but a deed. {1 '

if “power” and deed” indicate that the Kingdom of God is the po;/ver of God
expressed in actions then the sovereignty of God is to be found in the concrete
notion of his activity in ruling. Ethical teaching, therefore, along with challenge to
discipleship and the welcoming of the outcast are all notions which are to be
focused upon within the context of God’'s saving activity on this earth. The
chatllenge to humankind to assist in the realisation of the Kingdom by welcoming the

outcast is a major concern of this thesis.

If it is true that God's victory results from any singte sinful human being restored to
wholeness (Perrin 1967), then this is a challenge to committed Christians to be
concerned for the outcast, (Luke 15.3;, Matthew 18.12;) and to have close
companionship with tax collectors and sinners. An understanding of the term

“outcast” is necessary at this point.
While it must be recognised that this term can provoke strong images of one who is

banished because of wrong doings, it will now be defined for the purposes of this

thesis, as one who is marginalized.
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It is possible to suggest that there are various ievels of marginalization. In ancient
Israel between the tenth and the eighth centuries BC, a social revolution accurred in
which great prosperity took place and vast profits were accumulated. But these
were condemned by the prophets (Amos 3:15; 5:11; - Is 5:11-12;, Amos 6.4; is 3:16~
24). These prophets condemned what they saw as badly distributed wealth and ill-
gotten gains (Mic 2:2; Amos 8:5, Is 1:23; Mic 3:11; Amos 2:6-8; 8:6) .resulti-ng i‘n the
defrauding of the weak and causing great hardship and suffering. Deuteronomy
protected the poor by law making almsgiving a duty (Dt 15:7-11), ingisting that if a
debtor suffered great poverty then security must be returned to him before sunset

(Dt 24:12-13), and in Dt 24:14-15 the hired worker is protected.

There were laws which, while recognising that there would always be poor, they
aimed at bringing about a certain degree of equality among Israelites. In £x 23:11
the regulation was that every sabbatical year involved the land’s produce being left
for those who were destitute, debts were cancelled (Dt 15:1) “so that there may no
longer be any poor man among you” {(Dt. 15:4). Although such laws referred to those
marginalized by financial poverty, the prophets’' denunciation of the rich who
oppressed the poor who are beloved by God (Dt 10:18; Pr 22:22-23) and his will o
do them justice (Is 11:4) gave rise to the "spirituai transposition of vocabulary which

begins in Sophonias: Seek yahweh, all you humble of the earth” (So. 2:3).

In this way it could be maintained that social justice came to be on of the
prerequisites for the realisation of the Kingdom. In the New Testament Christ's

parabies, stress something of his vision of the power of God working within the
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experience of humankind when confronted by the challenges of his statements. In
the main, parables such as the Lost Sheep; the unjust steward, the lost coin, the
Pharisee and the Tax Collector, the Goed Samaritan, the Prodigal Son and the
friend at midnight all could be interpreted as Christ's concern to convey the notion of
God's re.achi_ng out to humankind to welcome those outcasts back into the.
community in the name of the ultimate hope of that community and the resuitant jé)y
in a new relationship with God and with one another. This then might be interpreted
as a major theological argument for a programme of social justice in so far as the
Kingdom of God is assisted in its realisaticn when anyone outcast or marginalized is

sought out and reunited with a caring community.

The Old Testament speaks of those impoverished by lack of wealth and the
prophets and laws endeaveoured to protect such people. The New Testament
develops this notion in that those who are impoverished or marginalized in any way

are, in the view of Perrin (1967), a challenge to committed christians to

recognise the crisis of the Now,
the proclamation of God reaching outiomen {2

in the offering of a new kind of relationship.

It has been argued that whereas the Old Testament highlighted injustice to those
socially oppressed the New Testament seems to offer a wider understanding of
outcast or marginalized (Luke 15:3. Matt 18:12). While recognising that this can
refer to all people of God who in any way remove themselves from a relationship of
faith in that God, it could also refer to that growing number of people who are

distancing themselves from organised religion. If Charron (1975) is correct in his
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claim that this distancing can result in eventual total indifference to the possibility of
faith then Christ's challenge in his parables for a “recognition of the crisis of the
Now' (3 seems to be particularly significant. And if the findings from the surveys
carried out by Greeley and Hay are accepted, then these people of God, currently in
one of the phases of progressive distancing (Charron . 1975), still experience &
spiritual impulse. The chalienge to all people of faith then is one v}hich' involves
reaching out to those who are currently drifting from communities of faith and
meeting their needs in order to strengthen the eschatological hope for the Kingdom.
This is not to suggest that humankind can produce a perfect world derived from
his/her experience alone. Rather the intention is to argue that humankind can,
through efforts of integrity and justice, and through the provision of necessary
resources help to assist in optimising the spiritual potential of all the people of God
and in this way contribute fo the realisation of the Kingdom, to be active
participators with God who leads His world towards His ultimate goal: the full

reaiisation of His Kingdom { H Kraemer, Religion and the Christian Faith 1956).

The Move from Fate to Choice

It has been acknowledged that the term marginalized might be defined as that
growing number of people who find themselves distanced from God, to various
degrees (Charron 1975). There have been varied attempts to explain the causes for
this distancing { Lonergan (1874) Grumelli 1971) and it has been acknowledged that
secular culture can have a diverse impact on religious patterns and attitudes.

Gallagher maintains that a certain kind of faith

Can come to maturity in a more secular setting. Itis a

90



faith that can cope with the burden of choice. A more
secularised culture oifers a radically expanded menu
of life-styles.  (4)

This seems to echo Berger’s call for a move “from fate to choice” 5 but the question
could then be posed, how are people to be empowered to make such a choice if
they are in the midst of a Spiritual distancing (Charron 1975) which results in a form

of marginalization.

A marginal Christian finds him/herself in that state for a variety of reasons some of
which have been outlined previously. When such a term is employed a contrast
immediately brought to mind is that the individual is marginalized when compared to

a mainstream , or active Christian, active in the sense of being a church-goer.

Inherent Spirituality

It must be acknowledged that the categorisation of the inner religious state of
another could be described as an unacceptable practice; it is the view of this thesis
that it is unacceptable to describe an individual as marginal solely on the basis of
non-Church attendance. Charron (1975, 1991) has argued that such absence from
Church does not imply an atheistic state. This is supported by Hay's findings in a
research from which it emerges that the majority of non-church attenders has
experienced some form of Spiritual sensation. However, it could also be argued that
the church established by Christ was one which was composed of people, spirit and
body who together form a community which is visible. Part of the code of behaviour

for those belonging to that community is that their exterior lives ought to display that
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faith in God which is active within, and that demonstration of that faith involves
attendance at Church. The reference to “core” christian or “unchurched” christian
(European Values Study, 1992) applies simply to the observance or otherwise of
what could be described as a very apparent exterior sign of belief in God. It mdst be
acknowledged that human beings are not recognised as capable of evaluating the '
innér Spirituality of another and that the observance of certain cbdeé of conduct is
not an appropriate or adequate measure to compare external actions with interior
life. The term marginalized Christian for the purposes of this thesis will therefore
simply mean those people whose association with institutionalised Church are
tenuous., It must be stated that within this group, too there are degrees of
marginalization. There are those who regularly attend church but who remain totally
uninvolved in anything which demands activities in the life of the community. There
are others who have attended neither church nor parish activities for a very long
time. This definition of marginalized or “unchurched”, for the purposes of this thesis,
while acknowledging it to be an extremely complicated categorisation, is used
merely to acknowiedge the extremely personal and individualised approach that is
required from pastoral staff when given the opportunity to minister to such
Christians. The adjective marginal or “unchurched” is not intended to do anything
other than that described above and to offer a surface delineation based on several
external criteria. Spirituality is inherent to human nature (Rahner 1981) but the

commitment to faith cannot be judged sclely on church attendance.
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Denying Sacramental Access

If it is true that the growth of the Kingdom can be assisted by the seeking out and
inclusion of those marginalized then certain practices dire_ctly affecting such people
require examination. One such practice will now be examined : that of the exclusion

of those marginalized from reception of sacraments.

It has been argued that Baptism and‘ the Eucharist are the context and sustenance
for the Church'’s worship and support for community life. It has also been stated that
the sole function of worship is to praise God and that the sacraments ought not to be
used to gratify human needs, but it could be equally argued that occasions such as
Baptism can provide an important opportunity for the proclamation of the Gospel
and for the affirmation of faith. Westerhoff (1980) states that pastoral activities can
aid an individual in understanding the liturgical requirements of the Christian life and
can assist in the preparation for conscious, active, genuine participation in the
church’s liturgical life. The teachings of the Second Vatican Council for Roman
Catholics state that sacraments are acts of faith which can nourish and deepen
Spirituality. Both Westerhoff and the Roman Catholic Church agree however that
these sacramental actions cannot prove the presence of Christ in the life of the

individuai and that meaningful participation is required lest

a magical view of the universe will persist and Christian
faith and revelation will be distorted in support of a sick
religion of escape. {6}
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This echoes the concern of the Second Vatican Council whose teachings insist that
acts of faith require and presuppose faith. In the instance of Baptism the ritual of
pouring water could be seen to be something akin to superstition , or escapism in
Westerhoff's view, when there is littte or no faith expressed by the parents. A firmly
held teaching in Catholic documents is that sacraments nourish and deepen faith.

Westerhoff asserts that particular life events can present the

possibility of religious conversion to deeper faith and
greater faithfulness. n

If these notions are to be believed then such life events could be those opportunities
to assist the return to God of those participants who have become distanced in the
external practices of faith. If exclusion from participation, or an unwelcome reception
were t0 be offered by pastoral staff to marginal Christians, the latter might never
again have an opportunity to hear the gospel. It could therefore be argued that the
ministering of the sacramental rites should be viewed as an opportunity to creatively

challenge the peripheral.

Marginalization within a Faith Community

These deliberations have concentrated on those Christians who seldom if ever
attend church. The que-stion must now be examined concerns those Christians who
are marginalized insofar as they attend services but are otherwise in no way
involved in a faith commitment within their community. These Christians have been

described as,

nominal - one who has no serious commitment, who is
baptised but with no sign of commitment to the local church. 18)
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{t could be argued that serious pastoral discernment is required if a continued
increase in nominal Christians is to be prevented. The crisis that is immediate to
today's society (Perrin 1967) could be interpreted as relating to what might be seen
as determined efforts at servicing the conventional needs of the conventional
faithfui. fhis-t_.lpholds_ Segundo (1978)’'s challenge not simply to
maintain consumer majorities. (9)

and the exclusion of those unconventional, marginal people, by the presentation of
Sunday homilies which are as Rahner (1981) states, irrelevant along with pastoral
letters which continue to offer traditional content. Rahner also expresses the

concern that

sermons with a narrowly Catholic content are aimed far too
little or too timidly at the ear of the unbeliever or the marginal Cathclic. (10}

it therefore seems that one pastoral response to religious distancing should invoive
a responding within relevant homilies to experienced life-crisis, thus nourishing the

implicit grace which, as the earlier Rahner (1963) claims, is within each individual.

Hence our preaching is not really an indoctrination with
something alien from outside but the awakening of something
within as yet not understood but nevertheless reaily present. (11}

Strategies for Inclusion: A Case for Re-investigation

While recognising that any proposals in pastoral strategy are not dictated solely by
expediency, due fo statistically proven declines in church attendance, but rather
these proposals might be viewed as changes which are regarded as necessary in

that they would represent a deeper understanding of the Gospel. It could be argued
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that this task of bringing the life of the church into conformity with God'’s purpose as
revealed in Christ which invoives the realisation of the Kingdom is the primary
motivator for any pastoral changes. Making Sunday homilies more relevant could
involve the pastoral team giving up what is often regarded as an isolationist pdsition
brbught about by habit, traditional ritual or pr_es_tige. The injlect_ion_ of the-qoncrete--
reality of life-crisis has, in Brazil, for example, provided a formula for-relevant
Sunday homilies and this has resulted in a convergence of Bible, community and
real-life situations. It has been stated by Buhimann (1981) that a world church has
emerged and Fraser (1988) maintains that the Western church can benefit from

such theological diversity of experience in all areas of faith commitment::

... we in the West who are theologically so far behind
others have a world church to which to go for instructions,

if we are prapared to be humble and teachable. (12)
if the pastaoral team were involved in the visitation of Christians at their work place,
the home, in unempioyment centres or wherever the people of God are to be found,
then a concrete reality of experience might be brought to bear so that the
convergence of Bible, community and real-life situations could be more easily

achieved. If it, is true that, as Gallagher (1990) states

people seldom ‘lose the faith’ by conscious rejection but
rather by their images of God ceasing to inform their lives. (13)

then it could be claimed that such renewed efforts on the part of the pastoral team
might provide a possible response. In this way any decisions of faith could be
rooted in an individual's personai experience, supported and celebrated in the light

of the Gospel by other members of the community.
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The marginalized have been defined earlier as being those people who are nominal
Christians as well as those others who are non-church attenders. While recognising

that it might be true that church attendance is , as Rahner (1981) claims,
the obvious way of access to Christian faith. (14)

Recent surveys on church attendance seem to indicate that such an access is no .
‘longer widely accepted. 'Any current b'a\storai- strategy mﬁst .theréfore'recognise thét
a certain undernourishment of aspects of Christian life must be occurring with this
depletion of church attendance.
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CHAPTER 8

WOMEN IN MINISTRY

The implications for the People of God and for
the growth of the Kingdom, of policies which

exclude women from the ordained ministry.
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Introduction

Theology is frequently regarded as primarily an intellectual activity. While
acknowledging that this notion is currently being challenged by Fraser (1988), it is
nevertheless a consequence that if an activity is intellectual its efforts frequently

impact upon the intellectual opportunities and practices of others.

