-r'iﬁ

;ﬁ-“'.'

ol o= . :
L e

g -

I'[_|_||. Bonk deals wath 1[::II:..II.-|.'I":.\,'| 155ues for ruii_:r];\_','ﬂl\.

COLCAT oL :

* Howy LAT 15 5 ;"'.'.l:"-:‘\:ll"'ll' L] I|||.,||'|-\.|.|||1| SR TIE O TE '\.':h'\.'.‘.
religious position?

By what tec INEEE]LLL S - CaATh I':'|i'_:;-!Iix data he utderstond or

mterpreted by oursiders?
# How should ‘religions” be represented?

Wohat is the '.'l.'|.:.'.'il:'ll1.~i.1i|" between the re hiFions iraditions

and the cultural life of modern Bricain?

® Should RE deal primarily or even exclusively with
developing an understanding of the symbols and
practices of different religions traditions? Or shouold it go

further in |:I.'||'-'-'I!_[ students to formulare their own .

religious positions?

T! SlvES d CONSIMUCTIVE Critique ol I!I'h.'l"-_:l‘ll'!'l|I'::|;_:i al

& spproaches, which have besn common in teligious
education since the 19705, arguing for an interprerive
approach, drawing on ideas from anthropology and
hermenseutics

FE 'he discussions are related o corriculum development
and the practice l'l|-li.'5i5_'.l.lll"'\. eclicsiiomn T"|:-_':. will be of
mterest o eachers and university students of BE and
H-'-'Ii;_'.i'i:"-l'- studics, as well as o teachers and scholars
concerned with malocaltural, mcercoliural and antracist
LT AT CrTN.

‘-E'EHH:HE--'-I' Eobert Jackson is [irector of the Warwick
RFeeligions and Education Bescarch Unit, Director of
Graduate Studies in the Institute of Education at the
University of Warwick and Editor in Chief of the Britizh
Journal of Hl.'ii:_::l.u..-'-. Fducation

ELIGIOUS
= _FDUCATION

an interpretive approach

Hodder & Stoughton




l—.

} .
P ELIGIOUS
—— EDUCATION

an interpretive approach

ROBERT JACKSON

Hodder & Stoughton
A MEMEEE OF THE HODDER HEADLINE GIEHTF




The publishers would like ro thank Trentham Books Lid for permission to
reproduce material from Himdu Children in Brivain,

To RHJ, SR} and ER]

Oinders: please contset Bookpoind Lid, 59 Miloon Pask, dingdon, Oxon
X4 4TI Telephose: (84) 01235 800414, Fac: [443 1IN 235 A 54,

Lines are open from S.00-6.00, Modday 10 Saturday, with & 24 bour mesige
aeEwenng service. Emadl addiess: eolai@boockpomt oo sk

frirsy Library Cataloguing o Publicedon Do
A alifogun recomd fior Ehis tdle s avafliBle from The Aringh Libeasy

[SEM {1 340 GEETD X

Firal pulilished 1997
Impesssmmamber W02 8T 6HS54 32
Wear A I HHIZ MM 2000 (990 (UAE

Ciprpright £ 1957 Boberi Jackson

All rights reserved. Mo psc of this palilication may be reprodsced or ressmiied
i any foom or by eny means, ekctmnic of mechanical, mcluding phaioogy,
reconiing, of ey informegion siofege and retrieval system, withowl pennisaion i
writing fanm the puhlisher o usder Heenee from the Capyright Licessing
Agency Limited. Puniher desalls of such lioenoes [for reprographic repraduction)
may be abizined from the Copyright Livensing Agency Eimied, of 90 Tmmnham
Court Enad Loadon WP THE

Typesei by Pakesham Fhotoseiting Lul, Fakenbam, Morfuik,

Printed in Gaeal Paitaln fer Hedder & Stoughion Edecstionl,

a division of Hodder Headling Fie, 138 Fustoa Hoad, London NW] 3BH
by Athenaum Press Lad, Gaksshead, Tyvne & Wear




The publishers would like to thank Trentham Books Lid for permission 1o

Cﬂnten ts reproduce marerial from Mindy Chiddren in Brivadn,
Introductdon 1

1. Phenomenology and Religious Education 7

2. Anthropology and Inrerpresation 30

3. The Representation of Religions 49

4, Cuolwural lssues T2

5. From Frhnographic Research o Currieulum Development &5 To RHJ, SR} and EB

6. Implications of an Interpretive Approach 121

References b

Index 153

Orders: please comac Bookpods Lid, 3% Milon Fark, Abingdon, Duea
X114 4T Tebephanes [4:0) FL2A5 400414, Fax: (44) OLX35 400454,

Lines are opes from 8L10-6.00, Monday o Setonday, with a 24 hour meszage
anwwering servics Enenil addresss andems@hookpoint.oeuk

Beitist fdlwary Caaloguing in Prelblivedion Do
A eatalogue recoid Tor this e b avaslable fom The British Libeary

ISEM O 340 GEETD X

Firsi puldlished 1957
legpeesiion mamber 109 B T 6 54 3 2
Yekt 004 B0 MR MM 00 1Y 1

Lopyright £ 1997 Rabert fackson

Al rights reseresd, Mo pirt ol his gebdicalics may be mpduced or irnsmsed
in ey form or by any messs, elecnonss or mechimical, indwding photccupy,
recreding, ar any informatian shrage sad reineval syslem, silheast permissim in
wriling from 1he pelblisher os under licende froay the Copyrigh! Lisensing
Agency Limeed, Fadher demils of mech Boenees [for eprogriphic reprodesss)
may bu oblaied from ihe Copyrighd Livenaimg Agency Limited, of 90 Tollenhadgy
Court Road, Lendon WP SHE.

Type=rl by Fakenbam Fhodasiting Lid, Fakenbam, Borfolk.

Prinked in Greal Bngain for Hoddar & Stoughion Educationad,

1 devision of Hodder Headlize Ple, 338 Eemton Foad, London KW 3831
by Athenmumm Press Lid, Chleshoad, Tyns & Wear.




ACKNOWLEDGEMENTS

[ am especilly indebred vo [udith Everington and Eleanor Mesbite, my immediare
M]IE‘J.EUI:E in the Warwick REIIE;EII‘IF HJ‘|1‘|: Edu{‘iﬁnn Research |,|'_||_-||rI ﬁ}r rh‘-i[ o=
ogeration, ideas, skills, crivical feedback and encouragement, Their roles in zome of
the marers disouszed o dhis book will becorme Apparent to readers. They poin me in
thanking all those poing people and adules from religiows communities in Britain
who have contributed generously 1o our ressarch and curmiculum development aver
the years. Past and present colleagues and Ressarch Associares oz WRERL have been
hedphul in a variety of ways and my thanks go to Margarer Barratt, Jochen Baver,
Sarah Davies, Clive Ericker, Mary Hayward, Dilip Kadodwala, Carrie Mercier, Joyce
Miller, Jo Price, Geoff Robson, Elizsbech Wayne sod Perer Woodward. T have also
benefitted greatly from the comments, interest and maral suppor of colleagues at
Warwick working in varsous fields in the Faculty of Social Studics, especially Jim
Beckford, Dravina Cooper, Mﬂlil.* Grilliwt, Mal Letcester, lan Lyne, Dennis Stackings
and Steven Vertovec, Beyond Warwick, Trevor Cooling, [ohn Hinnells, John Hull,
Jesica Jacobsom, Tim Key, Kim Knor, Siesel @atberg, Gwen Palmer, Tack Priestley,
Sven-Ake Selander and Geir Skese have heen bath EENErLE of their rime and
umn:inli:ng in their ETCOIPAEERIENE,

bany of the ideas in the book were ried out in conference papers and presencasians.
and thanks are due to parricipants who commented in meetings beld in 1996 under
the guspices of NEKRIF (the Morwegian Metwark for Research m Culrure, Religion
and [deneety in a Multiouhural Conrext), the Associarion Canadienne Francaise pour
I'Avancernem de Science, the European Association for World Religions in
Education, the Internagional Seminar on Religious Educarson and Valses, and the
Mordic Conference on Anthropology and Education, organized by collesgues ac the
Hogskolen i Bergen.

Acknowledgements for funding received w suppar ethnographic and curriculum
rrdies are |'£;-|'.'E'.|'| i1 Fiell in the notes o 1:|u||:|l:rr 3 bue 1 would ks oo EXPICES INoee
general thanks 1o the Economic and Secial Research Councl for I support of mar
peaject "Ethnopraphy and Beligious Education” {Project Reference number
ROH232489) which inchuded as one of its obsectives "To develop a theoretical
framewark for eranalating ethivographic source matenal from the project inmo marenal
for wse in religious education”. The achievement of thar ebjective has been past of the
agenda of this book. Having thanked lots of people, | should add that any
insdequacios, filures and misundersiandings in this book are my responsibiliny alonel

Sme paragraphs in Chaprer 2 fim appeared in ‘Religiows Education and the Ars of
Interprecitstn’ in D Enrkin;ﬁ.l (e R..*:lrj:g'm.-.l amed tlve Aty im Edwartion: Diveerinions 4.-||"
Spirtsulity (Hodder and Stougheon. 1993}, and some paragraphs from Chapter 4 are
ri.'[ll'l:rdlll.‘td. [l.'l'.lﬂ:I 'RdiEiul.u Educanion’™s lhp:mutlun af .B.EIJ-.EILHIS-' rlnd
"Cultures"", Brirh fmwrmal wf Educarional Staelies, YOOI (3), 1995, Among the
sources drawn on for Chapter 5 i my report 1o the ESRC, which forms the hasis of
‘Ethniagraphic Research and Curriculum Development” in L | Francis, W K Kay and
WS Campheell (eds) Research v Religioes Education, Gracewing, 1996,

Robert Jackson
University of Warwick, December 1990

Introduction

5w :ppmach the millennium, religious education remains a
Acumm:l:i area in many parts of the world. In countrics as diverse

as the Merherlands, Norway, Germany, Sweden, Ausiralia, South
Africa, Mamibia, Canada {especially in the provinces of Onzano and
Quebec), Scotand, and in other education systems, the growth of religious
and secular pluralism has posed questions abour the narre of religious
education and its role in publicly-funded schools,

Many religious educarors internarionally leok with particular interest at
England and Wales, since the 1988 Education Reform Act, for the first
ome in law, stated thar religious edocation had o give awtencion o the
refigious plurality of the nation. Section & [3] of the Act made it clear
that, as well as reflecting the range of Christian rraditions in the country
(not the homogenized, 'non-denominatonal’ Christianiry of the 1944
Act), the subject should also take account of the other ‘principal religions’
represented in Grear Brirain. Whether in rural Cambria or Cornwall or in
urban centres such as Leeds, Covenrry or London, children and young
people in publicly-funded schools are expected 1o gain some
understanding of the major religious mraditions of the world that are now
part of the nation’s spiritual and calweral life. Though the debares abour
the nature and aims of religious education conrinue, ir is 2 maer of law
that local edusanion authority conferences have to design agreed syllabuses
that promote such learning. An education invelving some knowledge of 3
varigry of religions in Brirain is now the entitlement of all pupils in
mainciined ‘county’ schools.

Yet the requirements of the law rmaise a number of important questions.
What #ra “religion’? How should the religions be porrayed? What
authorities should be appealed to in deading how religions should be
pictured or represented? Whar is the relanonship between these religions
and the cultural life of modern Bricain? In addidon co these isues of
representacion, there is a cenerzl question o do with interpreration, 17 RE
involves understanding a range of religions worldviews, what methods
should be used in order 1o do the job wellz Morcover, is religious
education only about understanding others! How far is it concerned with
helping young people to clarity and develop their own views and beliefs?
Whar is the relasionship berween the student’s ewn beliefs and
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assumprions and the material studied in class? This boek is concerned
with these questions and with further issues which they raise,

The discussions in the book are not, however, simply related o
hypothencal questions, The issues were raised directly for me by working
in a ‘mulrifaich’ ciry, and subsequentdy through the task of co-ordinating
rescarch studies of British children from a variety of religious and ethnic
backgrounds. My colleagues and T learned a great deal chrough these
experiences, and some of our previous assumptions abour the narure of

religions and the methods for understanding religious data were
challenged,

| camie into the ficld of religious education during  rime of rapid change
in the subject. My first appointment as a reacher in 1967 was snon afrer
the establishment of the firse Religious Studies Department in Britain at
the University of Lancaster under the leadership of Professar Minian
Smiart. Smart's vision was not only to develop religious studies on the
maodel of contnental European and North American Departments of
History and Phenomenology of Religion, but also to probe inte the
relevance of his work tor those concerned with religious educarion in
schools. To this end, he secured funding for a project o investigate the
nature of religious education and o develop appropriate curticulum
materials, Essentially the project criticized confessional models of RE as
being inappropriate tor state-funded schools in a predominantly secular
and increasingly religiously pluralistic democracy and advocated a non-
dogmartic, phenomenological approach in which teacher and leamer alike
were encouraged o ‘bracker out” their presuppositions in order o atempe
empatherically 1o grasp religion from the insider's perspective. Smarn’s
worl came as a breath of fresh air 1o me and © many other RE weachers
wha knew at hrst hand the resentment of students who were critical of the
subject’s theological assumptions and evangelistic goals, and it precipizared
some fundamensal changes to religious education in teacher education and
in schools. It also mised a series of tssues which were not addressed by the
Lancaster project’s INSPIring ol ndwaork, and which became of parcicular
interest to me. My own work has included a discussion of these isues and
i5, in effect, both a development and a sympathetic critique of Smart’s
work in religious education.

The lare 19605 and the sarly 1970s broughe another significans
development which profoundly influenced the direcrion of my work, This
was the wave of migrations to Bricain n'l?pmp[: of South Asian nrigin,
partly consequent on Africanization polices in recently independent srares
such as Kenya and Uganda. My move o Coventry in 1972 coincided with
Idi Amin’s expulsion of "Asians’ from Uganda who were given ninety days
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ta leave, The expansion and change in composition of Coventry’s 'South
Asian’ population which resulred from migrations from Ease African
countrics had a profound effect on me. Unlike earlier migrations, women,
children and family eldees sertled i Britain. My first encounter was wich
children who were artending Coventry's schools. The educarional issues
were many, There was the ever present issue of racism and there were
immediate practical issues connected with linguage ceaching. For me,
however, there were crucial marvers perraining to religion and culrure.
Through Gujaran and Punjabi children in Coventry schools, 1 met their
parents. Through parens, [ was invited 1o temples and o religious and
culrural evens. | became particularly interested in the complex and
variegared life of the Hindu communities in Coventry, and for the hirst
time in my life I was immersed in the religioss qulture of 2 communicy
very different from thar of either my upbringing or my university
education in theology and philesophy, It soon became apparent that
Hindu tradition, as expressed by my new friends and acquaintances, was
both diverse and different in many ways from that portrayed in academic
texts used in universities, colleges of education and schools. My menors,
for the moment, were mainly male elders in the Gujarati community (key
figures in establishing public Hindu practice, just as the women 1 would
meet later were in establishing domestic religious ritual). The issue of the
gap between academic accounts of ‘Hinduism' and the varieries of
refligious life among Hindus in Bricain bas continued to intrigue me
(1996b), while a consideration of the gap berween Western academic
representations of 'religions’ generally and more ethnographic and
persenal accounts of religious life is one of the themes of this book, |
should add thar learning sbour Hindu rradition ar ficst hand did noe
prompi me to want @ pecorse 3 Hindu, bur it did challenge various
presuppasitions and made me look afresh ar aspects of my own way of life.
Tt also taught me that human communication is possible across what
appear, in theory, to be profoundly different worldviews, Boch of these
issues are pursued in connection with religious educarion in Chaprer 6.

1 was formunare to meet Eleanor Nesbirt, a gifted Religious Studics scholar
and heldworker, around this time and we have collaborared on research
prajects ever since. Our incerest in religions, coupled with a professional
involvement with educarion, led, in 1984, to the development of a new
hield of research; namely the cransmission of religious culrure from parencs
and faith communities 1o children. Far Hindu parents whase children
were born in Britain in the early and mid 1970s, the issue of che
perperuation of the tradition had become & major concern, Very lictle
research was being done, however, 1o ascermin whart sicps parents and
communities were taking to address the issue. As a first step, we conducted
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rescarch into the weaching of religious culture in Hindy supplementary
schools (Chapeer 5).

From the perspective of religious educarion theory, the research challenged
the sharp distinction generally made berween religious educarion and
religious nurture. The current orthodaoxy, derived from Smart's work and
claborated hy John Hull (g 1984), was ro draw a sharp distincrion
hetween religious education {non-dogmatic and with the aim of increasing
u11dtr5m.ndjng] and religious nurture, a term used by Hull to connore the
transmission of religious culture from one generation to the next within
faith traditions. In the licerarure, the distincrion was made both
conceprually and institutionally, with county schools regarded as the
ferum for religious educarion and religious (e.g. voluntary aided) or
community-based independent o supplementary schools being the
purveyors of refigious nurrure. To use the terminology of Smar's project,
religious nurture was perceived as “confessional’ while religiows education
wis presented as “educational’. Our Andings blurred the distincrion
somewhar since, in Smart and Hull’s terms, some of the activities of
supplementary schools were ‘educational’ and some of the RE curricolum
of county schools was regarded by some Hindu communiry leaders and
parents as contributing positively to the religious development of their
children. Here we have a subtext of the hook: specifically, the ways in
which religious education and religious nurture might sometimes be seen
as complementary, and, more generally, the various roles that members of
religious communiries might have in religious education (Chapirers 5 and
&l

It was also clear from our findings that, in concentrating on whar we
called “formal religious nureure’, we had barely scratched the surface of the
question of reansmitting religious culture, We decided to design a picce of
research examining the ways in which Hindu tradition was passed on,
mainly informally, in the home and community, Inically, this was
conceived as a phenomenological study, It was only when approaching the
practical task of selecting appropriate methods that 1 began to realize some
of the inadequacies of phenomenology as a tool for investigating religion
in the field. Few field studies described by their authors as
phenomenological had much to say abour methods, and those thar did
{e.g, Knort 1986) used mezhods derived from ethnography. The
difficulties in employing the methods of phenomenology in fieldwnrk
prompted a critique of phenomenological approaches in religions
educarion, which appears in Chapter 1.

The issue of research design took me back to my own introduction w
anthropological work during a secondment to the School of Oriental and
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African Srudies ar the University of London. and forward to recent
developments in ethnographic theory and methodology. My on-going
reading in ethnography (reflected especially in the discussions in Chaprers
2 and 4) influenced the research design and its development in lazer
prajects, as well a5 a reconsideration of methods for use in RE. The
methods of interpretive anthropelogists were particularly sugpestive of
adeas for religious educarion, while discussions of ‘culture’ by social
anthropologists provided insighes into the educarional debates about
cultural development, especially in responding o closed portrayals of
ethnicity and culturally reswrictive views of nationality (Chapier 4)." The
work of writers charting the emersence of Western ideas of religion and
drawing arention to political and eultural factars in the shaping of
Western perceptions of religions complemented my ethnogrphic studies
and suggested some new ways of representing religions in RE (Chaprer 3).

This theorerical work, roether with the practical fieldwork methods of
ethnography, underpinned a rwo year project on the 'nurmure’ of a group
of children from Hindu communities in Coventry and a series of
subsequent echnographic studies, four of which were conducted between
1990 and 1993, sponsored by the Economic and Social Research Council
{ESRC), These were a study of Christian children from some diverse
denominaticnal and ethnic backgrounds, together with studies of Brestps
of Jewish, Muslim and Sikh children in two eities. Outline skerches of
these are included in the firse part of Chaprer 5.

The impact of this ethnographic wark on my ideas abour religious
educarion will already be evident. There is 2 dirccr connection berween the
two, however. The Hindu Nurture in Coventry study was 3 source for two
children's books and for various educational broadcasts, as well as for the
published echnographic report. The dara from the ESRC studies were also
the basis for ethnographic writing, bur were used simultaneously in
preparing an RE curnculum project for schools, The first element in this
process was the development of an interpretive methodology for pupils
and their teachers, adapting theory and method from sacial anthropalogy.
Our approach to the representation of religions, the project’s second main
ingredient, drew on discussions summarized here in Chaprer 3, and
invalved the co-operation of ethnographers, curriculum developers and
members of the various faith communities, especially members of families
portrayed in the texrs. A third element was the provision of activities
encouraging pupils to reflecr on matzers raised by their studies in relasion
to their own ways of life, This curriculum development worls, the
Warwick RE Project, it outlined and discussed in the second part of
Chaprer 5.2
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The development of the theoretical and pracrical aspects of an interprerive
approach raised a range of questions and porendial criticisms which are
discussed in Chapter 6, The issues of reductionism and relativism, the
latter especially related to che treatment of different truth claims, are
considered. A discussion of aims also raised the possibility of building an
element of criical distance into an interpretive approach. The question of
the relationship berween the learner and the marerial srudied led me back
to the social sciences in order 1o discuss “reflexivity” and ‘edification’.
Finally, an interpretive approach raises furcher questions, beyond the
fundamental sctivity of interpreting religious date. Thus, questions about
the role of the teacher, as well as wider political and soruciural questions
relating to RE policy at local and nasional levels, need 1o be discussed. A
consideration of these forms the conclusion to the book.

Finally, I should say that there are many issues uof covered in the book,
and its contents are intended merely as a small contribution w the wide-
ranging debares, m Britain and beyond, surrounding an exciting and
demanding subject.

Maotes

e

1 ‘Bosterpretive’ is preferrad 1o ‘interpremive and & wed thraughout dhe book. The shomer woed @ naoc esgrely an
Armericanism, having been wsed ooasionally by Englich writers sinee 1633 (OED). Lord David Cecil used ir in writing
about Walcer de 1o Mare in 1953, ‘Imterpretive’ bas been used by ethnogrphers soch as Clifford Geemz and Jarmes

Cliffard and is naw standard in the sngernocional liesiure of social or cobvard anihropolegy.
2 My collesgue, Judich Everingron. has heen respansible for co-ordiparing and co-wdiving the Warwick RE Project.

CHAPTER

Phenomenology and Religious
Education

their own terms has been of central importance to religious

education as a school subjecr, as well as to religious stidies as an
academic held of rescarch and study in higher education. Since the mid
19605 in Britain, with the rise of Religious Smudies in Universities and
other higher education insticutions, and with its consequent impact on
schools, approaches rooted in the phenomenology of religion have been
highly influential.

The phenomenology of religion has been represented in different ways by
different authors, and although some of it concepts and rerms are
associated with the philosopher Edmund Husserd {e.g. 19315 1970} the
field has a history which predates him, and his influence on religious
educarion s indirect. Like ‘structuralism’, phenomenclogy is a loosely kot
mavement but is generally concerned with the interpretation and
classificarion of specific sers of phenomena in order 1o do justice o their
expressed meanings, and to reveal universal ‘essences’ or Yideal rrpes’ o
which specific examples of activity in different religious and culoural
settingts approximate, The phenomenology of religion, then, is a family of
approaches rather than a tightly definable single approach, influenced o a
greater or leser extent by philesophical phenomenology, and
ingorporating methodologies intended ro present religious marerial in the
insider’s terms with the student's or scholar’s presuppositions pur o one
side,

This chapter outlines the phenomienological approach advocated by an
infuential religious educarion project of the late 19605 and early 19705

and rejects most of che criticisms of it made by some writers on religious
education. In the sxample given — the Lancaster-based Schools Council

Thl: issue of atrempring o grasp the religious outlook of others in
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Project Religious Educasion in Secondary Schools— both proponents and
critics have a particular undersranding of phenomenalogy, largely derived
from the work of the Project’s Director, Ninian Smart, rather than from a
wider range of continental Furopean phenomenalogss.

In order w represemt the held more fully and to explore possible defects
and strengths in the approach, some of Edmund Husserl's ideas are
autlined by way of intellectual background, and there are brief
introdisctions o the work of & numh-:r af Fhfnﬂmrﬂﬂiﬂ-ﬁlsﬁ of religion.
Mthﬂl.lgh I:ni'|nn5m5 to the same broad tradition, writers em phaslzmg,
Fhf-'ﬂﬂﬂflll'lﬂ]tﬁ- 15 @ moans o Ctﬂﬁﬁl[‘f .I'dLEI.D'I.IE 'd.i.IE. anc dlﬁllﬂ.gﬂ]ﬁhﬂd fmm
those more preoceupied with the philosophical, interpretive side of the
discipline. With regard to the latres, the work of Gerardus van der Leeuw
is discussed a3 2 major contributor ro the feld. The chaprer goes on
advance some criticisms of phenomenology as a wel for understanding
“other’ religious worldviews and also notes some of phenomenology’s
positive features.

With reference to the work of Jacques Wazrdenburg, ideas from whar has
been called *new siyle’ phenomenology are introduced as developmenes
within the discipline that answer its critics. It is argued, however, that
these are so radical a5 o bring phenomenclogy closer in method to
hermeneutical approaches, such as thar found in interpretive

anthropalogy,

PHENOMENOLOGICAL APPROACHES IN BRITISH
RELIGIOUS EDUCATION

The issue of trying to portray religious material in the insider's cerms was
hrst addressed seriously in British religious education in che 1%60s,
Fallowing the cstablishment of the Depariment of Religious Studies at the
University of Lancaster in 1965 under the leadership of Professer Minian
Smmart, a major rescarch and curriculum development project in religious
education was established under Smart's direction and began its worlk in
1969.! The Project advocared whar it called the * “phenomenclogical” or
undogmatic approach’ which ir described thus:

This sees the aim of religious education as the promotion of
underszanding, Ir uses the waols of scholarship in order o enter into an
empathic experience of the faith of individuals and groups. It docs not
seck to promote any one religious viewpoint bue it recognizes thar the
study of religion must transcend the merely informative. {Schools
Coundl 1971, 21)
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The working paper refers 1o pioncering work of this type ar Lancaster
and Leicester (in the then Deparmment of History and Phenomenology
of Religion) and the paper's thinking is strongly influenced by Smart's
earlier publications on religion and education (19%64; 1968). Given thar
religious education, slready uncomfortable with a confessional role (Cox
1966; Jackson 1992}, was having to accommaodace o INCreasing rfﬁg,iml.‘i
plirality in Britain, Smarc’s work and the work of the Lancaster Projece
had 2 decp and long lasding influence on religious education theory and
practice, especially in seeondary schools. Many textbooks emphasizing a
wotld religions approach, Agreed Syllabuses and Local Education
Authoriry handbooks, from around the mid 1970s, through che 19805
and up o the present, have been directly or indirecely influenced by che
'phenomenclogical approach’. A major Government sponsored repoi,
Edvcation for AN {Swann 1985), advocared the phenomenological
approach as being most appropriace o religious education in a
democraric and pluralistic society. The Report rejected the idea of ‘single
faith" RE, as advocated by some Muslims (198%, 474). favouring a
phenomenological :lppmar]'l in otder 'to teach ch:ll:l.h:n to understand
the natre of beliefs and 2 range of belief systems . .." (489), and
secking “to “inform” rather than “convert™ pupils’ {4EIE}. The Repom's
discussion of different approaches o religious education was based on
Schoals Counctl Working Paper 36's distinction berween the confessional,
anti-dagmatic and phenomenological approaches (Schoels Council
1971). The phenomenclogical approach was commended since it made
a clear distinction between “religious instraction’ and ‘religious
education’,

It is ... . the funcrion of the school [as déusnce from bome and

commestity] vo assist pupils o understand the nature of réligion and o

know something of the diversity of belief systems, their significance for

individuals and how these bear on the community, (471)

Swann's advocacy of phenomenolegy followed from the Lancaster Schools
Coungl Project. There were arher influcnces from phenomenology of
religion on religious educarion, however, These were much less pervasive
than thar of the Schools Coundl Project, but they were overdy closer 10
Continental European phenomenology conceprually and
methodologically. Enc EH:WP:. 2 member of Smart's staff ar Lancaster up
o the mid 1970s, bur not directly involved in the Schools Council
Projeet, mediated ideas from the phenomenology of religion to wachers
through writings published in the mid 1970s (Sharpe 19732 and 1975b),
Also, the Department of History and Phenomenology of Religion at
Leicestar University encouraged research students ro use a
phenomenological framework o conduct field research and o reflect on
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religious education methodology (Marvell 1973; 1975; 1976), The
influence of the Duech phenomennlogist Gerardus van der Leeuw is
particularly evident in this work.? Ouside the United Kingdam, other
significant worlc in religious education influenced by the
phenomenologists Kristensen and van der Lecuw has been carried our by

Basil Moore and Norman Habel in Auseralia (1982),

CRITICS OF PHENOMENOLOGICAL APPROACHES

Some Brirish writers — often with very different views abour the nature of
religious education — have been critical of what they usually call ‘the
phenomenological approach’, a version of phenomenology derived directly
or indirectly from the Lancaster Schools Council Projecr. These critics
have focused on five main characreristics of the approach.

1 Phenomenology’s apparent sole concern with the external actions of
religious practirioners and the observable phenomena of religion and it
consequent lack of concern with the motivations of religions believers.

2 Tis over-wide coverage of religions, leading to a superficial trearment or
teivialkeation of Faichs,

3 les juxraposition of marerial on common themes from different
religions, leading to confusion.

4 The remoreness of its subject marter from the experience and concerns
of most school children.

5 Its lack of concern with issues of wuth, and its consequent implicit
relativism.

Edwin Cox, for example, although asguing for a liberal approach eo
religious education, criticized the approach, focusing en points one and
four, questioning whether an “external study of the acrions and objects of
religious behaviour lead to a genuine appreciation of the motives thar
prompe that behaviour’ (Cax 1983). Cox asks whether "an understanding
of whar religion means’ requires ‘some more personal involvement' and
doubts the ability of younger children to work with the detachment
required of phenomenclogy (132). Will they not want o agree or disagree
with the religious peaple whose behaviour they are considering, asks Cox?
Moreover, are they not likely to dismiss religious behaviour as unworthy
of turther thoughe if they have not grasped the motivacion hehind
religious ceremonies? Older pupils oo, says Cox, may not find religious
material inceresting in comparison with other, more appealing aspects of
experience. Cox's main criticism of phenomenology is as follows:

-+« pethaps the chief weakness of the phenomenological approach, as a
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justifiable mode of religious educarion, is its claim 1o be dealing with a
significant aspect of human cxperience. The claim may well be true, bur
is irs eruch recognized by sufficienr people for religious educarion w be
accepred by all as worthy of school time? Is religion scen as sufficiently
warthwhile by contemporary men and women to compete successfully
for curriculum space? O is it regarded as 4 privare marter, an opticaal
Bobby for the few? Ir may look worthwhile 1o professional theologians,
eo religious education reachers, and w religiously minded bodies and
individuals, but does it seem so ta the majoricy of the parents, rax
payers, other teachers and students? Do pupils throughour their school
career rate religions high enough, and find them incriguing erough o
be ready o give cheir amention to prolanged serious study of them? 1If
the answer 1o those questions is “yes’, then phenomenclogical religious
education is justified, Bue if the answer is ‘no’, even though religion
may be a significant human experience, then religions education so
conducted will nor receive the widespread suppore that it needs at
present for its justibcation. (132)

Cow's position is that RE should be parr of a wider ‘values education’
(afthough he does not use the term). All values and value syseems are
based on beliefs about the nature of reality and of human namre. In 2
pluralisr world, some of these beliefs are religious and some are secular,
Both types should be explored, concludes Cox, probably as part of one
subject, ro enable pupils ‘to move towards coming to terms with their
own life problems by means of a coherent and conscious set of belicfs’

(135-&).

John Burn and Colin Hart, writing from a very different position —
associated with the radical right of British politics and a thealogical stance
adopred by some evangelical Christian writers — concentrate on pvinits
onc, two, three and five (Burn and Hare 1988). Their ateack is part of a
general objection to workd religions approaches and is focused specifically
on the Swann Report’s portrayal of phenomenalogy.