Exponents of feminist theology (Johnson1893, Ruether1992) maintain that a certain
disempowerment of women is a consequence of the theology that has emerged from
the intellectual activity of men throughout the centuries. A major contention of
feminist critique is that traditional Christian theology, along with other major
religions, has distorted teaching through an andocentric bias. This has resulted in

the

devaluation of her person under patriarchal domination and
her own journey of liberation. (1)

If this patriarc_hal domination has resulted in a woman’s presence being relegated in
the Christian cuiture rather than confirmed then it follows that this attitude would
result in the possibility that, as Charron (1991) argues, women's opportunities are
restricted in joining fully in Christ's “project of the Kingdom of God’ 2. In the
guestion regarding the affirmation of women in positions of leadership and
ordination {0 make possible such opportunities, contemporary thinking within the
Roman Catholic community has resulted in the Congregation for the Doctrine of the
Faith (Declaration of 15 October 1976; 98-116) producing a declaration concerning

the issue of women in ministry. This document was produced by a Congregation
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and was approved by the Pope but there was no definitive statement made on the
question. This document is an attempt to contribute toward the struggle for
liberation for women. However, if women continue to be excluded from all
authorities involved in major decision-making in the Roman Church, then women's
liberation is not honestly being. tackled. Th‘isldoc;ument states that women are
excluded from any Church leadership because of their sex. It appeérs that many
reasons have been lodged throughout the history of the Church which have caused
them to be restricted by rules in the Church. It is possible to find expressions of
“women's affirmation of their equality and leadership” ) at the start of the Christian
tradition but these were soon challenged and marginalized by a patriarchal

leadership.

Given the culture of the time, Christ chose twelve men as apostles and this is given
great theological significance. A number of explanations for his choice of an
exclusively male group have been debated in recent years. One of the many which
may be acceptable is that a woman’s testimony in a contemporary Jewish court
would not have been admissible because of her gender. Having women within his
group of twelve couid have diminished the message Christ wished to convey mainty
because of the low regard in which women were held. it must nevertheless be
acknowiedged that Christ's command to "Go and tell" (Cor 1 9:5), what is regarded
as one of the most major messages of his life - the fact of his resurrection | is given

to a woman. This fact is given little recognition in the Roman Catholic Church.
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Arbitrarily selective methods of interpretation indicate the possibility that non-
theological themes, consciously or otherwise play a significant part while at the

same time claiming the authority of the Bible.

in modern society where there is a growing awareness of real discrimination against -

~ women this practice is becoming ever more problematical. While specific tasks, for

example in the field of religious education, continue to be suggested for women's
involvement specifically in the Roman Catholic Church, the question regarding
strong theological reasons for their continued exclusion from priestly ministry and
decision-making remains unanswered Although sociological attitudes might still in
many regions legisiate against a change in the status quo, and as such cannot be
ignored, there still seems little justification for the continued search for arguments to
legitimise it, by McBrien (1969) among others:

The Avant-garde of God makes its announcement by
allowing its own life to be shaped by the future Kingdom
(nar past traditicn) and by indicating with its lips and its

life where other signs of the Kingdom are appearing. {5}

Within the community of Roman Catholics the emergence of feminist theology has
questioned the legitimacy of specific biblical interpretation which has resulted in the
exclusion of women from the ordained ministry. There is a certain reverence for
tradition and the established order in Raman Catholic belief and it is the traditional
theology which is called into doubt by the emergence of aspects of current feminist
theology. This is particularly relevant to this thesis because a charge could be
levelled at a religion which appears to adopt any policy of exclusion that
disempowerment of that excluded group could result and consequently the

disempowerment of the wider community.
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Although it is not the intention or within the scope of this thesis to examine in detail
the validity or otherwise of feminist theology, a certain degree of investigation is
necessary in order to highlight any possible justification for a change in policy which
would resuilt in the greater ernpowerment of the people of God in their task to be co-

workers in the realisation of the Kingdom.

Feminist theology is not in essence an examination of feminine theological themes
nor is it an effort to pull together a unique theology of particular significance to
women. Feminist theology has arisen from the recognition that traditional Christian
theology has, for the most part , been the work of men. The exclusion of women
from theological study has necessarily resulted in exclusion from other areas such
as preaching and the ordained ministry. The exclusion of women from the
development of traditional theology could, in the view of feminist theology, give rise
to the notion that theology as a result is androcentric and misogynist. A certain
unconscious assumption has emerged that the norm is the experience of males,
because the majority of scripture has been written by men. This could cause an
androcentric bias to occur. Misogyny could have resulted in another distortion of
traditional scripture in that women are recognised in biblical events as being more
responsible for evil, more susceptible to sin, to be subjugated because of their
inferior nature and because of their contribution to original sin. They are portrayed
as lacking the image of God, are not able to represent Christ and, for the Raman
Catholic Church, are unordainable (The New Dictionary of Theology, Gill and
McMilian, 1992, page 394). An argument could be raised that this misogynist

influence has in the past contributed toward the exciusion of women from advanced
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levels of study, ministry and teaching. Feminist theology now recognises and
highlights what is seen as a androcentric and misogynist bias influencing traditional
theology from scripture to current times. In her book “She who Is: the Mystery of
God in Feminist theological Discourse”, Johnson (1993) attempts to bring the
traditions of classical theology closer to.an understanding of feminist theology. -She
maintains that the model of the theistic Gdd as n’ionarch, with constant use bf maie
imagery, has resuited in an attitude that has permeated Christianity, and almost all
religions, with patriarchy. While she is not advocating a move to matriarchy, she
does however make clear that the goal of feminist theology is .not to make women
equal partners in an oppressive system but rather to bring justice to contemporary

human history and to transform the system:

What is being [ooked for is not simply the solution to one
problem but an entire shift in world-view away from patterns
of dominance toward mutually enhancing relationships. (5)

If Johnson (1993) and the variety of other current feminist theologians are correct
and there is an androcentric stress in traditional theology, then the authenticity of.a
religious message which could have a claim of bias laid against it is called into
question. This would necessitate the establishment of ‘“alternative norms and
sources of tradition” g in order to highlight the basis and it would further necessitate

a review of those theological themes which have implicitly held those bias.

fssues such as celibacy in the ministry and woman's role in the ministry are
frequently seen to distort ministry itself thus making it less effective in its service to
assist in the realisation of the Kingdom. Cognisance needs to be taken of these

obstacles in the Roman Catholic Church. One who advocates the ordination of
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women is Mauro Morelli, Bishop of Dugue de Caxias, Brazil. Morelli maintains that
the Roman Catholic Church should “long ago have overcome the dualism and
dichotomy” (n that both paralyse it "and stand in the way of building up the
Kingdom” ). He goes on to state that those women and men who are outstanding
examples in faith and “distinguished for their charity ought {o be ordained’e). The
Roman Catholic Church has, in the past affirmed that Christ liberated women.
Despite this affirmation, that church has struggled with the role of women within its
structures. Many of these women see themselves as clerical helpers and have rarely
challenged the system. In recent years some women have been known to react
against what they regard as a patriarchal structure by making demands for change
and status within the church. This has brought results which serve to confirm their

belief that sexism in the Roman Catholic Church is intractable.

it has been argued that there is no solid theological basis for forbidding the
ordination of women to the Roman Catholic priesthood. it has been contended that
women exercised leadership in the early Church. |f it is the task of the Roman

Catholic Church to

scrutinise the signs of the times and interpret them in the
light of the gospel. (10)

then a lack of response is a denial of the mission statement which is an integral part
of the findings of the Vatican Council. On 30 May 1994 John Paul Il responded to
this “matter of greater importance” (11y by issuing a statement in an Apostolic letter.
This new declaration states that women cannot be ordained to the priesthood, a
teaching which “is to be definitively held by all the Church’'s faithful’{(12. This

declaration is based upon the tradition within the Catholic Church that priestly
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ordination “from the beginning has always been reserved to men alone”(13) which is
*found in the example of Christ who chose the twelve Apostles among men” (14. By

making this declaration formal in nature Pope John Paul Il is confirming

a certainty which has been constantly lived and held by
the Church. (15)

Notwithstanding this. negative response and if feminist reflection continues to
challenge this demarcation line, it must however be acknowledged that a too abrupt
change in the present Church order of contemporary ministry could be counter-
productive in that leadership can only be meaningfully exercised if it is successful in
shaping the consciousness of its community of believers and its ministers. If a new
and radical change were imposed the result could be schism which, as history
testifies, heals only after the passage of many years. Once again the importance of
adult formation and education emerges as well as the need for the general moulding
of the consciousness of those already engaged in ministerial life. In those ways the
consciousness is constantly stimulated so that the people of God become ready for
the introduction of a new and better pastoral church order which will modernise the

apaostolicity of the Christian community.
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CHAPTER 9

PASTORAL STRUCTURES

Those structures which help foster lay
Spirituality through the care of social needs in
order that the Kingdom of God may be more

fully realised.
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Justification for Pastoral Efforts

The Christian church is founded on the life, death and resurrection of Jesus Christ
and on the Holy Spirit. It would therefore be fair to assume that a fundamental task
of that church is to witness to the mission, ministry and resurrection of Christ which '

is in essence its key pastoral duty. Strategies such as pastoral {':are‘and education -
together help to achieve the common end of seeking to assist in the realisation of
the Kingdom of God. This is not to suggest that the church as worker for the
Kingdom in the service of God in the world is the sole agent of God. The church
could however be described as an enlivening influence, serving and working within
structures and not alongside them to bring about a recognition of Christ as
Messiah, accepting humankind wherever and in whatever situation they find
themselves. The church though not the only sign of the Kingdom is seen to be a
major one in that it makes it possible for humankind to confront the power of the
Gospel and consequently be drawn into the Kingdom of God. The Christian Church
then is concerned with a mission to transform lives by calling all people “to be
partners with His Son, Jesus Christ our Lord” (1 Cor 1:9) and through them then to
spread "everywhere the fragrance of the knowiedge of Himself” (2 Cor 2:14). in this
way each member of the Christian Church is calied upen to become sign and
instrument of the Kingdom of God. The prophets of the Old Testament stressed the
close relationship between commitment and adoration of God and the doing of acts
of justice in the sacial and political systems. The message of those prophets is
based on the premise that unless love and care are shown for the destitute and poor

people of a community then true justice is not present. The implication is therefore
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that the highest spiritual vision is achieved when love is manifested in action. This
theme is stressed by Jesus Christ when he demonstrates the importance of that
prophetic message by emphasising the need to do justice in those parables dealing
with the final judgement in which charity and kindness to neighbour influences

decisions about a person’s ultimate worth,

This theme of protest against unjust social structures and their need of reform does
not exclude a focus on care of the individual. Any pastoral care programme which
emphasises care for the individual is considered by some current theologians to be
unnecessarily narrow. Solle (1983) maintains that religion in that instance becomes
merely a comforter for the lonely, or contributes toward an individual’s feeling of
importance. She argues that this form of pastoral care, where the individual is the
focus, results in the possibility of sin becoming solely personal, the Cross the

individual's unique experience of suffering and the resurrection a private eternity.