The movement for reaching world fiiths is associared with the
phenomenological approach 1o religious education. This is 1o study
religion chrough its observable expresions. Ir is argued that as children
lcarn about sacred places, festivals, rites of passage and cuscoms, they are
led 1o a more authentic understanding of Faith. Bit such an approach
devalues the vital ingredients of faith, belief and pracrice and 5o leads
the wrivialisation of all faiths. More importantly, it denies children the
opportunity of examining counter claims to cruch in religion. For this
reason, it i regreteable thar the Swann Report endorsed the
phenomenological approach, arguing wrongly thar it lays the
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foundation for a genuinely pluralistic society. {(Burn and Harc 1988,

13)
The criticiams made by the writers whose views are summarized above are
not valid as objections to phenomenalogy per se, but they are applicable to
some poorly designed materials described by their authors as
phenomenological. In varying degrees these critics pisTcpresnt _
phenomenalogy and chey asume incorreciy that irs ﬂd._'-'DliiiJu[E-ﬁ.ﬁi:-l.‘ their
approach as the only one 1w be used in religious education, With regard o
point one — phenomenclogy’s apparent sole concern wirh the cxternals of
religion — Schouds Council Working Paper 36 recopnizes the impormance of
erasping the connections herween exrernal feanures and the personal
experience of religious believers:

[t might appear . ., that any attempt so view a religious statement ar
activity us an object of inquiry would miss or ohscure the very qualities
that give it meaning as religious (i.e. as it appears in the mind and
expenience of the believer). IF religion cannot be properly u_n-l:lt.:rsm-nd
apart from subjectivity, then any sanstactory concept of objective study
must somehow include that subjectivity. That is, the objectivity LISt
be abour the subjectivity; it must refer o ways of thinking respromsibly
abaur marters of intense personal interest and concern. (Schools

Council 1971, 22}

Aswill be made dear below, similar points have heen made by
phenomenalogists of teligion, from the pioneers of :Iitu_- field in :h_r_-
nineteenth century to its most influendal exponents in the twenticth,

With regard to point twa — the superficial and trivial rreatment of many
religions — phenomenalogy as a methodology does not require arenton 19
a wide range of faiths concurrently, and many phenf:-m:nn}n«glcul_ studies
have been of a single religious tradition. Kim Knor's sudy of Hindus in
Leeds (1986) and Peter McKenzie's book on Chiristianicy (1988} ane but

Wik

The thematic crearment of data from religions (point three) 15 a common
though nat universal feature of phenomenology. As we shall see, SOmE
phenomenologists have set out o study parallel phenomena in l.lilffl.jl'ﬂl:lt ;
rraditions in order to expose basic forms and structures which give insight
into the essence of religion. This aspeet of phenomenology has nn-cr_beﬂ:l
widely used in religious education as a lh:crr::.ic_ul model for postulating ot
exposing universal essences of religion, Rather, it has htm.ad.iptn'l by
religious educarors as a convenient pracrical toal for selecting ;fnd ]
organizing material fram a range of religious traditions. Elr.r:_:lﬂun:?ll_}' sLE
thematically arranged material is sensitively put togecher, as in Olinvia
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Bennett's E:;Mfﬂr.r'ng Reltgion series for upper juniors {1984), All too often,
however, thematic books justapose material from different eraditions mken
out of contexe and sometimes cover too much ground in wo small a space,
In Fawdly Lifeand Religions Busldings, vwo bools in Wayland's "Religious
Topics” series (Mayled 1986 a2 and b), for example, six religions are
covered in each book with less than four hundred words per traditon,
The consequences are superhcial trearment, oversimplibcation and the
danger thar children will be confused and misled. Books like these are far
distant from the intentions of the phenomenclogists but have given
arnmunition 1o cricics wha have caricatured the phenomenological
approach as cither a “mish mash” or as mere description. Some of these
critics have an ideological interest in keeping different religions separate
(Hull 1591

That there are poor chematic materals available, however, should not
obscure the possibilities of juxtaposing material from different madidons in
illuminating ways that do not compromise the coherence of each one.
Material mighe, for example, be arranged around common fundamental
human questions or might be concerned to explore overlapping ideas or
values from different groups or traditions.*

The issue of relating religious marenal o pupils, whether experientially
(point four) or intellecrually (poine five) has been addressed regularly by
phenomenologists who peint out that phenomenological approaches need
ro be complemented by other techniques, such as relating religious
materizl 1o issues of general human concern (e.g. Grimmire 1987; Jackson
1987). Edwin Cox's poinr abour relevance, for E}::mpte, hae some foree,
bur there is no reason why phenomenclogical methods should nor be
combined with those likely o 2rouse young people’s concern with moral
and other isues. With regard o questions of truth, Smarr advances the
wiew that, as well as enabling students o grasp the meaning of religion
from the insider's perspective, the subject should encourage them to “enter
inte dialogue with the parahisearical daims of religious and ansi-religious
outlooks’ (1968, 13) and be involved in fostiering 'the preduction of a ripe
capacity to judge the rruth of whar is propagated by religion” (1968, 97).

Smart’s rejecrion of the idea that phenomenology is a “toral’ approach o
the study of religion, allowing ne possibility of engaging with the
implications of differences in trurh elaims, is consistent with the writings
of continental European phenemenclogises. For example, the French
scholar Gaston Berger makes ir clear that critical judgement can be applied

tor religious data provided thar chis follows a serious atcempr o grasp the
marerizl from the insider’s poine of view,

The phenomenelogical method . .. teaches us thar if we find it
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impossible to suppress our own beliefs and our own personal feclings
when studying human marerial, we can ar least put them inm
parentheses, so that they become suspended, withour our having ro
became unfaithful to chem, and we can sympathize with other people’s
deepest emotions, without having to approve all acts inta which those
are translated. The phenomenalogist thus stops confusing rrarh and
meaning. He does not necessarily rogard everything he describes as true
or good, bur through various examples, he applics himself 1 the rask
of discovering deep-lying scrucrures, the meaning of which becomes
clear to him. He is like a faithfisl translazor who is prepared o respect
the thought of his author, even when he ic aware thit he does not
approve him. Later, perhaps, he will be his judge, but for the time
being, he only wants to be his friend, (Berger 1957; in Waardenburg
1973, 665)

Thus, contrary to the accusarions of some of jes critics, the
phenomenalogical method does nor imply a relativistic stance on the pari
of those who use jr,

KEY THEMES IN THE PHENOMENOLOGY OF
RELIGION

S0 far, we have established thar phenomenalogical methods have often
been misrepresented by critics writing abour religious educition. We have
alse introduced some of the main concerns of phenomenalogists of
religion, namely 1o grasp someone else's religious life through laying aside
ene's own views ind presuppositions, and through empathizing with che
insider’s experience, The intellectual dimate for these developments was
philosophical phenomenclogy, associated with the German pavchologist
and philosopher Franz Brentano (1838-1917), but especially with his
pupil Edmund Hussed (1859-1938), General ideas from philosophical
phenomenology have influenced the worl of phenomenalogists of religion
in varying degrees, with some having a fidy minimal philesaphical
interest, Although the direct influence of Husser| has sometimes been
over-estimated, it is still worth outlining very briefly some of his main
ideas n order to sketch in the intellecrual background 1o some of the work
of phenomenclogists of religion,

Husserl adopted from Brentano che intentional theory of the mind, An
intentional acr is always ‘of " or “about’ someching. When we ExXperience
something, for example, there is an object of our experience. 1f we want o
knaw’ such an object, we need o examine the relationship berween our
expericnce of it and the object iwelf. As a first scep, says Husserl, we must

leave aside the assumptions of comman sense and the natural sciences, for
TALES, causation ete, are part of our experience. In this fest stage then -
that of ‘phenomenological reduction’ — one's everyday presuppositions are
put into parentheses or ‘bracketed our’. This methodological suspension of
udgement Husserl denates by the term gpoché (from the verh epecha, ]
hold back) taken from Greek philasophy (1931). Judgement is suspended
and attention is direcred rowards things of which we are conscious. By

way of illusiration, Husser] uses the example of lookin g into a garden at an
apple tree in blossom. Withour reference 1o external existence we can list
ehjects ‘experienced’ (.8, “tree’, “white', ‘blossom’) and ‘experiences’ (e
perceiving', “enjoying’), Husserl uses the Greek term moema to refer to
each object which is experienced and noesis for ‘perceiving’ or
‘experiencing’, in other words mental aces such as thoughs, atttudes and
feelings.

Consciousness involves the relationship berween experiences and the
things which are experienced. The moeres - artitudes, feelings, perceptions
et — provide the key to the various types of objects chat constitiite the
noemaia, the objects of experience, Corresponding ro ‘perceprion’ there are
colours, shapes, sizes ete: corresponding 10 “perceprual enjoyment” are
‘delicious’, ‘beauriful® erc. The npenara may be particular {a specific tree,
tor example) or they may be general abstractions known through intuirion
{the idea of a oree), Husserl calls these absrracted, absoluce forms sidela
(derived from the Greek eidas, “thac which is seen’), often translated as
‘essences’. These abstraceed ‘essences’, each of which is distincr fram every
ather, are pute phenomena present to consciousness. The sideia are, in
cffect, an absolute and etemal clasificarion system. 'Eidetic reducrion’,
then, is the second step in phenomenology, the move from parsicular
instances to the intuition of pure, irreducible essences, For Husserl, this
intuition is logical rather than psychological, akin to grasping a

mathematical or logical relarion.

This all w0 brief summary hardly does justice to the complexities and
developments of Husserl's thought, Ir might, however, provide a key 1o
the different concems of phenomenalogises of religion. There have been
two main emphases in the ficld, namely a preoccupation with the
classificarion of religious material, often 23 3 means o comparstive scudy,
and a concern with understanding or interpreting the religicus worlds of
others. Some writers have been concerned with both. 4

A Clussificatery Emphasis

Thase with a primary interest in classificarion have been called
‘empiricists’ (Waardenburg 1978, 96) or those concerned with
‘morphological phenomenalogy’ (MeKenzic 1988, 1). Phenomenology for
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thern is mainly concerned with the wask of describing phenomena
correctly, analysing rheir elements and organising them into a renonal
classification system. Phenomena are grouped under caregories and sth-
categorics which have the widest possible application across religious
rraditians and which Facilicate compansons, helping 1o bring our their
meaning. Underpinning their ideas, however, is the asumption from
philosophical phenomenology that there are universal essences of which
individual phenomena are manifessations, regardless of their hisrorical o
culmural conrexe.

This 'empirical’ emphasis in the phenomenoclogy of religion actually
predares Husserl's work. Possibly the firsr scholar to use the term
‘phenomenology of religion” was the Dutch writer Pierre Chantepic de la
Saussaye (18481920} in his Manna! of the Sceence of Religion (1891),
published nine years before Husserl's Lagisole Utersuchungen {1900-01,
translated as Logical frvertigations, 1970}, Chantepie describes the new
‘science of religion', which he divides into the philosophy of religion and
the history of religion, the larter being subdivided into ethnographical
studies (... deils of the religions of savage wibes . . thar part of
mankind thar has no history’) and the narrowly “historical development af
the religions of civilized nations’ {Chantepie 1891 in Waardenburg 1973,
108). Chantepie introduces ‘phenomenology of religion” as the bridge
between the owo pillars of the philosophy and history of religion. It is the
‘collecting and grouping of various religious phenomena’. For Chantepie,
the accurate definition of the characrer of religious phenomena is
philosophy's rask while phenomenology classifies the most important
religious, ethnographic and historical marerial. It is not just a
dassification of religious pracrices and acrs, however, but also of “religious
impressions, sentiments and states’ and Chantepie comments on the
dialectical relationship between the mencal acovity in religion and its
outward expression (110}, Those critics who have asserved that
phenomenology is concerned only with thar which is ourwardly
observable should realize thar from is inception the phenomenclogy of
religion was as concerned with religious thinking and feeling as with
religious practice.

Other scholars who have been concerned with the dassificatory aspects of
phenomenology include the Norwegian (naruralized Durch) scholar
William Brede Kostensen (1867=1953), the Germans Friedrich Heiler
(18921967} and Heinrich Frick (1893-1952), Swedes Nathan
Saderblom (1866-1931) and Geo Widengren, and the
Romanian/American scholar Mircea Eliade (1907-1986).°

Like Chantepie, some phenomenologists regard phenomenalogy of
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religion fundamentally as a systematic means ro classify the different forms
in which religion is manifested as distine from the history of religion. Far
example the Swedish historian of religion Geo Widengren says:

While phenomenology deals with all the expressions of the religious lite,
wherever they may appear, the history of religion, with irs purely
historical discipling, examines the development of scparate religions,
The phenomenology of religion artemprs to give a coherent account of
all the various phenomena of religion, and is thus the systemaric
complement of che history of religion, (Widengren 1943, 9 quored in
Sharpe 1975h, 243)

Mosr of the writers referred o above (with the addicion of van der Lecuw
who will be discussed below), however, are concerned 1o expose basic
forms 1o which actual manifestations in the field correspond, although the
terminology they use varies from writer to writer {ideal rypes; efdleia

essences; basic phenomena; archegypes).

Kriztensen, for example, develops a clamification sysrem in which the basic
“types’ are abstraceed conceps:

The religious essence of sacrifice is a concept and not a reality {(only the
particular applications are realicy), but we cannot dispense with these
concepts, (Kristensen 1960, 7

Incidenrally, a cypological approach influenced by Krisrensen and van der
Leeuw has been developed by Australian scholars for wse in religious
education (Moore and Habel 1982).%

Heinrich Frick developed a typological approach o the dlassihcation of
religious phenomena employing conceprs of “stage’ or ‘phase’ (whar is
common in & cross-section of different religions) and fedine (the unique
in every particular religion) and using analogy and homology as means 1o
reveal what he called the “basic phenomenen’, the ‘skeleton’ or
morphological srructure of every possible religion (Frick 1928 in
Waardenburg 1973, 483—a), Mircea Eliade’s approach stants from what he
calls ‘cosmic hierophanies’, the sacred revealed at different cosmic levels,
for example as sky, waters, earth, seones and vegetation (1958}, His
purpose is "vo examine a5 closely as possible the parern o be found in the
cosmic hicrophanies, to see what we can discover from the sacred as
expressed in the sky, in water, in vegeration, and so on’ (1958, xvi). His
conclusion is that the strucrure of che hicrophanics remains the same
despite differences in time and cultural sercing;

oo it is precisely this permanence of structure thar makes it possible to
know them ... Indeed we may go further: there is no religious form
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that does not try to get as close as possible eo its true archerype, in other
words to rid iself of ‘historical accretions and deposits. (462),

Friedrich Heiler's work is of particalar interest to English speaking readers
since the publication of Peter McKenzie's The Chrirtians: Their Practices
i Heliefs (1988), an adapration of Heiler's Ercobeinumgrformen und Wesen
der Religion ( The Manifesations and Esnence of Religion) (1961),
concentraning on Heiler's Christian marerial and augmenting iv with new
examples. Heiler's phenomenclogy uses three approaches — WIH.! he calls
longitudinal section (2 geographical and historical survey of an individual
religion); a cross-section (an analysis of different types of religion, .
classified, for example, according to their sociological and psychological
character, their conception of God, or their outlock on life); and the )
concentric circle, an approach in which Heiler trears the whale of religion,
moving trom an cuter cirde of external manifestations (objects and
actions) toa ning representing the ratonal element in religion — concepes
of God, salvation and revelation - o a dircle represencing religioos
experience, Inside these rings is a further one representing God s
‘intended objeet” of religious activity (associated with the concepts of
holiness, love and truth) and finally at the centre of the circle is the Dewr
ipse or absconditus, the divine reality that cannot be caprured in language.
Heiler's work traces che incerrelationship of the concepts congrituting the
segments of each ring and the relationship berween the different circles
(Heiler in Waardenburg 1973, 473-8), It is this method thar is adapred
by McKenzie in his book.

Ta move 1o more recent rimes, Ninian Smart's phenomenological work,
which has been so inHuendal on religious education in the Unired
Kingdeom, has also been mainly of the morphological variery, daluugh
employing six {or seven) dimensions for the purpose of description and
analysis, rather than a more specific and complex classificatory scheme (eg
Smart 1971 and 1989).

The essentialism displayed by most of the above writers (though not by
Smuart) is relared to philosophical phenomenaology and to thealogy, With
regard to philosophy, there is a close similarity berween Husserl's eideia —
# universal, abstract classification scheme whose meaning is independent of
historical or cultural context — and the various modes of classification used
by phenomenalogises of religion. Even if there is litde or no direce
influence from Husserl, the climare of philosophical phenomenology
provided concepts and caregories for such schemes. With regard w
theology, most of the writers were Christians wanting ro make sense of
other traditions in relacion to their own, and their writing, with varying
degrees of explicitness, has a tendency to universalize their own theological
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concepts and categories. The influence of Christian theological concerns
will be rerurned o later,

A Philosophital Emphasis

Whar has been called “hermeneurical phenomenology’ (Brennemann
1982} is concerned with the analysis of religious data, observed directly by
the phenamennlogist or provided by academic disciplines such as history,
sociology or thealogy. The application of phenomenological methods
the data (suppressing one's presuppaositions or distancing oneself and, in
ten, empathizing with the other) is intended 1o bring about the disclosure
of significant religious phenomena, It is chis wing of the phenomenology
of religion that is most dircctly influenced by philasophical
phenomenology. Some of the writers discussed above, although primarily
concerned with classification, were also concerned with the processes
through which the scholar arrempts ro reconstruct the religious lives of
others. However, the ‘classical’ phenomenologist of religion who probably
makes the most influential contribution to this aspect of the field is the
Durch writer Gerardus van der Lecuw {1890 19300, Van der Lecuw was
an original and eclecric thinker, drawing on the work of various
philosaphers, psychologists, theologians, phenomenologists of religion
tiristensen was his reacher) and social theorises (including Dilthey and
Weber). Although he was steeped in phenomenalogical ideas, direct
influence from Husser| seems limited, He was also an accomplished
musician and he wrote on music and the arts a5 well as on religion. His
understanding of the arts, and particalarky his musical experience, gave
him insights into the interpretation of religions data,

Unlike Husserl, van der Leeuw is primarily concerned with religion, and
specifically with geteing a berrer ‘understanding’ ( Verstefien) of religious
phenomena.” For van der Leeuw a *phenomenon’ is neither an ohject nor
i5 it the student to whom the ohject ‘appears’, bur is ‘an ohject related to a
subject and o subject related o an obiect’ (van der Leeuw 1938,
reproduced in Waardenburg 1973, 412). ‘Tts entire essence’, he writes, ‘is
given in its "appearance” and its appearance ro “someone™’ (413). The
understanding of a phenomenon by someone else requires two seeps. The
first lics in grasping che person's psychological life, the contents of
another’s consciousness. This requires spockd, which is not quire Husserl's
bracketing out of onc's own presuppositions, but more a ‘distancing” by
the subjeet in order to allow the internal scructure of the object to be
“seen” a5 well as its broader connections with other phenomena, This, for
van der Leeuw, is a process dependent on an antitade of warmh,
‘spontancously warm, self denying devotion” towards the phenomenan
(van der Leeuw 1926 in Waardenburg 1973, 403), This process can give
what van der Leeuw ealls 2 “static understanding'.
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This ‘staric understanding’ needs o be complemented with a *genetic
understanding’. Gaining this is a ereative, intuitive process in which the
phenomenclogist restructures, rearranges, sees the connections between
the phenomena which have been undersiood “seatically” and perceives a
living unity’. Van der Leeuw introduces the tezm “structural relations” or
‘struciural connections' (derived from Jaspers and in wurn from Dilthey} ro
refer to this process, and the term "ideal rype’ (adapred from Weber) o
characterize the ‘essences’ perceived in “strucrural relations’ (van der Lecuw
1926 in Waardenburg 1973, 404-93). An ‘ideal type’ in irself hus no
realicy bur, like *seructure’, 15 rimeless, The ‘ideal q-']:lt" af the saul, for
example, is an idea to which all conceps of the soul refate [van der Lecuw
1938 in Waardenburg 1973, 413). Clearly van der Leeuw's ideal rypes
correspond closely to Husserl's sideia. The capacity to perceive ‘steuctural
relations” or to gain a “genetic understanding’ of phenomena (equivalent zo
Husserl's eidetic reduction) is, however, tor van der Leewar

an intuitive insight into what is essential, typical, meaningful, This is =
faculry which is near o artistic talent . .. The ideal-gypical construction
may be compared to the products of the artistic mind, which likewise
express 4 kind of dual experience in addition to the ‘empirical
experience of the poet, which, however, by no means has less evidence.
The ideal rype is, therefore, formed indeed on the basis of experience,
but it is not derived from experience — juse as litle as the hero of a
drama. {van der Lecuw 1926 in Waardenburg 1973, 403)

[n describing whart Dild‘l::.-' called the 'e.;;pcril:nct of a strucrural

connection’ van der Leeuww wribes;

It is in fact the primal and primitively human art of the actor which is
indispensable to all asts, bur to the sciences of the mind also:- o
sympathize keenly and closely with experience other than one’s own,
bur also with one's own experience of yesterday. already become
strange’ (van der Lecuw 1938 in Waardenburg 1973, 416)

The central activity of phenomenolegy, chen, is seen by van der Lecuw as
being close to an art. He also uses metaphors from che arts (specifically
music) in characterizing empathy { Einfiiblung, the activity or skill
employed to grasp structural connection, Empathy is ‘rransposing oneself
into the object or re-experiencing it (van der Leeuw 1926 in
Waardenburg 1973, 401). The process of perceiving the essence of
religious phenomena is compared w that of grasping a melody:

We give ourselves over to a melody by way of empathy, we discuss its
elements not as quantifiably measurable series of vibrations of the air,
nor as expressions of a cersain idea, bur as a phenomenon, as it were as
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‘ronal ideas’ ... We must discover the relations which mern the melody
into a meaningfil unicy ... (403—4)

PHENOMENOLOGY'S WEAKMNESSES

Mthuugh the cricicizma nfphennmunulug}' which are commaonly advanced
|'_'r:.l' writers on RE have been answered, there remain some problems with
the approach. With regard ro philosophical phenomenology, as
exemplified by Husserl, knowledge of phenomena is based on a faculry
akin o mathemartical inmuition, Yan der Lecuw is more flexible, regarding
intuition as an arostic faculty. In both cases, however, knowledge is
derived subjectively, with no reference to historical or eultural conrexr.
There i3 no room for differences of interpretation and, as with intuitionist
ethics, phenomenology is open to the charge of authoritarianism. Most

other criticisms relace 1o this fundamenral painr,

There are problems with the notion of epech?é, of distancing or putting
into parentheses one's presuppositions, as a methodelogical rool. The
phenomenologises of religion introduced above say linde abaur how w
achieve spochd, and there is evidence from their own worl thar ehey could
not go much beyond the intention o achieve i For example, they all
accept the concepts of “religions’ or 'religion’ uncrincally, yet, as we shall
see in Chapter 3, both are relatively recently construceed netons,
Moreover. their classification systems superimpose Western and Christian
concepts on o other materizl. Most of the phenomenaologizss mentioned
above use rerminalogy e designate individual phenomena which are
derived fram their Western and Christian background (e.g. Heiler using
the rerms God, salvanon and revelanon or van der Lecuw’s conceprs of
sacrifice, prayer and saviour).®

The fact that some phenomenologises had a Christian theological agends,
as well as a purely scholarly one, is also relevant. Several were keen to
present a liberal, "inclusivise' intrrprrtul']l:rn of other tradinons, and their
rht'-ulugiml E_ua.ls influenced their sc|wlar:hip t0 VATYINg extents. Heiler, for
example, was active in Christian ecumenizm and incer-faith relations and
considered all religions at root to be a unity. Frick. who linked che study
of religton with Christian mission, wrestled with the theological issue of
reconciling the uniqueness of Christianity with is being one religion
amang many. Van der Leeuw not only employed rerminology from
Christian theology in giving names to phenomena, bur also posited an
ascending hierarchy of meaning structures within che ideal types up 1o
Chrise as the primary source of meaning (Waardenburg 1978, 223
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As far as gpachd is concerned, perhaps one can do na more than try to be
aware of at least some of one's presuppositions and ro hold on ro thar
awareness bur, as we shall see below (Chapter 3), that might require some
historical and culoural study, in order 1o assess the extent 1o which our
personal presuppositions are conditioned by received views. Even then, the
inquirer is stll lefe carrying some baggage of past experiences,
assumptions, questions and concerns (1o say nothing of Fetors such as
gender) chat can influence the inrerpretation of another's worldviaw,

A relared problem is the emphasis phenomenalogy puts an the use of
empathy 3¢ a means to understanding another's way of life. Fisstly, in van
der Leeuw's terms, you distance yourself in order 1o gain a ‘staric’
understanding and then you empathize in order 10 reconstruce meuitively
the other's way of life, to perceive it as a living uniry. In van der Leeuw's
words, empathy (Einfliiuang) is ‘ransposing oneself into the object or re-
experiencing it The metaphor of ransposition reveals van der Leeuw's
inrense interest in music and, as we saw above, he compares empathy with
religious phenomena with one's experience of music. What van der Leeuw
does not discuss is his own close familiarity with the grammar of the
European high-culture music to which he is referring and its role in his
ability to empachize with and to interprer examples of it (many of his
publications were on European music; he also played the argan and had a
good singing voice). One wonders what he would have made of 2 Balinese
gaemelan orchesera, the sounds of the South Indian magereans or
saxaphone solos by Sidney Bechet or Gerry Mulligan (all of which,
incidentally, could have been available to him during his lifetime). This is
not 1 say that any of these might not have "spoken’ to him or rouched
him emotionally, bur to suggest thar he would likely have made some very
serious errors of interpretation had he relied solely on his familiaricy with
one musical tradition to make sense of them, In other words, van der
Leeuw's personal experience of the ars, as with his theology, in addition
w revealing sensitivities, expases presuppositions that he would probably
have found some difficulty in seteing aside, and shifts ‘intuition’ from
being 2 logical faculty to a psychological process.

Ancther general criticism, relared to {15 subjectivism, is phenomenalogy’s
tendency o take religious dara our of its original context in place, dme,
society and culwre, It may be useful and sometimes illuminating ro
examine data from sources in different rraditions which exhibic common
fearures or patrerns, bur, unlees done with grear caurion, the method can
be highly misleading, For example, van der Leeuw's attempts 10 gain a
stavic’ understanding through diseancing and a ‘generic’ understanding

through empathy are made withour any detailed reconstruction of congexr,

For van der Leeuw, gerting a betser understanding of another's experience
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i an inruitive marter, It consists in interpolaring that eXperiende into one's
own life, @ process which assumes that there is no fundamental difference
between the ohservation of one’s own and someone else’s ego, regardless of
the place, time and culture to which the other person belongs, The
dangers of misinterpretation are obvious.

Van der Leeuw and other phenomenologists regarded it as axiomaric thar
there are essences — ideal types — (efdeia in Husserl's terms) which are
universal in human consciousness, and thar therefore ‘religious meaning’
constinuies an autonomous realm or value category, Much recent work in
philosophy, the social sciences, cultural crricism and literary theory
questions the existence of universal "essences’, commeon 1 widely varying
ways of life, and which can be exposed through the application of 3
method or technique. Wittgenstein and others have drawn artention to the
marter of broad context in assessing the meaning of terminoclogy within a
language. Wittgenstein's conrention is char for 2 large number of cases in
which the word "meaning’ is employed, the meaning of a word is its use
within the language of the particular *form of life’ {we might say ‘maode of
discourse’ or even “worldview') in which ir is found (Wirtgenstein 1958).

An emphasis on the importance of context in understanding other ways of
life does nor imply that there is no commonality in human nature or
expetience, bur it cautions us against looking for a variery of universal
essences embedded in the consciousness of people, with a common
meaning regardless of the culture or way of life in which they are ser, and
which can be uncovered methodologically, Racher, people from different
cultural scetings or ways of life use language and ather symbals in
particular ways which expose the meaning of words and praceices within
them. The ‘grammar’ of language use has to be grasped befare the
meaning of the terms or actions becomes evident. To posit ‘essences’
corresponding to one's own {or one's gwn ‘culturally familiar) use of a
term like “religion” or “the numinous” or the “soul’, or especially a slippery
concept like ‘spirituality’, and then to go hunting for ies direcr equivalent
in another way of life, is to make (ro borrow Ryle's term) a "caregory
mistake,

The problem does not end here, for we do not anly have to be cautious of
our own and our contemporaries” tendencies in this direction, As the next
chapter will argue, earlier examples of culture contact have resulted in the
projection of terms, assumprions and strucrures from one weay of life on 1o
those of others, structures that have subsequently become embedded in
literaniire and language and which have tended o be accepred as received
truth or common sense. This is not just a marer of inadverrent
misunderstanding, but resules from an unequal pawer relationship.
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The conclusion of this discussion is thas any eross-culrural search for

refigious ‘essences” is philosophically dubious and lacks a grasp of historical
influences on the building of concepts. Rudolph Ore's contentinn, for

example, thar the 'numinous’ is a ‘unique . .. catepory of value” and 2 |
mental seate ‘perfectly s pemerir and irreducible te any ocher’, cannor be
regarded as an axiom (Oeo 1959, 21).

PHENOMENOLOGY'S STRENGTHS

Diespite the above criticisms, the work of phenomenologists such as van
der Leeuw coneains some imporcant insights with regard to understanding
someonc clse’s way of life. Phenomenologists recognized, for example, that
the process of interpretation has to start where the interpreter s ar, and
move trom there, When van der Leeuw wrote of “structure’, he was using
Spranger's idea of significantly organized reality (van der Lecuw 1935 in
Waardenburg 1973, 410). A collection of objects or a series of actions can
have meaning ro someone, but thar meaning may not be evident o che
outsider, The meaning needs o be reconstructed and the reconstruction
starts from the interpreter’s current understanding. Freed from the
language of ideal rypes and essences, this sounds like hermeneurics, and
indeed van der Leeuw refers to the hermeneutic circle — the “sphere of
meaning — (understanding parts in relation to the whole structure) and he
also regulacly cites Dilthey's work (e, van der Leeuw 1938 in
Waardenburg 1973, 414), Withour the phenomendlogical baggage, this
begins 1o resemble interpretive approaches thar have developed
subsequently in other fields such as anthropology, These will be discussed
in the next chapter. Secondly, the sneenson of laying one’s presuppositions
to one side is methodologically important as a step towards impartiality,
even though one can probably do no mare than try to be aware of at lease
some of one’s presuppositions,

Thirdly, phenomenologists were right to see the impartance of empachy
and also 1o draw arrention to the capacity of sensitivity which is associared
with it, though I would argue thar sensitivity is a necessary bur not a
sufficient condition for understanding. The issue regarding empathy is not
so much whether it is possible o empathize, bur judging the point ar
which one might reasonably be confident that empathy can be genvine. 1
would suggest that ane’s capacity for empathy develops afrer grasping the
‘grammar’ of someone else’s discourse, otherwise there is a real danger thar
the interpreter might project his or her own concepes, feelings or atritudes
on to the situation being studied.

The phenomenologists emphasized the view that the insider’s restimony is
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the key source for grasping a religious way of life, Kristensen's dictum “Let
us never forger that there exists no other religious reality than the Fith of
the believer’ is an importan corrective o those whose interprecarions are
based solely on dhe application of some theoretical or idenlogical position
to secondary religious data, even though his contention that “we must refer
exclusively o the believer's vestimony’ poes roo far (Kristensen 1954, 27
quoted in Sharpe 1975b, 228),

'NEW STYLE’ PHENOMENOLOGY

It has to be recognized thar the phenomenology of religion has changed
and developed as a discipling, and the work of some wrirers rakes account
of many of the criticisms of “dlassical phenomenalogy’ ourlined ahave. The
Dutch scholar Jacques Waardenburg regards himself as 2 *new style’
phenomenalogist, ‘New style’ phenomenology still focuses Lpan
intentionality, on the relationship berween people’s experiences and the
vhjects or expressions of their experience. The core of understanding what
a religions expression means to 3 person is the intention which has given
tise to the expression. Thus, the aim of the phenomenologist is ra
reconstruct meanings with particular reference to intendons, Unlike the
classical’ phenomenologists, who largely studied other “religions” through
sccondary texmal acoounts (2 did van der Leeuw), Waarden burg regards
phenomenology s being especially relevant 1o the contemporary study of
living religions.

Like the ‘classical’ phenomenclogists, Waardenburg makes use of the
concept of epacké, but unlike them, he extends it o include a SUSPENSION
of onc's presuppositions as to the nature of religion itself and the
contenton that ‘religion” should be studied in rthe contest of ocher Facrors,
for example, social, cultural and economic aspects of life. Empirical
research and the formulation of hypotheses 1o be checked by furcher
empirical research are key fearures of the method, as is sysremaric
reflection on the research process. Moreover, phenomenology has w
grapple with linguistic fssues, for example in mitking translations and in
the critical use of scholarly concepts rooted in & Western cultural and
religious tradition (1978, 102).

Phenomenology is thus a scholardy discipline with philssophical dements,
but it is also an art, Whereas van der Leeuw regards the capaciry for
empathy with those studied a8 an arrisric process, Waardenburg sees the
researcher’s role in reconstructing the religious world of the insider as elise
1o that of an actor playing 1 par:
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When we speak of the reconstitution of a religious universe, as 3
prerequusite for any undernstanding of religions meanings, the
implication is that in this stage of research the imaginarive faculty =
used. And when we mention the possibility of an acrive sclf-
involvement on the part of the researcher in the facts and meanings
studied, the implicarion is thar the researcher, even if only remporarity
— a8 an actor we might say — takes the role of one of the people he
studies. {1978, 110-11)

In the same conrext, Wazrdenburg writes of the rescarcher needing o be
sensitive to religious meanings in a receptive way, of the researcher's use of
the “imaginarive faculty’ as a prerequisite for understanding religious
meanings and of the ‘art’ of interpretation, This capacity comes cloge 1o
that reguired by ‘participant observation’ as developed in social
anthropelogy since Malinowski's fime.

A further artistic clement in phenomenology is concerned with the
researcher’s conversion of others’ religious expressions into adequarely
digested impressions. There is a creative element, says Waardenburg,
not only in one’s use of imagination, but in one's peFCEpTion af
meanings (1978, 111=12).

However, while van der Leeuw makes no dear distinction berween the
abservation of one’s own and someone else's ego, regardless of the cultural
or temporal context to which the other person belongs, Waardenburg,
insises thar:

.. 4 rigorous methodical distinction has o bé made berveen the
religious significance which the phenomenon has toa given people ina
given culture, and the religious or other meaning which the siudent
himself, on the basis of his experience, might be inclined o artribure o
it. (1978, 107)

Whereas Husserl's universal categories of classification are eideia, and van
der Leeuw's are “ideal rpes’, Waardenburg refers to “structures of
intencionalicy’, Yan der Leenw's ideal types are caregories somerimes
derived from Christian theolosy, universally applied to other craditions,
whereas Waardenburg's structures are relarive ro particular raditions,
intimarely relared te the concepes of the tradition he studies. While van
der Leeuw saw the artistic quality of phenomenclogy partly in having
ius%h: Tk pn:r-l::im: *strucrural relafions’ or oo acquire a “genetic
understanding” of phenomena, Waardenburg discards any quest ro locate a
universal, absrract classibcarony scheme.