This same notion of pastoral care being diminished if it stresses individualistic

practices is discussed by Jenkins (1976) when he states that

‘the individual’ is a myth and a dangerously dehumanising
myth. We are not individuals, we are persons.... The process
of the development of the potentialities of the image of God
which is the pracess of being and becoming is the process

of the development of community. We cannot be human until
all are human. {1)

This is not fo suggest that the religious practice of individual prayer is an
inappropriate one because personal prayer which involves quiet reflection with God
is frequently seen to be necessary in order that a personal relationship with God is

joined with love and service. Prayer aligned with action within current social and
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political realities might then be seen to bring about a corporate aspect to individual
spirituality. In this way an individual becomes involved in one of the central motifs of
Jesus Christ's teaching - the realisation of the Kingdom of God. Bonthius (1969)
maintains that Jesus declared a socio-political structure which involved, but did not

stress, individual salvation:

in Christian terms it is a structure, an ideal community, that

we are taught ta pray for and asked to work for. ‘Ministry to
structures is not simply subordinate ta ministry to persons.

it is not even strictly speaking, ‘for the sake of persons’. Ministry
to persons is ultimately for the purpose of enabling them to serve
a structure: the Kingdom of God. (2)

A major contention therefore is that belief in God must always involve love and
service in the community. While it has been argued that individualistic practices can
distort the Gospel message it must also be acknowledged that an overemphasis of
activity can be eqgually distorting, in that a depreciation of fundamental Gospel
theology might emerge If the activitist spirit is given primacy. Distortion could result
from the belief that the love of neighbour and the realisation of the Kingdom are the
sole concerns. This problem is raised by Rauschenbusch (1918) who asserts that
while any social gospel requires a theology for effectiveness, it is also true that
theology requires a social gospel to give it life. If it is the task of the Christian
Church to demonstrate the continuance of the ministry of Jdesus Christ in the
enablement of its members for service of the Kingdom of God then the Christian

Church must involve itself with the renewing of community.

it is simply wrong to think one can build the Church

without reference to the world;... it is equally wrong to

think that one can change the world without community.

A church which tries to change the world without renewing

community life will soon find it has no ideas worth listening

to, no witness worth giving, no people to caryy out the changes, much less
make things work after the changes were made. (3)

111



A theology of social change must always accompany any theology of church. Such
a theology is to be found in Luke 4:18, 19 where the threefold task of Jesus begins
with the announcement of the arrival of a new structure. This is followed by a
description of how service is demonstrated through acts of healing. and

reconciliation and finally the character of a new society is made evident.

Foliowing this example the Christian Church is therefore allowed to pronounce the
message to the world that Jesus Christ has defeated those forces which corrupt the
freedom of humankind; the Christian Church must then also follow the example of
Jesus Christ by participating in his mission to heal, reconcile and unite and finally
that Church must be seen tc be a sign of what Karl Barth describes as “God's

provisional demonstration for His intention for all humanity “j).

Pastoral Structures Qutlined

Christians aré called to pursue a life of obedience to Christ and the gospels
chalienge individuals as Church fo recognise the need for service to the Kingdom.
This task is embodied in the pastoral services of a number of churches of different
denominations in the West of Scotland. Two will be highlighted, the efforts of the

Roman Catholic Church and the Church of Scotland.

The rationale of the Board of Social Responsibility of the Church of Scotland refiects
the biblical challenge to work to reform unjust social structures. In Christ's name it

seeks to
retain and regain the highest quality of life which each
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individual is capable of experiencing (5)

and to do this the Church of Scotland sees itself as responding to God's call by

encouraging renewal in the lives of those who are troubled
orin ill health. (6)

The matter that arises from this mission statement is the reference to the needs of.
the individual but although it is not articulated iﬁ fhat paﬁiculaf stétement thél Church
of Scotland later stresses in the same literature that inherent in that statement is the
consequent response fto community needs. Through ifs community care
programmes the Church of Scotland embodies the prophetic calls of the Old
Testament and Christ’'s mission in the New Testament to show love and care for the
destitute and poor people of the community so that justice may be achieved to

promote the growth of the Kingdom. That church

sees its role as leading the development of caring
services for those who are most vulnerable in today’s
society. (7)

The following outline reveals only some of the numerous pastoral services offered
by the Church of Scotland through which it strives to live out the gospel challenge to

be a sign of the Kingdom which enlivens, heals, reconciles and unites.

CARING IN THE COMMUNITY

THE CHURCH OF SCOTLAND’S RESPONSE TO ITS MISSIONARY
FUNCTION TO SERVE THE KINGDOM OF GOD

s

Residential Homes for Elderly

Over 40 homes providing ‘care’ - the word used to encompass the total atmosphere
for the enhancement of emotional, spiritual and physical needs.
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Social Interests

Board of Responsibility charged by the General Assembly to “study essential
Christian judgements on social and moral issues.”

Alcohol and Drug Dependency

Programme involves help, guidance, residential and day establishments and
rehabilitation centres. ' : :

Counselling and Support Services

For those under stress as well as drug related counselling.
Epilepsy
Rehabilitation residences.

| earning Disabilities

Incorporated into programming is assistance to move to a more self-contained
lifestyle.

Training Sections

Set up to identify training needs of staff.

Senile Dementia

Four specialist homes to serve the “silent epidemic.”

Flatlets

Supervised and accommodating elderly ladies.
Holiday Home for Elderly

Located in Troon, staffed by Christian carers.

Women’s Council

Working within the Board of Responsibility to provide INFORMATION,
INSTRUCTION and INSPIRATION.

Mental lliness
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Day and residential establishments to assist on move toward greater independence.
Offenders
Houses offered to those under statutory disposal for courts.

Residential Schools

Establishments to offer schooling and a home base for young people deemed
“difficuit” for community and programmes to reform them.

The pastoral actions highlighted here indicate some of the very extensive efforts
currently being made by the Church of Scotland to confront and transform a society
in which fundamental injustices prevent transformation toward the Kingdom. But the
question arises whether or not these efforts are seen to be transformative in the
sense that those assisted are experiencing an awakening through the Holy Spirit to
faith in Jesus Christ. This point is addressed by Alistair Campbeil (1981) in his
reflections concerning the need to bring together pastoral care and theology. He
echoes the claim from Rauschenbusch (1918) with regards to the interdependence
of theolegy and the social gospel. Like Rauschenbush, Campbell calls for the
restoration of theological insights to pastoral care but for Campbell this is to
chalienge the contemporary stress on the theories and terminology of psychoiogy
and psychotherapy. This is not to suggest that pastoral care efforts made by people
of good will is in any way devalued because of the absence of a particular theology.
Rahner asserts that redemption is possible to all people because of the grace within
from The Spirit. A question that might arise from this is one concerning the
advantage of explicit Christianity if the offer of salvation is made to all humankind,

even atheists. Rahner (1967) takes up this point by employing the analogy of a



small child rejecting the notion of growing up since he already sees himself as a

man.

The child is the implicit Christian and the fuli-grown
man is the explicit Christian. To reject expiicit
Christianity, even when it can be accepted, is to
reject human growth and maturity. (@)

If Rahner is correct in this assertion, then this doctrihe of the Holy Spirit p_rov'ides
support and is constantly present in reality. Pastoral care may be défined as an
activity of people whose aim is to respond to ancther in need, and this has been
acknowledged as being supported by the Holy Spirit recognised or not. Christian
pastoral care might be defined as acts which are aiso inwardly supported by the
Holy Spirit but whose primary recognised aim involves the added, specific
commitment to work with that Spirit to transform, support and inform. This is an

issue discussed at some length by Macquarrie (1970) in Three issues in Ethics in

which he asseris that carers involved in Christian pastoral care can, through their
actions, bring about change in a person’'s life which involves the recognition of
Jesus Christ. With the Holy Spirit, the person, transformed to a life of faith, is then
supported by that faith and through the subsequent acquired theology is finally
informed about the Gospel message which makes sense of the present reality within
the context of the Kingdom of God. These efforts under the auspices of the Board of
Responsibility of the Church of Scotland combined with its mission and evangelism
strategies encompasses this interdependence of theology and social gospel

(Rauschenbusch 1918).
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The Roman Catholic Pastoral Plan

The Roman Catholic Church, in the Glasgow Archdiocese, highlights four

fundamental and general principles upon which all pastoral planning is based. The
first aim is to evolve a strategy which will cause that Church to be involved in a new
evangelisation through renewed missionary activity. The thrust of thé secoﬁd aim is
to seek to address that Church's message to all people of that denomination.
Thirdly, there is the need to recognise that all people have a mission to evangelise
and it is that Church’s task to enable them to perform that pastoral function. Finally,
as it seeks to communicate faith and doctrine, the Roman Catholic Church aims to

give preference to a methodical and constant comparison of life with the Gospel.

In its first aim the Church acknowledges that all who are baptised or wish to be
baptised may not be committed Catholics and this evangelisation is a recognition
that 2 new approach to the communication of the Gospel message is therefore
required. This is seen to be an important principle because if it is the mission of that
Church to communicate the message of salvation, then it follows that it would be
failing in that essential task if it did not bring about the evangelisation of all people,

both the committed and those no longer outwardly committed.

The Roman Cathelic Church addresses the issue raised by Bonthius and others in
its second aim. This stresses the need to convey the Church’'s message to
individuals whe, when united, form a People of God involved in a journey of faith

rather than to people who are isolated individuals. This Church will seek to use
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every occasion possible to present the message of the Gospel to those who have
been exposed to God's word through Baptism and then to create whatever
structures are necessary to reach out to all people, as a whole within a community.
Inherent in this aim is the recognition that the majority of Catholic people lack the
necessary' formation to overcome what is seen to be a secularism which is
essentially individualistic.  Therefore, by providing structures which develop
baptismal commitments, all people can be given the opportunity to respond to the
Gospel message within a community based framework because if secularism is
essentially individualistic any response must be a community one if it is to overcome

that secularist influence.,

By recognising that all people baptised within the Roman Catholic Church have the
right and responsibility 10 evangelise, the third aim must therefore involve a strategy
of enablement so that such a pastoral function can be shared. Baptism is
understood here to be a vocation to holiness. If this is to be developed it is
therefore nece.ssary to provide the channels which allow the baptised individual to
fulfil the Roman Cathoelic understanding of baptism - the call to be prophetic, priestly
and kingly. By being invoived in evangelisation, all the baptised are consequently
active in the life and mission of the Church and therefore in the building up of the
Body of Christ. The building up of every member of the Body is an essential
element in evangelisation for all the baptised. The unity which results from this
building up through evangelisation is strongly emphasised by Christ and it is the
model the Roman Catholic Church seeks to fashion through its many pastoral
initiatives:
With me in them and you in me, may they be so
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perfected in unity (John 17:23). (9)

The final goai of the pastoral policies evolved by the Roman Cathalic Church gives
preference to a systematic comparison of life with the Gospel. In this way less
emphasis is placed on inteilectual faith deve_zlopment and more on formation of the.
desire to be committed to Gospe! values. The; pﬁilosophy wﬁich resu_l-ted m such a
principle is that lives are changed by witness, not simply by doctrine. The challenge
to such a principle ts that there must be a constant adaptation of language and
methodology so that it is accessible to all people and that the approach is organised
in ways that will increase their understanding and commitment. While there is no
suggestion here that intellectual knowledge and doctrine are unnecessary, it is
recognised that in themselves they will not lead to faith and commitment. It is rather

the belief that salvation comes through charity lived according to the Gospel,

a way of life directed by the Gospel and authenticated by
doctrine. {10)

The following outlines the pastoral services offered by the Roman Catholic Church

in Glasgow.

PASTORAL CARE SERVICES DIRECTED FROM CURIAL OFFICES
\

Ministry to the following:

People with learning disabilities People with sensory impairment
Young people and people with addiction Employment training

Elderly people and people with mental health problems

Commission for Political Awareness Bereavement Support

Ministry of Older People Support of Those Sexually Abused
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Justice and Peace Mission Awareness
Doctrinal Formation Ministry to Pastoral Workers
Commission for Pastoral Care of all as Community

Commission for Pastoral Care of Small Communities

Commission for Pastoral Care of the Family =~ Commission for RCIA

'Sunday Liturgy and Sacramental Celebration Spirituality of the Diocesan
Community

Ministry to Priests Diocesan Children’s Movement
Diocesan Youth Movement
Commission for Dialogue with other Churches

.. with other Believers

... with Non-Believers

Commission for SPRED Commission for Pre-Sacramental
Catechesis for Adulis

Commission for Adult Faith Development Commission for Catholic Schoois

Commission for Human Promotion and Social Care
Vocations Commission

Mass Media

Fundamental to the principles of the Church of Scotland and the Reman Catholic
Church for evolving pastoral policies is the understanding that 2 communion of
Christian’s with Jesus is a refiection of the mystery of the Communion of God as
Trinity - the Son united with the Father in the gift of the Holy Spirit. When united

with Jesus, Christians are therefore united with the Father through the Spirit. This
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constitutes an inner mystery of the Roman Catholic Church, for example, in that it

sees itself as a people unified with the oneness of the Father, Son and Holy Spirit.