Waardenburg's own work includes an analysis of the scholady work of hve
Islamicists {1970} in which he teases out the presuppositions abour Islam
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contained both in the scholars’ subjective percepuions and in their
scholarly methods, He has also, in the convext of studying Qur'anic
materizl recording Muhammad's discussions with Jews, Christians and
polytheisis, used the methods of "new style’ phenomenology in

imaginarive reconstructions of personalicies referred ro in rexts (1972). He
has also advocared his merthods for analysis of religions expressions in
particular social conrexts and in analysing signihication systems. In the
bateer case, he is interested, for example, in which pans of a religious
signification system have relevance and meaning for a given member of the
religion or for a group wichin the religion {1978, 42,

Waardenburg, in answering most of the standard criticisms of the
phenomenalogy of religion, has transformed the discipline. With
Waardenburg's emphasis on the study of living religions, his rejigging of
the phenomenclogical vocabulary, his concern with the art of
incerpretation, his insistence on studying religions in their social, culrural
and historical contexe, and his down-playing of classification, “new style’
phenomenclogy beging to resemble hermeneutical approaches such as tha
exemplified n interpretive anchropology, As we shall see in Chaprer 2, his
insistence on the reconstirution of a religious universe as a prerequisite for
any understanding of religrous meanings, and indeed as a prerequisite for
empathy, brings him dloser to Clifford Geertz's approach 1o ethnographic
interpretation than to the clisical phenomenelogists, Even Waardenburg's
use of the term epeché suggests being aware of factors thar influence one's
presuppositions rather than "hracketing' them out in the manner
advocated by the classical phenomenologiss,

CONCLUSION

In conclusion, we have shown char the standard coricisms of
ph:nnm-hm[ug]v;a] :apprnn—dﬂ:s advanced in some of the British RE
literatuire are mlsphu:d being applicable only 1o poorly designed marerials
which misapply principles from ph:num:nul::lg} A doser look at the
phenomenology of religion through some of its ‘classical’ exponents,
however, revealed a held with a number of methodological and
philosophical weaknesses and some questionable thealogical assumprions,
r.'ﬁpil': hmring some positne features, Mthuugh the phcnum:null:lgjs:.s of
religion had a deep concern for issues of understanding and interpretation,
their methodologies could nor provide the basis for an approach o
religious educarion which considered material from different cultural
contexts auchentically in its own tetms. A contemporary version of che

phenomenology of religion, that of Jacques Waardenburg's "New Style’
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phenomenology, was then discussed and found to be radically different
from earlier approaches, mking on board mest of the cricicisms levelled at
the ‘classical’ exponents of the field. Although there are indeed possibilites

for using Waardenburg's methodology as a basis for religious education, |
raised the question as to whether his transformation of the discipline really
represented a departure from phenomenolegy as a philosophical basis for
interpreation, opening up the possibility of finding more "wser-friendly’
interpretive approaches in other fields of study and research. The next
chapeer goes on to consider this possibility through examining approaches
developed in che field of social or cultural anthropology. It is interesting
that in & work by Edward Said devored to showing the errors of
interpretation by Westeen scholars of Islam (1978), the author praises the
waork of Jacques Waardenburg (209-10) and the anchropologist, Clifford
Geerte (326), Some of the poines they have in common will be discusced

in the next chaprer and, larer, a modified version of Geertz's methodology
will be applied to curriculum development in religious educanon.

Motes

1 The Project’s aim was ‘1o evolve research and materials rebevant 1o the consrnction af a sansfying progamime of

religious educanom in seoondury schaols, which mkes inte secount the existence of voluary schoals and the presence of |
non-Chirsiian Fq:u];.h-uup i thiv eounry’. Schoel Couneil 1971, R3)

2. An imponant phensmenological study of Christianiny aleo comes from the Leicester Dieparrment, adapring che wark of
the German phenanensbogiss Friednidh Healer (1832~ 1967 (McEenzie 1988,

3 [t i ironde e dhe model syllabuses published in 1994 in Bricsin by the Schoal Currmculum snd Assessment Authority
dis mot bcliude @ dyesmaric mosdel, yer do not nude out & themeic approach — & case of those h%inﬁimdnmin the

*puriey’ of Christisniry having more influence ne the Deparment for Education and SCAA than ¢ defending

theremic approaches,

4 Incidencally the use of the term ‘phesomaiclegy in seciology needs same cxplenarien. Alfred Schure inmoally ased
Hisserl's phencmenalogy as a philosophical basis for Weber's “interpresive’ (pemiehendd) socalegy (in eppasision te the
Wienna Circk's positvism and behavionrism). Laer, under dhe infBuenee of G H Mead, Schurz reversed Husserls ldles
tha the individual is prior 1o sucisty ind fonded phenomenclogical sociology. Irs method beging by describing comman
sense assumprions abour social evistence, and its feld methods closely resernble thiase of echnography (e.g. the work of
Becker and Garfinkel).

§ Minian Smare's work also shares this emphasis, although his ‘dimeissonsd” approach is kooser and less etmcemmed with
the mechanics of clamification than the systerns of mose phenomenalogists, and he draws back from essentialism. Rather
than Inoking for sssences, Smart's schema poines up family rsemblances. either among religiow traditions ar bevaeen
religious craditions and vaher types of warldview mch as palitical senlegies (natbly Maosml. In his liver work, Smare
uses the term woirldvicw analys’ oo characierise this actvity (g, Smarr I9RIL Eliade’s work i complex and wide-
ranging in its referenee, bar he mevertheless has a basic concern with dasificasion.

& Basil Moore and Noeman Habel used ideas from phenomenology m develop a typalogical approach drawing on, for
cxample. the work of Continenal Furopean phenomenologiss such & Kriscensen and van der Lesaow {Moare and Habel
1982, 490, They acknawledge the work of Smarr, bar differ from him in limitng cheic L';‘r:l:gl-' to overtdy religious
spsterns and in sdvocaring Christianity and its typological caregories as the paradigm far 1 study of religion (1962, 15). |
Theis argumen: i thar pupils are mare likely to be Familiar with Chistan {and Jewish) cuegacies than those of other
tradizians, en arguamnent chiae is difficude po sustain in mereasingly j-ﬂ-lll'ﬁ]iﬂ:ii: scicties,

Apart Fram asserting that “redigion refers w tbose types of phenomens which bear 2 imily resemblance 1o the indiradual
pheromena of Christanisy and Judsism' (200, Moore and Habel's approach sarts from thiee axloms cnceming the
study af refigion:

PHEMNOMENOLOGY AMD RELIGIOUS EDUCATION

ab the study of relighnm 3 concerned with rhe study of indvidual Types nl:'icnnrnlm. and the rypical patcemns of relumons
wwishin and hevseen the Endivical DT

b} the ssdy of refigion is concerned wirh the scudy of rhe specific characrer of the types in given waditions and the
,p.gnﬁ{ refations bevween the phenamena in specific religiows mdicions

¢ che ensdy of religion is concernad wich rhe study of the rypical parrerns of relations ar the nter-face becween religion
{bath the cypes of phenomena end che religions raditions) and ocher sspeces of hunvan exisence. (19)

[Infike some af cheir Briish CONETPAITS, they give a pood deal of stmention to edocacional theary and oo pracrical shills
and pedapngical rechnigues in relsion oo whar chey call *omoss-cultural eranstarion”, giving arrenrion hoth o cognitive and
affective e (Chapeer 3

7 Veerehen can be manstared as ‘undensmnding” or 'invspreaoon’; the chst of dve moning being o 'ondesand” (che
s of :ymbuh. for Eﬂ.rnp|:| From the p-ninr of view af the "insder’, The precize meaning of the erm varies in different
disciplines and sppraaches, for exsmple in phenomenclogy - which emphasises empathy with the insider —and
imerprenive anchropodogy, which nvedves reconssrucing the wider spmbol systems of insiders.

B lv is with regard o the dangers of imadvesently mansposing chmsheatory megories that | have some spmpathy with
critics of the cuder types of thematic approach o RE, F




CHAPTER

Anthropology and
Interpretation

INTRODUCTION

n the last chaprer, we found a methodology based in traditional views
qu the phenomenology of religion deficient for understanding religious
data. Are there, then, other fields which might provide appropriare
methods for inrerprering different religious ways of life? Here it is argued

thar recent work in social or cultural anthropology (often called
cthnography) provides techniques which ‘classical’ phenomenology of
religion lacks, The interpretive anthropology of Clifford Geertz, in the
discussion which follows, is seen 25 especially relevant, but not without
taking account of criticisms of Geertz from ethnographers of 3 more
deconstructive’ hue. The debates between Geertz and his eritics rabse
further questions about understanding and interprecation. There is the
issue of reflexivity, of being aware of one's own self and personal and social
understandings in interpreting the restimony of someone from another
way of life — an issue which came up in oer discusion of phenomenalogy.
There are also the crucial questions as 10 the nature of a religion or a
culture, These last questions — ones thar have received litde arention from
religious educators — are the subjece of the following rwo chaprers.

ANTHROPOLOGY'S HISTORY

1f phenomenology does nor provide the best methods for inEErpreting
religious ways of life, does anthropology — another discipline concerned, in
some of its branches, to enable the scholar to reconsonact the lifeswordds of
athers — provide appropriate techniques? A glance ac the history of the
discipline would, on the face of ir, suzgest not. The histories of
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anthropelogy in general and social and culiural snthropology in particular
are shot through with methodological, epistemological and moral psues,
The subject expanded through colonialism enabling whire, Western {and
almost exclusively male} anthropologises to srudy the “other’ — different
cultural groups, often in exoric locations. Moreaver, it has been argued
char anthropology has noc simply developed because of colonialism, bur
has served colonialism's incerests (eg. Asad 1973).

At various times, ‘grand theories’ have been imposed upon che discipline,
from evolutionism in the nineteenth cenmiry wo cultural relativism,
structuiralism and Margism in the twentieth. Some of thess
anthropological perspectives have had an impact on religious education -
For example nineteenth cenury anthropological accounts of the
development of religion, The image of the anthropologist E B Tylor
imposing an evolutionary seracture (from animism to polytheism to
monotheism) on o the history of religion (1871) is mirrored by some
approaches to che ‘Old Testament’ in 1950s and 1960s English and “Welsh
Agreed Syllabuses for Religious Instruction, and even in school books
sometimes sl found in wse in schools. "'H"ig_lc}l and Piecher's From Fear o
Faith is an example of the perpetuation of the evolutdonary view in a
religious education texe, with “primitve’ religious ideas and practices
represented a5 being generated by fear and Chnstianiry portrayed as the
culmination of religion’s development {1969).

Some of anthropalogy's filures have been amempts 1o accommodare
ethnographic method to the natural sciences. The work of Alfred
Radcliffe-Brown, for example, drew heavily on Durkheim, treated social
anthropology s a form of comparative sociology and was attacked for
imposing a positivist interpretagion on it data (1938). Other writers,
including vanious types of conflict theorists (eg, Marxise), have tended o
impress particular ideological inrerpretations of a more political kind,
Relared ta chis point is the view thar, from the early hiscory of the
discipline, many anthropologists have been anti-religious, a fact that
prompted Edward Evans-Pritchard (himself a Catholic convert) to chart
anti-religious bias in anthropological writing (19624, 155-71),
Anthropelogy, it might be concluded, hardly seems likely 1o be the
progenitor of impartial and sensitive merhods for representing and
interpreting religious ways of life.

If anthropologists are rejecred as providers of appropriate methods, should
the task of ‘ransladon’ be pur into the hands of “insiders’ In the contex
of religious educarion, which has 2 very strong tendency to poreray racher
loosely knir religious traditions as holistic entities, insider accounts from
one segment of the tradition can be read inadverrently (or even may be
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intended co be read) as universally applicable. Another problem here is
that accounts wrirren entirely by insiders tend o take for graneed as
‘normal” or ignore as ‘common sense’ key symbols and institutions which
might awaken a sense of understanding in outsiders, and therefore may be
of limited value in explicating the symbal systems or institutions of a
particular group of people. This is nor to say, of course, thar ‘insider’
accounts do not have their place.

To return w anthropology, it is in the work of ethnographers who have
recognized artistic elements in dheir worlk thar we begin to find
methodologies which are less prescripuve and more selfcritical ehan those
of some of their more narrowly scientific or ideological colleagues. For
example, Evans-Pricchard (one of Radcliffe-Brown's critics), in his lager
work, argued vehemently againse positivistic assumptions in the hiscory of
social anthropology, drawing atrention to the areistic and humanisdc
elemente in ethnography and mainzaining thar the subject required
competences similar 10 those of the historian {1961; 1962h). Strict
comparison of secial institutions was impossible, argued Evans-Pritchard,
and any quest for the laws of human social behaviour was futile (1962k).
In different ways, and especially through their interest in literary theary
and practice, anthropologists such as Victor Turner, Mary Douglas,
Edmund Leach, Clifford Geertz, Barbara Myerhoff and James Clifford
fave also blurred the boundary berween arr and science through their
views of anthropological interpretation.

INTERPRETIVE ANTHROPOLOGY

The ‘interpretive’ anthropology of Clifford Geeree is particularly relevant
ter our purpose. Geertz has conducted significant fieldwork, much of it of
direct interest to the student of religion (e.g. 1960; 1968), bur much of his
writing consists of reflections on his methodology drawing upon a rmange of
disciplines, bur especially on literary theory and philosaphy, often

applying his insights to other fields such as religion or policics (1973}, law
or art [1983}. Following the example of some of his critics who have
emphasised the imporance of the act of writing in ethnography (e.g.
Clifford and Marcus 1986), his mose recent book is a study of the
anthropologist as author (Geerrz 1988). Geertz's work is especially
valuable precisely because of its reflective, eritical nature. Geertz's
reflections on the processes of fieldwork, dara analysis and writing, and his
application of his insights to other fields, provide us with a clear point of
entry inte vecent debates wichin ethnography concerning rechniques for
interpreting another’s way of life,
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Wheteas ehe ‘clasgical’ phcnnmmlngjsrs arcemnpréd o lay aside their
pr.:-suppmi:iuns it m::nn.m'uning another's worldview, Geermz urges
grhnugrﬁphc:s to be conscious of the relationship berween the concepis,
symbals, instiutions erc of ‘insiders’ and their own vocabulary — whether
technical or not — used o reconstruct the insiders” waorld and to interpree
it to others. The ethnographer’s own language is a comparative rool for
working our the meanings of insiders. Geerre is also concerned to n:pll:m:
the refarionship berween the parcicalar and the general in 2 cultural scene.
Classical phenomenclogists were interested in idfnrjfying abstract
universal essences, free from any context in dme or place. Geerrz,
however, is concerned with the relarionship berween ‘paris' and “wholes'
within 4 culoural situacion. For Geertz, meaning is tied to context. The
two processes are not casily separable in practice, as the Javanese example
discussed below indicates, In bridging ene’s own conceprual frame and
that of an insider, reference has to be made to the wider context in which
the insider's discourse is set,

Parfs und Wholes

Although Geertz is an eclectic and original writer, his approach owes 2
heaey debt to the European hermeneatical or "interpeerive’ rradition,
l;.':;pﬁr_'i::l“}" o Paul Ricoeur (Geerce 1973, 19) and less directly to Withelm
Drilthey (Geerz 1983, 70).* For example, Geer's idea of 'inscriprion of
action’ is adapred from Ricoeur’s “rextualizaton’ (Ricoeur 1971) and is the
process through which pans of a culrural scene — oral radition, beliefs,
ritwals etc — are recognized as a ‘rext’, a fairly sgable reference point for
interprering other pares of the "culture’. Geerm purs che idea chis way:

The ethnographer “inscribes’ social discourse; fe wedtes it down, In so
doing, he turns it from a passing event, which exists only in its own
mioment of oocurrence, into an account, which exists in its inscriptions
and can be recomauleed. (1973, 19

To make use of ideas from Wittzenseein, an analysis of what Geertz calls
an 'ensemble of texts’ would reveal the “grammar’ of a “torm of life'
{1958}, the contextual reference for interpreting particular symbols,
whether they be stories, ripuals, institutions ere. Just as a grammar is
abstracted from a language (hoth speech and rext) and can be analysed
separately from the contexe in which the language is spoken, so “text’ {as
inscribed, for example, in the fieldnotes of the ethnographer) is 1o be
distinguished from 'discourse’, which is spoken Tanguage ved o particular
events in life The ethnographer needs 1o preserve these different “levels’
through the accumulation of detailed Reldnotes which reveal the
complexity of the field — whar Geerrz calls “thick descriprion’.

Fieddnotes are “inseribed actions’ or “texmalisarions’ and are not row
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‘discourse’, Published ethnographies (texts which are largely edited and
recast from Aeldnotes) rend 1o abscure the various “levels’ of data; giving

the appearance of code cracking, when the reality is that ethnography is an -

interpretve activity, more akin o thar of the lerary crric, says Geerrz,
than the cipher derk {1973, 9), The thicker the description in che field
notes, the more chance the L‘rlmtrgrdphtr has of a.i:lpl}ring hermeneuric
principles well in interprering the struciures of signification within a
cultural scene. Bur the ethnographer needs to be candid abour the
interpretive nature of the whole approach:

.. what we call vur data are really our own constructions of ather
people’s constructions of what they and their compatriots are up 1o . .,
Right down at the factual base, the hard rock, insofar as there is any, of
the whole enterprise, we are already explicating, (1973, 9)

The ‘Bridge” between Ethnographer and Subject

Returning o the fiest coneern mentioned above — working our a balanced
Ilﬂntiﬂmhip berween the CONCEPLS, symbols; institutions exc of ‘insiders’
and the vocabulary of the ethnographer — the essence of anthropological
analysis, says Gieerrz, lies in creating a balance berween what he calls
‘experience near and ‘experience distant concepis.

An experience-near concept is, roughly, one that someone —a parient, a
subject, in our case an informant — might himself narrally and
effordessly use ro define what he or his fellows see, feel, think, imagine,
and so on, and which he would readily understand when similarly
applicd by ochers. An experience-distant concepr is one thar specialises
of one son or 2nother - an anahst, an expetimenter, an echnographer,
even 4 priest or an ideologist - employ to forward cheir scientific,
philesophical, or practical aims. (1983, 57}

It is important w0 emphasise that Geerrz is referring o concepas rather

than terms, He glves ‘caste as an uampk of an ‘experience near’ concepr

for Hindus. The concept would be familiar to mose Hindus, while che
2T might tiot be, Moreover, some uses of the term by outsiders
expressing particular interpretations of the concept might be ‘experience
diseant’ {c.f, Dumont 1972), In any case, Geertz acknowledges thar the
distincrion berween ‘experience near and ‘experience distant’ is somerimes
a matter of degree. One might compare the distinction berween 'folk’
terms and ‘analytic’ terms sometimes made by writers on ethnographic
methodology (e.p. Spradley 1978).

The key question for Geere is how each sex of conceprs should he
deplayed in order ', .. ro prodoce an interpretacion of the way a people
live which is neither imprisoned wichin their menral horizons | . nor
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systemarically deaf to the distincrive tonalities of their éxistence ..
(Geerrz 1983, 57). The art of anthropological analysis is vo grasp concepes
that are for another people ‘experience near’ well enough 1o place them

", .. in flluminating connection wich experience-distant conceprs theorists
have fashioned to caprure the general fearures of social life .. " (58), How
can this be done? Mot |:|-}- empathizing with the people being studied, with
an ethnographer imagining himself or herself 1o be someone else and then
seeing what he or she thought. As far as Geerz is concerned:

The ethnographer does not; and, in my opinion, largely cannor,
perceive what his informants perceive, What he perceives, and char
uncertainly enough, is what they perceive 'with' - or ‘by means of,” or
‘through’ ... or whatever the word should be, {38)

Geerte's criticism is especially directed ar Malinowski, bur could equally he
applicd to those phenomenclogists of religion and religious educators who
expect students with a limired knowledge or understanding to empachize
with insiders from unfamiliar ways of life. The way ro proceed, says
Creerts, 15 5., . |:|:|-' sl:an.'hing ot and analysing the symbolic forms — words,
images, institutions, behaviours — in terms of which, in each place, people
actually represented themselves to themselves and to one another’ (58).
Geertz gives examples from his heldwork with various groups of people in
Java, Bali and Morocco showing how he discerned in each case the
concepe of 'persan’ or, in less speciheally Western terms, “the human
individual'. In Geerz's view, antempiting to grasp another’s concept of
‘persan’ by means of empathy usually smounts 1o accommodating chat
concepr o the Western conception of a person as *. . a bounded, unique,
more of less integrated motivated and cognitive universe, a dynamic center
of awareness, emotion, judgment, and action organized into a distinctive
whole and ser contrasuvely both againg other such wholes and against its
social and natural background .. " (39).

All of Geerte's examples are illuminating, bur a summary of one gives an
idea of his mode of analysis. The key to grasping the idea of the human
individual, in the particular group of Javanese people he studied, turned
our to be rwo pairs of ‘experience-near’ concepts. The first pair, datim, and
farir are borrowed from Iskamic (Suf) mysticism and reworked. Basw is an
‘inside’ ward referring 1o the emotional life of human beings generally.

It consists of the fuzzy, shifting How of subjective fecling perceived
directly in all iss phenomenological immediacy but considered o be, at
its roots at least, identical across all individuals, whose individualiry it
thus effaces. (60)

Lair, an the ather hand, 5 an “oweside” word reFErrinE to external actions,
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movements, posturcs and speech. Lair, like banin, refers generally ro
human beings. ‘Tnward feelings’ and ‘ourward actions’ are regarded as
independent realms of being thar separarely need o be controlled or
regulared.

The other two concepts connect wich the idea of control or pUtEing i
proper order, Alus s a dch word whaose connosations include 'refined’,
“civilized’ and ‘smooth’. By contrast the meanings of kaser include
“impoliee’, ‘rough’, ‘course’ and ‘insensitive’. The aim is to be afus in both
putin and Lady realms of the individual, In the ‘inner’, basin realm this is
achieved through religious (mainly mystical) discipline. In the ‘outer’, Luir
realm it is achieved through a very tighe system of etiquetre, Geertz shows
the application of this analysis 1o anthropological understanding with a
vivid example:

Omnly when you have seen, as [ have, a young man whose wife — a
woman he had in fact raised from childhood and who had been the
cenrre of his life  has suddenly and inexplicably died, greeting
everyone with a set smile and formal apologies for his wife's absence
and trying, by mystical techniques, w0 flarten out, as he himself pur i,
the hills and valley of his emotion int an even, level plain ("thar is whar
you have to do,’ he said to me, 'be smooth inside and out’) can you
come, in the face of our own notions of the intrinsic honesty of deep
feeling and the moral importance of personal sincerity, to take the
possibilicy of such a conceprion of selfhood seriously and appreciate,
however inaccessible it is to vour, its own sort of force, [G1)

I hope the point is clear, even though in my summary of Geertz's summary,
the ‘deprh’ of the exercise can be barely communicared. A few more
remarks on Geerre's analyrical methods might make his position clearer.
Fﬂthuugh the -E‘.uamph: does nor discuss directly Geerme's use nf'ﬂp:rj:nm:-
distant’ concepts, the impression is given that part of his “fecling’ the way
towards a grasp of “experience-near’ concepts is through running parallels
with, and then rejecting as inadequare, concepts from his own ‘form of life'.
Thus "body’ and “soul” are mentioned in his account as being entirely
inappropriate designations for lefrand batin, for 1o look for one word
expressions in one culoural setting and then match them with “equivalents’
from another would be 10 make a category mistake. Lists of English words
are also used by Geerrz 1o express the subtleries of meaning of ‘experience-
near' concepes and fairly complex English sentences are required to convey
this sense, Look again ar Geerrz's “definition” of darim (3bove).

More important is the technique used for getting to the point where he
can artempt these English interpretations. Here, as indicared abave, Geertz
sees his method as a type of hermencutics. Geerte's dara analysis consists
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in getting 3 sense of the ‘culrure’ a5 a generalicy through its pars, and
getting a sense of each part = each ‘symbol’, whether it be a word, image,
institution or behaviour - by considering it in relation w the whole,

Hopping back and forth berween the whale conceived through che
parts that actualize it and the pans conceived through the whale thar
motivate them, we seek wo wurn them, by a sorr of intellectual perperual
maotion, into cxplications of one another. (69}

As Geerrz acknowledges. this is 2 version of whar Dilchey (in applying a
technique from Schiciermacher’s Biblical work ro the social sciences)
called the hermeneuric circle. Geerm régards this method as central in
ethnographic interpretation, just as it is (he holds) in other forms of
interpretation, such as lirerary, historical, psychoanalyric or Biblical. In
this sense, undersranding someone else’s way of life is akin o iNLErpreting
a poem. (70)

There is, in the Javanese mmp]: guoted above, an implicic view of
common human nature in terms of emorions, in this case the emotion of
grief, With regard 1o the employment of concepis by the insider and
outsider 1o describe the containment of emotion, however, there is
averlap, bur not identity between concepts used by the insider and the
outsider; the way in which the concepts relate to each other in the
insider’s way of life has w be unpacked by reference to the wider symbol
system as inscribed in texrs (whether Geertz's cumulative heldnotes or
other referential licerature or both) and by comparizon and contmst with
the outsider's use of conceprs and symbols. The danger with "empachizing’
as 2 methodological rechnigue is the inadvertent projection of one's own
concepts and ways of using them on to a different ser of concepts with a
different grammar.

Geeerre sometimes uses the word "translaion’ for the interpretive process, a
term thar could be misconsirued and needs w be understood in 2
technically specific way.

Transhation . .. is not a simple recasting of others’ ways of purting
things in rerms of our own way of putting them (that is the kind in
which things gee lost}, but displaying the logic of their ways of puning
them in locurions of ours; a conception which again brings it rather
closer to whar a critic does 1 illumine a poem than whar an asronomer
does to account for a star, {10}

Although there are some differences in decail (importandy, Geerte's ideas
are relatively easy to convert into usable pracrical methods), there are some
similaritios between Geeriz's ethnographic approach and Waardenburg's
"new style’ phenomenology. Although Waardenburg’s focus is specifically
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en religion, and thercfore narrower than Geerrz's, the oseillation berween
individual experience and the widar signification system as a means o
interpretation is commaon to both of them, as is the designarion of the
hermeneutic exercise as an arr. Geertz is sceprical of the ethnographer's
capacity to empachize with insiders, advocating a mode of interpretation
requiring the comparison and contrast of relared or overlapping “insider’
and ‘outsider’ terms. In attempring to say something very similar,
Waardenburg uses the metaphar of digestion. The researcher, sikys
Waardenburg, ‘must be able, not only to receive differens impressions on
different levels, bur also digesr them adeguately in order thar he may
arrive ar an ul:d:rsmn&mg of them' {1978, 111,

Ta conclude chis section, we may say that, on the face of it, Geertz. has
come up with rechniques thar can be applied to studies of religions in che
field and which could be adapred and developed as methods for use in
religious education. Before considering these possibilities, however, we
need o review and discuss critics of Geerz whe expase some problems
with his work and propose aliernative approaches.

DECONSTRUCTIVE ETHNOGRAPHY

A movement in anchropology which emerged partdy in reaction o Geerre,
is the work of a group of ethnographers who are influenced by
deconstructive’ literary theary, and who are somerimes described as
posemodernists (e.g. Geuijen 1992; Wehh 1993). They include James
Clifford {1986; 1988), Vincent Crapanzano (1980; 1986}, Michael M |
Fischer {1986), Creorge Marcus (1986; 1992). Paul Rabinaw (1977; 1986)
and Stephen Tyler (1986). Others have developed the position, sometimes
I'ru-n_'L a feminist peespective (e.g. Abu-Lughed 1993), Writers such as
Kevin Dhwyer (1982). who share some of this group's criticisms of Geeree's
work and of anthropology in general, are less influenced by literary theory
and see themselves as continuing the work of anthropologists and ather
writers (e.p. Edward Said) whose criticisms have been ded 1o a general
critique of the role of Western society in defining other culrures,

If Geerez is infuenced by hermeneutics and (under his own Interpretation )
semiotics, his critics are more likely to be applying ideas and usin
terminology derived from writers such as Derrida, Lyotard or Foucault,
Ihey give close attention to the ¢thnographer's own assumpeions and
seatus and sspecially to devices employed o disguise [cansciously or
unconsciously} che estblishment of the ethnographer's authority and the
ways in which culcural material is presented to readers. The emphasis
shifis from the ethnographer's rechniques for interprering another
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worldview in as undistorred a way as possible wo the text produced by the
ethnographer, the real bridge berween the "ather’ — the “culture” studied —
and the readership.* In James Clifford’s words, "ethnography is aceively
siciented Bt puwchu:I systems of meaning’ (Clifford 1986, 2). For
Geertr, “texts (starting wath thickly described Geldnotes and moving,
through the applicition of hermeneutical methods, w well crafted
‘ensembles of wexts” which are the basis of published ethnographies) convey
a Fairly stable account of a cultural scene. They caprure a paricular poing
in time, s soon become dated, bur the berter ones convey a skilful
interpretation of the data collected by the ethnographer. The
deconstructive ethnographers would agree char “rext’ may include elements
which communicate something of the insider’s worldview. 1f analysed,
however, L'thnugr:phil: texts also reveal a good deal abour the observer,
whose privileged position and literary skill may obscure significant
weaknesses in interpreation. At one extreme of this position there is a
denial of the existence of individuated cultural schemes; these are 'fictions”
or ‘fabrications’, as the root meaning of these werms suggest, made or
constructed by observers. More moderately, as in the case of Clifford, the
unstable and intemally contested nature of cultures is recognized. Ragher
than being loosely connected bur relatively stable (which is Geerez's view),
‘culrures” are conceived as highly variegared internally, with different
interest groups compeing with each other m represent particular picoures
of the “whole’ to other insiders and 1o outsiders. The more extreme are not
quite reduced o sifence when it comes to representing others, but
concentrate on portrayals of individuals in their immediate context. The
moderates strive for broader representations, bur write heavily qualified
accounts, drawing the reader’s attention to emphases and biases associared
with the ethnographer (academic, religious, or gender-related, for
example). No type of ethnographic method or reportage is regarded as
ideal, bur there are berter rather than worse ones which ethnographers can
select.

For James Clifford, issues of interpreration are present at every stage,
“authenticity’ is net provided through the apparent immediacy of the
ethnographer’s experience. The ethnographer interprees through his or her
text; the reader interprets that part or version of che text that is published.

Literary process — meraphor, Aguration, narsative ~ affect the ways
cultural phenomena are registered, from the first jored “observarions” to
the completed book, to the ways these configurarions *make sense’ in
determined acts of reading. (1986, 4)

Since textual accounts are the focus of this approach, it proponents make
extensive use of contemporary literary cheory in their analyses, and chey
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often range more widely, drawing on other disciplines, such as philosophy,
psychology and history. Ethnography is seen as an interdisciplinary feld,

M:m_[‘l-t]a of this loasely knit ‘schaol’ regard the writing of culural
descriptions as experimental and they have spawned new forms of
ethnographic writng, especially ones which give ‘insiders’ more of 4 direct
sy and which inform the reader abour the echnographer’s own
presuppositions. These include accounts of sequence of encounters with
informants, each intended to iluminate the others {Rabinow 1977) and
an extended interprative, psychoanalytic interview with an individual
Muslim {Crapanzano 1980). Although different in some respects, Dwyer’s
interviews in Morocean Dialogues have some close parallels in terms of
form (Dwrer 1982), Clifford classifies these approaches as variously
‘dialogic’ and "palyphonic’ (1988), Critiques of carlier forms of
ethnography, including Geertz's interpretive anthropology, have also been
generated, and somerimes are combined in the same volume with new-
style echnographic writing (Crapanzano 1986; Dvyer 1982),

The approach is highly aware of the ethnoprapher’s influence — through
pesonal, cultural, political, and academic history, through gender, rce
and so on - on the ‘construction” of the 'other’ through rext, The work of
‘deconstructive’ ethnographers, in highlighting the reflexivity isue (the
critical awareness of the refationship between observer and observed), has
helped, for example, to open up a range of gender issucs (e.g the rale of
gender in gaining access to cerrain field siruarions and Interpreting certain
events) which have especially been discussed by anthropologises who are
women {e.g. Callaway 1992; Lamphere 1987; Moore | 988- Margen 1989,
Okely 1992; Personal Narratives Giroup 1989).

From the poine of view of ‘deconstructive’ anth ; there can never
be “ideal’ ethnographies; they can only be h-:m:rTw!‘zﬁc- All of them are
thictions’ in the sense of *being made or fabricared”. They are by narure
constructed, artificial accounts. A study of them will reveal as much {or
even more) about the writer as about the people whose world is
reconstructed, Incidentally, che similarity berween ethnographies and orher
genres — such as journal, diary and travel writing ~ has sumulated
comparative work, sometimes drawing on marerial writren in different
historical petiods (e.g. Crapanzano 1986),

In introducing the approach, 1 will give some artention eo examples by
James Clifford and Vincent Crapanzano, not s0 much because their work
is “rypical’ {alchough Clifford is a leading figure), bur because both have
applied their methods in criticizing the work of Clifford Geerrz. A
consideration of their work furnishes an opportunity to compare their
approaches with that of interpretive anthropalogy,

_—

THE DEBATE BETWEEN GEERTI AND HIS CRITICS

Clifford's chaprer 'On Erhnographic Authority' (1988) and Crapanzano’s
paper ‘Hermes” Dilemma: The Masking of Subwersion in Echnographic
Description’ (1986) both include critical analyses of a paper by Geere,
‘Deep Play: Notes on a Balinese Cockfight', reprinted in e

Interpresation of Culrnres | 1973). Geeree's paper was based on his heldwork
in Bali, and his aim was to interprer the role of the coclefight in Balinese
social life. The piece was wrirten at the time when the film Deep Throar
wus circularing, and he makes extensive wse of sexual puns which, he says,
the Balinese would have understood. | do nor know the original audience
tor whom Geertz wrote the paper (it was first published in the journal
Dyedalus, 101, 1972), bur his humour (3 device he often wuses) is rather
more pronounced than usual. Both Clifford and Crapanzane are especially
concerned with the ways in which Geerrz establishes authority in the eyes

of rsaders.

Crapanzano draws artention 1o Geertz's sub-headings — such as The
Raid"; "Of Cocks and Men’; 'The Fight"; ‘Odds and Even Money' -
pointing out their relationship o ‘whodunit® fiction and their discance
from the Balinese. For Crapanzano, the headings create a collusive
relationship berween the ethnographer and his readers as well as a
hicrarchy of ethnographer, readers and then the Balinese. Crapanzano also
notes & pronoun change which supporns his case, In his account of how he
entered the feld (The Raid’), Geere pictures himself as the naive
ethnographer, separaced from his own backpround, but not yvet having
grasped the ‘new world' he represents through his aceount. In this part of
the paper, Geertz uses the first person singular personal pronoun, 'T' {"'my
wife and ['}. In the main |:|-::l|:|"|-' of the rexr, however, this is r;h,:u,ng-ed o
vou', Crapanzane observes;

The ‘you' serves as mare, T suggest, than an appeal to the reader
empathise with him. It decentres the narrator in the space of
intersubjective understanding. He engages in dialogue with his reader in
a way, at least in his presencarion, thar he does not engage wich the
Balinese. They remain cardboard figures. (1986, 71)

And just as Geertz colludes with his readers, says Crapanzano, so he
misleads them by blurring his own understanding with that of the
Balinese, a device party achieved through piling vivid images one upon
another, enabling Geertz 1o project meanings and motivations on m a
generalized "Balinese”. Crapanzano quotes an example:

In the cockhght: man and beast, good and evil, ego and id, the creative
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power of aroused masculiniry and the destructive power of loosened
animality fuse in a bloody drama of hatred, crueley, violence and deach.
It is livdle wonder that when, as is the invariable rule, the owner of the
winning cock takes the carcass of the loser - often wom limb from limb
by s earaged owner — home 10 eat, he does so with 2 mixrure of socil
embarrassment, moral satisfacrion, aesthetic disguse, and cannibal joy.,
(Gesree 1973, 420-1)

Geerez goes even further in calling the cockfighe an ‘arr form’ {443),
projecting a Western conception on to a Balinese praciice, and even
compares the cockfight with King Learand Crivee and Pumivhment, 2
tragedy and a novel — different liverary genres within a particular cultural
tradition and both different in kind from the non-literary cockfight which
%, moreover, sicuared in g non-Western secting. Crapanzano’s conclusion
i;

«v. there 5 in fact in ‘Decp Play’ no undesstanding of the narive from
the native’s paint of view. There is only the constructed understanding
of the constructed natve's point of view ... His eonstructions of
constructions of constructions appear to be linde more than projections,
or ar least hlm'l'i11g5, of his point of view, his subjectivity, with char of
the nadve, or, mere accurately, of the constructed native, (74)

Here we have a reprise of one of the fundamenral cricicisms of
phenomenology = the projection of the scholar’s subjectivity on 1o thar of
the ‘insider’.

Both Crapanzano and Clifford are interested in how Geertz gives his
constructions authority. Clifford uses “Deep Play” to illusteate his
contention thar from Malinowski onwards anchropological auchority has
rested on an appeal 1o first hand experience to establish the ethnographer's
authority ('l was there ..."), with the subsequent suppression of the
ethnographer from the rext establishing scientific authoricy, Wriring of
interpretive anthropology generally, but with Geertz's paper in mind
among other accounts, Clifford says:

The research process is separated from the texts it generates and from
the fictive world they are made to call up. The acouality of discursive
situations and individual interlocutors is filrered out .., The dialogical,
situational aspeces of echnographic interprecation tend 1o be banished
froim the Anal represencative text, (1988, 40)

Crapanzano's point ahout the shift in Geerrz's text from ‘T co “you b
already been noted, but he also draws atention 1o 4 passage from the
closing pages of “Deep Play’ in which Geertz refers to culrure 15 “an
ensemble of rexes, themselves ensembles, which the anthropalogist straing
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o read over the shoulder of those o whom they properly belong’ (1973,
452). The ethnographer is back in the rexr ar this point, but not in an
equal I-you relatonship, but an T-they” relationship. The authoriry of the
author is confirmed, says Crapanzano, standing above and behind those
whose experience he purports 1o explicate.

If Crapanzana and Clifford are right in their interpretations, is chere much
point in even trying o understand the warldviews of others? Dwyer, for
one, is pessimistically ambivalent abour ethnography as 3 means o grasp
another’s way of life (1982). Clifford has more optimism, seeing room for
creative experiment within different “paradigms” of ethnographic wriring
{1988, 53). These he classifies as the experiential, interpretive, dialogic and
polyphonic.® None is 'pure’ bur all have something to offer in principle.
Clifford's pr-r:ﬁ:r:r:c: iz on the dialogic/pelyphonic wing and the main
thesis of his paper is 1o show that anshropological wriring of the
experiential and interpretive kinds (which he associares in general 1erms
with colonialism) has ended 1o suppress the dialogical dimension of
fieldwork. By ‘dialogic’ Clifford seems to mean both lireral dialogue (as in
Dhweyer 1982), bur also dizlogically related components or discourses,
Genuine dia|ﬂgul:, argues Clifford, is suppressed in Geertz's writing, partly
through his emphasis on moving from the particular o the general. Even
within the dialogic paradigm, however, the anthropelogist is the person
who organizes the material and represents the dominant culiure. Dislogic
texrs can be no more than “representations’ of dialogues. The polyphonic
paradigm, (of which there are some elements in the writings of Yicror l
Tumer, for example) is perhaps the answer, . .. 3 utopiz of plural
authorship thar accords wo collaborators, not merely the starus of
independent enunciators, but that of wrirers' (51).

But joint authorship, says Clifford, sull necessitates organisation by the
principal editorial hand: -

- quotations are always staged by the quoter ... a more radical
polyphony would only displace ethnographic authoricy, sill confirming
the final, viruoso orchestration by a single author of all the discourses
in his or her text. (50}

Thus there is no ideal way 10 represent ‘the other’ through text. How one
arrives ar the best approach, says Cliffoed, is "a mateer of strategic choice’
{54), although his preference for dialogic and polyphonic medes is clear

enough.
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TOWARDS A SYNTHESIS

Despire Clifford’s ambivalent conclusion, his criticisms of Geerm's
interpretive anthropology, rogether with those of Crapanzano, are plain,
But how far are they justified? It is significant thar both writers analyse a
text which is untypical in che extent to which Geeree uses humour.
Analysis of passages from The Refigion of favae (19600 or Ilom Observed
(1968} or his essay on "Religion as & Culvural System” reprinted in the
same volume as 'Deep Play’ (1973) might have yielded different
conclusions, as, of course, mighe die analysis of Geerr’s fieldnotes an
which he reflected in incerpreting the Balinese cockfight through his
paper. As we have seen (above) Geerrz is only too aware thar ethnographic
accounts ingvitably obscure the various levels of construction o be found

in thiclly-described field dara (Geerre 1973, 9,

Moreover, Clifford and Crapanzano do nor offer anything more
convincing than Geerrz's hermeneutical methed for eseablishing the
relationship berween “parts’ and a more general picture of a cultural scene,
Indeed their use or recommendarion of dialogic and polyphonic writing
might tempt some ethnographers o generalize from the experience of one
informant, wichout providing an artempr to interprer the symbal systen
or way of life within which that persen funcrions. Withour the
hermeneutic method, there is also the danger of projecting one's own
preoccupations on 1o those of the person{s) with whom one is in dialogue.
Haowever, their work raises important questions ahour what comstismees
‘wholes™ such as a culturee or 2 religion, a crucial paine o which we shall
return in the mext owo chaprers.

Geertz himself has discussed the work of some of these 'deconstructive’
ethnographers (1988, 91-101). He sees Crapanzano, Rabinow and Dwyer
as examples of ‘l-wimessing’ anthropologists. For Geertz they arc some of
"Malinowsli’s Children' {1988, 73), following in the ‘empatheric’
tradition of encounter with people from other culires. Geerrz is nor
impressed by the examples of dialogic and polyphonic texts he reviews. He
finds them “highly “author-saturared”, supersaturated even,
anthropological texes in which the self the text creares and the self thar
creaees the text are represented as being very near to identical ,..* (97). His
criticisms of Crapanzano's book (1980), a study of a Moroccan rlemaker,
focus an the lengthy connections made berween aspects of his subject’s
peychological life and theoretical marerial from modern European culcural
studies {Lacan, Freud, Nictzche, Kierkegaard, Sartre, Heidegger, Hegel,
Gadamer erc). Geertz's withering conclusion is: “If the face of the sitter
gets a bt dithcule ro locate in chis high-wrought “poreeaic”, that of the
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paortraitist seems clear enough' (95), The ‘strong note of disquiet” thas
characterizes such texts interests Geerrz. Their imagery: *. .. is of
estrangement, hypocrisy, helplessness, domination, disillusion, Being there
is mot just practically difficult, There is something cormupting about it
altogether’ {97). As Geerm remarks earlier: “The question that arises, of
course, is how anyone who believes all this can wrire anything ar all, much
less go 4o far as to publish it' (96),

To return to my own cridicisms of Geerty, it is not so much the use of
hermencutical analysis that is primarily at fault in his ‘cockfight’ papes
(theugh his application of the hermeneutical method in this particular case
permiis 2 tendency to drife into loose generalisations about the Balinese)
but his failure to relare “experience-near’ and ‘experience-distant’ concepes
in the metsculous way which he himself advocares (1983, 57). Contrast his
over-use of humour and his Hambayant use of literary parallels in ‘Deep
Play’ with the painstaking, and one might say rerons, explicacion of 4
particular Javanese concepr of the human individual he constructs in Coce!
Kanowledge (5961}, What “Decp Play’ lacks in its form and sple is che
quality of sensitivity that Geertz himself insists should be present in
ethnographic fieldwork (70). In arempting tw defend Geertz in this way [
am not denying the validity of some of Crapanzano and Clifford's other
criticisms {one might add to them, with regard to ‘Deep Play', Geertz's
tendency to generalize and a cerwin penchant for the exoric). Mo doubt
Creertz would do well to reflect on them, just as Crapanzano and Clifford
would benehic by applying them to cheir own work, There is, for example,
Clifford's cendency o selfreference as a device for establishing authority
(Rabinow 1986, 244) and 1 have reviewed (above) Geerrz's remarks alsout

Crapanzano’s approach to ethnography.

ETHNOGRAPHY AND RELIGIOUS EDUCATION

To summarize s far, we have argued thar techniques from interpretive
anthropology have & great deal 1o commend them when it comes w
reconscructing and elucidating che religious or cultural way of life of
others. Criricisms of the interpretive approach have exposed some
potential weaknesses (the possibility of the interpreter’s abuse of his or her
authority through the way in which an aceount is wrirten: the danger of
projecting one's subjéctive experience on to those studied; the rendency to
suppress individual voices of insiders: the possibility of constructing
artificial “wholes” from the expericnce of individuals escl, but they have not
offered a convincing alternative mechodology. The approach suggeses
methods for studying religion in the field, for selecring marerial for the
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‘content’ of religious education and for developing methods to be used in
the classroom.

In our work in ethnography and religious education ar Warwick, we have
artempred o combine an in terpretive appru-ad'l, -I:L:aling with parts and
whales {individuals in the context of their membership groups in relation
vo the wider religious tradition), with ‘polyphonic’ dlements, using plenty
of direct quotarion from interviewees and involving the ‘insidess’
represented in curriculum cexes directly in the editorial process. Chaprer 5
shows how Geeree's ideas, seasoned with some insights from his crirics,
have been applied in gathering and reshaping ethnographic dara as
curnicilum material for religious education. For the moment, we can draw
artention 1o some general points which are relevant to RE's role in trying
to interpret and represent someone else’s religious way of life.

There are a number of issues concerning reflexivity — the relationship
berween the experience of students and the experience of insiders whase
way of life they are attempting to interprer. The brst is the importance of
the student's self awareness (whether in the role of ethnographer or RE
pupil), We have already remarked (in Chaprer 1) on the difficulties of
leaving one's presuppositions to one side. However, one can areempr 10 be
anure of some of them, for example the impact of gender, academic
background, religious views, nationality, race, echnicity, class and age on
the interpretve process. Reflections en these influences can be included in
ethnographic reports or in work done as part of religious educarion.

A second 15 1o raise the queston as to how far it is possible to emparhize
with another's experience. One of the strongest inAuences on RE from
phenomenology has been the expectadon thar students might emparhize
with the experience of others, "Emparhy’ {Einfiiblung) is the identificarion
of the other’s experience with one's own, experiencing what another
experiences. It is an even stranger word than '5].'|1qpi:l.l;h§,.-', which connores
tecling with or for another. The interpretive approach reveals how
problemaric empathy is, and how easy it might be to convince ourselves
that we have empathized with athers when in realing we have not done so,
Its method — which involves comparing and concrasting elements of one's
own language and experience wich thar of insiders, as well as examining
the inl:r.‘l-'p]a}r of the individual insider's experience and behaviour wich the
wider symbolic context of language, imagery and practice — provides a
means 1o elucidate another's way of lite. If the interpretive process is well
done (with good technique and with sensitiviy), then the smudent should
have a clear understanding or interprecation.® Whether or not empathy in
its full sense can be achieved, an engagement with the process of
interpretation is surely 8 necessary condition for it
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A third is 2 poine not so far considered, namely the stedens's personal
response to the material char has been interpreted. Anthrapologists have
sometimes remarked on how their own experience has been enriched and
their assumptions challenged through studying ‘other culoures’ {eg.
Carrithers 1992, 190—2; Leach 1982, 127), and this is analagous to the
chim made by some religious educarors that pupils can ‘learn from’
religion as well as 'learn about” it (Grimmire 1987}, We will return 1o chis
idea in Chaprers 5 and 6 when the concepr of *edification’ is discussed.

Apart from issues relared specifically ro reflexiviry, we should say more
about the relationship between the lives of individual insiders and the
wider religious and cultural worlds within which rthey operate. fs the
discussion in this chapter has illustrated, without some attempr (albeir self
critical and full of cavears) at “overviews' of symbol systems and calrural
grammars, which the hermeneutical method can peovide, the alternative
‘deconstructive’ ethnographers may (and sometimes do) drift into
eocenrricity.” However, ethnography, if it is 1o presenr the diversity of
insiders’ voices as accurately, sensitively and engagingly as possible, needs
to find forms of wriring and presentation that poreray individuals well,
acknowledge the effects of the ethnographer on the field and do nor close
and reify ‘cultures’ or “religions’. The better ethnographies and accounts of
religious life (whether research reports or educarional texts) might create
interplays berween particular examples and more general accounts of
symbolic structures. Mecessary conditions for a reasonable degree of
sticcess would be sensitivicy (in fieldwork amd in writing) 2nd a constant
methodological self-crinicism, It is those two characteristics thar Fdwand
Sabd ideneifies as crucial in combating what he calls ‘corrupe’ scholarship,
In praising the work of scholars he admires,® Said declares:

What onc finds in their work is always, first of all, a direct sensitiviry to
the marterial before them, and then a conrinual self-examination of their
methodology and practice, a constant artempr o keep their work
responsible to the matedal and not o a doctrinal preconception. (1978,
327)

One problem for religious education is thar ‘religions' and ‘culturcs’ are
rarcly presented in a vibrant, Hexible and organic way. RE rends to treat
‘religions” as discrete belief systemns, and ‘cultures’ (when they are discussed
at all} as separare, bounded entities. In che next chaprer, we will make out
a case for religious educators to reconsider the ways in which they
represent individual “religions’, and religion’ as 2 generic category, before
going o, in Chaprer 4, o consider assumprions about cultures made in
some of the literature on religious educarion, and the related field of
culwral development.
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MNotes

1 See chaprens 4 and 6 For discussions of che role of Tasides” in relighons educanon,

2 Hememeirks fa word derived from Hemmes, the mesenger af the gods in Greek mychologyd @ che theery o o of
intrprecation which, In modern dmes, wis firss amicolised in che consevr of Biblical stodies by Schicicrmacher, As
devebaped by Dilthey, hermeneirics bacame the imagiasive imeeprecarion (Vereeben) of the sabjective cxperenece af
athers, amid Dilthey's ipfluenee an van der Lesnw's phenomenalogy has already been nored. Most wrinens foflowing in
L".'iilqlu;:,-'r. sraditzon of hermencugics :|||||'-hu'|1|.- the elucidarien at conrexr i arwempring m- gain & H,u-u-d Interpretakan o
understanding of soime particalar experience or evendt from the ingider's poing of view, (See also Chaprer &, now 10}

3 There is.a paralid bere winh Wilred Canowell Smarh's 'fith’ and 'tradition” hermenscutic which will be introduced in
Chaprer 3, A ‘rradicien’ is 8 pansculsr ‘ensembbe of resey” in Geeree's rerms, Haw the rexts are composed and combined
will VAIY AMmGnNE different insiden and purskders.

4 This is where they differ from Drwyer whose main preoccupation is with the effecs of the echnogmpher on the subjecs
af scudy dusing the fiddwork encounrer,

§ Clifford is drawing on the Russan liverary cricic Mikbail Bakhibn whoe inroduced merms 'polyphany’ end "dialegesm’.
Wheress the language of maditional epic and lyric poetry is moneloglc, sviving o inpose 2 single particalar
imterprecation, the novel is “dialegic’, incorporating many stybes or woices which ‘ralk’ o each peber and o orher voaoc
puide the e, ‘the dicoures of culure end seciery ot large” (1901}

B Beoth words are wsed o translate Dilthey's Fermeben,

7 The dangers of reductionizm are discussed in Chapeer &

B Jaogoes Beegue and Maxime Rodineon.

CHAPTER

The Representation of
Religions

INTRODUCTION

O ne of the criticisms of phenomenology as an approach w RE

discussed in Chapter 1 was its lack of critical artention to how

Westerners' ideas of religion in general and separare religions in
particular have been formed. A method premised on the suppression of
presuppositions did not question these fundamental assumptions. Our
discussion of interpretive methods in Chapier 2 pointed w the importance
of apprecianing the interplay berween an individual's religious or cultural
life with that of the symbol system within which thar person operares, bur
it also raised the question about the nature of cultures and religions and
pointed to the danpers of generalising abourt culeural or religious "whales'.

However, since the developments which rook place in British religious
education in the early 19705, there has tended to be an assumption thar
either the subject matter of RE involves the study of discrete religions
(usually referred 1o as ‘world religions”) or it involves a general exploration
of 'religion’, using models such as Ninian Smart's dimensions (Smart
1971; 1989} or, less often, more aesthetic, "spiritual’ and personal accounts
like thar of Edward Robinson (e Robinson and Lealman 1980), While
there has been much debate in Britain abour the pros and cons of
‘muduifaich’ religious education, there has been very linde cricical, historical
discussion by religious educators of the concepe of “religion” as a generic
term and of how our presuppositions about what constirutes individual
religions have been formed. These issues have tremendous importance in
verms of the ways in which religions are represented in schoalbooks,
agreed syllabuses, examinacion syllabuses and schemes of work.

The association of the study of discrete religions with the processes of
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religious education in England and Wales was codihied in law in che 1988
Education Reform Act's stipulation thar RE should draw on Christianicy
and ‘the other principsal religions represented in Great Brigain” (UK
Government 1988, Section 8 [3]). The School Curriculum and
Assesement Authority's Model Syllabuses, written to provide non-
mandatary puidance to local Agreed Syllabus conferences, interpret these
principal religions as Christianity, Judaism, Islam, Hinduiem, Buddhism
and Sikhism (SCAA 1994 and b). SCAA's arrempr 10 provide syllabuses
which are fair to the different religions communiries in Britain is laudable
{especially through involving members of the differene religious
communities in some of the activities involved), bu the processes which
brought the syllabuses to fruition did not address the importanr issue of
the historical representation of the ‘religions’ in partcular and “religion” in
genetal, In the discussion in this chaprer i is acknowledged that, while
some usage of established names for religions is unavoidable, our
‘inherited” assumptions abour the narure of religions and of religion
should be reassessed.

Crucial to the discussion is a consideration of the emergence of the
modern concepis of religion and of religions in the West, especially the
view of religions as schemaric systems of beliel, the establishment of the
names of the religions, the emergence in the nineteenth century of
“religion’ as a generic category, and the appearance in the rwentieth
cenpary of the werm ‘warld religions”. The political dimension of this, in
terms of power relations, is alvo discussed. A model for analyzing religious
dara which trears religious traditions as organic, internally diverse and
more complex than ‘belief systems’ is suggested, and rhis is applied to an

example of curriculum development in religious educarion in Chaprer 5.,

RELIGION AND RELIGIONS

The follawing brief historical survey is intended to suggest thar the
concepts of ‘religions’ and “religion’ thar are generally accepred uncritically
by recent and contemporary religious educarors (including proponents as
well as opponents of "'mula-faich” or ‘world religions’ approaches) are
relatively modern and are contestable. Their application o complex
phenomena rooted in diverse cultural sertings was largely a construction
by more powerful ousiders.

Wilfred Canreell Smith, in his book The Meaning and End of Religion,
traces in considerable detail the emergence and development of the

concept of ‘religion’. Smith demonstrates thut from its pre-Christian roots
and throughour the Parristic period, the Latin term redigio had
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eonnotations of piety and devotion. In Patristic literarure, religio dei came
1o mean ‘worship of God' while refigio could also designate an artirude
{sometimes of awe) rowards Ged and the universs, There was 2 more
intensive usage of the term ar dmes of persecurion, to distinguish berween
true relfigio and false religie, for instance, though the distinctions refer to
practzce and not wo ‘religion” in the modern sense. Jerome’s occasional
usages of the term in the Vulgare (his Larin translation of the Bible) refer
1o ritual practice and worship (Smith 1978, 28), So far, then, redigio has
no connotation of distnce social groups with particular beliefs bur refers
1o piety and devotion, a common debaring peint being about the quality
or authenricity of refigra. St Augustine was the last pre-Renaissance writer
10 discuss the term in much detail, wsing refigio to refer to the relarionship
berween God and humaniry. The Platonic “Form’ of that relasionship is
the eternal, timeless, unobscured divine-human bond made possible by
Chrise (1978, 300

Medieval Christian writings give little attention to the word refigio.! From
the fifth century CE, the term is used to refer wo the monastic life and,
tollowing an earlier usage, is used to distinguish “the religious” from lay
Christians, These meanings are confirmed, according o the (frd
Enplish Dictionmary, by the usage of the English word 'religion” {by around
1206 CE) to mean ‘a stare of life bound by monastic vows’, and by 1400
CE "the religions of England” meant the various Christian monastic orders.
Serious interest in the concepr was revived during the European
Renmaissance by the Classical scholar Marsilio Ficino who shared
Augustine's Matonism, bur regarded refigio (approximately “religiousness’)
as & universal, divinely provided and uniquely human instiner by means of
which people perceive and worship God. Ficino, writing in the 1470s,
argues thar it is better 1o worship God in any way than not ar all, bur chat
the ideal {in the Platonic sense) is through Christ. Christiana, in the tide
of his book [ Chrisitana Religione, means ‘Christ-oriented’ or 'pertaining
o Christ’ (1978, 34).

The principal Reformarion contributions came from Zwingli and Calvin,
Zwingli's discussion of the tue and false reliple of Christians regards false
religie as superstition — over-sancrificarion of papal, coneiliar and church
authoricy.” Calvin's influendal Chefrtfanae Religiones Tnstivurio (1536) uses
+eligio to mean an inner, oanscendentally direcred devorion, and in it
Calvin distinguishes between genuine and false piety.? The influence of
Calvin's text probably accounts for the dramaric increase in the use of the
phrase Christiana religio during the sixteenth century*

Smith selects Grotius as a ‘transitional’ figure of the sevenreenth century.
Grotius writes in the Maronic tradition of Ficine, but emphasizes
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Christianity as e true religion, arguing thar its principles are factual
starements.” Lord Herbert of Cherbury marks the full eransition to the
view of religie as a system of ideas and beliefs. Cherbury's book £
Veritare (1624) advances his posicion thar the rmech of I';ll,l:i{:.-' o ot religiun
corresponds o the rruth or falsicy of its docrrines (1978, 40). Chetbury
held the view thar became general in inrellecual circles during the
Enlightenment, with its emphasis on abscraction and schematization, *A
religion’ is something o be believed or not believed, whose propositions
are true or false. “This interpretation’, Smith remarks, "had by the mid-
eighteenth century sunk deep into the European consciousness” (40).

The term “natural religion” had emerged in the lae seventeenth century w
refer to putatively universal beliefs attainable through reason. During the
eighteenth cennery this universalist and moonalistic view was mken up by
the Deist movement, which included weiters such as Valwire, “True
religion’ was derivable chrough reason alone, while the pracrices and
autharry seracrures of rraditional refigious institutions (degenerare ritual
practice, priesicraft erc) were 1o be rejecred as corrupr, A view of “religion’
as a series of propositional beliets, and deeply influenced by deism, was
that which the eighteenth century Brtish Orientalists carried 1o India and
through which they labelled and interprered the madirional faich and
practice of the Indian people { Jackson 1996b). The distinction berween
natural and revealed religion, was given wide exposure by Joseph Butler in
The Analogy of Religion (1736), the concepr of 'revealed religion’ — the idea
that a refigion could be revealed (as disunct from divine revelation) — being
entirely new (Smich 1978, 41).

[t is also in the eighreenth cenmry thar ‘religion’ is reified and connecred
with individuals or groups. The first references o the “religion of the
Church of England’, 'the Carholic religion” and ‘the Protestant religion’
are tound at chis ime {41}. So are references to non-Chrisdan religions
such as "the Hindoo religion’ { Jackson 1996h). Much of this language was
used in spologeric and polemical writings. Palemics played a role in
further developments of the concepe of religion, and Smich notes that
those atwcking either a specific ‘religion’, or “religion’ more generally,
schematized the object of their anack, with defenders tending 1o use the
same constructions in making their responses. Consequently the plaral
‘religions’ came into use (from the mid seventeenth century, but
eommonly in the eighteenth), while the generic term “religion’ emerged for
the first rime 1o refer o the totality of all belief sysrems (Smith 1978, 43).

Another key development, mainly in the nineteenth century, was the
rethication of religion as & generic carcgory. Schleicrmacher, as well as
being influential in restoring religion’s concern with subjective, emotonal
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experience, also generalized che rerm.® Under Hegel's influence, the
reification of “religion’ is taken further, with the emergence of the idea thar
‘religion” irself has an essence. This developmenn is seen clearly in Ludwig
Feuerbach’s The Esence af Religian (1851), Feuerbach, a former student of
Hegel, had earlier wiitten The Evsence of Chrivetandey (1841); both ‘a
religion’ and ‘religion’ in general were held 0 embody an essence (Smith
1978, 47). This ides, as we saw in Chaprer 1, was an axiom of the
phenomenology of religion which began to emerge as a discipline in the
latter years of the nineteenth century. Other developments in the
nincteenth cenrury include an undersnding of ‘the religions’ as
encompassing their own historical development and the coinage of the
term “secularism’, signifying a porception of ‘religion’ as a privare mareer
rather than as 4 symbelic framework or a viral serand in 2 worldview.,”

Smith does nor discuss more recene developments, so we mighe add thar
the term “world religions’ emerged and was in fairly regular use by che
ume of the rise of Religious Snudies in Brivish universities in the mid
19605, The term seems to have originared as a synonym for *religions of
the world’ or ‘world's religions', the lawer being in the citle of a popular
book by William Paron {1916).% An carly use of the term is in a heading —
“The Rise of the World Religions’ — in E O James's book Compararize
Religion (1938, 18). By the 1950s, ‘world religions’ was appearing in book
titles, with Readings fom World Religions (Champion and Short 1951} and
The Archacalagy of World Religions (Fincgan 1952) being some of the
carliest. The intended meaning was generally living religions of che
warld', often distinguished from other religions (such as primal religions)
by having a conviction of a universal message and, in the view of some
writers, also having a universal mission (Edgar 1952, 4-5). In the context
of religious educartion, an early use of the term ‘world religions' is by F H
Hilliard in his pamphler Teaching Childdren Abour Werld Religions (1961).
Geoffrey Parrinder’s What World Refigions Teach (1963), although aimed
at a broad, general readeeship, was used as a resource by many reachers of
religious education.

The name of Ninian Smart is often mentioned in connection with the
establishment of "world religions’ approaches 1o refigious studies and
religious educarion (e.g. Fimgerald 1990}, Smart, however, did not go our
of his way o promote the use of the term. His World Religions: @ Diafosue,
published in 1966 by Pelican, is a re-tided version of 4 Dialogue of
Religions published by SCM Press in 1960, The text of the book does not
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include the rerm ‘world religions', with the aurthor referring 1o the
‘comparative study of religion’ and the “compararive study of religions’
(1966, 110, “the grear religions’ (12) and “the major religions of the world”
(19%. Ir rranspires that it was the publisher who suggested the title Werld
Refigiane: @ Dhialogne For the Pelican edition (Smant, personal
communication). By 1969, in Fke Religious Ecperience of Manking, Ninian
Smart was using che rerm “world religions’

Marurally, most folk will be interested in the great living faiths — che
“world religtons’ as they are somerimes called: Christianity, Judaism,
[stam, Buddhism, Hinduism and Conhicianism. Taoism in China,
Shinmism in Japan, the Jain and Sikh religions in India, rogether with
modern offshoots from Christdanicy in the West, such as the Lateer Day
Saints, are also impaortane. (1971, 14; US edn 1969)

Smart uses the expression ‘world religions” simply 1o mean ‘religions of the
warld', With Confscianizm in che list, numerical size would séem o he
Smart’s major criterion for i‘,:eiﬁg :ﬁ:g,l.n.'l.::[ a5 a “waorld rcllgin-n', rarher than
cultural transferability.

In 1969 the Shap Working Party on World Religions in Educarion was
established after 2 conference at the Shap Wells Hotel in Cumbria,
England, and since that time it has sought 1o promote the study of world
n:ligil:m.: at all levels of education "Wood 1989). Mimian Smart was a
founder member and is President of the Working Party. In its carly days,
Shap did not use the term ‘world religions’ extensively. John Hinnells,
another founder member, uses it in his introduction o Shap's hrse book
(the papers from its first conference), Compararive Religion in Education
(1970), but throughout the text the term “comparative seudy of religion’
or C5R s used by the contributors. Subsequently “word religions’ appears
in the title of many Shap publications {z.g. Brown 1986; Cale 1972k;
1976) and since 1986, World Religions in Education has been the title of
Shap's annual journal. However, there is no single view of “world religions’
in the Working Party, and Shap’s Bexibility is signified by the inclusion of
personal perspectives from faith traditions written by insiders, as well as
material on various modemn religious movements in Shap’s handbook of
the eardy 1990z (Erricker ez af 1993},

Timothy Firzgerald argues that “world religion' is basically a thealngrical
concept, a concept derived from liberal Christian theology.

It is possible that the prototype World Religion derives from evangelical
Christianity of the capitalist west, which in the 19th cennury
proclaimed a message of salvation equally valid 1o individuals
everywhere, regardless of class, race or colour, Bur the missionaries
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encountered aliernative theologies which either had, or which quickly
developed, their own umiversalist claims. As 1 result, and in ‘dialogue’
with their foreign equivalents, liberal Christian theology dropped its
exclusivity and began studying these alternarive systems of salvation in
earnest. Hence particular claims of universality became transformed
in:;: World Religions, objects that can be studied scientifically. (1990,
104)

Fitzgerald is right to poinrt o liberal Christian influence on the
development of the idea of 2 "‘world religion’, bur he does not trace the
history back before the ninereenth ceneury. The seructures that shaped the
idea are fundamentally those char determined the view of a ‘religion” as an
mdividuated belief system in the cighteenth century. Thus, although
Fuzgerald is correct in arguing thar ‘world religions’ should nor be
considered straightforwardly as discrete systemns of belief, the reasons for
their being so regarded, as has been argued above, were not primarily
theological. Liberal Christian theology did not eriginate the structures
underpinning the idea of a “world religion’, buc it did enable the
perpereanion of eighteenth cenmury European (and in Edward Said's terms
‘Orientalist’) assumptions through is influence on the development of
historical, comparative and phenomenological studies of religion which, in
turn, led 1o the formation of secular” religious studies'" It is clesr that
those of us who continue to use the term “‘world religions” should do so
critically.

KNOWLEDGE AND POWER

Smith’s shilful deconstruction exposes the Western and Christian
influence on the definition of religions, but he does not deal with the
issues of relative power in the processes involved, except to remark rthat in
the rwentieth century, the universities have helped ro institutionalize some
of the post-Enlightenment developments refersed 1o above. Writing from
the field of cultural studies, and concentrating on the Arb Middle Ease,
Edward Said provides insight into Western writers’ tendency to
superimpose ideas on o 'other cultures’, Said does nor write specifically
abour religions {although he has a good deal to say abour Islam), bur his
observations about the representation of ‘the Orient’ are very relevant to
our discussion.

Said's hook, Orentaling, discusses how European ‘knowledge' abour
Eastern cultures has been shaped by Western countries’ superior power.
When knowledge becomes instiutionalized, raken for granted and
received as part of a culrure's history, it needs wo be reassessed. Historical




sources can be revisited in order to challenge established orthodoies, Said | scrongly against anything Hindu, regardless of its historical perioad, If the
uses the rerm ‘Obriencalism' variously to refer 1o academic traditions which Orienealists scructured the concept of Hinduism, the Anglicises provided
perpetuate earlier stereorypes; a disposition or ‘style of thought’, which deeply negative evaluations which became part of the Western arriculation
essentializes some aspect of the Orienr in contrast to the Occident; and a of the concept { Jackson 1996k, 14

cubtaral mechanism, a mesh of cultural assum prians, which structure and
targely determine what is said or written in the West about the Ovient
(Said 1978, 2-3).