This idea of communion as a vision of a church whose members participated ih and
were co-responsible for the task of evangelisation influenced the implementation‘ of ‘
a sfrategy identified in the Archdiocese of Glasgow's Pastoral Plan wﬁich is outlined
in part above. Its main objectives were to bring about an awareness of the church’s
members’ common mission, to stress the co-responsibility and partnership of all, to
enhance the human and Spiritual formation of all, in the life of the church, and to
review and if necessary to adjust structures to encourage participation and

partnership.

A Critique of the Roman Catholic Pastoral Plan

Since the introduction of the Pastoral Plan in 1982 there has been yearly evaluation
and planning and scrutinisation of the Catholic community at diocese level to
highlight basic problems. Parish and Deanery (representatives from four parishes
geographically close} animating teams work with the Diocesan Pastoral Team, at
strategic level, to constantly assess weaknesses and to plan strategies in order that
a vision of the idea, which is the communion of Eucharistic communities, and a
knowledge of present reality are at all times emphasised together. Despite the
church’s extensive strategy to re-express its identify by answering the needs of the
world by living and communication a faith relevant to daily life, statistics highlighting

church attendance from 1984-1992, the period during which the Pastoral Plan was
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strongly implemented seem to indicate a negative result. In 1984, 109,523
thousand Catholics attended Sunday services in the Glasgow Archdiocese. By
1992 this number had dropped to 73,176. While it must be acknowledged that
demographical and other factors must account for some of the non-attendance, it is
nevertheless difficuit to explain a 30% .loss. Charron (1975) asserts that non-
attendance at church services is the first ste‘p toward indifference to matters of faith.
If Charron and Greeley's surveys are correct that a majority of people both
attenders and non-attenders believe in God, then indicators seem to confirm the
need expressed by Gallagher to evolve a new language of faith, not to emphasise
church-going exclusively but also fo communicate a true image of God within a
flexible variety of communities which offer support both in social care and in faith
rather than the “familiar church language of piety and passive belonging” ¢1) which

Gallagher (1990) specifies.

Although the Pastoral Plan implemented by the Archdiocese of Glasgow attempts to_
unite a community into a church of participation and co-responsibility a major
difficulty in the achievement of this aim was expressed in the 1994 Diocesan
Pastoral Council Report. While some evaluations from Deaneries, small ciusters of
parishes which reflect parish feedback, acknowledged a deepening relationship
between priest and people, many mere experienced a lack of direction, help or
support from clergy. In a hierarchical structure such as that of the Roman Catholic
Church, clerical approval for and participation in any plan is crucial. If this non-
involvement of certain clergy is occurring then it would indicate that human reality

within a secular world is not being recognised and this could be one factor
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contributing to that fall in church attendance which is also, according to Charron
(1975), the first step to indifference. This is not to suggest that & human focus alone
will bring about the mystical fullness of revelation. Rather it is the language of
Christian mysticism which when understood with the human focus, a focus which
highlights socio-ethical - political problems, brings about the revitalisation of
theology and the consummation of the kingdom of God is assisted. When th.ere' isa
retuctance on the part of clergy to become involved in a particular aspect of pastoral
care, and when clergy are given a pivotal role in a structure such as the Roman
Catholic Church, it is possible that those non-ordained of parishes where this is true
are denied the opportunity to participate in and be co-responsible for the
evangelisation process. Congar (1965) asserts that non-ordained people neither
have a ‘role’ to play in the church, nor do they ‘belong to’ the church. Rather he
insists that, through Baptism, in union with Jesus Christ, they are the church. It
therefore follows that there is no necessity to seek and formulate a vocation or

identity for the non-ordained but rather that

being church in its fullness is the spirituality for laity ...
At bottom there can only be one sound and sufficient
theology of laity and that is a total ecclesiology. (12)

When the term “laity” is used by some clergy to designate those who are in a
passive role, receiving from the church, and “hierarchy” is used {o identify those who
actively mediate with God, a situation arises where a false image of God is created
(Gallagher 1991,1995) in that God is only indirectly accessible. When the role of
the non-ordained is examined McBrien (1969) notes that the basic assumption in

discussion is that the church is fundamentally clerical. In reality, 99.953% of the
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Roman Catholic Church is non- ordained (Aumann J, On_the front lines, Society of

St. Paul, New York, 1990 ).

Schillebeeckx (1985) focuses on this same notion and challenges it in his comment
that efforts are being made to identify the non-ordained in the church as if this were
a matter open to discussion. It is his contention that the phrasing should be reversed

to question the part played by ministry in the church of the People of God.

While it is not within the remit of this thesis to examine or justify the theoiogical
origins of the Roman Catholic status of the ordained ministry, it is important to note
that a shift in focus has occurred since the Second Vatican Council in that the
Church is now viewed as a community rather than a hierarchical structure. Within
this ecclesial restructuring there is the broader understanding of mission which is
now interpreted as a function of the entire church resulting from participation in the
sacraments of baptism and confirmation in addition to the gifts of the Spirit (Kelly
1867). This is éiven practical recognition by McBrien (1973) who suggests that non-
ordained can be effective in their mission by being involved in creating and
operating

parish councils, diocesan pastoral councils, national
pastoral councils and through participation on

various policy-making boards such as thase supervising
admission to seminaries. Laity should also have some
meaningful voice in the selection of their bishops and
pastors, and in the on-going evaluation of their

pastoral performance. (i3)
These activities would reflect the role of the non-ordained operating in local church
structures and a collegial model where many are involved in decision-making thus

emerges. It is nevertheless important to recognise that such activities are usually
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restricted to those few non-ordained whose commitment to pastoral work is a major
focus in their lives. However, one possible consequence of that type of commitment
is that a devaluation of the unigue role of the ordinary Christian might occur in that
their lives cannot accommaodate these extra activities. Kelly (1867} acknowledges

tha‘t problems do exist in this developing role of the non-ordained

not least because the Vatican Council pravides such

a forceful portrait that many decades will pass before

all of its possibilities will become a leaming shared by all
Christians. (14)

Nevertheless the essential equality of the People of God seems to emerge as a
notable strength of this ecclesial restructuring. Co-responsibility and shared
ordained/non-ordained ministry resulting from Baptism is highlighted as is the notion
of ministry for non-ordained, thus fostering the possibility of specialisation in
particular forms of pastoral work. In this renewed non-ordained/ordained
relationship there is therefore the opportunity to share areas of work previously
performed by the priest alone. The ordained person could therefore be released for

sacramental ministry and spirituai direction.

As previously stated, such activities involve those whose lives permit specialised
ministerial partnership. Statistical evidence from Greeley (1991) and European
Values Study (1992) highlights the fact that oniy a very small minority of Christians
are involved at this level of committed pastoral care. The church attendance
statistics from the Archdiocese of Giasgow signify a growing number of non-

attenders. Attention must therefore be given to a recognition of the mission of the
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ordinary Christian, both in the Roman Catholic Church and in the Church of

Scotland.

Brungs (1968) states that

the prime priestly reality is lhe_ priesthood of the faithful. | (15)
‘Brungs along with Congar (1965), Kelly (1967), Schillebeeckx (1'985), McBrien
(1969) notes that this priesthood of the faithful is received in Baptism and it is from
that common priesthood that lay life and ministry develop, without the necessity for
further authorisation. McBrien (1969} alsc responds forcibly to any suggestion
which impiies that the non-ordained form a section of the body of Christ whose
mission is a limited one in the total vocation of the Church. In his article A theology

of the faity he states that:

There is no mention here (The Second Vatican Council) that the laity
shares in the mission of the church only to the extent that

the hierarchy allows. The mission comes from Christ

through the Sacraments, and not through the leadership

personnel of the church. {16)

Current Examples of Enabling Programmes

A number of enabling structures which incorporate this notion that all people can be
involved in the evangelisation process without any formal acceptance from a
hierarchical body are already functioning. One example is the Groupnet Team
formulated by the Scottish Churches Open College. This programme is concerned
with the promotion of house groups as well as other small group experience at local
level. This is an ecumenical effort and it includes such efforts as producing and
reviewing group resources, providing relevant information, organising events to

establish contact between those active in the small groups and arranging sharing
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and learning events. The Action of Churches Together in Scotland (ACTS) has
divided these Groupnet Teams into forty-six ecumenical areas and as an agency of
ACTS it is seeking to establish teams of trainers and promoters in each area. Each
team’s designated task is to make contact with local Councils and congregations
thereby advertising its availability to assist in local needs. and to arrange a_re.a'
opboduniiies for training while alsc establishing contact wiih Iécal education -

committees offered by the variety of denominational churches.

Although this initiative targets those members of the community who are already
outwardly active in their faith, and although there is the possibility that non-church-
attenders could be drawn into the small group experience, it must be acknowledged
that the possibility of outreach to those in the first stage of distancing {Charrcn
1975) is limited because they have ceased to attend church services and contact is

therefore difficult.

Another community-based programme and one which attempis to seek out and
evangelise those who are at levels of distancing is that offered by the Roman
Catholic Church under the direction of Sister Doreen Grant of the Archdiocese of
Glasgow. This programme is one which has the sacrament of Confirmation as its
focus. This sacrament is offered to children in the last year of primary school.
Archdiocesan statistics (1892) indicate a significant fall in church attendance and
many of the parents of those children being confirmed are no longer attending
Sunday services. Grant acknowledges the parent as the primary educator in the

child’s developing spirituality. In providing a programme which empowers the parent
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to be an active participant in the child’s sacramental development Grant envisages
the rebuilding of church as community from the grass roots. The material used in
this programme is organised according to the parent’s understanding of the essence
of his/her faith in a way _that strives to make him/her feel capable and intrigued and
motivated. The programme is designed to be a pfiegst.’lay team effort with- an

eventual core group made up entirely of lay people.

This provision situates faith development within the domain of human development
processes which is the essence of Fowler's work. This is evident from the material
itself where Grant seeks to bring participants to an awareness that the essence

of the information offered has already been experienced by them through Baptism
but can now be re-examined in the light of life experience. This notion of
acknowledging the faith stories and life experiences of the individual is a recognised
and acclaimed method highlighted by many current theclogian/educationalists
(Fowler 1977, Groome 1980, Elias 1982). Nonetheless, while the programme itsel_f
may be commendable much of its success or failure is dependent on its being
accepted and promoted by the local priest. Grant acknowledges that not many of
the clergy are willing to be involved and for this reason the programme is not being
introduced into the maijority of parishes within the Roman Catholic community.
While the reasons for this reluctance on the part of the clergy are not the focus of
this thesis, the effect of the reluctance is the major concern. Brungs' assertion
concerning a common priesthood is echoed by McBrien(1973) as well as Rahner
(1974) who, when describing the shape of the church to come, speaks of a

declericalised church, one concerned with serving, a church built from its roots and
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a demeocratised church (in Buhimann W, The Shape of the Church to Come,

Seabury Press, New York, 1974, Chapter 3 and 4). When there is any reluctance
on the part of the ordained to acknowledge the mission of those non-ordained and
to deny opportunities to involve them in their mission, then it might be suggested
that a charge of lack of relevance could be made. If the Christian Church is
concerned with a missicn to transform Ilives by calling all people “to bé partn-ers- with
the Son, Jesus Christ, our Lord” (1 Cor 1:8) and if one area of pastoral care offers
the opportunity to enable its members to be more active in the service of the
Kingdom of God (such as the programme offered by Grant), then it follows that such
a programme, recognised as being theologically accurate, and others with the same
goal might be seen to be a new approach to the communication of the Gospel
message or the beginning of an emphasis on a theology which Gatlagher (1990)

believes starts

from below and stresses the long search of
humankind for meaning, the role of story, the
notion of faith as dark joumey of slow discovery.
This emphasis is more likely to start its new
apologetics from human experience.  (17)

it is the contention of this thesis that empowerment through education is one
strategy which can bring about an enablement in this "long search of humankind for
meaning.” It is t'hrough such provision that the "role of story” (18 can be translated
into a “new language” (s so that "human preparatory of the ground” (19) may occur
along with a “critique” o) of religions in order that the invitation from Christ to join
his “project of the Kingdom of God” 219 might be understood. The proposed new
course in Pastoral Care outlined in chapter twelve offers the opportunity for such

dialogue to occur. Before this is outlined in detail, the next chapter examines how
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adults learn in order to critique the Spiritual and educational foundations of a praxis

model of pastoral care.
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CHAPTER 10

EMPOWERMENT THROUGH EDUCATION

The empowerment of the People of God
through the provision of education to further
the growth of the Kingdom: educationalists’

findings
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A Discourse on Adults and Learning

In order to ascertain the role played by education in the realisation of the Kingdom
of God, the width and complexity of this field has to be acknowledged. For the
purposes of this research a brief discourse is required to highfight some current . '
theories which in some way go toward recognising a theological -basils from which
Christian Religious Education can emerge and be justified. A number of specific

theories highlighted here will be dealt with in more detail in a later chapter.