The essenial *serucrure’ of Orientalism, according to Said, is its rendency
i dichotomize people into 'us” and ‘them’ and 1w essentialize the resulting
‘other’ by writing of ‘the Oriental mind” or generalising about Islam or the

Although he cires examples from the seventeenth century, Said takes the Arabs. There is a rendency to emphasize the exotic, the strangetiess of

late eighteenth century as = rough starring point for Orientalism, the people fram ather cultures, Said identifies and arracks Oriental sterentypes
period, as we have seen, when individual religions were already being suich as the eternal and unchanging Fas, corrupt despotism and mystical
identified as schematic systems of belief. Madern Orienralism is mainly refigiosity, which function to sy ppress an authentic human reality. This
post Enlightenment phenomenon which achieved s ‘classical’ form in the reality, asserts Said, can only be achieved through first hand expericnce
nineteenth and early rwentieth centuries, Said discusses 2 wide range of and interaction, not threugh writing. Thus, Said criticizes Orienealism for
sources having, through the influence of ane texe upon another, a its construction of static images which are eransmiteed intereextually,
commeon Oriencalist set of assumptions or 'discourse”,!! rather than historical or personal ‘narrarives’, noting cthar people tend 1o

| prefer the authority of literary sources 1o the complexities of disect human

encounter (1978, 93). Scholarship can avoid cortuption, says Said, by
being critical of inherited conventions and tradinians and building self:
criticism inco scademic methodalogies. Those fields of study which
artempt to understand human experience directly (a5 in the more critical
forms of ethnography) are likely to vield much betger intesprecations than
| most kinds of rextual scudies (1978, 326),

A key point is thar an on-going imbalance of power permits a pelitically
and technologically stronger culture or Broup to drfine weaker groups.
Whereas Michel Foucaulr rakes European culture and shows how |
distinctions between sane and mad, healchy and sick e emerge (1971),
Said extends chis analysis to look at ways in which one culture has defined
exutic "others’. Thus the West defined the Orient, and then exertad
authority over it. Weseern writers spoke an behalf of the Orient, regremed

the decline of its ‘golden age” or reconstructed jis debased knowledge, To More recently Said has been less confident of ethnographic rechniques,
take an example not used by Said, Hindu religion, which emerged as arguing that even those ethnographers whe are highly aware of the
‘Hinduism' in the easly nineteenth century, was Largely 2 Western limitations of their own discipline still produce writing grounded in the
construction, representing the superimposition of the Western ideq af 3 lagic of an unequal power refationship (Said 1989; 1993), MNevertheless,
religion” and Enlightenment values and wsumptions (deist universalism presumably in preference ro denying the pessbility of understanding ways
and the classical ‘golden age’) on to Indian history. Although the matives of life other than one's own, Said makes the caugowus suggestion that

af British Oricaralists such as Charles Wilkins, Henry Colebrooke and Sir ethnographers might deal with the power issue by persistenly

William Jones were largely commendable and their weork scholarly, they acknowledging thar power differences are inherent in anthropology (1989,
failed to grasp the amorphousness, pluralicy and continuity of the Indian 225). Said's analysis of Orientalism, especially if taken togecher wath
tradition. Their influence reinforced the rrend 1o distinguish berween Smirth's work on religion, is of considerable value in reconsidering che
high’, monodheistic Brahmanical Hindu religion in contrast o i ‘low’, definition of religious systems in the cighteench and nineteenth eenturies,
polytheist’, 'popular’ equivalent, and, like Enlightenment writers in We will eeturn briefly to the impact of Oriencalist ideas o refigious
Eutope, they saw priests (Brahmins) s the chief corruprees of the education in Chapter 6 but, for the moment, will move on to consider the
religion.'* Ir is impareant w distinguish berween these Enlightenment- emergence of the modern names for the major "world religions’.

influenced, deistically-minded seholars and administrators who were

benevolendy inclined rowards Indian culture, and those deeply racise

writets, politicians and clerics whaose views on Indian life were malicious. THE NAMES OF THE RELIGIONS
These later British writers {whom elswhere T have called ‘Anglicistm’ 1o ;

distinguish them from the carlier Orienalises) rejected the work of Jones Christianity, Judaism and I'Eﬁ :

and others of his persuasion, and developed views and policies which were Most modern wame for religions first appeared in the nineteenth century
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(Smith 1978, 61). Of those thar appeared earlier, ‘Christianity’ (and the
other equivalents of the Larin term Chrirgianitas and the Greek term
Christranismes in modern European languages)'* and ‘Judaism® did nat
convey the sense of discrete, bounded belief systems until the eighreenth
century. The Greek word ludaismres ficst occurs in [T Maseabees (probably
first cenzury BCE), but has the principal meaning of Jewishness' (Smich
1978, 72).53

The term ‘Chrissians’ (Greek Clrémtramonst was first used by outsiders in
Ancioch (et 11, 26), a title at firse resisted. The firse published usage of
the Greek term Chvistiamismor was in the second century CE in Antioch
by Bishop lgnatius, with a meaning indicating how Christians should
learn to live, a reference 1o personal qualities, not institutions, The Creck
termn was transliterated into Larin as Christigninmns by Tertullian. Fram
the third century a new Latin verm Ghristiamizas was introduced, although
neither term was widely used, In the Middle Ages the lirer term was used
mainly to refer to the people constituting the Christan community. No
book on 'Christianity’, says Smith, was written in the Middle Ages, the
ustl medieval expression being fider Chrsrttaena (Christian faith).

The term “Christianity’ only went inte current usage after the Reformarion
and was not used commaonly uniil the period of the Enlighrenment when
it became used 1o refer o a system of beliefs whose reasonableness and
truth were marrers for debate, Through an analysis of the titles of printed
books from fiftcenth o the twentieth century, Smith shows firse 2 decline
i the use of the term “Christian faith” (heginning in the sivteenth
ceneury), then decline of the expression *‘Christian religion” (from the
seventeenth century) and an inerease in use of ‘Christianin’ steadily from
sixteenth cenrury ro 1950, with 2 huge increase in che cighreench CENIUEY
{15978, 77). There was also a move from usage of the term "Christian
religion” to ‘rhe Christian religion’, showing @ gradual shift from 2 personal
idea to an impersonal one to an institutionalized concept. By the end of
the eighteenth century, the term ‘Christianity” was primarily used as the
name of 4 syscemartized 'religion’ {76). During the nineteenth and firse half
of the twentieth century there was a further shift from Christianiny as an
intellecrual system 1o Christianity as an observable, historical,
geographically locared social phenomenon.

Islam’ is a special case in not being a name devised by outsiders and in
exhibiting more internal uniry than the other traditions. The term is
Quir'anic, bur in Smith's view, ‘the almost universal Muslim use of the
term Jelam in a reified sense is a direct consequence of apologerics', of
Istam’s need at various times to defend itself (115). Through an analysis of
Arabic liverature, Smith chares the decline of use of #man ('faith') and the
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cxpansion of the use of term islom from the time of the Que'an ta the
nineteenth century, arguing that the dominant modern usages, to denare
the empirical acruality of Islam or the Platonic ideal of the total Islamic
system, rest on the chronolagically and logically prior meaning of the self:
commitment of the individual Muslim,

Modern names for Eastern religions

Smith notes the earliest uses of versions of the modern names for religions
cited by the Owford Englich Dictionary, including ‘Boudhism’ (1801),
‘Hindooizm' (1829), “Taouism’ (1839), “Zovoasterianism’ (1854) and
“‘Confucianisn’ {1862). In Hinduism’s case, there are earlier reforsnces in
English, but they scill belong to the first two decades of the nincreenth
century, probably the earliest being 1808, This was in 2 pamphler written
by Colonel Stewart, an English officer in the Indian Army. Seewart was
very much on the liberal wing of the Oricnralist tradition, and was
responding vigorously to vehement ant-Hindu fecling that was being
drummed up by some Evangelical Christians in London, Stewart, an artist
as well a5 an Orientalist and soldier (some of his work is in the Victora
and Albert Museum), infuriaced his opponents ch rough his supporr of
Hindu civilization in a pamphlet entitled Vindicarion af whe Hindoos, by
Bengal Officer (1808). His use of the term "Hinduism’ occurs in a passage
arguing thar any attempr 10 convert Hindus ro Christanity ‘must be
abartive’, This is so, says Stewart, because *. . . Hinduism little needs the
meliorating hand of Christianity 1o render ies voraries 2 sufficienty correce
and moral people for all the uschul purposes of a civilized society’ {9).
Nine years after Stewart published his pamphler, Rammohun Ray, writing
in English, and influenced by British Oriertalises, was probahly the first
Hindu ro use the term in a publication. “The doctrines of the unity of
Lrod’, wrote Rammiohun, ‘are real Hinduism, as that religion was pracrised
by our ancestors’ { Jackson 1996h),

As Smith poinis our, the naming process was not haphazard, The Wes
developed names for “religions’ anly in those societies where religious [ife
ceased to be fully integrated with their social existence, either by
expanding into other societies and Baining converts or by declining o
same degree, 5o that the population and the ‘religion’ were no longer
corerminous. In this latter case, a name arose t distinguish the religion
from the social group, usually through adding the Greek suffix “-ism’ to o
word used to refer to members of a religious community or followers of 3
religions tradicion. ¢
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summ By *faith” 1 mean personal faith . .. For che momenr ler it seand for an
inner religious experience or invalvement of a particular persan; the

To scummarize so far, influenced by Parristic and sarlier Latin sources, impingement on him of the ranscendent, plltat_:i'i'l.‘- a1 rﬂii- Ly
some Renaicgance humanisrs {such as Ficino) and some Procestant . ‘eumularive tradition’ | mean the entire mass of overt objecrive data |
Reformers {especially Zwingli and Calvin) used refigio to correspond o that constirure the hiﬁmrica_l deposit, 48 1t were, of the p:s:ln:liginus life
inner picry. It was only in the seventeenth and eighreenth cenruries that of the communiry in question: temples, scriptires, FhEEI]ﬂgliﬁl EYSLCITIE,
the personal piety idea was largely displaced by a concepr of religion as dance parterns, legal and Dt['l'.‘r_s-:icitﬂ insticutions, convenrions, JTJE:IHJ
schemaric, intellecrualist and ‘exverior’, and which individuated religions as codes, myths, and 50 ong; :Ll'l‘_rti!:lng that can be and is transmitred trom
systems of beliel. This concept reflected and stimulaced religious conflice one person, ane generation, to another, and thar an historian can
and was used bath 1o delineare groups within Chrstianity and o classify ohserve,

and encompass what was perceived to be equivalent material in non-
Christian culrures encountered by the West. Colonial power enabled the
projection of Western assumpiions on oo the religious and cultural life of
the 'Orient’. and accounts of non-Christian religions by Western writers
were aceepred as authoritative by a European readership. Some of these

Ir is my suggestion that by the use of these two notions it is possible o
conceprualize and o describe anything chat has ever happened in the
religious life of mankind, whether within one’s own religious
communiry (which is an impormant point or in others’ {(which is also
an imporrane poing). Also, so far as [ can see, it is possible for these

a.s!:umpiifms; and arritudes were replicared in Iin.-.mtur:. (academic and canicepts 1o be used equally by sceptic or believer, by Muslim or
Flc‘i‘:'“‘ﬂ' for example) and were perpetuated dhrough inter-texrual Buddhist, Episcopalian or Quaker, Freudian or Marxist or Sufi.
influence. (156-7)
Towards the end of the eighteenth century, Schlelermacher revived the The link berween faith and tradition is the living person. While avoiding
if”'"'“r'd and “'-"'“’i-_”“-'];m”aj m:a.nli.ng_ﬂ_d' r‘flig.":"” and, _'hm"-*gh I'}"c 1"":"-“"" of tight definitions, Smich goes on 1o explore the concepts in detail. He
Feuerbach, the reified i ':"{ religion’ as embodying IR L"'“!"""""“'J regrets thar in modern Western languages there is no verh derivable from
o e e e i s i e ol
: ‘Belief” is an expression of faith and is not identical wo it. Faith is a
names for religions were coined. The emergence of the term “seculansm’ personal qua]iq.rpand it is persons who experience the transcendent, The
rarked a pﬁ.'n.:-eptiﬂn l:ll'lrr.-hg.lmh a2 }wi:'an: r::l:ltl::t. as onc aspect of life faith experience, which always points beyond ordinary experience, can be
rather than as an essential part of a total worldview, expressed in a multitude of ways; through the arts; through ritual and
The history of the terms ‘religion” and “religions’ is thus fundamenrally | moralicy; through ideas ”E'i words; through instivutions {mma rrage, fos
Western and Christian, and the ideas of indiiduated religions {or from example} and through varous other forms of communiry experience. The

about the mid-rwenticth century ‘world religions’) as “belief systems’ and expressions of the faith of individuals themselves become parr of the
of religion as a generic category with an essence are modern. Much recent organicilly changing cumularive traditions.

n:iig'mus education in Britain is decply influenced by these ideas. Each person is presented with a cumulative traditdion, and EDOWE U

among other persons to whom that tradition is meaningful. From i,
and them, and out of the capacides of his own inner life and the
circumsrances of his ourer life, he comes to a faith of his own, The
tradition, in its tangible aczualities, and his fellows, in their comparable
! participation, nourish his faith and give it shape. His faith, in rurn,
endows the concrete tradition with more than mirinsic significance, and
encourages his fellows to persist in their similar involvement. (187)

——i

FAITH AND TRADITION

Are there alsernarive ways of representing religious data thar convey ther
organic, personal and changing, nature? Smith thinks so and goes so far 15
to argue thar, apart from the ‘personal piery’ sense, the words ‘religion’
and “religions’ should be d.tu::ppcu:l as 'cl:mfuaing, unnecessary and
distorting’ {1978, 50}, His preference is for the terms “faith’ and Smith’s book provides a penetrating deconstrsction of the concepts and
‘rradition’. rerms ‘religion” and “religions” and offers an alternative and l'ﬂ:u:mting Wiy
\ of conceprualising material from the spiricual maditions. Although Smith
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shows no overt signs of familiarity with the Conrinental European
eradition of interpretaion, his dialectical method represents an applicacion
of the hermeneutic circle in which ‘cumulative tradidion’ is a “whole” and
the “faith’ of individuals is a pare, It is in the interplay of the tweo - the
‘happing back and forth berween the whole as conceived through the parts
that actualize i, and the pares conceived through the whole ., ' as Geertz
would say (1983, 69) — thar understanding is penerared. Smith’s insights
have potential for developing a theoretical framework and pracrical
methods tor developing understanding across religious and secular
watldviews, and can be applied particulasly in religious educarion,

CRITICISMS OF SMITH

Betore claborating on that potential, it is imporant o consider some
criticasms of Smith’s analysis and erminclogy. Smith adoprs several roles
in his writing. He is a Western scholar using stndard academic analytical
methods, but he is also 2 Christian theologian. Smith’s theological
assumpriong and ]Eﬂhiﬂgs sometimes show through his analysis, The
‘transcendent’ is nearly always conceived in personal terms, as exemplificd
in his near summary of his whole approach: "The traditions evalve, Men's
faich varies. God endures’ (193],

His usage of the resm “faith” iz also problematic. Although Smith uses it in
a novel and rechnical sense, it still carries associations from ite history in
Christian thaught, and inherently implies a personal relationship. Despire
Smith's comments on the multfarious ways in which fith can be
expreased, the term does not quite fir the range of activities thar mighr be
said to constitute a person's spiritual experience. It might be adequate to
denote 2 Hindu woman's devotions at the domestic shrine, but fits less
well as the name for the same person's obligations as a family member. In
the discussions which follow, we will refer to ‘the individual’ eather than
to “personal faith', concentrating on the individual's kinguage, experiences,
feelings and attirudes in a religious context, bur raking account of the
influence of other rypes of group,

Similarly, his concept of tradition needs some modificarion. Smith's view
of ‘rradition’ as ‘the entire mass of overr abjecrive data thar constituee the
historical depasit . .. of the past religious life of the community in
question’ avoids the issue of disagreement aver the limics any religious
tradition, Mot only might there be scholarly disagreement over the
classificarion of religious material, the tradition also will be perceived
differently by individuals according to the way of life in which they are
operating and their background knowledge and experience, and ane's view

-
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of the tradition is likely o be modified a5 one encounters new material.
Mareover, "insiders’ may have different views from one another of the
scope of the wradition and of the relarive importance of ies different
aspects. The precise nature of a religious radition will be a macter of
negotiation of even contest (see Chaprer 6}, Nevertheless, despire its fuzzy
edges, the general idea of ‘2 madition’ is wseful for interpretive purposes.

amith's own liberalfradical Christian theology shows chrough here and
there, bur is especially evident in some of his other writings. His position
an the relanonship berween the religious taditons sends {using Hick's
cdassibication) wowards the plurilistic, and would not be amenable o many
people within the traditions (see, for example, Smith in Oxroby 1976;
Smuth 1981). My poing is that Smirh's deconstruction of ‘religion” and his
faith/tradition hermeneuric should he evaluared in terms of the qualicy of
his analysis and not in relation 1o his theology. That analysis (with suirable
terminological modificarions) should be scceptable to theological
inclusivists and o some exclusivises as well 4% o secular schaolars,

Anotcher significant, though not insuperable, problem with Smith's
analysis is irs lack of any overt social and political awarenes. The seraight
dicharomy between individual faith and cumularive eradicion fails 1o
perceive the enormous influence of what one might serm *membership
groups” within traditions. which have their own dialectical redationships
with individuals and the wider tradition. Such groups may play a key pan
in shaping an individual's spiritual perceptions and political consciousness,
especially in terms of influencing the nature of relationships wich
outsiders. Smith does discuss 'faith's expression in communiry’ (174), bur
his concept of community is very general — he gives che Christian Church,
the Muslim smmeah, the Hindu caste and the Buddhise Saugha as
examples — and lacks a clear politicil dimension (174-7). The idea of the
‘membership group’ as a third ‘level’ in the interpretation of religious life
will be developed below.

A further weakness of Smith's account, in rerms of palivics, i his lack of
awareness that the process of dehning and encompassing a religious
tradition is related o power relations berween the parties concerned,
Smith notes chat it is putsiders who name and define ‘religions' (1291, but
he does not pursue the [ssue 1’|f_|1|:_:|w¢'|'. As Said demonsceages, it 15 an on-
going imbalance of power that permics a politically and rechnologically
stronger culure o group wo define weaker groups, a poinr relevant to
understanding the radical right's porteayal of ethnic minority cultires in
Britain as both uniform and alien (see Chaprers 4 and @),

A final importane crirical point is that Smith's appeal thar we should drop
the terms ‘religions’ and ‘religion’ altogether (except in the sense of
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personil picry) is naive in i assumprions about linguage use. While
agreeing with much of Smith’s analysis, the shift needs to be one of
emphasis, rather than 4 reduction of "wholes” to "pares”, Thus rerms such as
"Hinduism' or ‘Christianiey’ as examples of “religions should not be taken
as referring to bounded and uncontestable systems, but to the various
constructions of cach religious rradition made by different insiders and
outsiders.'” Even Smirh, in his own writings, cannot rid himself of the
habir of using the terms, wlking of ‘religious systems’ in Tomards @ Warld
Thealogy, for example (1981, 1411

MEMBERSHIP GROUPS

In conceniraring on the relationship berween individual faith and
cumulative rradition, Smith ignores the powerful influence of groups of
vanious kinds in shaping an individual's sense of religious identiry. The
verm ‘membership groups’ is a loose one, but is used here 1o refer 1o maore
specific groupings than Smith docs through his concept of “communiry'.
‘Membership groups’ include denominational, “sectarian’, ethnic and other
social caregaries or combinations of them, The basic poine is thar when
one meets @ person from within a religion one does not meet someone
who relares straightforwardly to & whole cumulative tradition, One might
meet someone whose “faith’ is serongly influenced by the priorities and
perceptions of one or more ‘groups’, and whose personal transcendental
intereses might be inexericably intertwined with agendas set by those
groups. For the moment we mighe advance the view that in bringing a
‘religion’ to life by generaring an interplay berween ‘the individual and
‘the tradition’, we could select examples of personal experience which
llustrare the importance and influence of “membership proups’,

Ac first glance such groups might appear to be entirely sub-divisions of the
traditson. To ke Christianity as an example, there are what we mighe call
the great sub-traditions of Orthodoex, Roman Cathelic and Protestant,
Then there are sereams” which somerimes flow across the borders of sub-
traditions, such as Evangelical, Liberal and Charismaric. Next chere are
‘denominations’, such as the Methodisis and the Salvation Army, and
‘regional units” like diocese. Finally we have "local congregations’,
composed of individual persons. This mxonomy was developed as a
research ool by Eleanor Neshit in analyzing ethnographic marerial an
Christian children from diverse backgrounds in an English city (discussed
in Chapter 51" Such groups themselves are not homogeneous, however,
angl they overlap with other grpes of group — various types of ethnic
group, for example ~ and are also subject o change over time.
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Literature from the social sciences on different types of membership group
and their impact on individuals is helpful in teasing out some of the
complexities of the relationships berween individuals and groups. To ke
an example from social peychology. Henri Tajfel's theory of social identiry
illuminates the interplay berween psychological and social facrors in che
relationship bevween individuals and membership groups (1974; 1981).
Taijfel poines to the human tendency to generate meaning by
categorization, arguing char people have an inherent endency w
emphasize difference when classifying human groups. In analyzing a
particular soctal struceure, a hrse step would be to reveal che social
CAregories which are used o diEtinEuEEh groups and B0 constrice
hierarchies within a sociery. Thess might be based on class, casre, gender,
age, narionality, religion, geographical onging e, providing a basis for
constructing a sense of group identity in terms of which individuals might
exclude or include themselves from particular carepories, Tajfel emphasizes
that individuals are members of many categories; no-one's social idencity
can adequately be described in terms of ane social caregory such as religion
or ethnicity. Thus, we should not only think in terms of purely religious
sub-groups as a bridge berween “faith’ and "vadition’, Groupings based on
factors such as ethnicity, gender and age group are also relevant.

Tayfel draws on research from social psychology to show thar individuals
frequently compars their own groups with other membership groups, The
group provides a social network in which comparison with other groups
suggests mechanisms for -au:h:q:wingI {or maintaining) FLI'E-'-ItE'r'EI:r' valued
features of other groups. By social comparison, groups can alse choose o
rerain or even cxaggerate characteristics which distinguish the group from
other groups. The relative power of different groups is an ebvious facror in
the process. The adoprien of new symbals and structures, an adapration of
cermain traditional symbels, or a renewed emphasis on them, are
possibilities. Consider, for example, the emphasis on vegerarianism as 2
symbal of Hindu identivy for some Brivish Hindu groups (in this case the
gencralization of a traditional symbol) or the adoption of structures similar
o Sunday schools or Western yourh organisations by those ranning classes
in language and culrure in Hindu supplementary schools {Jackson and
Meshire 1993), or the changing symbolic significance of "the priest’ or of
Mary in cerrain Roman Carholic Christian communities in Britain

(Ashenden 1995,

A THREE LEVEL MODEL

Smith’s ‘faith and eradition’ marrix can be modifed in order 1o ke
account of significant membership groups. The interpresanion of a



RELIGIOUS EDUCATION! AN INTERPRETIVE APPROACH

religious way of life would thus involve examining the relationship
berween individuals, relevant groups o which the individual belongs, and
the wider religious tradicion. The matrix has been applied in various
ethnographic studics of children from different religious backgrounds in
Britain — in research design, as 2 means of selecting a range of children
from different backgrounds within a single religious radition, and in data
analysis, and as an aid o contextualizing the experience of individual
children. It is also used and in a curnculum development project in
religionus education.™ However, just 25 care needs 1o be taken not to
idennafy individuals with the key concepes and pracrices of a ‘construcred'
religion, o, in applying the matrix, one necds 1o be wary of giving a
prescriprive account of a tradition or of locking individual persons into
stereotypical group identities. This last issue will be dealt with more fully
in the next chaprer.

The following example, from a report of research on Hindu children in
the city ::FCu:m'.ntr:.r [ Jackson and Meshite 1923}, illustrares the wse of the
moxlel in an ethnographic sudy. The research began with participant
observition in a variety of Hindu events, followed by semi sorucrured
interviews with children in the eight 1o thirteen age range, and then
desailed case studies of rwelve children over an eighteen month period. We
made the decision to reporr the research thematically, using quorarions
trom children and bringing together material on ropics such as che the
children’s self-perception, food and fasts, prayer and worship and formal
religious reaching. However, each individual was considered in the context
of various membership groups, while the wider Hindu tradition was kepr
25 @ peneral reference poine. By way of illustration, we can refer o 'Aniea’
{the children were given pscudonyms). Anim's parenes are of Gujaran
Hindu ancestry {with a South African-born mother) and migrated to
Britain early in the 1 %0s. They became devarees of the living spiritual
teacher Sachya Sai Baba in 1972, Anita was born in 1974, and was nearly
twelve years old and and a first vear student ar 2 Coventry comprehensive
school during our hieldwork. The following extrace illustrutes the ange of
membership groups w which Anita belonged (including school and peer
groups, ‘ethnic’ and casee groups and the Sathya Sai Baba movemens), and
samething of the influence they had on her. It also shows how Anita's
spiricual life relares o the Hindu madition more generally,

At school Anira wore the same style of school uniform as any orher piel
in her class. Her spoken English showed no signs of being her second
lanpguage, Her favourite school subjects were the sciences and she
participated enthusiastically in school sports, She was at case with her
peer group and she had high academic aspirations.
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Ar home among her Fa.mi]].r. Anita rrr:l.inl]-r spoke Gusjarari. Like the rest
of her family Anita was a devoree of Sathya Sai Baba and ralked with
considerable knowledge, understanding and feeling abour his reaching,
his miracles and his values. She described in devail a visic to Sachva Sai
Balxa’s headquarters ar Purtaparchi in Sourh India in order to have his
darshan ('sight’) and o receive his blessing, Like most of our
interviewees, Anita regarded herself as a 'Fl:m:igncr' and distinguished
herself from “the India people’ while in India, bur described herself as
‘Indian’ when in Britain. She felt no inner conflice in making these
situationally different identificarions,

In the evenings, Anita and her family sang Shafesr (devorional songs)
befare the shrine o Sathya 5ai Baba, sivared ar one end of rhe living
room. On art least one evening per week they were joined by other
Families, with Anita — dressed in the whire dothes worn by Sarhya Sai
Baba’s devorees — often leading the worship, playing tafids and
harmonium, and pesforming the art ceremony. She arended Ba Vikar
{'child development”) classes run by Sai devotess, and once 1 year
atrended a vouth camp. In the classes she learned “silent sitting', a
meditation rechnique, and explored the movement's central values of
truth (satpa), righteous conduct {dharma), peace (shand), love { prem)
and non-violence {afemes). She also received instruction on feod, health
and hygiene, especially the importance of 2 vegerarian dier and the
principle of jutha,’" her gurn emphasising thar when serving food the
spoon must never touch people’s plares,

Although Anita percerved the Sathya 5ai Baba movement as
transcending ‘Hinduism’®, she was conscious of her Hindu heritape and
of being Gujarati. She prefecred Gujaran style vegetarian food and
Gujarati is her mother tongue, She had attended the supplementary
school {run by members of the predominantly Gujarari Shree Krishna
Temple) where she learned o read and wrire the Gujarari language and
heard abour aspects of Hindu religion and culture, She had, for
cxample, performed a dance — a soylized version of the arer rimual — ar
an open evening of the schoal, held mainly for parents. She was one of
250 [mainly Gujarari) Hindus who ook part in 2 pilgrimage 1o five
mugnadivr (temples) in England one day in 1987 and she arrended evenes
associated with the Shree Krishna temple in Coventry such as the
Bhumi Pujan, a ceremony of "'worship of the earth’, at the site on which
the new temple was to be built, She was also aware of the Mariya Parel
{or Mariya Patidar} caste to which she and her family belonged.

At an individual level, Anita interpreted aspects of che Hindu tradirion
in o very pEr-.;::m:] way and her dﬂm-elﬂped prn;::maj spiritl.n.u]ir}.-' is
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evident, alchough the influence of the Sathya Sai Baba movement can
be detecred in some of her judgements.

When | perform arati [ think of it as giving my mind peace and rest,
instead of always asking 'God give me this' or ‘God give me that', If ]
do it ar the end of the day 1 say “Thank you Ged for such 2 good day',
I don't perform vrass {making vows, often accompanied by keeping a
fasc) because 1 chink thar means you're always asking God for
something. I think he's given you enough - food, clothing and so on.

She had stong personal views on the spwaf (caste association) ro which
her family belonged:

Sama; is really nothing 1t's just a few people getting together o oy
and rule over all the people who are the same sorr of caste, | persanally
don't like the s thing,

Anira held views abour equal oppormanities for girls and women that
show the generarional difference berween her and her grandfather (witch
whom she could discuss such issues freely) and the influence of current
thinking in the wider sociery. She did nor, however, find such views a
threar o her Hindu idenricy.

Anita moved skilfully from one cultural sitsation o anorther, exhibiting
no obvious tensions and participaring energetically in che life of the
different groups in which she was involved, She had internalized
languige, knowledge, skills and values from the world of school as well
as from various membership groups through being pare of 2 particular
Family and religious movement. In a sense the “conversation’ berween

different world views took place in her awn personal and social life.
{Jackson and MWeshir 1993, 176-8)

The methodelogy for the research on which this account was based was
influenced by Clifford Geerre, although it takes account of some of the
criticisms of his work discussed above in Chaprer 2. The influence of
Smith's work is also evident, albeir in modifed form, In the passage
abaove, the use of the werm "Hinduism’ is nor avoided, bur the emphasis is
on a personal account set in the context of groups and the wider Hindu
cradition. Indeed, the experience of Anita and her family is scen as a living
part of that tradivion. This experience is not "typical’ (whar is a typical
Hindu or Christian or Jew?), but it does give the flavour of Hindu life,
and includes examples of some widely understood concepes (eg. juhal,
and widespread pracrices (e.g. pilgrimage and prja) and institurions (e.p.
caste and religious movemenrs), as well as Emu]:l—ipcn:i.ﬁc points and
Anita's personal interpresations. The account would need o be balanced

with athers, bur i is as aurhenric as any other account of Hindu life, and
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could provide a way into the Hindu rradition for someone unfamilar wich
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Ie will be shown kater that this same threefold model can be used Aexibly
in Te]igimu educarion as a TtiL‘I‘IiJ‘I.E and lrami.nE ool For the momenrt, |
hope the potental for using the model as a tool for organizing
ethnographic data on 'living religions” is evident, The approsch does not
deny the importance of grasping concepts and practices, but it avoids
imposing a general schema which raises the expectation thae all ‘'members’
of 2 religious tradition share che same conceprs, beliefs and ways of doing
things.

CONCLUSION

I conclusion, this chaprer has presented a case for reviewing the ways in
which religions or "world religions” have madigonally been represented.
The argument does not go so far as Smich in wanting 1o delete
conventional rerms, such as ‘religion’ or ‘religions’, fram the language, but
it does appeal for a general loosening of established approaches, advocating '
maore personal accounts which link individual experience to social

experience, and avoiding approaches which posit universal “essences o

enirap insiders wichin schematic Formulations of key belicks and conceps,

There is an appeal for more attenton to the internal diversity of religious
craditions, and, incidentally, for attention to religious phenomena thar do

not fir neady into taxonomies based on six world religions. Mereover,

incegrity and sound methodology in representing and inerprering

religious data are regarded as essentials, To recall points from the previous

chapier, there needs o be sensitivity wo the subject mateer {which includes,

of course, the people whose ways of life are being reported), a continual

review of methods and pracrices and an agtempt w represent and interpret

material authentically,

The emphasis on personal and social experience highlights the right
relationship between “religious” and “cultural’ life which exists on the
ground. This has already come up bricfly in relation 1o the adapration of
religions to new cultural seteings and in the representation of religious
minorities by the hard right so thar they are ‘contained” and appear
culturally alien. In the next chaprer, we will consider some of the issues
pertaining ro the rEErESEIIraEiﬂﬂ of ‘culrures’, applying the discussion o
religious ediscation.

I qummﬁ. uged rhe eerm rarely and in ditherent ways, and as far az Smith conld discover, po-one in ithe Aiddi= Agas
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wrore o bpok an 'rcligi-:n.' tamich 1978, 32). By concentranng ¢o ibe nrrnl:-]-ng' ul e word, hivaever, Smirh
underplays the perceprion by Christians of different worldviews as “other’ ar various poin in hisary. For esample,
alchaugh the usages of weligio in the mediev! world ape as Smith describes. i s clear thar Jews and Muslims were seen by
Chrisrans as helnnﬂ:n.s L0 Froieps many of whiose teachings wene o be roevied, The milier S, “soldiers of Christ',
inerpreted by Pope Urban 11 as involving physical warfare against the enemies of Christendom, had dae side effeor of
increasing amacks on Jews in Evrape. Much mome moderately lthough their aines were o refure the uppmir_iun':
argumments}, there were missionary theologians of the devenih e thirtheenith cenmries {Crilbeery Crispin, who underseod
Jewish exegesis, and Perer she Venerahle, who studied Idam, among ohers) who undersood the peed o have same
knowledge of athers’ worlds before encering into debare with dhem, (Evane [980; Boriczecl 1004). Meverntbelas, the
history of the terms "religion’ and 'religions” i fandamentally Cheistian and Western and the ideas of individiaced
religions as helief systems’ with mtional bases, but with supersaitions and popular aconetions, and of religron as 3 genenc
cavegory with zn sssence, are modem,

2 e Vire o Falr Belgarms Commeemaariar (1525,

3 As with some ather s referred o shos, the-title of the English manslanon (m this czsc it wsed in the pineteemth
cembury) @ mideading, fuvitwier of b Ghitivin Redigion, suggest Smith, would better be rendered as A By o Gemasine
atnnd Apeedos Mty Camith 1974, 370,

4 Incidentally, although Roman Cacholicism has noc mken much part 6 the crolusion of die iern, Cabiolic writings
pnar well have bean thie firsr 1o e mefigie im rthe pliral oo reber oo ' religions of the workd’. A e usag sigerin this ense
appeared an early as 1508 [diphtdy pre-Reformarion) (5mich 157, 236},

§ Oy Verfsare Rn!.i;w.uﬁ Clerinttareae | 1621,

G O Redigion {1 7990),

7 G | Haolpoake coined the weom ‘secuhrsm’ in 18510 ( Jones 1940, 348),

8 Paon's book, four Chriar ad e Worddy B, s che basis Foe some of the matenal in the Sundecland Apresd
Syllabizs frst published in 1544, for cxample (Sunderfand 1960, 847,

9 Hillkard does not use the weom world refigions” in bis earlier educational anicles on religions (I35, 1945],

1 Alch b does nar disouss the rerm “warld religions’ specifically, see Bates {1994, 1996 for an account of the
ariging amd devebapment of the study of world religions in Enghsh edusanan,

11 The rerm “discourse’ ls derived from Michel Foucault whease thinking, especially an power, is influential on Said's
ArpLmyent lef- Kaid 1978, 3, 23, 94, 130).

12 There is a double pardox here, sine: Brahming were reponsible for shaping "high” Hindu tradition; Brabming were
also invahmble m Ohrieneadive scholars in their wanshetons and sdies of Hindu exes,

13 Trricneadist and Asglicisr ardiudes are to be faund in carly fand some not o early) Agreed Syllabuses for eelipinus
imtructian (ves Chaprer Gl and same of these arimdes appear in more recent textbocks anel stlabuses | Jackeon 195360

14 Boeh verms are preserved in modern French, le Chrisuansme; la Chretenbs

15 fn1=ru1:in51:,l, as with maderm namees for religiona, the word: fedatirn appeased in o Smoeson of cultire contict, m
this case during excreme persscation of Jews by the inhermoars of Alessnder the Grear's Hellenism, The word Judamm’
applied “instirucionally’, hawever, & modern.

16 Oin represenations of "Sikhism’, see Oberon (09940, The English word “Silchizm” approximares w two Fangbi words,
panthy, For *Sikh Community’ snd germee, meaning ‘weaching of the Guns'.

17 The wwsuc of reductionism i discussed more Rally in Chapaer 6,

1B Thete are acher kmies raised by Smith's analysis which could be sddresed, though | & ner think thar they chresmen
his hasic cuse. These include che question of *faith’ of people whe are aos alveausdy pan of “cumislative radisors”. This is
an jsse as much, sy, for so-called *prinal celigions 2 i is fur individunk with o spirinaad sudoek aperaing wichin a
secular frameworle There ix also the issue of Smith's strong cendency 1o engage with the intelleonsal hissary of conceps
eather thaw exploring their tsage among ordinary people, One suspecis thar snsang many cedinary Weswern Christiane
el repms ‘religion’ and *faith’ mighs be wed in Girly similar ways, 48 ket in cermin concexss. Smith's approach also does
noa allow for the sdapration of concepes and terms eo particular Jocal usage, This kind of macenial is discovered by
ethnogmphers rather chan historias of sdeas,

19 I this faxocamy, Mobic avoids wing 'Church’ & 8 cuegery, since i lmiliaio: and wealth of spplicasions woulkd
e |.i.h:E_|r to el ba |r|.1|.1'rm!l|l.!ll'|.
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20 An awbine of ethivographic soudies and a discussian of the curriculum praject which use chis moded can be found in
Chapier 5.
21 A Hindi word meaning food o be avoided because contace {even indirect] with another's saliva as made v impare.
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CHAPTER caregory. Critics of multifaith RE, however, have often appealed explicity

Cultural Issues

INTRODUCTION
S it Far we have dealr with ways of representing refigious dara which

challenge convenrional assumprions and aim o make porrayals of

religions more personal and fexible, through linking individual
experience with membership groups and with religious traditions in cheir
generality. In considering the imporance of membership groups when
giving accounts of religions acrviry, we have already seen thar some of
these do not impinge solely on religious lite, bur also have a wader calnaral
reterence. The relationship berween religion and culture is diffical to
unpack, and there are awkward definitional issues relating o both terms.
However, cultural factors clearly affect the public form and expression of
religions. The differences between Ukrainian and Roman Cacholics; the
Elim Church and the New Testament Church of God; the Thai Forest
Tradition of Buddhism and the Friends of the Western Buddhist Order;
or between Hindus wich a Gujaran and a Tamil ancestry = and all of these
groups are present in Britain - are not cashable purely in terms of
theological or ritual difference. Just as the issue of representing religions is
vital for religious educarion, so is that of represenring culrures,

Although it is arguable thar no culrures are "pristine’, and thar even the
maost isolared culmures show the effects of conract with athers [Carrithers
1992), the question of represencation is made more complex in societies
containing groups with varied and distincrive cultural backgrounds — whar
are often called mulricularal societies. Moreover, the ways in which the
cultural groups within such societies are conceived and described by

politicians and educational policy makers can have far-reaching socal

effects.

Yer religious educarors in Britain, like some suppomers of multiculoral
education, have given litdle amention 1o the analysis of o culrure’ a5 a

e to cultural factors in arguing for a predominant place for Christianirty in

the subject’s content. In both cases, assumptions abour the narure of
cultures need o be made explicit and re-assessed. This chaprer arrempes to
tease our these views and discusses them in eedation to the debares abour
the narure of culsures which have been central 1o social anthrepalogy.
Culrure is then discussed in relation te the concepts of ethnicity and
national idenrity, and there is some speculation abour the kind of
mulriculrural socery that would enable communication across culoural,
religious and ethnic boundaries, while preserving a sende of belonging and
a shared national identity. Finally, some conclusions are drawn in relarion
to religions educarion specifeally.

MULTICULTURALISM, ANTIRACISM AND MULTIFAITH
RELIGIOUS EDUCATION

Religious educarion writing from the mid 1960s to the early 1970s began
to take account of the increasing secularization and plurality of Bricish
socicry, notably the work of Edwin Cox (1966), Ninian Smart (1968) and
| W D Smich {1969). Although there are important differences in the
argument of these writers, there was a general move {consistent with work
which was then current in the philosephy of education and of religion}
rowards an epistemelogical justification of the place of RE in the
curriculum based, not on religion’s self-evident or publicly agreed trurh,
but on its role as a "form of knowledge” or, more precisely, as a disdncrive
area of human experience. Cox's work, in particular, shows thar the shifr
towzrds a critical and secular study of religion was prompied by
secularization (of classrooms as well as theological liverature) rather than
by religious plurality. The publicatien of Cox's book predares the arousal
of interest in the study of religion globally {inspired by MNinian Smart's
work) and the study of religions in Britain, stimulated especially by che
migration of whole families of Hindu, Sikh and Muslim background from
East African countries, following their independence and *Africanization”.”
It was the arrival in Britain in the lare 1960s and eady 19705 of
knowledgeable elders from the South Asian popularions which fostered
religious practice in emples, purdwaras and mosques, creating a more
visible' religious plurality. The increase in overr religious activiry also
began 1o have a direct influence on a religious education thar had already
begun a re-assessment of its aims (e.g. Cole 1972a).

Muldifaith approaches o religious education, which became esrablished in
the 19705, had the primary aim of increasing understanding of different
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religions among pupils, but there was often a secondary and closely related
aim of increasing wolerance and sensitiviey towards people of different
faiths, Thus, the aims of mulufith religious educition were consistent
with what became known as ‘mulriculnital educacion”. Many religious
educarors saw their contribution o muldculiural education in erms of
aiming to change negative artitudes towards the religions and culrures of
Biritain’s new citizens through knowledge and understanding, somerimes
enhanced by personal acquaintance. Many recent local authority religious
educarion syllabuses and the narional model syllabuses of 1994 (despire
some ambiguous messages) maingain this ‘multiculmralise’ goal. As we saw
in Chapter 1, the "Bible” of multieulmuralism in Britain, the Swann Report,
perceived religions education in this way, and explicity advocared the
phenomenological approach of Ninian Smart’s Schools Council Project as
a2 means to impartiality in the rreatment of another’s religion or faich
{Swann 1985, 3.19). The assumprions abour the namre of colrures in
multifaith RE and in multiculoural education were closely simélar, and
while both were arracked by the radical right, it was the general approach

of multiculturalism thar artracted criticism from aneiracises.

I the 19805, the multiculwral approach, associared with a “liberal
education’ philosophy, came under strong attack from some of those who
wdentified themselves as "anuiracists’ (e.g. Mullard 1984). The following 15
a summary of some of the key criticisms of multiculturalism from the
srandpoine of this rype of antiracism.

® |n multiculrural education, a culture was often perceived as a closed
system, with a fixed understanding of ethnicity.

® The treatment of ‘cultures’ in the language and practices of
multicultural education was uswally superficial, partdy because of a well
meaning amwempt to celehrate diversity. The charge is expressed neady
in Barry Troyna's paredy of multiculveral educarion in pracrice in
schools as “saris, samosas and steelbands’ (1983). Such superficialicy
reanforced platinedes and stereorypes, and hence helped to maintin
racism LG,

® An emphasis en discrete cultures allowed them to be perceived as rivals
ro the national culture which, through its tolerance, allowed them to
express chemselves.

® Mulricultural education emphasized the exoric, the other, che differens
— perpetuating the approaches of carly social and cultural
anthropologists.

® The superficiality of multicultural approaches resulted in 2 lack of
ateention to hicrarchics of power within different cultural groups.
Cultural and religious groups were perceived in simplistic terms as
holistic and unified communites.
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® Racism was perceived psychologically in rerms of personal aritudes thas
could be changed through knewledge and learning the value of
tolerance. The power structures and esrablished social practices within
instirutions, which were principally responsible for the perpemuation of
incquality, were ignored.

Although not direcred specibically ar religious educarion, there is no doubsr,
especially with the beneht of hindsight, thar many of these criricisms hold
true of RE, especially with regard to assumpeions about the nature of

‘ruleures’ in some of its teaching matedals and sometimes o {5 delivery in
classronms. The parallels between some of the andrcses’ critcisms of the
representation of cultures and the enticisms of Western representations of

religions offered abave {Chaprer 3) are dear,

For antracises, individual beliefs about *race’ and the content of culoural
tradicions were not perceived as the central 1ssue. According to antracism,
it is ‘structures of power’ — instirutonal and sodal practices — that produce
racial oppression. Racist kdeas reinforce and legitimare unequal
distribution of power between different groups (e.g. Troyna and
Carrington 1990, 56), Racism, it is arguad, needs to be tackled by
cha“mging, and cha.nging these structures, nor |:ﬂ|.- presenting, information
about cultures or religions in the dlassroom, Because of its primary
concern with changing structures, antiracism {especially during the 1980s)
was fimnited in its sugpestions with regard o the scheol curriculum. Some
writers offered ideas o promote @ more crivical stance with regard to
awareness of ‘insticutional racism’ and strategies to promote racial justice
in the school. However, having criticized multicultural education’s
approaches o cultures in the curriculum, antimcises have been short of
ideas for dealing with the complex issues of culoure, eshnicity and religion
which undoubredly exise in schools and in British sociery generally, Some
have been naive in dheir suggestions, showing an inabiliry o make
conceprual disunctions which are familiar to professional religious
educarors in Britain — for example, the distncrion berween religious
educanion and religions nurmure (e.g. Cale 1992, 247). Mareover, with is
prenccupation with struccures of power and its use of categories inrended
to eliminate the distinctions between groups, this form of antiracism has
itself tended o ‘homogenize” different communities. In amacking
superficial and closed accounts of culture and ethoicity, some antiracists
themselves have underestimated the impomance of questions of culrural
and Er]igimla representation, transmission and cha.ug:. This point 15
recognized by writers whe, in various ways, attempt w synthesize andracise
and multicultural education {e.g. Leicester 1992) or 1o address issues of
culture and “race’ rogether (Donald and Ractansi 1992).
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Thiss an important issue for religious educarors 15 not so much o guestion
whether they showld deal with che representation of cultures, bur rther to
look for more fexible ways of representing and interpreting culsural
material which take an board key elements of the antiracise critique. This
is 4 necessary, though clearly not a sufficient condition for achieving one
of the primary goals of religious educarion, which is 1o develop an
understanding of the grammar — the language and wider symbolic patterns
— of religions { Jackson 1984, 142). The hermeneutical apprnach to the
study of religious material outlined in Chaprer 2 and the three-fold model
of individual, membership groups and radition described in Chaprer 3,
go some way to answering the criticisms of the antiracists as far as rrel'r[:;liun:
are concerned, Later in this chapter, we will consider ways of representing
cultures which need to be taken into account in religious education. First,
hawever, we will examine the views of culrures from eritics of multifaith

RE.

CHRISTIANITY, MULTICULTURE AND CULTURAL
DEVELOPMENT

British BE literarure contains lintle discussion specifically abour che
conceprs of ‘culeure’ and ‘cultures’, much of it simply regarding religion -
a subser of culrure. Individual culures are generally assumed 1o be organic
and discrete, rather close o Tylor's ninercenth century definition of
culture a5 ', thar complex whole which includes knowledge, belief, art,
morals, law, custom, and any other capabilities and habirs acquired by
man as a member of society’ (Tylor 1871). Thus a mulriculral society i
aften perceived s a sociery in which different, dearly distincr cultures
exist side by side.

With this view of cultures, it is relatively casy to construct an argument
which identifies an organic, but relatively stable, national culrure which is
threarened by imporsed foreign cultures, ar which allows alien cultures to
exist by its good grace. This position is assumed by wrirers Fru-m.dw §
padical right in atracking multifaich RE (Burn and Hart 1988, discussed in
Jackson 1992) and in arguing for the separation of children from ‘different
culnures in certain educational serings (Naylor 1989, discussed in Banks
1996, 171-88). The language of writers holding similar views, especially
their use of metaphors which imply the ‘pallution’ of the national culure
by alien culoures, is discissed in Hull €199 ),

A more sophisticated version of the argument has been advanced |J-Y the
theologian John Mclngyre (1978). Mclniyre recognizes the organic nature
of cultures, seeing 2 culture as both 'the expresion of the fundamental
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concepts and values of the community .. . and the "expreving’ of them, for
"o culture is an activity, an ongoing concern, and not a collection of
artefacts, the externals, the observables of the culrire’ (1.1). Although he
acknowledges a dynamic element in the culture of ‘western sociery’, the
degree to which it can precipitate change is severely limited, for the
authenticity of cultural expression i measured against concepts and values
which are immutable, The source of these basic elements, argues
Meclntyre, is primarily Chriscian:

There is at least an histoncal case for saying that in western sociery, it is
religion, and in particular, the Christan religion, which has been the
source of the values and concepts from which culrire has sprung. Even
where there has been a coincidence of Christian and Humanist values,

the weight of priority seems to lie with the former, as the inspiration of
our cultare (1.6).

Culrural change in Wesrern tociety is thus governed by reference to a fixed
core of Christian conceprz and values. In Mclnryre's view, “If vou change
whar might be called the nucleus of the culrure, you change the culmural
expressions derivable from ir, In fact you change the culoure’ (1.7).

Even with this “closed’ idea of 2 culture, Mclnryre doss not countenance
any possible overlap bevween the values of one culture and another;
culeures, according ta this view, might be pictured as separate, rather than
overlapping, circles. Hence Melneyre argues that Britain could only be
‘multicultural’ in a weak sense in which the Christan-derived values of

British culture allowed and enabled subordinare cultures to exist.

The members of sociery of the dominanr culrure have the respansibility
mo ensure the assimilation of the newcomers, with a delicacy which does
not eliminate the culoeral differences from themselves, and o see thar
no social inequalites are imposed. (3.5.2)

This responsibility is only sustainable, says Mclneoyre, if the values of the
dominant culvare are maintained (7.2.4). Thus he justifes teaching
Christianity from a commirted srandpoint and with the intention of

producing in pupils ‘commirment 1o the faith” (B.1) in order to preserve
those values.

There are various problems with Mclntyre's arguments, for example, the
paradox of his view thar a culture can be both dynamic and yet based on
an unchanging bedrock of concepts and values, and the cddness of
advocaring reaching Christianity as true apparently for inscrumental
reasons.’ What is of pardeular interest in the present context, however, is
Mclntyre's view of cultures as discrere wholes. The only relationship
berween them he envisages is one of acquiescence on the part of
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‘subordinate’ cultures wo the (supposedly) religiousty-based value syssem of
the dominant culture,

Christianity und Cultural Development

Melntyre's accouns has some assumprions in common with the view of
culture advanced by Micholas Tare, Chicf Execurive of the School
Curriculum and Assessment Authoricy (Tate 1995). Tate advanced his
ideas in an atcempt w initiate a debate about culrural development, in
view of the 1988 Educarion Reform Act's requirement that the whole
curriculum should contribute to pupils’ ‘spiritual, moral, social and
cultural development’ (UK Government 1988, Section 1 [2]). In his
concern that schools should combar cultural relativism, Tate advocates the
teaching of a commaen calture consisting of English language, lirerature
and history, the study of Christianity and the dassical world, ensuring thar
pupils have *, . . a sense of common eulture and making sure an induction
to that eemmon culture is 2 central thread in the school curriculum”, Like
Melnryre, Tate sees cultures as internally I'I.‘EII!I'IDE,I:I'.ItDIJ.‘i and clearly
distiner from one another, and his view of cultural identity is inflexible,
Children from ethnic minorty backgrounds are pictured as having two
culrural identiries, an English one and a subordinate home-based ane,
Bengali, for example: "People of course can have maore than one identity,
Papils with both “British {or indeed English)’ and Bengali identicies live
‘within the two identities side by side’ (para 29),

His construction of a national culrure (he somerimes virually equares
‘culoural identity’ and 'narional identiy' as in paragraph 23) ignores
‘regional’ and ‘local’ culture, concentrates on *high' culture, and omirs
whole areas (music and art for example). | am not suggesting that any
pupils in Britain should be deprived of an initistion into the examples he
liszs. My objection is thar in asserting the separateness of cultures and
culrural identities, and by privileging his construerion, other culrural
material is implicitly devalued. There is no acknowledgement of the
contested nature of  culture, and the complexity of each person’s culrural
identity, which is likely to draw on many sources, is denied. A simple
choice of either pick and mix relativism or the deliberare transmission of a
eonstrucred mational eulsiire is seen as the only option. As we will see
below, this kind of ideological account of cultural development is very
different from empirical examples of how culture acrually ‘develops” in day
o day life,?

Wich regard ro Chrigrianity, it is righr at one level o agree with Melnryre
and Tate that its study should have an essencial place in religiouws
education in Britain. As the tradicion which has interacted with the
personal and secial lives of people in the Brirish Isles for well over a
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milleanium, it would be unthinkable not wo give Christian seudies an
important place in religious educarion. Ar another level, one must be
cautious. The relationships berween personal faith and religious rraditions
and berween religious traditions and the wider culrural milieu in which
they are set are dynamic and ot static, Chriszianiry, indeed, has helped 1o
shape culvural life in Bricain, bur a Christianity already deeply influenced
by Hellenic choughe, and open to the influences of social and cultural
movements within Bricain and within the many counrries in which it
Hourishes. Christianity should have an important place in religious
educarion, but not on the grounds char there exisis 2 fixed and unchanging
culture or *British way of life' that requires a study of an equally staric
Christianiry for its preservation (Coombs 1988). Christianity and the
other faiths need to be scen as living and internally varied traditions,
relating, responding and rescting to one another and 1o the secularism
they all encounrer. The Christian rradition also needs 1o be presented as
theologically and ethnically pluralistic { fackson and Neshitt 1992 Neshir
1993; see also Chaprer 5 below). There may not only be profound
theological and cultural differences berween Chiristian groups, but also
shifting and contested interprecations of key symbols within each one
tAshenden 1995), Christianicy will penerally warrant more space on the
timetable than the other traditions because of its historical and
contempaorary presence in British sociery, together with its significance as a
global religion. It stands open to academic scruting, however, on the same
rerms as any other religious traditon,

DEBATES ABOUT “CULTURES’ IN SOCIAL
ANTHROPOLOGY

In recent social anthropology, we find some very different approaches o
the representarion of cultures from chat envisaged by Mclntyre and Tare.
Racher than finding a view of culrures which is taken as read, we find a
eleburte which is linked to the experience of feldwork and which reflects on
the hissory of anchropological interpretation, In contemporary approaches
te anthropological cheory, just as the Tylorean view of 3 culture has been
superseded, so has the cultural relativism of Franz Boas and his followers
such as Ruth Benedicr and Margaret Mead, Once again, their emphasis
was on closure, bur unlike Tylor, who saw differenc culoures as related bur
on different steps of an evolutionary ladder, the cultural relariviets
emphasized difference from ather cultures and a high degree of internal
uniformiry. For Ruth Benedict, for example, 4 Dhigger Indian living in the
modern world was perceived as the relic of a dead culture, rather than an
expression of cultural continuity in a new context, Benedics recounts a
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conversation with a "Digger’ informant abour whar both he and she
perceived to be the decay of Digger Indian culture and remarks thar ..
he straddled two cultures whose values and ways of thought were
incommensurable. Tt is a hard fare’ (Benedicr 1935, 16). In Benedict's
view, each culture is choughe of discreeely, by analogy with types of living
otganism. One either has a culture or one does nor it either survives or it
1 lost; there is no possibility of the formarion of new cultuml expressions
a5 a resule of culture contact.

Clifford Geerrz's view is more apen, Cultures are seen o be distince
(Geerz's heldwork was in locations such as Bali, Java and Moroceo where
it was perhaps relatively easy to perceive them so) but internally highly
variegated, though all the diverse parts would in some ways be connected.
Cultural continuiry is maintained via inherited conceprions, expressed
through symbals, through which knowledge about and attirudes rowards
life are expressed (1973, BY). The specific function of sacred symbols i 'to
synihesize a people’s ethos — the wne, charscrer, and qualicy of their life,
its maral and aestheric sryle and mood = and their word view' (90).
Geertz uses the octopus as a metaphor for culrural organisarion, an animal:

-+ whose tentacles are in large part separarely integrated, newrally quite
poorly connecred with one another and with whar in the DCIDHE Passes
for a brain, and yer who nonetheless manages to ger around and o
preserve himself, for a while anyway, as a viable, if somewhar ungainly
entity (1973, 407-8].

This is a much looser view than thar of Melntyre aor Tate, allowing for a
considerable amount of diversity within cultures, while stll making sense
of "a culrure’ as 2 whole. Nevertheless, there are still some difficulties wich
it, One is the easy way in which Geerrz rends 1o represent people in
generic terms, plaving down diversity and changes in the use and Peaning
unymhuls. Thruugh his studies of individuals, be makes g:ntrali'.r,:[inns
too readily, abour 'the Balinese' for example (Geerz 1973, 412-33). He

alse rends occasionally o over-emphasize the alienness of the ather's view.*

From the field of cultural criticism, Edward Said, while recognizing the
value of Geenz's approach (1978, 326), offers a different perspective,
paying mare attention 1o conflice wéehfn cultures as well as bevween them.
Said's view is thar we should amempr wo think of cultures, not so much as
organically unihed or traditionally continuous, but rather as negotiared,
present processes, As we saw in the previous chapeer, he 15 especially
concerned with the politics of representation, with how powerful outsiders
construct and represent cultures (1978; 1981; 1993). To add an insight
from Anthony Coben, the symbals of 2 culture do not diceare that s
members share exactly the same world view. Rather. culrural symbals offer
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a language with which w construct 4 world view. Symbols are malleable,
making coherence and dissent possible within *communitics”
simultancously, Despite conflicr, the use of shared symbols by dissenrers
expresics a sense of belonging e the group (Cohen 1985),

The issue of how culrures are portrayed by both insiders and oursiders has
heen debared by anchropologists such as James Clifford, who are expecially
interested in how ethnographers represent others through cheir rexrs,
These writers use cechniques from contemporary licerary theory, both in
giving a critique of anthropological writing and in articulating cheir own
views {e.g Clifford and Marcus 1986). For Clifford, there can be no
“whole picture” of a culture. A culture is neither a scientific object nor is it
2 discrete and stable symbal system which can be interpreted definitively.
A culture is internally diverse and is actively contested, Clifford’s next key
poine is that it is inevitable that the represencation of 2 culrure will be
deeply influenced by those antempring to interpret it, whether through
their intellectual presuppositions or gender or whatever. There can be no
single definitive account; there can anly be berrer and worse accounts
(Clifford 1986, 18-19),

Other voices in social anthropology have gone even further, artcking the
very idea of a culture on the grounds of its tendency o make difference
solid and timeless' (Abu-Lughod 1991; 1993, 11), or wishing to change
the emphasis from a generic idea of the “culture’ of a people to “socialicy’,
shifting anthropology’s main focus te the study of individuals in
relationships and the interactive nature of social life (Carrithers 1992).
The shift in this larrer case is from the idea of stable culoures, parthy
because no known society is untouched by outside influence, and partly
because peaple have 4 hand in their own futures; they are not simply
animals who are moulded passively by societies and cultures. Here there is
a change of emphasis from the centres of cultures to their peripheries and
the relarions between them (Hylland Eriksen 1992; 1993), The
appropriate metaphor for a culture shifts from the “coral reef” 10 the
‘elecrrical feld' (Hylland Eriksen 1994, 22-3), There is 2 move from
stanic descriptions of people’s cultural characteristics to dynamic accounts
of the processes in which they are involved. Human beings aerively make
and remake ways of life.

The recent work of the Norwegian anthropologist Fredrik Barch is
consistent with this view, His heldwork convinced him that so many
vatiables operase, even within a superficially homogeneous society, that ir
makes little sense to speak in terms of discrere cultures or o characterize
groups by what he regards as cheir most unstable feature. Rather, we
should think of people engaging with culture, drawing on differens
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‘culeural funds’ [1994; 1996). Instead of describing someone as belonging
to a specific culture, we should think in terms of deseribing thar person’s
social identity, which might be shaped by a variery of culrural influences.
To condude this secnion, we might note that this brief review of the
dehares abour culmres within social anthropology, at the least, exposes the
partiality of accounts by writers such as Mclntyre and Tare.

A SYNTHESIS

Research data from studies of children from religious backgrounds in
Britain suggest that the views of Geerrz and some of the other writers
referred to above are not mutually exclusive, and thar no single meaphor
(whether Geerz's octopus or Hylland Erikson’s electrical feld) is likely to
caprure the complexity of cultural life on the ground.’ The notion of
culrural continuity is not inconsistent wich the complex and contested
nature of cultural change, nor with disagreements over the ways in which
cultural pasts are constructed and used in the present. The debare should
be less aver whether or not chere # cultural continuity, but aver the ways
in which it is conceived and represented. As well as seeing a person as part
of a continuing cultural tradition, it is also possible to observe that
person's engagement with material from a variety of cultural sources, We
need 1o give actention to Sesh of these processes if we are to give an
account which coheres with the complexities of what acrually happens ‘in
the field’, as opposed to ideological statements of what people would like

to happen.

The model of separate or overlapping circles, implied by Mclntyre and
Tate, is quite inadequate to show change over time and especially w
indicate the mobilicy and fexibility of fmdividuel in different cultural
situarions. This point is especially important for the portrayal of British
young people whose ancestry is non-British. Roger Ballard's overview of a
series of studies of South Asian communities in Britain stresses the
adaprability of the young, describing them as “skilled cultural navigators',
rather than the vicoims of culoure conflict (Ballard 1994, 29-34). Such
changes do net simply come about through direct acculturation, for all
developments rake place in the contexr of whar has been called ‘modern
pluralicy’; religious plurality’ is ser in the context of the plurality of views,
values and opinions made available through global communications (Skeie
1993). The media, for r}:a_ml,:lt, can influence processes of cultural
formarion in complex and strucrured rather than random ways (Cohen
1982h; Gillespie 1989; 1995). Empirical evidence shows that the resulr of
this interplay of influences need not be the relatvism and moral decline
that so worries Nicholas Tate.
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With regard o individuals, the example of Anita given in the previous
chapter illustrates what might be termed her "'muliiple cultural
eampetence’™ [ Jackson and Meshite 1993, 174). The term does noc imply
having "muluple identities’. The same Anita, when she was eleven years
ald, could move unselfoonsciously from ane milien to another, with
different aspects of her identity coming to the fore according to conrexr
Her experience, however, showed a clear continuity with Hindu eradirion,
albeir a part of the tradition in which traditional and instimudonal symbals
are being reworked in particular ways. In the contexe of Hindu life, she
could affirm or be critical of some traditional instions and pracrices,
sometimes speaking for her gender or her gencradion, Ar the same time,
she was British, participating fully in educational life and having
aspirations to move into higher education and a career. Her “culiural
development’ was confined neither o a complex of Hindu influences nor
to the British education system. Anita was neither panticipating in a pick
and mix, 'postmodern’ way of life, in which she combined bits and picces
aof culrure randomly, nor was she locked into some traditional
construction of "Hinduism', Different aspects of her social identiry would
come to the fore according to the context of the various groups to which
she belanged. Her religious life reflected her own views as well as some of
the changing insticutions and practices of ‘British Hinduism', bur there
was also a clear condnuity berween aspects of her cultural idensity and the
Gujarati Indian culrural fund of her forebears. She was not ‘caughe
berween’ two cultures. Ina sense, she and others with whom she
wnteracted were reshaping and even ereating culoure,”

CULTURE, ETHNICITY AND NATIONALITY

These who see culmures as bounded and discrete, also tend w poneay
ethnic groups in the same way. Echnicity, on chis view, is not only closely
associated with a particular set of cultural norms, bur is also corircly a
maitter of biological ancestry. It is but a shom step o assodare nationaliny
— or nationality in it pure sense — with a particular ser of cultural norms
and a particular echnicity, This an axiom of the radical right pesition on
educacion {e.g. Naylor 1988).

Ethmicity

However, the concepr of ethnicity 15 a tnicky one, and the debate abour it
in the social sciences is complex and on-going.* Ethnic groups are
popularly thought of as having a eommon ancestry and descent, marked
by some form of cultueal continuiey which distinguishes them from other
groups around them. Echnic differences can be highligheed by legal
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definition, as in the ‘old’ Sourh African apartheid syscem with ies three
races’, eich divided into particular ethnic groups, There is also supposedly
avert “racial’ or phenotypical difference, and where ethnic differences are
also "racial’, divisions are somerimes especially pronounced. Then there is
the sense most Gmiliar in ‘multeul tusal’ societics, namely the
accennzation of ethnic difference through migration.

The theoretical debare about ethnicity centres on the idea of ‘closure’. If a
person is labelled as being from o certain ethnic group, then thae person
can be stereotyped by cerrain “outsiders’ or members of the majonicy
culture, ‘locked” into 2 particular identity — expected o behave, dress, eat,
speik ete in cercain preconceived ways, This view has been eriticized
especially by those who have recognized through cheir field research the
situational characeer of ethnicity, Fredrik Barth, and other writers from
this ‘siruarional” traditon, are conscious of changes thar take place across
socially construcred ethnic boundaries, where one group influences
another, either positively or negasively (Barch 196%; 1981), Think of
groups whao have rediscovered religious or ethnic symbols as 2 resule of
being marginalized by more powerful groups around chem (French
Muslim schoaolgirls wearing ‘scarves' for example), or groups that have
attempted to redefine themselves in response to influences or pressures
from other social groups or insticutions.” Barth's analysis of ethniciry stares
from the insiders' definidion of the social situation, tocusing arrention on
the maintenance of ethnic boundaries. Echnic identicy depends on
aseriprion by hoth insiders and outsiders, and ethnicity is not fixed, but
situationally defined. Factors such as competirion for economic resources
play an important role in the generation of ethaicity,

The most radical positions in the debate are held by those who attack the
very idea of ethnicity. There is 2 Marxist eritique, arguing thar the only
significant caregory is social class (e.g. Castles and Kosack 1973, 5): there
are also some types of nationalist who wane ro assimilate ethnic
distinctions (the pre-World War IT American ‘melting poc’ approach is
one example), and there are postmodernist views, some of which
emphasize globalization, secing the concepr of ethnicity as an
anachronistic social construction. Some writers feel thar even the
situationist view of ethnicity, with its use of terms such as "group’,
‘boundary’ and ‘maintenance’, still porenially ‘locks’ individuals into
particular idenrities and fails to reflece the varied political and ideological
agendas on the ground. Donald and Rartansi, for example, draw attention
ta the limitations in some multicultural accounts of ethnicity which
concengrate on shared descent, preferring to emphasize ‘individual agency’
in relation to ‘culrural authariey’ in their consideration of the concept of
culrure (1992, 4),

CULTURAL ISSUES

e e e e g B e |

BS
=

My view, which is influenced by field research with children from religious
cammunities in Bricain { Jackson and Neshitr 1992; 1993; 1996; Neshin
1990; 1991; 1993w, b, c; 1994; 19954, b, ¢, d; 19973, b: Meshitt and
Jackson 1993; 1995), is w0 regard the reem ethniciny’ as siill con noting
some degree of identification with an ancestral radition or 1 sense of
‘shared peoplehoad’ (Dashefsky 1972), while acknowledging thar ethniciry
changes sicuationally and can never be fived or static. Porerayals of
echnicity also need 1o give attention to the fact thar individuals sometimes
operate differently, bur often equally well, in varied social and cultural
scttings. Thus a sense of shared descent i a mecermary bue not 1 sfficient

condition of common ethnicity, and eshnicity is only one component of
social identiry.