There is a real need for the leadership of the church
to consult the behavioural sciences and in particular
religions sociology in order to conduct a suitable
pastoral policy particularly in changed cultural
circumstances. (1)

it has to be acknowledged that there are a number of interdisciplinary efforts of the
kind promoted above by Schillebeeckx (1985) currently in place which attempt to
bring about a deeper understanding of adulthood as a particular stage in life. Such
a study is thought to assist in the formation of a concept of adult maturity in order
that more appropriate methods of religious education might emerge. These
interdisciplinary efforts include philosophical, historical, legal, psychological and
educational theory while others acknowledge what is seen to be the strong influence
of religious and cultural traditions. Many theorists recognise the continuity that
occurs throughaout the cycle from childhood to adulthood and from the earlier period

of adulthood to old age.

A number of Christian adult educators (Groome 1980, Knowles 1984) maintain that
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worship, ministry, mission and education are inclusive strategies, linked in such a
way that evangelism and education combine tc achieve a common goal - the
enablement of the people of God to live freely and humanly by interpreting,
understanding and Iiving out their existence through Christ in the paschal event. If
Rahner (1967) is correct in his _asse_rtion that every hl,im_an bein_g, even previous to
the explicit preaching of the Christian méssage,- is always Ipotentialiy a believer
through grace then a point for discussion might be that the enablement of all of the
people of God is of primary concern in the task of the Christian to assist in the

Realisation of the Kingdom of Ged.
Education as a Method of Enablement

if the “people of God” is understood to mean all people of good will (Rahner} and if
the Spirit communicates in all of the major world religions then the question
regarding the method of enablement of all peoples of good will must arise.

Gallagher {19883) maintains that

it is a pastoral dialogue that reflects on culture in order
to serve faith.  (2)

it is a proposal of this thesis to suggest an educational course to instigate and assist

the possibility for such pastoral dialogue. In Culture Chretienne et Droits de

L’Homme (Du rejet a Fengagement - From rejection To Commitment, IFCU, 1991)
the authors uphold the similar notion that it is duty of the Christian person to bring
all people to a level of competence which enables them to freely and courageously

express themselves in matters of faith. A development of this theory will be
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discussed later in considering the theology of Freire (1972). This could be
interpreted as the need to make available every possible resource to allow each
person “to follow one’s own spiritual life” (3) and to “worship God according to cne's

proper rite” @).

A relation could be found between theée and the obligation to make én eﬁoﬁ to'live
a holy life, (Canon 210) to spread the Gospel (Canon 217), the obligation to
assemble (Canon 215), and to share in the mission of the church {Canon 211).
These canons echo the findings of those Christian adult educators who claim that
worship, ministry and mission are not exclusive strategies while the work of “Culture
Chretienne” highlights the need for an education programme which deals with the
need to assist the people of God in articulating their own perceptions in matters of
faith. Such a programme is offered as a proposal of this thesis. This is not to
suggest that the task of Christian educators is simply to assist people to grow in
knowledge; some would argue that a modern gnosticism of salvation through

knowiedge could result.

The task of the Christian educator is one which seeks to nurture and empower
people in their daily living in order to bring about understanding of what has been
already experienced in the heart of each person through grace, thus assisting in
fostering the realisation of God’'s Kingdom on earth. Such a task would not be
possible without determined efforts on the part of Christian educators to reflect on

lived experience and then as an ecclesial community to involve all sectors of
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interdenominational communities, empowering them to exercise their rights as

people of dignity and as people of God whatever their personal circumstances.

If adult education can generally be seen to provide opportunities to become more

fully self (Kno_wles 1984) and if it is the commonly accepted goal of adult religious
educatars to assist a learner in becoming more complete in Christ then adﬁit
religious education could be viewed as aiming to empower in matters of faith as wel!
as {o convert. While it is not the intention to define the fostering of Christian
formation solely in terms of education it could nevertheless be argued that
behaviourism and social learning theories bring about an awareness that individuals
mature within specific contexts and these contexts help to shape the mature adult. It

is therefore necessary now to examine how adults learn.

A Justification for the Education of Adults

Groome (1986) in “Christian Reiigious Education” states that

God's intention and promise for creation is the Kingdom. ()
A major concern in understanding how this intentionality might be realised is
reflected in current theologies in which the Christian message is interpreted in social
and political terms. A theological stance in the Roman Catholic Church has been
that the world has been deliberately formed in a way that is incomplete and that
humankind is destined to wark with the creator to complete the formation by the
building of a just and free world. Freire's liberation theology is prominent in this

prophetic tradition of Christian belief, and one that is echoed in part by Groome:

To begin with, the story is not yet completed, and it
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will not be so until the final coming of God's Kingdom. (6)

it is not the purpose of this thesis to pursue the validity of thils belief but rather to
expand on its implications. If this belief is accurate then there is a goal to be
achieved through involvement with social and political affairs, among others, in
order the influence the future as'well as chahgin’g the hrésent \&'hilé recoghi'sing thé '
past. Many current thinkers in the fields of theology and educatioﬁ (Freire 1972,
Groome 1980, Fowler 1981, Elias 1982, Knowles 1984) maintain that education
plays a significant part in the empowerment of people in order that humankind might
share in this destiny. White(1978) highiights the need for education in his

examination of pastorai care:

Timid, reluctant workers, perhaps to0 conscious of
their own inadequacies, want of education, pacity

of gifts, sometimes feel themseives left behind by the
forceful, over-shadowed by the clever. (7)

This is echoed by Freire in his conclusion that the cuitural leadership of the wealthy
is supreme: “the dependent society is a silent one” ). This is not to suggest all
leadership bodies which are composed of wealthy peopie are oppressors but simply
highlights the notion that it is more within the psychological capability of a wealthy or
educated person to articulate a need than it is for a poorer uneducated one. The
question then must arise whether or not it is possible for people within a society that
is silent to be fully human. From that same paper Freire further states that “to exist,
humanly, is to hame the world, to change it” (9. He maintains it is the right of every

person to participate in this transformation, otherwise a human right is being denied.
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The role of Education

Education might be seen to provide people with a means with which to transforh
their world in order that the realisation of the Kingdom might be more fully achieved. -
' 'It has been asserted by such studies as Beatty and Robbins (1990) that the church
in an educative role should serve as a catalyst for transformation for each person,
community and ultimately society in general. It is this notion of church as educator
that will now be examined and the implications of such a role in fostering the growth
of the Kingdom. In attempting to fulfil the role of educator there are a number of
differing models of education in operation within the establishments of the variety of
churches throughout Scotland. The scope of these options is a very extensive one
and too varied for a satisfactory representation within the limits of this thesis. For
that reason the educational options available within only two denominations will be
examined - that of the Church of Scotland and the Roman Catholic Church. Before
such an investigation is instigated it is first necessary to study briefly the terms

“education” and “Christian religious education”.

Religious Education/Education

Before beginning to define either of these terms it is necessary to state that both,
like any other term, have a history and therefore the inherent problem of definition,

no matter how carefully delineated, will arise in that each will suggest diverse
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images. With this difficulty acknowledged and not to involve any extreme pursuit of
understanding of the term ‘education’ which would not be relevant fo this research, a
reasonable explanation might be accepted from Piaget. He maintained that the
primary goal of education is to provide opportunities through which & society might
emerge which is capable of creativity and inventiveness. His second aim f_of
educgtion, as Groome (1980) explains, is to encourage criticality ;:-f mind so that -
silent acceptance is not the norm but rather “active discovery of reality” (1w). The
validity of these aims seems toc be unchallenged despite the passage of years as
they became incorporated into further essential definitions of the concept. A new
dimension to learning is calted for by Botkin as recently as 1979 in which he states

that,

another type of learning is even more essential. It is the
type of learning that can bring change, renewal, restructuring
and problem - reformulation - and which we shall call

‘innovative learning’.  (11)

As stated earlier the many findings of educationalists are not the focus of this thesis
but it is important to recognise that it is these notions of change, renewal,
restructuring and reformation which emerge as equally central components in any
fundamental review of religious education. Freire (1972)’s liberation theology is
based on the philosophy that education allows the passibility of a transformation of
world in work and in action - reflection. This echoes Botkin’s calls for ‘innovative
learning’. While education challenges to deeper self-awareness and transformation

Christian religious education involves a further objective.
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Christian Religious Education

In recent years much research has been instigated concerning spiritual growth and
maturity with methods c—;-merging which attempt to measure the spiritual progréss of
individuals. This has resulted in attempts to fo'rmulate stages. of spiritual
development as well as Christian formatioh. Fowl.er (1981) has outlined an iﬁitiative
which integrates religion and psychology. Fowler has situated faith development in
the domain of human developmental processes by bringing together important
features from the developmental models of Piaget, Erikson, Kohlberg and Selmen.
In this way Fowler sees the possibility to view faith, as Jardine (1989) proposes, as
an “essential component of the human psyche” (2. This echoes the findings of
Hardy (1969) who claimed that religion is natural to humankind and of Rahner

(1990) who states that faith

exists in the minds of Christians and is known to non-Christians. (13)

It is worth noting that it was Fowler’s intention to describe the necessarjy
psychological components of faith-development irrespective of the theological
content. Fowler maintains that each individual is destined to experience a series of
eight life stages during each of which he/she gradually develops and is
consequently challenged physically to a desper social contact. Each new sociai
contact advances or impedes the development of particular aspects of the
personality. Consequently during each stage there is a varied development of the
many personality components and each can be profoundly affected by internal or

external influences.
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In outlining these eight stages of faith, Fowler could be criticised for combining the
structuralist approach of Piaget which is hierarchical. According 1o Piaget, each
new stage is dependent on the consolidation of the previous one, with the
psychosocial model which is linear, in that stages are seen to follow one another if
the individual is biologically mature and if society demands it. Nevertheless by
combining these theories it was Fowlér’s intention to re-examine théir valﬁe én the
light of a transcendent need and an individual's response and commitment to that
awareness. In any study of resources available to enhance the spiritual
development of individuals it is first necessary to have examined some of the
research into how adults develop because any programme of value wili take

seriously the psychological, experiential and historical aspects of a person's life.

A major criticism of Fowler's work must however be recognised. In his view
development occurs when understanding takes place. It therefore follows that by
making faith development dependent on understanding many aduilts would be
consigned to the category of adolescent. Christian and faith development however
is frequently seen to involve a supernatural factor - the role of the Holy Spirit who
helps lead, and (John 16:13-14) teach the believer. Steve Fortosis (1992) offers a
model for stages of growth in Christian formation in which he outlines a number of
factors which provide challenges to any attempt to measure faith development. He
recognises that since individuals are drawn to Christianity at all age levels, it is
inappropriate to cutline “age-limited” stages of formation. He highlights the reality
that motives and attitudes play a significant role in the adoption of a life of faith and

since motives are very difficult to assess and attitudes are dependent on a wide
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scope of influences they are another major difficulty in any attempt to categorise into
a faith stage. Finally he maintains that to reach conclusicns about Christian
maturity by relating it to behaviour is to emerge with a flawed formula because
although as Fortosis (1992) claims, behaviour frequently reflects Spiritual growth, it

nevertheless has its roots in the emotions and in the mind.