At the same time, the internal variery of echnic groups has to be
acknowledged, and also thar processes of ethnic re-formarion go on
constantly as a result of the interactions of individuals with others.
Maoreover, the “level” at which someone expresses a sense of shared
pecplehood, or is perceived to cxpress i, may vary sitationally. In some
contexts, ethnicity may be perceived narrowly, as in the case of Gujarari
Hindus bom in East Africa in distinction from Indian born Gujaratis, or
with Kutchis as distincr from Kathiawaris, or more broadly, as when
‘Hinduism’ as reshaped by Hindus with Eamilies with different Indian
linguistic and regional roots is still perceived as an ethnically Indian
phenomenon, '™

Jessica Jacobson brings our the contextual and shifting nacure of ethnic
identity in her observarions on Pakistani Muslim young people in Britain
{1997). With younger people, a sense of ethnic identity may vary
sitationally — ir could be more refated to a Pakistani ancestry or be
‘Brirish Pakistani” in certain contexts {e.g- in the Family), and be 'Asian’ or
British Asian’ in another (¢.g. with members of the peer group). In the
case of young Pakistani Muslims, there is evidence that echniciry is in a
state of Hux and rapid change, while religion is perceived as stable and
having universal applicability (Jacobson 1997; cee also Gilliat,
torthcoming).

Some writers speak of hyphenated’ ethnic identities, such as MNorwegian-
Pakistani (Pstherg 1997) or Chiness-American (Fischer 1986), When
Michael Fischer writes of 'Chinese-American’ ethnic identity, for
example, he is thinking of & group with an ancestry thar goes ulrimarely
to China, but he is also asserving thar echnicity is dynamic, and not
taught and leamed, not simply passed on from EENETALON 0 generation.,
Ta be Chinese American *... is a matter of finding a voice or style thae
does not violate one's several components of idencity’ {1986, 194),
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Shared ancestry is still 2 fearure of ethnicity, but the internal variety
within an ethnic group is acknowledged, s well as che possibilicy of
ethnic reconstruction.

National Identity!

If we regard a ‘stare’ a5 a type of sociery with a governmens, supported by
a civil service, ruling over a particular rerritory, and whose authority is
supported by law and the abilicy o wse force, then a ‘narion” {or ‘nation
state’} is 2 type of modern state, in which “the mass of the population are
citizens who know themselves to be part of thar sation’ (Giddens 1993,
743)."" "National identity’ has been analysed in various ways 28 combining
ethnic, political and civie elements (Simith 199] I, or as a component of
social identity (Tajfel 1978). Moreover, there are thase — and these are the
theorists whom Tare fears most — who reject the notion of unifed national
identities, arguing thar, as a resuls of globalization, the postmodern
identity is fluid, shifting, capable of drawing freely on Many sotnces
without recourse to the autharity and grammar of separate cultural
traditions {e.g. Hall 1992),

When we come to look specifically ar debates abour British national
identity, there are some complicaring factors, For exampls, there are the
parameters of the nation, Are we talking about the British or the Englizh?
How far do the Scots and Welsh idenrify palitically with Britain, whilse
retaining distinet senses of ethnic or national identity? Then there are the
questions of Britishness in relation to being European. How far does a
European identity challenge or undermine separace mational idenriries?
And, of course, there is the isue of migration of people o the UK from
former British colonies whose people, like the indigenous people of the
British lsles, were equal “subjects” of the Crown. The descendents of this
mainly “non-white' group are British-born and are British citizens, and yer
many papular assumptions about the nature of Britishness and Englishness
readily exclude them. Anather factor is Britain's loss of the economic
supremacy it once had, and its increasing economic dependence on the
USA as well as irs gradual incorporation into the Eurepean Union.
Finally, there is the effect on all nation states of the transnarional
econamic, political and calrural forces of ‘globalization”, which, on the
one hand, promotes cultural syntheses, yer, on the other, causes some
people to romanticize the past through constructing a stable rraditional
national culture (Parekh 19952 and b; Tae 1993],

The 'postmodern’ perspective on narianal identity is not the only
alternative to a closed and exclusive view, Ohbjectively, all the children and
young people we have studied in our research projects at Warwick
University are British, in that nearly all of them were born in Britin, and
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every enc is & British citizen (see Chapeer 3). Haw far they fref British,
however, depends on conrexr, Among our interviewees of South Asian
origin, for example, someone on che receiving end of racism From
classmates may not feel accepred as being Britich when reflecting on the
experience. Conversely, a Hindy child visiting India for the first rime
miight feel particularly British (Jackson and Neshire 1993, Chaprer 3).

In het research on young British Palistanis’ perceptions of Britishness,
Jessiea Jacobson found a wide ringe of views on what it mes ns to be
Bricish, revealing three different, incerrelared and shifting "boundaries of
Britishness', construcred mainly by whites and, less s0, by members of
ethnic minorities (1996), Jacobson clissifies these as civic, ‘racial’ and
culrural, Ie is in the civic sense that all of Jacobsan's respondents were
British — that is, they were British citizens. Many referred to this sense of
Britishness, but most of them filt it to be an incomplete way of belonging
to a nation, lacking emotional content.

The ‘racial’ boundary defines Britishness in rerms of biclogical ancestry,
and is associared with whire skin colour. However, this view, in the
experience of many of Jacolson's respondents, was also closely associared
with perceptions of cultural difference. Many rold of not being accepred as
fully British by white Britons because of their ‘race’, feeling both the decp
unfairmess of the response and thar such views are deeply ingrained in
Brirish society.

The cultural boundary is delineared according to behaviour, lifestyle and
values perceived 1o be ‘typically Bricish’, This is a less clear boundary than
the others, always fearuring a closed and exclusive view of culrure, but
expericnced differently by various respondents, and encom passing as
‘typically British' anything from language, the Church of England and
‘cultural heritage’, to characteristios such as moderarion, tolerance and
reserve, to inblexible expectations with regard 1o dress, speech and food erc
The power of the pasition, in che experience of many of Jacobson's
respandents, is enhanced by its close association with a racism based on
skin colour, ™

The British Pakistan young people’s feelings as oo the degree and variery
of their owm Britishness varied, with many including being Brirish as an
imporeant part of their social idenriry, but nearly alwiys coupled wich a
view that ethnic, cultural and religious distincrions should be a healthy
and significant part of Brirish life, rather than a threar to narional identiry.
Similarly, Fischer's Chinese-Americans’, Bstberg's Norwegian-Pakictanis
and my Gujarani Hindu friends in Calgary, Alberta have no difficulty in
principle in combining their awn distinctive bue shifting and situationally
expressed ethnic idencities with a religious identity (itself changing in
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character in some respeces) and, respectively, American, Norwegian and
Canadian narional identities.'

Moreover, | do nor think thar their simuation is so different from mine in
cliiming a local Derbyshire identity as well as a Brirish identity. The
various studies by the anthropologist Anthony Cohen and his co-wriers
{1982a; 1986}, celebrate the diverséry of British cultures. These studies
show no single homogeneous British or national culture but dozens of
diverse cultures often founded on a sense of locality or ‘belonging”, Cohen
focuses on how members of lacal communities manipulate symbols in
sustaining boundaries, with individuals sharing some common fearures
with the rest of the nation (from aspects of everyday speech to warching
1V soap operas), but investing chem with ‘local meaning'. For Cohen,
‘lecal experience mediares natonal identity, and, therefore, an
anthropological understanding of the latter cannot proceed withour a
knowledge of the former’ (1982h, 13).

These paints should be of great concern to religious educators. We cannot
get away with assuming that an aim for RE which is to do with fostering
an understanding of religious traditions or religious language has nothing
to do with these debates. Religious education policy, and cherefore views
of the subject’s aims, can be influenced by narrow and contestable views of
cultural development, just as can other areas of the curriculum Palicy
influenced by questionable assumptions abour the relacionship of
nationality, echnicity, religion and culture, however innocently intended,
at best would resule in deep feelings of rejection among many children,
Furthermore, the perspectives on religions held by children in our classes
who come from varied religious backgrounds is influenced by ethnic and
culural factors. RE reachers need ro have an eye to religions as they are
experienced and pracrised in children's homes and communities if they are
to faster an authenric understanding,

THE NATURE OF A MULTICULTURAL SOCIETY

If culvures are to be perceived fAexibly and critically, and if cultural
interaction and change is an inevitable and natural part of modern life,
what are the implicanions for societies which are ' multiculrural 5 Wrirers
from fields as varied as theology, politics and sociology have sddressed the
issue of the nanure and workability of multiculnsral societies, John
Melntyre's idess, which invelve seeing culoures as discrete entities, with
subordinare cultires funcrioning in their own private space, and
depending on the values of the dominant culture for their continued
enstence and well-being, have alveady been criticized, Oddly enough, the

type of postmocdernist view which emphasizes cultural tragmentarion and
non-communication has some elements in commen with this picture,
David Harvey, for example, argues thar postmedernism mirrors social,
economic and political practices in the socieries in which ir appears,
comparing uncommunicating worlds in pastmodernist novels with “the
increasing ghetoizadon, disempowerment and isolarion of poverry and
minotity populations in the inner cities of both Britain and the Unired
States’ (1989, 113). Models are needed which address questions of social
justice and communication across cultural, ethnic and religious
boundaries.

In wrying to find workahle models of 3 multiculrural sociery which permi
social coherence and justice as well as cultural diversity, some writers
emphasize a distinction berween public and private domaine, regarding
certann aspects of cultural life, such as religious belicf, primary socialization
and the inculcation of religious belief as being the province of private life,
while legal, polirical and cconomic matsers are pare of public life. In his
discussion of the concept of a multicultural society, John Rex ArgLIes 4 case
for a particular relationship berween the public and privare domains in
sociery (Rex 1985). The public domain includes the world of Law, polirics
and economics, while the privare includes marrers relad ng to the family,
morality and religion. There are, says Rex, two kinds of boundaries
between public and private which are breached in sociery: state
intervention in the economic sphere, and also stare intervention in family
and community matters, especially through education and social worl. In
education, for example, the public domain is concerned with the
transmission of skills and the perperuation of the civic culmure, while
moral educasion, primary socialization and the transmission of religious
belief belong o the privare domain.

The structure of the private domain amongst ‘immigrani’ minority
communiries includes extended kinship going back o a homeland, 2
nerwork of associations and a system of religious organization and belief,
“This serucrure’, says Rex, “provides 4 valuable means in an impersonal
socicty of providing 2 home and 4 source of identity for individuals’
(13-16). Hawever, minarity communities may conflice with and
challenge the existing order, as have communities based on social class in
the past. “The new social order of the multi-culrural sociery', according 1o
Rex. ‘is an emergent one which will result from the dialogue and the
conflict berween culrures’ (1)

This analysis improves on Melntyre's idea of subardinace and agquiescent
culeures, and it gives some indication of how cultural and social chan
might come abour. However, it seays with a ‘circles’ model of culrures, In
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this case, in contrast to Mclntyre's idea, the circles overlap in the sphere of
public life, bur the idea of homogeneity within the circles is not
challenged. The diversity and congest within cultures is glossed aver.
Mevertheless, the notion of fizzy boundarics berween the public and
privare domains is of interest (nne sees the possibiliy of a sensitive
incerplay berween religious nurture in the home and religious education in
the school, for cxample), although the possibility of shared or ovedapping
values is not explored.

The way we picture 3 multiculiural sociery needs o be maore plastic and
multi-imaged, More needs to be made of the fact thar some degree of
cultural plurality in a society is not dependent on the presence of echnic
minorities who are descended from migrants. As we have already seen in
relation to Anthony Cohen's work, what Mclntyre calls the ‘dominant
culrure’ is anything but homaogeneous. Also, ethnic minority I'_1ﬂll.lrlﬁ are
themselves internally pluralistic, and the symbaols and values of their
various constituent groups are open to negotiation, contest and change.
Hylland Eriksen’s suggestion of an elecrrical field as a beter metaphor for
o culture than 2 coral reef seems atteacrive superficially (1994). Rather
than being cumulative repositories, with new expressions bended o old,
cultures are scen as less defined towards the periphery, and thereby oper
o change, The elecerical field metaphor fails, however, because it implies a
pristine and unchanging core.

A single image is insufficient to grasp cultural relations. We need n:l-rhnln:l.
on 10 both the idea of furzy edged and internally contested ‘culiures” and
the picrure of the individual having the parentiality 1o drww on a range of
culrural resources — the person who might become a “skilled culrural
navigator {Ballard 1994} or who might develop a degree of multiple
cultural comperence { Jackson and Nesbire 1993). The notion of privite
and public domains is still relevant w this, bur not in the sense of
confining particular aspects of life o either, On this more H.-L'I.Iblf. mosdel,
“private’ encompasses a much wider range of culrural inveractions than
envisaged by closed models of cultures; privare life 35 rvow cunhn!:-d to one
cultural sphere, In the public domain, there need o be mechanisms which
maximize communication across boundaries, whether it be murual
interpretation or ‘conversation’, or a harder edged negoriation over
questions of value, and chere is 2 need for institutions which enable and
foster these interactions. Groups could explain and discuss their
communiry-based values in 4 search for enough commeonality or overlap m
cohere with and coneribute to the civic and legal expressions of the stare.®
Whar all participants need, however, is a sense of belanging to society,
regardless of religious, ethnic or cultural background "
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CULTURAL TSSLIES

RELEVANCE TO RELIGIOUS EDUCATION

The relevance of all this o RE should be elear enough. The porerayal of
cultures as bounded and homogeneous, of ethnicity as fixed and relared
entirely to ancestry, and of national identity and culrural idenrity as
coterminous, are all challenged by theorerical and empirical evidence.
Religious educators need to be critical of their assumprions regarding the
nature of ‘culiures’ and to develop new modes of representation. There is
4 need 1o question the limited range of views about the narure of culwure
and cultures present in the literature of our subject. Representacions of
cultures as closed need to be rejected in favour of portrayals which reveal
their dynamism, the contestability of cultural processes, and the potential
capacity for individuals to draw on a variery of culural resources and w be
ahle to operate in different culrural sinearions. In these respeces, recent
debates in the literarure of cultural anthropology, and the social sciences
more generally, are especially relevant o religious educarors. Moreover,
more Hexible models of the multicultural sociery need to be developed,
emphasizing communication and the exploration of ‘overlapping’ values
which cohere with, and feed into, the civic and legal apparatus of the ste,
Such models should find no structural or edhical barrier  reconeiling
culrural, religious and ethnic diversity with national idenrity, The school
as an institution would need 1o mimor these values, and religious
educarion would provide one important forum for communication across
religious and culoural divides. The ethical "grounding’ for this form of
religious education should not be the values of a particular dominant
group (whether the values of liberal education or religious, religio-culmural
or political values of a particular typel, bur rather values that everlap
sufficiently for some common and pragmatic agreement to be reached by
the range of participants in our society — whether secular or religious — ar
puin{s. where worldvicws -l'.l".'I:I.'J'.'IFl.. or that can be ag.n:td ina Gvig sense.
Here there is room for *conversadon” and “negodation’.

As RE teachers, we need ro be sensitive o the fast moving l:h:mgt'.s ta.king
place amang “religic-ethnic’ groups in Briain. We musrt be careful not
identify individuals simplistically with oussider constructions of religious
tracditions and culoures, nor with insider instioudional views. Both ethnic
and religious re-formarion is poing on around us, and the personal and
soclal interacrions of the school, whether in classroom or playground, are a
significant part of the process, as are out of school peer group relations,
the influence of the media and, of course, family and ‘community’
activities.

Incidentally, the plea for separate schooling from some members of
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religious minarities, especially some Muslims and Evangelical Christians,
might be less strong, if supuctares and procedures of schooling anel religious
education were mare even-handed.'® There 5 always the option of
withdrawal for those wha could not engage in this form of religious
education {and, for some, the possibilicy of voluntary aided schooling), but
an RE fostering communication acrass different religious and eulrural
positions should be the norm for the publicly funded school M

The next chapeer deals with an interpretive approach in pracuice, L strs
with some brief summaries of research vn religion in the home and
community experience of children in pares of Britain, based on
echnographic studies of children and young people carried our at the
University of Warwick. There follows a descriprion of 4 curriculum
development project which uses an interpretive approach, both drawing
on thar research as source material, and mking account of the discussions
of the representation and interpretacion of religions and culwres discussed

in Chapters 1-4.

MNoics

1 Muodern Britain's charsceer as & mulriculsural snd religioushy plural sacicty resuls enaindy, thaugh by no means
puclasively, From immigration. expecially af peaples from frrmer Linited Kinpdom colonies 18 Senwth Asian counrries,
African counarics and the Caribbean. The Firsr sigmifiant movermens wal i rEsponse o the lahour shertge in Baimain's
505 with the objective af gaining emplaymens m prder 1o supplensont che Bainily incmme in the
f migrants from South Asian countries, for cxdmple, by a process of ‘chain migration early
he cerablished residents providing sccommodation amd helping
s, fodlowing increasingly restrictve impigration

irdustrial dries i e 1
hame coenery, In the case o
migrants wes poined by male relatives or fellow villagera. c
16, Fisd wark Sor the new arrivaks (el 1963]. By the mid to ke 19
legaslarion, an increasing numbet of wives, miny with children, migrated 1o joih their hishans, carablishing a mare
anent Farin of sertlement while contimiing o preserve coonnimes asd other ties with families i she hemeland. The
sepand wave off Sourh Asian migrsion hegasn in the lice 1als, not directly from India but from eastem ami ceniral
Afvican staves 1o which Indians had moved in the wireeeerth cenuary, although luge numbers af Gujarss absn migrased
1 African countries after World War IL. Afficanrzation policiés in countries such as Kenya and Tanzanjs accauned for
the dlesice o move. Tens of chousnds of Ugandan Asions wese expelled Fram she councry in 1972, she largest proup
being Hindus, mainly Gujaras by exhinic hackground. One of the key differences berween this and the carlier wave af
migrarinn was thar, where passports perrnineed it, whole families enyiered the Unined Kingdarn rogeches. Tr was the

extabdishrment of whobe furnilics, with dliees who weee e bk it che teligions and with women wha plaved a
significant rale in the rinsmisbon of religious cubare, that kelped 10 esrahlish che religions and make them mone “visible'

po the general papalatica.

3 See Starkings (1982] for a derailed eeply ra Mcdnoyrs.

3 See Bedran (19977 for a thiealogical arivique of Tane om cubiura] devclopment,

4 Haw be represems the fdea of ‘a cufure” varies in his writing. When dismusing the isue direcrly ke mkes carc @
emphasize a culiire’s imeernal diversity (1973, 407—R): when b dacusses inelividual Balinese, however, he moves easily

From the individisal case t 4 generic Balincse way of lifie. Agse from prabicms with Geerr's concept of a culmre, there
v also difficulibes with his idea of 8 relighan, Given the discitssion of religions in Chaprer 3, and giwen the overt
differences berween relagious sadstans, it ix clear thar the relationships eeeds ta be cxpresed in different ways acconding
b thee cace in questiom, Hinds wradition, for example, is more diverss and leasely knir than lsdam. The changing amd
Lonmested matiare of symbals witkin religious madicipas abso peeds b be considered.

§ See, for cxarnple, Jadson and Mesbar (1993, Chapeer 11) which discasscs the ineerplay of fsctors affecring redigio-

culowral change, using 8 saxornmy derivad from Knon (19973
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From Ethnographic Research
to Curriculum Development
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: I , First, = 2 brief summary of ethnographi
with children from vari Rt mographic work
ar ariows religious backgrounds i [ ich gi
: dren fro 1 unds in Brotain which gives ;
|'_1|.||L||'|': sherch of '||"I|E1|i ' . R .b|'| £s ikl
ri ous life, showing children |
S - - ren in the contexe of thei
ot ; . ; B LI B LOnERD OF [eLr
i J and |_:||1| |.11:|r.|'|'l.|.|-i.'r'.-ij‘|l|il groups and communities, linking the
H - e - - T 1 ?
; p -;-k. to the wider religious traditions.! Next, there is a deseription of
he workings I mbigy] :
3 r:_:.r ings I|||¢|I:|u|:|_'||_'|L of a curriculum development projecy which uses
ata from such ethnographic soudi . :
. ic srudies as its prim: : ial, T
lats : udies ary source material. The
CLUIT | . g
- MIETmFmIEH alsa employs the methods outlined in Chapeer 2 and
% ; >, : : : : : JNAPUET £ &
unf.r:"k:-h L.I:-'.i-..LIII.I.'IIl"LI in Chapeer 3 in helping children to interpret
aliar religious ways of life. The account also shows how the subjecrs
5 B L
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crudies and ather ‘insiders were invalved in the
pocesses of prmhcinE the curticulum marerial-

of the ethnographic
Consulracive and editorial p

ETHNOGRAPHIC STUDIES

The ideas discussed in the earlier chapters wer developed in the context
of an on-going sencs of eshnographic studies of children from different
religious communities in Britain, beought togetner under the general
heading of the Religious Education and Community Project. The studies
mentioned below aré of children in the §—13 age FNES although

s given 10 yOunger or older siblings. All of these

alitative research methods such as participant
erviewing, documeniary

arlention Was somet
spudies employed qu
ohservation, informal and semi-strucrured int
analysis and p.-]-n:nn:u;.g;r:Lp-'hg.r.3
O stusdies have soncentrated on individual children in the context of
their familics and religious membership groups, although some attention
was also given 0 children’s religious education in day schyools, We have
emphasized processes of religious socialization, using farmal. informal and
sermi-formal nureure as analytic [erms 0o connaf the Transmission
religious culture 1 children. The term squrrare’ 15 adapted from John
Hull's usage \e-B- 1984) which, in turm, Wwas derived from Horace
Bushnell's musings on Christian nuroure it the 18405 (1967} Formal
nurwure refers © organized classes provided by adules somerimes
promating one ot another view of orchodaxy, or 2 particular *sectanan’
view, at reaching a language and thereby linking “religion’ and ‘ethnicity’,
Informal nurture refers w0 participation in che Family's way of life,
incdluding operating as family member ane cherefore part of one oT mMOre
wider religious o religao-cultural membership groups. Members of the
project team spmyetimes use the term gemi-formal nurture W0 refer to more
ctructired elements i Eamily life, including participation in rirual activity 3
of various kinds.
With regard to ‘puriare’s & distincrion needs o be made berwecn parenial
analyses and wishes and the children's scrual experience in the home and
family, We also need 1© disringuish berween fopmal nurrure and the
which includes influences fram peers from outside the
wradition, the meda, reachers and the school curriculum. There are also

differences berween the goals of formal nusmare and its expeTience in
@, in the Jewish case the main influence was somerimes the
of the teachers rather than the qualiry or conten

arverall picture,

prac:':u.': [
yourh and commitment
of the curricslum).
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Hindw Children

Eleanor Neshi

I.L|1iJ-;Irr:1 % I;;t:inndé r|:1nr:1:d wnlrk'mﬂ; rogether on studies of Hind
Tl seliad , and ¢ m:_stud:u:s were completed, the first b el
b i';;é‘;gm:s nun;ﬁ: in different pars af Engﬁand (J nk i :lc-liT'-Ed?
- . the second a much larger scal ey
i‘h'::;f;:}'ﬁ{i ':ld:::r:;nd Meshi 1993 !‘5"?{1':‘.- il'::jui[gr“rfl_;l;m;ﬂ:”dr;n o
, : m two Punjabi caste-hased ' : d Study o
identity as erther Hi § ased movements with an ; :
of thovs :fw:ll:-:.: :-;hndu or SLLHE {Nesbix 1990, |;5|-||.1 ;;;{;Tﬁ{ﬁuu“
L TR ijj‘,-lfa: E.r:,'ﬁults of which are autlined tH:II:II:I.'I.' iy -h -:_src_und

lefrens im Britain { Jackson and Neﬂ.}itl EﬂTg;:annPﬂl

We found a i i
ek rhf:ﬂﬁffzflﬂﬂutnmlﬂ‘mpmg young Braish Hindus. Am
hciain ok {{.Pﬂaj rmance of ritials in the home, videos and .h-: -
e e b bt el
gt ;l:l ].n:I:l 1 part. :Hll'l.du readicion tumed oue to be ali in
et Willf;ll n[;;!:..m ! :r]a varieey of influences. We found tadin i
et apodndi-g i, ine udlnglrl:u: maintenance of mother ton e
e Priiab, o¢ 'l'-'iltl.'!::lm“'& associaced with a particular localiry quL';__:!nd
o Pk pcidhendincid E‘::l'i”:'-'lﬂ-" religious movement or caste. The inﬁj;aml
e oyt iF:I:h y important, with mathers and grandmoth i
the effects of children” i o oligiane practie. Alsa ‘s
visite by influenti I::n_slml:ur:r with [ndia, experienced inr-djm[t éjm s
Fpitd St Fmﬂ :?pln'ruill '[I.'.EIFI'IL'.!I’S and Hindi videns, and di -Irll e
e Ir:,;??-,.d llu Tl:_|arm:5. Influences :smr:i:ltlrd 1.l.'i|:1I:H|:::;|:'n:'1{r
pop music or soap 1:.U ogy mcluded elements of popular culeus m -h
the children) d_“:lE‘:l T‘*ﬁ (Nﬂg.l'r!!mn?:r was warched regularly b e F
associated “'i:'J1 5 ngﬂj . Ed.m‘mmj systent, riuals and Pfﬂl'-j: ol g
L e Lirll:l.-l:ﬂ:,'i:.r;ﬁi':ﬂ uﬂccasmfjns such s Christmas and, pu:rharl:lhﬁm f
i) w_ld?%-?_-mﬂwwd with individualism and pcrsml.:ulﬂ :
'TfliE:-ll:II.'I.': estern perceptions of what couns as a
The migrarion process éxperi
i e perienced by parents and gran
nl-:i.gin.': and x'r:r?:j:? Iﬂ;::ii?::apuﬁﬁ ﬁmi:I:'DI'IT;r:-ll'i;hllI—Jt:l iEw;Eﬁ::f:;i;:: j-::
g . ritish Hindu families. T
thi:dﬁ::;fll:idﬂrﬂﬂfms of sitdement and n:m*uTi:cJ::igé' rE::I..;:?iTrhTmmtl
i in?: ¥ '-lwurr:luf aspeces of their family's mi “t]’i L
o i Eanad:}' Kfn;i':tfd with rt}ntjvc.s in Brirain or in mElT- J.'i"l -
. va and the USA, as well as India. These klr;““”}:_:EH~
networ

TE ]I'JFH'LI."I ] i

Ve L= 5 DI EU][Ll.mI :nﬂI.IEH-LE' I 1

r ) L 1r|.'ﬁ.|gj'| ".':Idl."l:l IIHILI‘I:I:” i Gy ||.:ﬁ ﬂ“d
MIASH, 3% 'l"t'” A5 l.'J'IJ.‘DLI.Eh Pfﬁﬂnﬂl_ ill[l_-:l_',:]ﬂtinn, 'l | i I |

The nature of the
: Fespise fo the FioLLn le %
wils also found o be a facror inHumciniﬁzll:gzl::l:]‘;E:EErm ma}n?rjq,-

MMent




Christion Children’

E - = SO H
ETE | =y,

EE 0 c ICATID A TER E A T

LEGHE us EDLL [ M i ] 'K LY i

i itain. F ly, experie ism
o in Britain. Fortunately, ex¢ O wluiatn |

' he positive side,
a hew. ;-.DLI,“-;;.]..:E ERperience, although Fhl:r-: weir :umt
b dence that sympathetic discussion nb
A self estcomn among Hindu 1:uEﬂa,d ut |
nd the picture of Hinduism found in
children's first hand |

Hindu wradino
mentioned by uull:.-
yonls comnecte
Ea;:?nhguill:h. We ’_fl:r'-:lm’l clear ev
Hindu tradition 1o schoals Faisc
sQmme (FEArments Were mhm“uc;ﬁ d s

many textbools was often very dithe

Tl rural transmisson 1

5 : af cul
- rificant change from the patwern b " Children's
Th;mfmﬁ;:;:gtllumﬂn who atzended supplemeaa’y ‘.TL:f::irudnirnn
]W;::i;rc:ﬁ Jdiffered according 1o the ';PT&HHE'?;::;: 1,.,-13,--: spmerimes an
ex : e ehe classes, an ;

: 5 DIgANITING NE A5 : as for children
-::I'ilrn:n.li bT' the ET.If[ht' gn:-l-::hiﬂﬁﬁ of a Pamn::ulaf Ty L""'W”[]"I HS:LTH %
orenon O ehild developmen) clusses Tun BY KR8 BEERY
g ization, OF INSETUCHIon provided by mfn; her classes offered
Baba ﬂfg_-“uL] 5,_";]::,.-!. for Krishna Culucinusnrm.]; £ E,,;_{-H-jmu_rﬂ}' ol

. entnnd by pemiples Al | s
. hools (often 'i""-E“J"'Md Y ; : pradition
s'fp_;r'lcrr,t.:n:-t_?;::i.l language) sometimes gave a VIEW wf H;ZI-::: uTunir:er
EJLLF.T:.m nrhc endency in some insnrurional groups £y & O il teaching
FFHH.“?'E!;'nd.uhm" with a specific content I-JF mh%muﬁr; Finally, we foand
m;'.“ lit1||§.1|.1<: authority of particular sCTPTEH ttf:.f'll:nelung'luk‘ 1o this
HEE[J:::E:r than being tndividias Tlit-h = ﬁlmi :-:1:::'-2 of I:u!lrLll'dlI{”"l"'ﬁ'm"'
(R LT ; forable 1 only ; o
B ulr'{!;ﬂ:;UwL:e:r::Lrﬂs:Einﬁ could move anselfoonsciously from O0E
mm;}' [ AR LA

milicu 1o another.” | e
god), funding was ahbtained from the Emn.umrc a_::ulj ﬁcl;g;ws

h:l s 'ﬁlfu 4 three year study called ‘Ethnography ar i e

Council .i'hrll' volving research on groups of 8-13 wluj:f = s

Eifaﬁﬁ;rll. |':ui5|1 Crovencry, and Jewish andd Muslim chideen

Sikh childre ,

Birmingham.

‘Chrisdian’ | hildren who vegularly
he study, ‘Christian included chu T':!wdw

1w : a church.
h acowinies pelated 1o ac |
'I.:;.:Ecdi'l;v the local Councl of C_hutzhﬂ.:::l:l;
naliti differences in the €0 K
B & commanalities aljlﬁ. . i
Mo Tl‘:f‘l: TI::J’r rhe children’s religious n“nlll:}'l;.:!ai::-f;l{r::ﬂ.nnnm.
F'TMES? li!:“ |:.a;|:.'i. <he Bible and life of Jesus were 0 Ldr:::-lk[aimﬂn
L?j;];—_hrl.[r{hﬁ ran classes for r_l'li1i!1|::rrn l11_-::f33::lr:::m g
v b olics were EXceptions), and al expet .
pricnst _1-'-'l-:-'| iu{fapﬁ;[;:ﬁ?}i:msiry of content and s:y'l: rurr::lp-:-nd:d
mnf'ri.:a?:;l:ﬂﬂ::hnit and denominarional distincrions berwe
ﬂh‘P L.

For the purposes of t
qtrended worship ot ¥
dlf"l'lanl.i.nﬂli.-l:mE. oSt
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congregations. Some denominational groups — such as the First United
Church of Jesus Christ Aposwolic and the Coventry Christian Fellowship —
were characterized |:|j.-' charsmaric expericnce and :'.-';Jngq,-!iu:.al ponvicton,
fearures which also differentiared individuals within a Baprise congregation
and some Church of England congregations. for example.

The children’s understanding and expression of their Christian tradition
was very similar 1o that of their parenss and church leaders. However,
particularly in the case of families from ethnic minorites, children
experienced a less homogeneous body of belief 2nd practice than their
parents, for instance, because of differences in ethos berween home and
church [in the Punjabi case) or in Catholic praciice in the home and the
voluntary aided church school {in the Ukrainian case). For Insh Roman
Carholics, arrending Roman Cathelic schools, the homogeneiry of
rradition was greater than for many other communites. Minorities, such
25 the Ukrainians and Greele Cypriors, whose scriprures and linurgical
material were in an archaic form of their mother-tongue, promated formal
language teaching, whereas for the Punjabis, whose families had been
converted by British misstonaries, mother-rongue maintenance was a less
important issue (MNeshite 1993 and ¢; 1995¢, 226-8),

Glimpses into the informal nurrre of children in their homes highlighred
the central role played by parents. Daily prayer and daily {or less frequent)
Bible reading were mentioned most often as Chnstian acrivities in the
home, processes of nurture common o all groups. In czrms of formal
nurture, maost congregations’ provision of Sunday schoals was modelled
structurally on the state education syseem, bur on a much smaller scale
(the largest number mentioned was “a hundred children under chireen” at
the Covenery Christian Fellowship, a *Rescorationist’ or "New' Church),
and there were relatvely few professionally qualified teachers. Across the
denominations, children experienced a planned programme of integrared
activities, wsually following a published scheme of work such as Partners in
Learning” The Bible and prayer feacured prominently and reachers
focused on ethical principles. In every case but the Friends' Meezing,

which emphasized discussion of moral issues, this Formal nurture was
overty Bible-based.