Hess (1990) maintains that it is through the Spirit that the human spirit meets its
limits and is then challenged to the possibility of faith. In this way the Spirit is the
main and most important source of growth for a believer (and, according to Rahner,
for a non-believer), it must alsa be acknowledged that other religious educationalist
like Fowler (1977), Elias (1982) and Fortosis (1992) recognise the significant
contributions made by such other factors as past history, personality traits, outside
sources of nurture and self-control. Elias describes the morally mature adult as cne

whose moral reasaning appeals

not to the conventions of society but to universal
principles of justice, reciprocity, equality and the
dignity of human beings as individual persons. ({14)

This reflects in part Fortosis' stage three of Christian formation where compassion, a
universalised and moral framework, self-transcendent for the sake of others are
noted as significant characteristics. Elias echoes Fortosis’ view that an effective

adult religious programme must revolve around

an understanding of the developmental stages of
adulthood, the social contexts in which aduits develop,
and the processes of socialisation in aduit life... (15)

yet all the while recognising and catering for the role and influence of the Holy Spirit.
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The European Values Study (1992) examined attendance at Church services as well
as attempting to define the effect of values on general attitudes and behaviour.
Twenty-nine thousand people were surveyed and in a ten year period results
showed that in Britain for example "core members’ dropped from 16% attendance to
13 %; and non-attendance rose from 9% to ‘4?'.%. External_re[igious practice has
frequently been interpreted as an expression of commitment to a life of fait.h in God
but it has been argued earlier in this thesis that this non-attendance does not
necessarily indicate a growing number of people who no longer believe in God.
Rather an attempt has been made to propose that if the Spirit moves in all
humankind a gradual growth in indifference to matters of faith can therefore be
challenged by suitable pastoral means. If their image of God no longer informs the
lives of people tcday then a major strategy involving relevant and effective adult
religious education might be offered as one pastoral action. Elias maintains that
many of those who have ‘“lost faith”, a term which has been analysed and
categorised by Gallagher into levels of indifference, have instead found a
satisfactory outlet for their spiritual yearning or “secularistic faith” (Elias) through

such movements as

the human potential movement, encounter groups,
sensitivity groups, Transcendental Meditation and
Dianetics or Scientology. {16)

The choice to become involved in such movements indicates the possible accuracy
of Elias’ theory that feelings as distinct from beliefs must be acknowledged because

it could be argued that sensitivity groups, for example, deal primarily with the former.
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Therefore an adult religious education programme must give cognisance fo

psychological influences of an individual. This may be at such times as when

indifference becomes aware of its own inadequacy,
and when people may be grateful for the opportunity
to listen to the questions that surface for them. This ...
refers to privileged threshold moments as potentialiy
fruitful. (17

' This is not to suggest that a general impositio'n of pastoral stratégies be mounted in
order to challenge the growth of indifference to matters of faith in God. It is clear
that the individual's freedom is paramount but if the statistics which indicate an
awareness of the Divine (Hay) are accurate and if personal searchings for meaning
are being sought through such movements as Scientology or transcendental

Meditation then, according to Elias (1982):

the inborn need o and desire to enter into a
relationship at a level beyond ordinary life (18)

is apparent.

if it is the goal of the Christian to assist in the realisation of the Kingdom of God
which involves a restored relationship with God and if this transformation must
involve the individual, the group, socisty as a whole (Beatty and Robbins 1990,
Freire 1972) then it follows that part of the Christian’s duty is a commitment to
respond to the Spirit within those who seem indifferent or those marginalized as well
as providing methods to challenge relevant aduit education programmes which have

the

potential to raise issues of ultimate value and
meaning and inspire personal and political action. {19)
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CHAPTER 11

THE ROLE OF THE HOLY SPIRIT

The role of the Holy Spirit in the endeavours to
empower the people of God through

educational means.

147 .



The Role of the Holy Spirit in The Educational Perspective

Adult education in general provides oppoertunities for an aduit to become moere fully
him or herself. The goal of adult religious educators might equally be to aid the
 learner iﬁ beceming mare fully self in Christ, thus promoting the growth of the
Kingdom. Hess (1990) argues that this cannot be achieved without the presence of
the Holy Spirit in education. In an address entitled, “Educating in the Spint” she
highlights what she sees as a presumpticn that there is an understanding of what
Christian education is, and the Holy Spirit is then fitted into that formula, rather than
recognising how education can be moulded according to the Spirit. The relationship
between Christian education and the role of the Holy Spirit is often seen as
problematical. While recognising the importance not to define education too
narrowly, it could be maintained that by not defining it at all, it loses its intentionality
and thus the process of Christian education becomes nebulous with nothing but an
implied hope of its contribution to the process of conversion (Hess 1990). This
understandiné seems to trust that the Holy Spirit will be available to complete that
which educators leave undone. Cully (1967) maintains that “we teach, but the Holy
Spirit brings response” (1. Some would argue that this implies merely a superfluous
role for the Spirit, because rather than centralising the Spirit's role, that role remains
instead a peripheral one of enlightener to whatever is being taught. Farley (1965) is
condemnative of this formulation . To him the education process should have the
Spirit as focus so that it is the Spirit that is at the core, not merely in the role of
enlightener. Thus the Spirit's role would not simply be to work at filling any gaps in

the educational process. Many educationalists, such as Hess, argue that it is at that
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point of recognising that when the Spirit is placed at the centre of the relationship
between |learner, teacher and biblical instruction then the educational context can

become the community of the Holy Spirit.

The findings of educational theorists (Piaget _1967, Erikson 1964{ Fowler 1881) have
demonstrated understanding of the developmental process of human. Ideve-lopment_
Equally, some such as Fowler (1981) have shown themselves to be theologically
informed regarding the work of the Holy Spirit but there is little to suggest an
awareness of the relationship between the two - the work of the Holy Spirit and the
developmental process of the human spirit. If Hess (1980} is to be believed then
there is a similarity in the way the work of the Holy Spirit is described in scripture
and the way in which the nature of the human spirit is described in developmental
theory. This similarity could be represented in a pattern of centredness and
openness: the former in the way the Spirit centres the human spirit in God and the
latter in the way the spirit opens the human spirit toward God and the world. Thus it
is through the Spirit that the human spirit meets its limits and is then challenged to
the possibility of openness to revelation. These themes surrounding the Holy Spirit
are seen in the second chapter of Acts. In Acts 2.5 a group of people meet with
disciples who are Spirit -filled and are described as devout, then confounded (Acts
2.6), then utterly amazed (Acts 2.7), then perplexed (Acts 2.12), then questioning
(Acts 2.12) then misunderstandingly mocking (Acts 2.13). These people in the midst
of the Spirit's power in the disciples are then challenged to openness and sc move

from “What does this mean” (Acts 2.12}to "What shall we do?” (Acts 2:37).
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A community of service and sacrament is formed where “all believers were together
and had everything in common” (Acts 2:24). A re-centering from self to Christ and
other has taken place through the work of the Spirit. This notion of openness

through centredness is a pattern that has been described by Kegan (1990), in his

work The Evolving Self, as one which is characterised by centering, de-centering -
* and re-centering: The coherent centre of a human being which 1s the basis for
knowing, for identity and for acting is the reason why the human being can organise
and make sense of the world, and can thus communicate. So knowing, centering
and acting are all inter-connected. For a person to develop to maturity a certain
loss of a former state of being must occur so that a new and more sophisticated
level can be reached in the developmental process. Piaget explains that the human
spirit begins as very self-centred, scarcely open to the reality of others, but with the
progressive expansion of the centre of coherence, self-centredness is developed to
become inter-dependent and inclusive (Fowler 1981). So the human spirit moves
from seif-centredness to a centering on the needs of others. Thus a similarity is
seen between the theories of developmental psychologists and the way the Holy

Spirit draws the devout people in the biblical texts from centredness to openness.

While acknowledging that the idea of any similarity between human spirituality and
Spirit can be a contentious one , education in the Spirit challenges and points the
human spirit beyond its limitations. This is not to suggest that education is all that is
needed because it is often these very limits, in the former of human emotions,
interests, world views, traditions, histories, that influence the educational situation.

But Christian education might be seen as a means of support and chatlenge,
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patterning itself for the world of the Spirit and providing opportunities for the re-

centering of reality and the empowering for action (Hess 1980).

By focusing on the Holy Spirit as source in education encounters outside of self can
be fostered. By rooting self in God the learner can then become a means of gr_ac_:é
thfough which the liberating work of the Spirit can work for dtherIs and thus the-
learning community can be involved in acts of worship, mercy and justice. It has to
be acknowledged at this point that much of this process is already occurring in the
field of Christian education but Hess (1990) maintains that it is only by educating in
the Spirit that the important aspects are bound together, that is, the deliberate
encounters outside of self (“liminality” - Hess 1990), the rooting of self in God and
the cross (‘centredness” - Hess 1990) and the subsequent activilies of justice,
mercy and worship (‘openness” - Hess 1990). If a systematic investigation in
Christian education were {o result in the centering and opening nature of the work of
the Spirit then, Hess concludes no imbalances would occur, imbalances such as
over-emphasis on one at the expense of another. by stressing centering for
example, then the emotional security of the human spirit might become the focus of
the educational process; by stressing opening then the stability needed by the

insecure human spirit could become threatened.

The task then of Christian education is understood to be the creation of situations in
which individuals may be brought to the /imen (Hess 1920) of their knowledge and in
which their centredness in God is secure in order that the Holy Spirit may challenge

them to both openness and awareness of vulnerability.

151



By affirming liminality Christian education encourages learners to recognise that in
life all are strangers and within a community of such believers a desire to
intenticnally include all strangers emerges. Thus, whoever might find themselvés
marginalized in any way in society wpu[d be drawn into such a cp_mmunity of faith
because if it is one which focuses also on the cross of Christ it must therefore
centralise repentance, forgiveness and new life at the core of its community life, and
so healing can occur. This notion of inclusivity of all is a major thrust of this thesis.
Through the liminality outlined by Hess (1990), strengthened by éentredness in
God, an individual gives the Spirit the opperiunity to draw the marginalised or

unchurched into activities which can assist in the growth of the Kingdom of God.

Hess' theory in which she proposes that the task of Christian education is to bring
about situations in which an awareness of the cross solicits openness on the part of
both learner and teacher. These environs might be understocd to be all aspects o_f
life in which the believer is empowered through education to recognise and discern
the truth of the Holy Spirit because the Spirit is present in the midst of life. This
notion of the Holy Spirit's presence in the midst of life, desirous of communication
with all humankind, is taken up by Congar in a 1991 presentation to religious
leaders and has been examined in a previous chapter. Hay maintains, as does
Hess, that through situations of conflict faith can be challenged and deepened by
the wisdom of God because the Spirit is found in earthly realities, In a situation
where a teacher empowers a learner to recognise the Spirit at work it can always be

with the knowledge that the teacher too is constantly placed in a learning siuation

152



by the Spirit and by the experiences of the learner. empowerment therefore is

mutual. This notion of dual learning is highlighted by Campbell in Rediscovering

Pastoral Care in which he reflects on the need to bring together pastoral care and
theology. He too proposes that a fruitful association of ideas can emerge when
there is no inference of strong helping the weak but rather of -companionship

tackling problems raised together.

Christian communities which foster these notions of liminality, centredness and
openness are therefore capabie of integrating the Holy Spirit into the learning
process thus allowing the human spirit to develop, with the help of the Holy Spirit,
from self-centredness to other-centredness. Should part of this educational process
occur in a formal setting, one in which one individual is teacher, an overflow of roles
in refation fo the lsarner can occur, leading to greater empowerment of both as they
consistently open themselves to those situations in which the Spirit is at work.
When the Holy Spirit thus underpins the educative process, the growth of the
Kingdom of God, which is the Spirit’s primary function, is ensured.
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- CHAPTER 12

EDUCATIONAL RESOURCES

Sample material for home reading to enhance
Spirituality so that efforts to promote the
realisation of the Kingdom should continue for
that growing number of people who are
indifferent to matters of faith in Jesus Christ
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Current Educational Resources - An Analysis

It is the purpose of this thesis to examine the resources available to enhance
Spirituality in order that opportunities are available wherein the Kingdom of God
mi'ght be more fully realised. The Scottish Churches Open College’s Tr.ailning for-
Leadership and Service (TLS) and Craighead institute offer interesting and diverse
courses ranging from “Making Moral Decisions” (TLS) to certificates in “Pastoral
Care” (Craighead Institute). While these courses reflect questions posed by life
they nevertheless proceed from the starting point of the doctrines of established
religions and as a result have very specifically targeted audiences. It is important to
recognise that those people presenting themselves as candidates for these courses
area aiready sufficiently committed in their faith to be so motivated as to seek out
the proposed course, pay for the fee involved and make the required journeys to
the locations of teaching. European Values Study, statistics from Archdiocese of
Glasgow, indicate that this tevel of commitment which involves external faith practice
is a diminishing one. Another possible area of concern relates to the type of course
provision which is available from the Scottish Churches Open College as part of the
TLS programme. Fortnightly meetings of district groups depend upon the
completion of home study units in order that discussion on the prescribed meeting
time will be feocused. Much research has been carried out in an effort to examine
the personality of persons who involve themselves in organised learning activities.
A major conclusion from the findings is that those who involve themselves in
education as adults usually emerge form a high socio-economic class of socisty.

Cross (1981) claims that
the elderly, blacks, those who failed to graduate from high
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school, and those with annual incomes of under $10,000. 1)

were under-represented. While no comparable research has taken place in
Scotland, such a study of the client groups uptaking these courses may reveal
simliar socio-economic trends. The first indication of this is to be found in the
statigtical evidence on weekly church‘attendance from the Archdiocese of Glasgow "
from 1984-1992 %ich shows that greater church attendance in middie-class areas

of Glasgow.

This is not to suggest that such opportunities to respond to the spiritual formation of
such a group should be regarded as anything other than relevant and vital for that
particular group of committed individuals. 1t does however highlight the fact that
while such courses cater to the spiritual needs of some, the question regarding the
provision of material for that growing number of those distanced yet in whom the

Spirit moves, remains to be examined.

Church Resources as Agents for Transformation

As has been stated earlier in this thesis a central.argument from Hess {1990) shows
that it is the Holy Spirit who involves individuals in the processes of liminality,
centredness and openness through religious educational means. This is echoed by
Knowles who maintains that religious education allows a person to be more fully self

and fuller in Christ. in Culture Chretienne et Droit de L'Homme the notion of

empowerment for the individual is highlighted so that through religious education an

individual is brought to a level of competence to freely express histher faith. In this
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way, Freire’s vision of “transformation of reality” ¢ is made possible and as Beatty
and Robbins (1980) claim the church must be educator to serve as an instrument for
transformation. This is supported by Botkins' claim that learning is necessary in
order that change, renewal, restructuring and problem re-formulation can éccur.
These are the challenges for the provision of religious education and are embodied'
in fhe liminality, centredness, and openness theories of Hess. Hess. is later echoed -
in Fortosis in his developmental stages of formative integration, responsible
consistency, and self-transcendent wholeness, stages dependent upon the infusion
of the Holy Spirit, that these must be available for all people if the Kingdom of God
is to be more fully realised. It must be acknowledged that the religious educational
resources available from the Scottish Churches Open College which involves TLS
and Craighead Institute offer material that is accessible and educational and
motivating for some. It must also be recognised however that statistics highlighted
above provide the evidence of yearly diminishing church attendance. It is therefore
passible to assume that it is these motivated Christians who avail themselves of
such courses. If Cross is accurate and such people are, in the main, from a
particular socio-economic class then the material available will target that particular
group. This might be reflected in the language employed in the TLS Handbook for

foundation courses:

We use the word eucharist because it has not been purloined by any one tradition,
One week-end will involve a eucharist, presided over by the centre staff according to
her/his denominatjonal discipline. (3)

This is language which could exclude members of that social group whose
educational background is less developed. [f Rahner is accurate that the Spirit

moves in all people, such a group also require an equal opportunity for
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empowerment to express their faith in order to transform their reality (Freire 1972).
A further reason for exclusion from opportunities to develop spiritually might be
financial. Craighead Institute employ a policy to ensure that financial considerations
do not deny individugls access {o its work and it encourages prospective
participants fo seek sponsorship. While some bursari'es_ are ayailable, the cost of
the courses might be prohibitive to many. Aithough a highly m-otivated p'ersoﬁ might
seek to be involved at this level, others might experience difficulty. If Elias is correct
in his claim that feelings must be recognised as distinct from belief and that
psychological influences should be considered, then peopie‘of poor language
competence would be excluded. If cost were prohibitive (Craighead) then although
their belief in God may be unquestionable, and although they may be Spirit
motivated, they may nevertheless feel incapable of participation in such courses.
This question concerning barriers to participation in learmning is examined in detail by
Corp, Peterson and Roelfs (1981) who outline three barriers to participation -
situation (cost, time), institutional (location, transportation, scheduling) anq
dispositional (attitudes and seif-perceptions arising from fear of school, lack of
confidence). Therefore, a large group of people, as well as that growing number of
distanced (Charron 1975), in whom the Spirit moves (Rahner 1967) continue to be
unresourced. One view might be that the former group, still church-attenders, are
resourced at their Sunday services. While it must be acknowledged that spiritual
growth may occur at such times, it is not the function of Catholic Sunday worship to
provide learning activities and if Hess (1990), Freire (1972), Beatty and Robbins
(1990) are correct then the content of faith explained through religious educational

means is a requirement. This is not to suggest that a lack of such provision would
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result in an individual being caught in a permanently deficient faith stance because
if the presence of the Holy Spirit enhances a person’s relationship with God and if
the Spirit is within all humankind (Rahner 1967} then the power of the Spirit will not
be limited by a lack of resources. Rather, it is the contention of this thesis, thét it is
the function of religious education to assist the Holy Spirit in the growth of the
Kingdom of God through the provisionlof religious educational resoﬁrces %icﬁ will
empower people to wark with the Spirit to change “their reality” (Groome), to move
from “fate to choice” (Berger 1980), to effect “transformation” (Freire 1972, page
27). Gallagher (1980) maintains that “we have shifted from a culture of obedience
to a culture of experience” 4. The findings from the study carried out by Wickett
(1980) support this notion. in his paper Adulf Leaming and Spiritual Growth

{Religious Education , volume 75, 1880), Wicket concludes that it is particular crisis

in their lives that motivates people to learning, experiences such as marriage
breakdown or the death of loved ones. According to this study, few people avail

themselves of materiais developed by religious groups.

Praxis - A Strategy to Empower

it has been a central proposition of this thesis that a fundamental principle of faith in
general and the church in particular is the actual process of reaching out to claim
and re-claim those individuals in our communities described throughout this
research under the generic title of ‘the marginalized’. As has been seen in chapter
eleven, current strategies and programmes which propose to address the needs of

this distinct group have been less than successful if an important institutional
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indicator such as church attendance is take into account. The further tenet which
has been proposed relates to the inherent and pivotal need for spiritual nourishment
which harbours within each person (European Value Studies 1992, Hay 1992). This
chapter will outline several distinct attempts constructed in light of the research
upon whiéh this thesis is based and which may be described as recent, relevant
attempts at applying a praxis model (Groome 1980), see chapter four, to the ve'ry
explicit and largely unanswered needs of the marginalized within the setting of the
West of Scotland. The contents detailed below refer to specific educational
programmes designed firstly to provide access routes back into a faith community
and secondly to inform the growing group of carers who tend to the needs of the
disadvantaged (aged, terminally ill, bereaved) in our society. Through an exposition
of the aims, objectives, content and impact of these programmes, key theoretical
principles will be proposed which it will be argued, can lead to the creation of active
pathways into the myriad of needs and wants which the focal group of this thesis,

the marginalized, have been shown to have.

Before embarking upon a detailed analysis of these specific educational and training
programmes, some effort should be first made to contextualise what may be
described as the “void” in which many of the people of God dwell. This "void” is
particularly manifested in the apparent inability of the institutional churches in
Scotland to encourage a return to the faith community of those social and faith
groups who have found past experience of church either disappointing or alienating.
The stages of distancing (Charron 1975) discussed earlier have been proposed as

an appropriate model by which stages of disenchantment with the institutional
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church can be measured. Recognition of the distancing process, it has been
argued, represents an important starting-point for strategies specifically designed to
reach out to the marginal groups who have departed from our churches in recent
times and in considerable numbers (Archdiocese of Glasgow Church Attendance
figures 1993). This thesis argues that due ‘to‘ the absence of this recoghitlion, the-
“void" has deepened and now represents the maijor challenge ‘tlo Sbotiand’s
institutional churches as the new millennium approaches. The void has deepened
as attendance figures have fallen. Remaining congregations continue to attend for a
wide variety of reasons: including such defining life events as the death of a loved
oneffamily member. The following programmes may be used progressively. firstly,
to address the initial needs of re-awakened spirituality; secondly and beyond, to
lead the marginalized individual in a faith journey back to active participation in
worship. The first proposal to be outlined is entitled the “Maranatha Programme”
and, in common with @ach of the others, encompasses Groome’s praxis (Groome

1980) model by merging theory and practice.

Spiritual Resources :Maranatha Faith Awareness Programme - Praxis in action

it is accepted by current studies (Gallagher, Fraser, European Values Studies) that
every being has the capacity to seek spiritual development if a spiritual impetus is
created through external resources, The traditional role of church as an institutional
catalyst for faith and spiritual development has, this thesis has asserted, diminished.

The reasons for this diminution, the argument herein has run, is not the much
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assorted rise of secularism in modern society but rather the failure of major
churches to communicate the gospel message through relevant and accessible
modern media. This thesis has cited various sources fo refute the notion of rising
secularism (Hay, Gallagher, European Values Studies). The earlier section of this
chapter has outlined an academic programme which equ_i‘ps students with a specific -
education and personal development routéﬁ a route where faith can be 'allied- to the
secular world. This aspect of Groome's Praxis model {Groome 1980) is one
dimension of a strategy which, this thesis suggests, may provide a base point from
which institutional churches can begin to provide more relévant, vibrant faith
opportunities for both current members and the numerous marginal groups which
populate the outer spheres of faith and commitment. The second strategic
dimension is the requirement of a relevant, targeted faith awareness programme
which focuses upon those less involved in their faith as identified by Fowler (1981)
in addition to perhaps encouraging a sense of spirituality in more distant (Charron
1975) groups of non-attenders. At this point it may be opportune to emphasise tha_t
the key objective of the programme proposed below is to encourage faith
awareness in the individual. This awareness may give rise to a spiritual impuise
that could iead the person to a recognition of a latent desire to resume a spiritual
relationship with a God-figure. This recognition may represent the beginning of a

reversal of the distancing process outlined by Charron (1975).

One consequence of this impulse may be the individual’s return te a faith community
and perhaps an institutional church. Such an event, however, does not represent

an end point in that individual’s faith development journey but rather a second
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opportunity for institutionalised religion, defined here as a form of prayer and
worship based on traditional precepts, to proclaim the gospel message in 'new
language which is more relevant to the weekday life experience of the wider faith
community. The programme detailed below merely suggests a starting point. from
which a faith journey may begin. By outlining in more detail its rationale and
cohte_nt, the contribution of such a prr;:gramme coulq make to an 6Qera|| étrétegy, ‘
from which resources to allow spiritual development could be drawn, will be more

clearly defined.

The Maranatha Programme - Rationale

The fundamental rationale of the Maranatha Programme is the belief that within
each individual there is a compulsion towards things spiritual. This compulsion can
often be reduced by the exclusivity of medern religious practice, perceived
irrelevancies in the gospel message and the habit of clericalism over laity which, if
accepted, cause distancing to occur between a church and its members. The
ultimate result of such distancing will be non-attendance at church services and,
therefore, reduced exposure to opportunities to encourage external Spiritual
impuises., The Maranatha Programme is designed for use outwith a religious or

spiritual setting and within the individual's home.

The language employed in these units is deliberately non-threatening, as is the
format which permits the individual to choose either to follow the material in private

or to do so as a member of a small group of chosen friends. This Spiritual resource
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thus gives cognisance to the psychoiogical influences of the individual and provides
a possible satisfactory outlet for Spiritual yearning or “secularistic faith” (Elias 1982}
It is one endeavour to reverse the trend which brings about total indifference to the
possibility of faith (Charron 1975}, it provides the opportunity for a tentative faith to
come to rhaturity in a more secu}ar.setting (Gallagher 199_1, 1995)_; and it responds )
to the “ ufgent task of winning personal coh#iction” (Segundo '1978) in order tﬁat a |
greater number might respond to the invitation to work with Christ in the growth of
the Kingdom of God. A sample of the Maranatha Faith Awareness Programme is

given in appendix 1.

Spiritual resources : Higher National Certificate in Pastoral Care

While the Maranatha Programme attempts to provide opportunities for dialogue
which will help interpret the work of the Spirit in the modern world (Hay 1992,
Sutherland 1893), it is the intention of the following programme to do the same but
additionally to- bring participants in the course to “ a level of confidence to
courageously express their faith” (s). The Higher National Certificate. in Pastoral
Care attempts to fulfil the challenge issued by Perrin (1967) to “recognise the crisis
of the Now” (s by empowering through educational means those people and carers
who through particular life events, find themselves open to what Westerhoff (1980)
describes as opportunities for conversion. The course is unique in the fietd of pre-
degree courses in Scotland and represents the first attempt at the post-school stage
to offer a theologically-oriented programme. The course is delivered in the Further

Education sector but accessed through a variety of pastoral and palliative or
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terminal care organisations. The rationale and aims of the Higher National
Certificate in Pastoral Care are outlined in the appendix of this thesis. Through this
course, and any others like it, the ecclesial community is able to involve all sectors
of interdenominational communities, empowering them to exercise their rights és
pé.ople of dignity and as people of God, whatever their perso_n_al circ_umstances. This-
is possible when, for example, two unité in the course are undertaken‘ ih uniéon;
Caring for clients as Individuals studied in conjunction with Pastoral Care/ Christian
Pastoral Care. If Rahner (1980) is correct in his assertion that faith is alive in the
minds of Christians and known to non-Christians, then the combination of study
material of these two units allows for the Holy spirit to be placed at the cenire of the
relationship between learner, teacher and biblical instruction, thus aliowing the
educational context to become the community of the Holy Spirit (Hess 1980).
Inherent in the study material is the added requirement outlined by Elias (1982)
when he argues that such programmes are of value when they consider and teach

the developmental stages of adulthood:

the social contexts in which adults develop and the processes of

socialisation in adult life. 1)

Sutheriand's challenge for a common tanguage in which profound questions are
addressed by religions is therefore met, thus altowing for the opportunity through
this new language to assist in interpreting the wark of the Spirit. The content of this
Spiritual resource incorporates opportunities for affirmation of fiminality (Hess 1920)
and so learners are encouraged to recognise that in life ail are strangers and within
a community of such believers a desire to include all strangers (marginalised,

unchurched, distanced) can emerge, A route is therefore provided in which faith
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can be allied to the secular world (Gallagher 1991,1985). Empowerment through

education results in the removal, in a small way, of Freire’s anxiety of “a

dependent society being a silent one’@®). There is an opportunity for transformation

{(Robbins and Beatty 1990) and a watching and waiting for the coming of the

Kingdom is encouraged, all the while acting in the Spirit of the gospel to help bring

that about {Lumen Gentium). In this way humankind warks with

God, the Consummator, who leads His world towards His end,
which is the full manifestation of His Kingdom. (9)
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Title of Award

Higher National Certificate in Pastoral Care

The key term in the award title is “pastoral care”. This is a specific term which
indicates a broad range of activities within the voluntary and Church sectors in the
care field. The term “pastoral” encompasses the social, physical, cultural and spiritual
needs of individuals who are cared for in a variety of social care contexts including
hospices, hospitals, residential homes, house-bound, aﬁd_ bereaved. The term “care”
embraces a wide range of activities and strategies designed to develop the candidates’
personal and social skill base to a level of effective and sensitive interaction with
individuals in need of social and personal support.

Rationale for the award

2.1

Introduction

The HNC in Pastorat Care can be delivered as both a full-time, college-based
course which is designed to be delivered over 30 weeks of study and as a parl-
time, college-based course delivered over the equivalent of 60 weeks of study
{two academic years).

The overall aim of the award is to provide pre-entry training and qualifications
for persons either currently in or aiming for employment in the pastoral care
field, (described in section).

There have been several major influences on the development of this award.
Firstly, the demand from the care sector for an academically qualified and
versatile workforce. Secondly, candidates’ demands for a comprehensive
qualification which improves both their employment prospects in an
increasingly competitive labour marker and which enhances their personal and
professional skills basc.

Given the unique nature of this award, the rationale also encompasses a
“holistic” approach to caring wherein the social, cultural, spiritual and physical
needs of individuals can be recognised and met.

It should be noted that no vocational award of this nature exists in the
SVQ/HN framework and that fledgling awards are only now emerging in the
HE field.

Satisfying occupational requirements has been seen as a high priority by the
award development team. The importance of ensuring that the course is
relevant to the workplace cannot be overemphasised. Prominent individuals
and agencies within  the care field have been consulted through a
questionnaire survey. This has provided all groups with the opportunity to
express their opinions and influence course development. During the
development phase of the award major changes were made as a direct result of
this consultation process.
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2.4

2.2

2.3

Acknowledgement should be given to the evolving awards at HE level
mentioned above. The Certificate of Pastoral Ministry awarded through. The
University of Abertay represents the first award in this field. In August 1996
the University of Paisley will commence a Diploma in Higher Learning in
Theology which emphasises a holistic approach to care compatible with the
rationale for HNC in Pastoral Care.

Identification of the pastoral care field

To realise fully the market potential of the proposed award, a recognition of
the important role played in this field by churches is necessary. The existence
of a specifically Christian pastoral care programme with training needs which
are specific to established religions offers a wider client group. It must also be
recognised that “personal well-being is a multi-dimensional concept” (Marcoern,
1987) and therefore a truly “pastoral’” award will cater to a Spirituality and
spiritual growth which require self-care and social support. These are to be
found in the overtly belief-based strand of the proposed award.

The rationale of this award then is to upskill existing employees in the private,
voluntary, church and public sectors in their provision of an all-inclusive social
and pastoral care programmc.

1t must be acknowledged, however, that the wide appeal of an award such as
this necessitates two distinct strands in the award tdentifiable as Pastoral Care
and spiritual Christian Pastoral Care.

Candidates coming to the award wishing a humanistic approach to pastoral
care will follow the core units and relevant options in strand 1. Candidates
coming to this award wishing a theological content to the pastoral care
programime will follow the core units and relevant opttons taught in strand 2.
In strand 2, all core units would accommodate the religious beliefs required by
both the carer and the cared for.

The Global dimension

Opportunitics for employment in pastoral care are not restricted to Scotland.
The greater mobility within the UK and EC will widen opportunities for
Scottish citizens with appropriate qualifications. During the development
phase, opportunities for future employment have been identified in France,
England, Ireland, Canada and the USA.

The demand for the course

This provision is unique within Scotland. For the first time candidates will have
access to a national award in this field at HN level. The course will offer an
attractive altcrnative to Scottish students wishing to pursue careers in care,
religious studies, theology, lay ministry and counselling,
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2.5

3.1

As part of the market research, holders of the HNC Pastoral Care were
considered to be of value to major agencies in both the voluntary and church
sector of caring. The awards aims, content and rationale attracted positive
comments from this group.

Target Audience

.Client Group

The HNC Pastoral Care award has been designed to appeal to a wide audience
in the field of pastoral and social care. Candidates may already work in this

field in a voluntary or low-level capacity or be prospective entrants to this area.
A variety of organisations operate in the domain identifiable as “pastoral” care.

Strathclyde social work department

Private residential care homes

Voluntary agencies (Barnardo’s, Save the Children, Age
Concern)

Church of Scotland

Roman Catholic Church

Baptist Church

Scottish Evangelical Church

Kcy Players

Each of the above organisations represent key players in the care field.
Moreover, the award of HNC Pastoral Care articulates directly with a number
of current higher education degree programmes in the elated field of pastoral
care and divinity/theology. Such institutions as the University of Paisley and
University of Abertay offer higher education certificate courses with a pastoral
emphasis. Initial contacts with these organisations suggest a willingness to
offer firmer articulation arrangements for the proposed HNC Pastoral Care. A
number of churches have begun to offer non-certificated courses in this fieid.
A more direct articulation route is through such courses as the Certificate in
Pastoral Care offered by the University of Abertay Dundee and again initial
contact suggest a similar willingness. At the current time, Age Concern
(Scotland) is preparing a pre-entry training programme that will be made
available to all employees and volunteers. Diplomates bearing the proposed
award may well find themselves very favourable placed in seeking employment
in such an organisation.

AIMS OF THE AWARD
General Aims

1. To provide an award at HNC level, initially, that responds to the needs
of the pastoral care sector of the care profession.
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2, To provide a comprehensive qualification to enhance both the
employability and personal development of candidates in the pastoral
care sector of the care profession.

3. To provide the opportunity to access degree levél study through
articulation arrangements with higher education establishments.

Specilic objectives

1. To work with the care sector public and voluntary, to provide. -
opportunities for candidates to gain sufficient practical experience to
complement and enhance the value of the HNC award.

2. To develop an awareness of the holistic needs of clients and carers as
individuals within a caring eavironment.

[¥8)

To describe human qualities in the field of pastoral care and the related
support facilities and systems along with a recognition of intervention
methods available to people with pastoral needs.

4. To analysc the ways in which perceptual, personal and social factors
influence inter-personal communication and the interpretation of
communication messages.

5. To develop appropriate skills which enhance personal effectiveness in a
care setting in relation to increased self-awareness and evaluation, time
management, interpersonal working relationships and stress

management.
6. To manage the factors at work which influence employee behaviour.
7. To investigate issues related to the care of the whole range of

individuals requiring specific care intervention including children,
vouths, elderly, infirm, dying, bereaved and abused.

8. To develop the candidate’s core 1 transierable skills profile in
communication, problem-solving and interpersonal and task
management to further employment prospects within and outwith the
care sector.

Modes of Delivery

The Coliege recognises that not all educational needs can be met within the
hours of 9.00am to 5.00pm each week day. Many groups of workers and
intended students such as, night workers, shift workers, part-time workers and
others including parents, have been discriminated against in terms of how and
when education and training has been delivered.
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3.4

In accordance with this it has been proposed that evening, weekend and open
tearning modes of delivery be developed and that these flexible modes of
delivery will be available by the beginning of the 1997/98 session at the earliest.
For students likely to undertake study before this stage differing modes of
attendance are contained within table 1. Table 2 shows an illustration of how a
flexible attendance mode could be structured. These modes have been
specifically designed to take into account individual circumstances our
prospective students, these will include the varied work and family

-responsibilities that they face in their daily lives. The College is in the procless" -

via its Anti-Racist and Anti-Discrimination Committee of producing explicit °
guidekines and procedures.

Assessment

The instruments of assessment will be those described in cach unit descriptor.

3.4.1 Unit assessment completed by students will be marked and cross-
marked. In the event of a dispute mark, a third marker will be identified

and a majority vote regarded as the recommended grade.

3.4.2 The recommended grade will be presented to the Course Assessment
Team.

3.43 Where a student is judged not to have fulfilled the outcome,
oppoitunities for remediation and re-assessment will be provided
in the programme schedule,

Each unit will provide time for at least three opportunities for
remediation and reassessment in accordance with college policy.

35 Schedule of Assessment

3.5.1 At the start of the course, a schedule of assessment will be drawn up by
the course co-ordinator based on the teaching plans of unit lecturers.
This will involve permitting the greatest amount of teaching prior to
each asscssment balanced with a need to space assessments throughout
the course, and the requirements to allow time for remediation.
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Core Units:

HNC PASTORAL CARE

Unit Number

Credit Value

Unit Title

7630074

7440292
NEW
NEW

7440463

Bereavement, grief and loss in a counselling
context '

Caring for clients as individuals
Pastoral Care/Spiritual Pastoral Care
A scriptural justification for pastoral care

Workplace experience in a social care setting

Optional Units;

Unit Numher

Credit Value

Unit Title

7410011t

7650414

6400020

7440595

7630064

NEW

7440092

Communication and behavioural science
Developing personal effectiveness in a care setting
Working with people and teams

Child protection

Counselling theory: behavioural and cognitive
approaches

Christian Pastoral Care

Christian pastoral care 2: an eschatologteal
approach

Social Care Practice and Skills
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Analysis of Market Research

Number of institutions surveyed: 26

Number of respondents: 19

18 out of 19 felt there was a reasonable/ cleérl need for award.

17 out of 19 felt they would employ/ofler a degree place to successtul

candidates.

16 out of 19 felt they would send students on a course of this nature.

18 out of 19 wished to be kept informed of developments in this award.

List of companies contacted

Church of Scotland

Marie Curie Centre

GCVS West of Scotland Forum
St Margaret’s Institute, Dundee
Church of Scotland National Mission
Dixon Community Care
Scottish Baptist College
CRUSE Bereavement

Cancer Care (Scotland)

Scottish Open Churches College
SRC Social Work Department
Volunteer Tutors Organisation
The Salvation Army

Across Scotland
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-98%

94%

9%

98%

Prince and Princess of Wales Hospice

Alzheimer’s Scotland

CARE (Scotland)

University of Abertay

Commussion for Pastoral and Social Care

Carers National Association

SENSE (Scotland)

Glasgow Jewish Welfare Board

Tear Fund Scotland

Childhne Scotland

HOPE (Pastoral Services)

Barnardo’s

The Samaritans

Archdiocese of Glasgow Social Services
(Curial Offices)
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ADULT

EDUCATION

MPILED BY ANNA RAE.KELLY

Introduction

You were baptised.

_ You learned something af vour
faith in secondary school.

You have lived and worked and experienced much in the "real World" since
then. But where and how does the God of your First Comraunion touch your
days, vour work, your sadness, your joy, vour pain, your relationships?

You know where vou've been. You know where vou are. But where are you
going from here? :

PRAYER offers answers, This uvnit is offered as a guide
THIS UNIT IS UNIT TWO.

UNITS ONE AND THREE ARE ALSO AVAILABLE,
- 1-
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THE MARANATHA PROGRAMME

ABCD PACK

- UNIT ON
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ABCD Pack PRAYER

ADULT
Basic

DocTRINE

IRTITRQDRDIUCIION

NARANATHA means "Come, Lord Jesus"

This pack is designed to give some help to those who
are trying to f£ind a new or different method of prayer.
It tries to suggest some vays by which each person’s own
relationship with God can be made more personal, more
fruitful and more frequent. '

Written and compiled by Anna Rae~Xelly,
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