There were some -d.:t'P differences, as well a5 srrong similarnicies, between
all aspects of children's Sunday worship. The pateern of worship was in
some cases (the Orthodox and Roman Cacholic for example) unmiscakably
hierarchizal and in athers {most obviously the Religions Sociery of
Friends] more egalitarian. Archirecture, seating, dress, and gender
differentiation all contribured ro chis. Children were positive aboar the
responsibilities which they had, whether as servers, singers or
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- serumentalises, for example. The clergy, with the exception of the
Ulkrainian Catholic priest, had allocated some tasks (@ young peaple and
from time to time addressed themselves to the chikdren. In the Orthodox
and Roman Catholic congregations, however, girls were excluded from the
opportunities of serving which existed for boys.
Baprism and Holy Corm - ivian were Factots in the children’s experience
and understanding of their congregatians prioricics. This was true even
for the Salvation Army and the Religious Sociery of Fricnds, groups in
which children leamned o define themselves partly by reference 10 their
derominations’ omission of these rites (Collins 1996). There were
differences in the soquence of nitiagion riees and the preconditions far
each. With regard o Holy Communion, there were differences in
pomenclature, emphasis, armosphere and detail across the groups studsed,
In calking about the Christian rradition, children tended to use the idiom

and vocabulary of their membership groups, using in-group rerminology.

cuch as ‘unior soldiet . the ‘dedication” of infants and ‘'meering for
be religions experiences

worship'. Group language was als tsed 1o descrl
such as “asking Jesus inca their life of *having a vision .

All the case-study children said thac they believed in the existence of God,
some picturing God i a human form, with others understanding God
be “spirit’, regarded as powetful, incorporeal and formless, While belict in
God, Jesus and the authonty of the Bible was commaon &0 all groups,
belief in the Holy Spirie was more varied. Most children did net refer to
the Holy Spirit unprompted, and the most cxplicit references came from
three Jamaican Pentecastals whe mentioned speaking and singing i
gongues as evidence of ‘being flled’. One girl belonging o2 “New church
spoke of 'gifts of the Spirit’, especially speaking with tongues, done more
ar home than at church. One Creel Orthodex parent affirmed that it is
the Holy Spirit who is active in the church now (e.g. in mystically
changing hread 2l wine into the body and blood of Christ),

Belief in saints and angels mare of Jess conformed to sub-rraditional

demargation, with the Roman and Ukrainian Catholics mentioning theif
existence and the Orthodox reporting cheit present activity. Belief in the
devil, while not general, united children from the Orthodox and
Pentecostal, Charismatic and Evangelical congregations. With regard o
the afer-life, some children held different ideas concurrently; rejecting ot
adopting beliefs 1s their pwn in the light of persomal experience (such as
the death of a grandparent) or the teaching of their parents and churches.
Ohn lifie after death, perhaps more than any ather subject, children revealed
the way in which they sifted different belicfs and arrived ar individual

conclusions {Mesbitt 1993h).
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Sikh Children'®

Elc;ﬁfiﬂ];:::kd :ldl:lilgh level of participation in gurdwara life with
S e u;:;m ng, U.'-u-’l"}’. rw or more local guedwaras, despice
il Bt o and arganizational structure.!! Punjabi langu
s tional music) are aspects of the Sikh tradition mos ®
actively promoted through supplementary classes (Mesbit and j.n:k[mn

1993

::Lifl:rﬂ:idr-:niww: invalved in worship, both at home and in the
i JM;;;. I?l:;d'n:'-ﬁ:;iﬁtﬁd tcy t|1::'rr_l|1rlu54:=s b:culnillg temporary gurdwars
i i I::I]g .l;|'|-: f;:flm.{rmrt.n’r Sahid, the sacred book) ar :.n'r.w..r.'
oo Frufnmrn;’]mmn#l singingl. They knew the behaviour :np;'lmprif[&
ity s t 'l:;i:rlp.hll'l..'& "I"'J'u:n.rJ'ln:}' used che word "prayer’, it
Sy ,!-'d'“ . recitation of .m:nptur.u] formulae rather than
E'm,_{,,-_r_n:[;{fd Tn-' ﬁm_l.lgh participation, childesn wers aware of
associired wi[hrzni:::lg-:};:.:;g? ?I'ld 'thﬂ- hr]"':";: el b
_ taiena | initiaLion with holy water), Bire i
iﬁqﬂ:;zzn:‘qﬁddirﬂﬂ;ﬁ:l:ﬁsd;EﬁpL’f‘Ea_J|:|-' "r"ai:iakhgr— shmil.-:d Cl:iﬂjﬁ-;lpﬂmﬁ
LA PTG IEeraci i il
f:;:: .;:;.H.jmm and non-Asian British ri:m-:m: iﬁ?&i:ﬂ:hﬂm%
on the analogy of linguistic code swirching (Nesbin 1995b),

The impact of sener (living spiri
g spiritual masters) was evidenr i i
- ? . 1 evidenr in the
rmﬂ;ﬁ:;}’;'ﬁ:?'g 3:[1]15 The sawmtis called “Babaji’, 2 term wlhi.:l: :PT:F:IEI'-TW
T ”.;Ehi:: m:::|n5| afxph.r .;Jsu to g:-:fl'_?um Crreemed Safil and historic =i
b Ackson 095). Beterence to aspects Siler B
;ﬁ;t:n {:jsrc and diet, for example) differentiate ?]:: :n{;:ru-::i;f::ﬁ”mu
iy -,.,-n; tht; farmilies "-l'|‘l|1in the Sikh community. Being ‘2 prope
el .[|1:I;1.;I;l.i“|{j I?Eurr:;L;h’ch w:"j:}ﬁrj;jﬁhhﬂ {iniciacion Eh'l::'lil hru;aly
s o d signs o if allegiance), Punjabi
;?::::]‘. "‘Eg:m.-L.a.msnL avoidance of alcohol and so m::il:l::llwixﬂlm e
ce to positions in the caste hierarchy (Neshice 1997b).

Ei;lgﬂ:-::r-’: :]f .I:rmm' in rh.c expericnce of Sikh children in Covent
A [NI.EE-:IH t.th“::ugrr.ls its n?lt and significance in erthodox 5ik|'?r
ik & e .Ll'tl.].J'!:'?iL:l- T'he children's references to gmrtt were not
iy scipline and appearance of Sikhs who have been initiated
e Gﬁ;gﬂ! ﬂ.{.h:r]}l'w“er which has been empowered by Flrmin'l.iI r
ity ,?Eﬁ?ﬁ {Ihﬂlh Ji::!;iplUn:: and Guru) or a sanr. This an?r.-}
e hpﬁ[rt ‘i].r L'l'HEliI'CIﬂ lin same cases daily) for purificarion
rouscss .mmmg a.l: success in their studies. The culrural inr-::r:l.ctiﬂlu
e Yo € Ehr’f'ltlﬂm', i li'u‘.llt:rminuluﬁr wsed |:|-].r the childeen (e
e ﬂ_pc.r i their un_u:itr-s::andlngs of ‘God' and “praper Sikh', a r[g
prominence and diversity of belief and praceice surrounding ..w;n': ;ﬂjn
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raise fasuwes with regard to the representation of the Sikh tradition in both

religious srudies and K E.

Jewish Children'?

Formal nuriure was examined using three headings: synagogue, religion
echoal {cheder) and day scheal, The last grouping vas especially relevant
when it refared to Jewish pupils in a Jewish voluntary aided primary
school, but data were also collected with reference to Jewish children in
county and independent cchools (one independent schoal offered Biblical
Hebsew which was studied by one girl who also studied modern Hebrow
for GOSE in the cheder). Comprehensive school religious educarion could
also have a posinive ‘nfluence, with some children seeing the subject as
helping to promaote positive arrimudes rowards other communicies.'

Orne fearure of informal nurmare, in the case of children from two mixed
Ashkenazic/Sephardic fanilies, was the influence of both rraditions and, to
3 lesser exwent, the role of Yiddish terminalogy in the home. Somc aspeces
of nurture - for example, eXposurc o Ve and practices such as festivals,
drabbat. kashut (che lows relacing to kosher food) and rires of passage —
came up informally in che home. but were also covered formally in cheder
and day school, Several Bar Mirerahs and a group Bar Chayil"® wok place
within the case study families during the research period.

The children interviewed emphasized particularly the support their
familics received from the synagogucs they attended, the cheders where
they studied, and the day cchonls they had chosen. It appeared 10 be the
eelationship of the individual family, whether from Orchodox or
Progressive communitics, ¥ cach of these other elements thar was che
distinctive factor in interpreting the process of nurtere in the Jewish
ceadition, and not the quality of the particulas shud (synagogue), cheder,
school or family. 1n one case, 2 boy's experience of the Jewish youth
movement Brei Abiva affecred the whole family which became

increasingly observant

The influence exerted by the synagogue (especially in the case of Orthedox
families) wos more impersonal in its nature than that which was evident in
cheder ot day school. This was due partly to the fact that, although the
proporsion of adults to children there was much higher than in either
cherder or day school, adults present did not rake direct responsibilicy for
the children and their nurture as a-group {except in those cases where i
children's service was organized in a separaté rooim of building for this

purpose).

In the cheders, teaching was provided by caring, but frequently untrained;
adules and young people in their teens. The contribution to nurtire made
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by these reachers was generally related less ro their ' i
H:;E ta |;|::' o mmjtmlenl th.e}- showed 1o their tt;d:ﬂiiirijifuc:;kxﬂruﬁ
1..,-','-,|u::a_r., Iﬂl:'-l.dl:.l:,-_lrmm in rhiltll communiry. In concrast, the staff of che
k4 v Aided |ewish |‘-'|'III1-|II':r'_H.'huI.'I-J were all professionally trained

ey were not, however, all Jewish, and much of the curricul i
sccular, although many actvities were religiously inspired R

::;Lurs: at:_hd ul_ll!:lfm?i: of colloquial Yiddish and Hebrew cerms in the
Q”h:;,j @ _;.'l.’\‘-"l.»'i c['!L!dn:n were fudged to be important, especially in che
b l:l.vr:jummumltr-:i 1_'.'hcn: they were most frequently r_mpln}-;ad
1;[.:1:;.;3 1-:4:&“ [3{_93}- The infleence of history and cradition on the

55 ;hz j,:,,,:-;.1| A sensc of personal idencification wich the Jewish rradirion
i community was evident among many young peaple

I,. (%) I'-'-'ﬂrfi L5991}, There was near unanimity among children in thei
commitment to Tstael, with family, synagogue and cheder all e
positive I|n|:|ur$;l|(:!3. There were some :si.En':ﬁcam differences b:?::mng H
children's experience of festivals and other practices and their p::::"l"p‘:l]i in

many schoolbooks (Woodward s e
Woodward 1991), ward 1993: see also Glinert 1985 and

Mwslim Childron'®

Formal instruction at the mosques where many of the ho

f;;grﬁﬁlindﬁ provided _hjr adulis for both hu}]:ls and gir]sy?‘:uljm?ﬂl G

g ﬂf,:;,,r{ i:fcumulhl'ﬁ'tt effect of many hours spenr in the day schoals,

s i n".“; bur powerful support of the family in the home

i portan influences, Where the family's observance of Lslami |
uties wis nominal, however, neither attendance ar madrsad nor 1‘7_::“:

suppart of the day school provided suffici i
child remained loyal to Muslim pm.:ric:lem e b e

For most of the children, prayer was a narural a ir dai
o ; ral & part of cheir daily

:J;Jl;t:ugf; :h:. Tﬁr_llau. h::; prayer and other marters (such as whether ;r;E was
l’.‘csti‘.‘ﬂ; nn‘;’lﬂj ﬂ;ﬂ ) varied, and there were exrea prayers during the Eud
il e }'d[ .ﬂF {'ﬂmr.trﬂm. The recitation of the Qhrien was an
i ,;:ua{hi t p_:lII:TEt aily life for most of the children, and an essential part
ik Qm::g in v brridd'-'ﬂ.'n.ﬂﬂ'r. All were able to recite ar least some part of
e & _Eh:c;n abic. ‘:ill[tlr-cln sproke of the celebrations for those wha

i !.'udmg the Clurar for the first ime. Beliefs about hell
paradise and I;u::lﬂ: ment day hgured vividly in the children's life- . ;Il:l
and they atribured their motivarions ro behave well to these ;::I::i: -

;:Lu:llm -:E':ljlﬂ r.::n showed competence in coping with the different

% ages they l.'hi:_l:rl.l-l'!ﬂ:n‘_:-.f at home, school, mosque and madrasah, The
reasing use of English in a number of formal conrexts, indudi |

subjects taught ar the madrarafs and ac the private Mus]_i:-n da-.: :Eﬂ:ﬁ”—”“




-
[ =]
Ll

RELIGIOUS EDUCATIOMN! AN INTEEPRETIVE APPROACH

was welcomed by parents who were also cancerned that their children
should retain or develop comperence in the parental South Asian
languages (e.g. Punjabi and Urdu).

Most children felr the masrasah w be the most imporrant factor in their
|slamic education, and attendance took 1 significant part of put of school
and holiday time. As well as learning o recite the (urian, they tollowed
general Islamic studies, including issues of Tslamic culture and politics and
ethical studies (dealing with conduct and dress, for example). Loyalry o
their families and the mosquel neadrasal appeared to be a major aspect in
motivating children to accept the discipline invelved in the process at
nureure. The pattern of arendance varied by gender among those who
visited mosques repularly. Boys would visit the local mosque (or on
Fridays and festivals aften the Cenrral Mosque) with their father or
brothers, When they were ar the muadrasah, boys artended congregational
prayers in the mosque, whereas girls would sometimes participate in
congregarional prayer at the wradvasah, On Fridays and festivals, girls’

Experience varied.

INTRODUCING THE WARWICK RE PROJECT

The ahove hricf summaric are inrended o give just a flavour of religious
activity in the lives of childeen whose various home and communiry
baclkgrounds are oversly religious. The rest of this chaper is an account of
how ideas discussed in Chaprers 2—4 have been applied to the kind of
ethnographic field dara psutlined above, in order to develop curnculum
maerial for use in religious education in schools. There is also a
deseriprion of the ways in which curriculum developers and ethnographers
have worked rogether in consularion with members of the families who
fearure both in ethnographic srudies and curriculum texts.

In considering how to apply the research data arising from our
ethnographic studies to religious education, in combination with the
chenrerical ideas discussed in earlier chaprers, there were a number of
passibilities. My colleagues and 1 could have sended for designing material
hr courses which focused on the process of teaching, or we could have
written & critique of curient rexthook material or designed in-service
training courses for teachers in order o apply the ideas w RE. In the end,
we decided 1o initiate a curriculum development project with the aim of
producing texts for pupils, tagether with explanatary material for

veachers.”®

In patt, we wanted © build on earlier experiments with nsing

FRLCERL T [N | F = T i i OEW 1P |
I i I

10

ciPegrhic sissinch cuatetal as « i o developiing ool e,
chiildrem i {E::'.rm r“ ta amithysis and wriring of aur marterial on Hindu
ey _14:!-*. T-Dmr: of the n_-su_.-a:n:h matenial was adapeed for use
v [-;'.'- .EU s and resulted in the publication of mwo illusirated
SEip m'm. ac ‘:ﬂ ]5'35"?;. Jackson and Nesbitr 1990). These early
discussed in ]a-:F-L::T r:l S&%'_’Ph'*' held dara into curriculum material are
b r_zm[“:g iﬁd]m:t:j:;i:; ll'fhﬂﬁt'nr:l.[jun. balance,
Mmateri B sigh i up between the athn r
and vr:rll:a::r{:-lr:ldﬂ “‘J'Ig'“"‘_" tradition are discussed in thar ;,}EE;:LP;J“C
Ahosisoreiny |.'1trt'.|_:ICIT:IIJp11l:|:‘:-n5_whcn writing the children’s |u.1-:rl:5_'
devaloee & mi::h:;;; FH&E:{EI:-E pupils using the marerials, bur we had noe
e chiie wvsa kil o lL:; d'I'El:"lmE readers systematically to relate 1o a way of
4o sl the ot G iterent rli'lillﬂ their own, Mevertheless, the texrs
AR i .-n representarion and reproduce faichfully (with
interviews, diaries and field notes) the interpretarions of

Brirish Hindu child pre
barlgrounds ren and parents from diffesent religious and ethnic

The decisi
che disciplie ?&";T:;Efj:;h;?rlritﬁi wliﬂlf inHurnm s
g culum books would ensur

i:::‘:ﬂ;!rlntnng:;rnf1::.r.-th-:|~|:lnlngi-e:::l and practical issues — for :wj:;;:r:j;f
inte practical F.::e'hw methads from social anthropology would i *
Y s s for children taught, in the case of the prim; iy
I-JE:IIL? ren, mainly by non-specialist seachers. [t was also ﬁ:]i :;?II?:'{FF
prodcion ofconre: mateilwould fumish frter opportunies o
biimied s aits crllﬂm . F'F m“fl"“_"El members of the religious rraditions
process. Wit the ‘E';“ET'IF'h'_f-' srudies in Tht curricilum development
RE Project was set u":'i"'-'fiitlﬂn of a publisher (Heinemann), the Warwick
Educarion Res i c‘-'mmalj_-,:- IJNFE[ in the Warwick Religio d

tion Research Unie.'” Twn series of books were planned FIIE 1;5 ax

£

Warwick RE Proj Bei i
ject, Bridpes o Rl :
fmterprecing H"-Irl:gn":!m {ley gﬁgt 3}.;1_4‘:5'&::: (covering key stages 1 and 2) and

ROLES OF PROJECT TEAM MEMBERS

The work involved coeo
; peration between members of
:.-::pfl' 35Epmp£v:|: director, ech nographers, cuni:_I:J:.: E:l 351[_:}:::[";"”5‘-' s
L1194 r ; :
m,].: uﬁ;u Lil‘!ldﬂ elopers and photographers. There was also an impo
r children and adults whe had been studied in the field 15\-&1“[
pi ik

] Ener .'I.-l:l.'l.l“li it

Some individu:
ndividuals had several roles, as ethnographer and curriculum
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developer, for example. Also,  cheoretical input w]:s an u?ig"ltlléﬁ [F::c:urt
of the cthnographic reseatch, with r:ﬁctt[ﬂlns f:-n1|: :urEL‘n,.: m- Lh.m
{whether on edhnographic interpretanion, field roles, e 1[|ﬁp,.,..:m 2
analysis) being a regular pare of the agenda of rn_:l.-li!{::%a 1-:] e

roject director and the ethnographers. ThFL1;c:Jca i I_‘E-S- 0 o
the work of the curriculum developers, w|1_|]n:: pracnc:a!_e.?p-cmzcif hehee
of curriculum development or ethnographic research, informed disc

on theory,

Part of the director's role was 1o il'l:[ll:li_‘lul:.f ideas from I'f‘.l.I:l.lllg iy |
anthropology, religious stdies, Phl'u-!.i'l:lph:r'. cultural Sm:i-lff', “i;?.m; 4
psycholagy, and race and ethnic relanons inte Fhe ream’s discy g
issues relaring to the conversion of ethnographic d.am inEo cur el
material, This was done mainly through presenations, m;mma;ﬂ;ﬂiu L
working papers. Some of these ideas were also fed Ijn.[ulTi:l et hmﬁl
thinking of the ethnographers, and influenced their deli cﬁnu“j a_s e
the nature of cthnography, the Fole &F:Iw::lcduu??graphfn_t :mf };;
data and the process of ethnographic writing, I'he expe n":h::: of |
ethnographic process also u:infu:cn:-fi some ﬂf.thc. plr-:-u:.:::t s theoretica
assumprions {e.g. on the internal diversity of “religions’),

riculum eo-ordinaor was crucial in mediating .
E::::;ﬁﬂﬂi::?&d ethnographic marerial 1o .i:'_urr'lr_ulum ﬁfelnﬁs.t;::
ensuring full liaison with members of the taditions f-:?rm ..|_1“ Tfu_
(Everingron 1996a), in commenting on and m”mbuuf'Et' 'I:bl:l- L.-_m r &
curriculum material, in feeding draft curriculum matenial bac mﬁ._-ld m
director and the ethnographers for comment, !alm.l in -:ulga_:r!mrng T
in schools when possible [Everington 1996b)."" The mrﬂm umdcu-d
ardinator’s inpur ensured thar corrieulum developers uz r‘ﬁm' an 3
followed the project’s approach. At the same time, hﬂ';dl mu-:lm.,. -
iseuss raised by the curriculum development process md : qu]:stlnn.ﬂf 73
theory and presencarion which had to be taken on board by the rest
project team {Everington 19934 and bl

Part of the ethnographers’ role (additional o the 'r'n'l.d-f:l. mgk; of feldwork,
dara analysis, reporting cthnographic research and w:'mng; wtmmi.;.m.
methodology} was to report their 1a-w:rrl»:.1 through papers H;; pres rricujm;
to ather members of the project team,™ In prepariag to -.-:zgn icu i
materials; the curriculum co-ordinator and tlw. -:mru_:uluni. eve “-P;qu 2
meetings with ethnographers in order t explain their pre m;:T s;
work at particular key stages. Curriculum developers knmr;d L -|1i§||51
for which they were preparing marerial and the feligious ¢ L;;mn ?;h.:
they wanted to consider, and they had some previous kri'-'l‘n‘Tl‘h,_. ge 0
ethnographers’ work through papers and presentations.

FREOM ETHMOGRAPHIC RESEARCH TO CUBRICULUM DEVELGPMENT

erthnographers coneribuced cheir comments and suggestions and
introduced the curriculum developers to selecred feld data in the form of
audio-taped interviews, interview transeripts, colowr slides raken during
heldwork and dacuments collected in the field (e.g, reaching marerial used
in particular religious membersship groups), The curriculum developers
used this marerial in order ro devise ideas for eaching marerial ar
particular key stages and as a contexr for their own ethnographic worle.
Preliminary ideas were tried our an varous members of the Project tedm,
including the ethnographers, and were modified a5 2 result of the
comments and suggestions received. In addition, the publisher had 2 mle
in advising on formats most likely to be usable by teachers and in offering
commercially realistic ways of achicving the project ream’s goals,

THE ROLES OF ‘INSIDERS’

As tdeas developed, it became necessary to re-estahlish contacr with
tamilies from particular groups whese children had been suppested as case
stulies for the curriculum materials. The ethnoegraphers made contact
with the families to explain the porential educarional wses of the Feld data,
to ask them if they were willing to participate further in the development
of curriculum materials and o introduce the curriculum co-ordinator and
one o mare curriculum developers, A few dedined, bur most were willing
to take part in the next stage of the work. Members of families who
participaced in the curriculum work commented on draft marerials
prepared by the curriculum developers, contribured furcher interview
material and provided additional background and contexeuzl marerial,
occasionally written especially for the project, Phowgraphs taken during
hieldwork were used in the draft curriculum macerial and fuscher pictures
were taken as required. It was a principle of the project that, as far as
possible, photographs should seflect evenes ax they happened. ™

Families were invalved in checking, approving, criticizing, commenting on
or contriburing to draft marerial produced by curriculam developers.
Their ideas were often incorporated directly inro the texr. Consuleations
with specialists from inside each religious tradition {in each case an
suthority from within the local communiry soedied and a nationally

recognized authority, usually directly concerned with education) alse rook
place as the marterials took cheir final shape,

UOkccastonally there were tensions berween members of the project ream,
who wished to present accounts of whar had happened through the lens of
ethnagraphy, and insiders (whether pacents, local community leaders or
national advisers), who sometimes wished o paint a more idealized picrire
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ar one which was seen from the perspective of a particular view of
orthodoxy. Strategies for deafing with these rensions involved negotiation
besween project reamn members and insiders or, when this was not
possible, 4 process of “deliberation’ by members of the project wam in
which the consequences of alternative courses of action were considered
through ream discussion and a fnal decision made, Examples of these
negotiations and delibcrations are discussed in Everington (1996a).

ISSUES OF REPRESENTATION

The conversion of data from religious traditions inte curriculum materials
led the project team o engage with theorerical and practical issues
concerned with representation and interpreration, These closely inter-
related jssues were relevant 1o the project’s cthnographic work as well as to
the processes of curriculum development. In particulsr, some of the
meshads of interpretacion used by the ethnographers were adapted for use
by pupils in schools.™

In compiling the pupils’ wexts and material for teachers, the key issues of
mpmmu{mﬂ WETESD

i, Reconsidering the chavacter of ‘religions’, in the light of work from
religions studies, anthrapology and social prychelagy, and Laking dccont
of tiw experience of feldwork,

The picrire of ‘religions’ gained through feldwork was much closer 1o
Srnith's view (1978) chan to that presented through much literature
on world religions or comparative religion, Field srudies also showed
the importance of various types of ‘membership group’ with which
individuals identified and which connected the individual to the wider

religious tradicon.

In order to aveid the tendency in many RE texts to perceive andl
present religions primarily as unified belief systems, the team agieed a
policy of plaving down, but not excluding, the usage of the modermn
names for religions (such as Hinduism or Christianiry) thinking,
rather, in resms of more loosely knit religious eraditons, Our
ethnographic source material was especially useful in enabling us to
employ personal narrarives which reflecred the vigour and internal
diversity of the traditions rather than ahstracted, staric accounts. The
itles of children’s books deliberately avoid the standard names for the
religions. Book sitles for the youngest children emphasize individual
children’s participation in events. For cxample, Samething to Share
shows a young Muslim girl's birrhday celebration {Barrart 1994c),

FROKM ETHHOGRAPHIC RESEARUCH TO CURRICULUM DEVELOPMENT &

while The Seventl Day it Shablar deals with a Jewish boy's experience
DFEthFﬁa: with his family (Barrate 19%94e). Books for older children
L'I:rlp_ha_sl'tl: people rather than systems, using the ritles Meeting
Christians ar key stage vwo (Barrart and Price 1996a; Everingron
1996c). and Chrissians, Muslime and Hindies for 11-14 vear olds
(Robson 1995; Mercier 1996; Wayne o7 af 1996),

it Revagnizing ‘religions' and ‘cultures'as dynamic and changing. with &
condent and soope which i negoriated and somedmes contested, and which
iy be delineated differently by diffevent insiders and outviders.

The project team arempred to use ethnographic field dag in such a
way that the pupils’ books and teachers’ material did not present
children ?m:i adults as if they were part of a cradition which had
changed in the past, but was now fixed. For purpases of ethnographic
interpreration and for pedagogical purposes, we used the threefold
maodel _uf"rraciuinn’. ‘membership group” and “individual’, deseribed
3_|::r.w:1|n Chaprer 3, as 2 means to give a lonser, mare personal and
organic picture of religious traditions than char presested in some
VErsIDns ufp-h-._-.nnnwnnlq:ug,-. The project team also ook account of
wsues concerning culture discussed in Chaprer 4.

-ﬁ?t inerpretation of a religious way of life includes an sxamination
of the relationship beoween individuals in the context of their
membership groups and the wider religious tradition. Moving back
and forth from one to che other (by sering up activities for wachers or
pupils that demand this) increases understanding, The tradition, the
whale in this hermeneutical relationship, s used as a reference .|:u:|u'r|[
for the particular marerial introduced, but the data on individuals and
groups, their lainguage, symbals and experiences, are also intended to
help the pupil to form a provisional wense of the tradition which can
be revised chrough later learning.

Clearly there are different views of the scope of any religious teadition
|:HE=I:|1 from insiders and outsiders. Team members were aware of |
different representations of each wradition from particular members of
the groups studied and also from different parts of the tradition —
d.!ﬁ};r:nr definitions, ditferene theological or doctrinal emphases,
d!H?:Irr;m cultural assumprions cte, For the purposes of producing
curriculum material it was the project team’s view of each religion’ as
a Euimuli.ti'r'e tradition which tock precedence. However, with the
particular examples of field dara which formed the basis of the hooks,
there were no objections from insiders from one pare of 1 tradition 10
the inclusion of material from membership groups which were
significantly different from cheir own
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I currieulum terms, our “hermenctic circle” could involve sering up
an interplay berween an individual and anc of more m::mb-:rs]uhp
groups of through introducing comparative r;tm:nal from another
part of the tradition. Sometimes, when mafmal from sla:whq:-c int
tradition is used in pupil texes, the authors intenmon Wis & r-aw on
selected features which are generally looked on as umu:m]l_ m‘#
though the ways in which those categories are m:cgpﬁ::d in di E::m
parts of the tradirion might vary 1o mmn:_dil:grcc. ]:.x.a.mpl-r.s are th
sumimary of some of the things thar Christians have in .:c-mhmnn in
Merting Chyistians Baok Tuw (Everingron 1996c, 30) m&; 3
treatment of sacred writings in the key stage three texts frarunng
Christians and Muslims. On ocher occasions, more pa:‘;}ﬂ_:r
examples of matertal from other locations wirhin the tradition are

used in order 1o make points of comparison or CONTLsE.

ifi, Avoiding o pceveiting great CONTIOn I projecting aimmprens from ane
religions tradition on o other religious tradiiions.

"1 bers agreed 1o exerciss caution in using conceps
:iglﬂﬁlﬁms' or I:E:pirimal' unf:l in using Western 1.}3.1;5 of .
dividing a religion up into themes [E?.sm':ﬂs; wearship; rites o _p:s;ag,n:.
pilsgrimage; sacred buildings etc), which has bheen char.m:::]zi::w ﬁ.;.f
phenomenalogical approaches. E.nr_‘het:. we resolved 1o m u::;d 3
carcgories ar divisions within the traditions which were suggested by
our source material, The writers also ar_n;mpmd 1o use broad wLI:Et-Tm
prompted by the data in order to identify gclm:ral areas n_l':ln-ft ];d
hetween the language and experience of pupils and “f. d-ul.. ;—:._:s 1 A
young people portrayed in curriculum texes. Comparison and conir
could then be used as part of the process of drj-::lﬂpmg, an v
undeeseanding of the insiders wse ﬂFhl‘I.ELLﬂEI,'E in d?tnbmg ];jmw “5
experiences and events. We also tried 1o avoid making gener Ii.j:;:.cl
abour ‘religion’ based on examples from membership groups within

particular religious traditions.

INTERPRETIVE METHODS

i i ion in wrir aterial for
Having given attention to issucs of representanon in Wrlnng m :
Lv::::;%sgmd students, the meshods through which pupils r_mf_-;.ht engage in
the interpretive process were addressed. There were two principal

COMAEE A,

The first was to use and to encourage teachers and pupils 10 operate Wi{;h
the three level model deseribed above, Instead of concentrating on the key

conceprs of a religion or on themes across religions, the project team
encoursged the consideration of individual children, mainly in the context
of their religious membership groups and with reference o the wider
religious traditions. Engaging with activities requiring movement between
individuals within their various groups and ather parts of the teadition is
intended o develop pupils’ undemranding of the wider comularive
religious rradition, Curriculum developers selected topics from the
ethnographic data involving individual children and young peaple of
around the same age as pupils using the materials.

The second was 1o compare and contrase the language and experience of
children portrayed in the texts and children in class. The concepts and
experiences of insiders and outsiders are not ideneified with each ocher.
Rather, the method looks for arcas of overlap to be used as a hasis for
discussing similarity and difference, In promering what we called
‘conversation’, use was made of Geertz's distinction between ‘experience-
near’ concepts (used within a particulsr tradivion or membership group
within 4 eradition) and "experience-distant’ conceprs (vocabulary familiar
to pupils through their experience or, occasionally, ‘technical’ vocabulary
trom scholarly disciplines).*® Finding an appropriate ‘experience-distant’
concept is niot word for word teanslation, but 2 form of provisional
interpreration’, in which the two are compared and conerasted with cach
ather. Ways of relating ‘experience-near’ conceprs to thase employed by
teachers and pupils needed to be found. The curriculum developers made
use of the idea of ‘analogous experience’, ideas and experiences likely to be
famifiar to pupils which would help them to incerprec refated ideas
presented in the pupils’ materials. For example, caregories such as respect,
peace and preing are used in the key stage one material for reachers as
possible areas of overdap or “bridges’ berween the language and experience
of pupils in che class and the Buddhist boy featured in the pupil text The
Buddha’s Birthday (Jackson, Barrart and Everington 1994, 64—74). The
approach goes beyond Geerte's methodology, however, in the degree of
direct attention it gives to individuals (including verbatim quotation at key
stapes two and chree), in the involvement of peaple represenced in the

rexts in the editing process, and in the artention given to the impace of the
rext upon readers.

EDIFICATION

So far, [ have outined the method of the Warwick RE Project marerials,
especially in relarion o the representation and interpreration of religious
material. These processes are seen a3 central o a religious education which
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segks as 4 basic aim 1o develop an undersanding of the religious
worldviews of others, cheir religious language and symbols, and their
feclings and arritudes. Through this it is hoped, additionatly, that good
relationships berween those from different religious and culrural
backgrounds will be promored,

A second basic uim is concerned with helping pupils to reflect on their
studies of ways of life that are different in some respecrs from their own.
With regard 1o this, we were scruck by the number of remarks in the
anthropological literature in which ethnographers write abour how their
studics of others have prompred some form of re-assessment of their
understanding of their o ways of life, or some insight into the human
condition i general. Following the terminology of Richard Rorty, wha
also discusses how one's self-understanding mighe be deespened by
studying other worldviews, we called ¢his form of learning “edification’
{Rorry 1980), This concepe, which shows some similarities and differences
from Michael Grimmit's idea of “learning from' religion (1987, 225, s
discussed in more detail in the next chaprer. As far as our curriculum rexrs
were concerned, we included acriviries intended to enable pupils o engage
in this kind of reflective activiry.

THE BOOKS

The two series, which provide material for pupils at key stages 1-3, were
never intended o be comprehensive in their coverage of religious
traditions. All are based on ethnographic studies conducred in our
Research Unit and reflect the work thar we were funded 1o undertake or
which our research associates opted to do. The ages of children studied in
our ethnographic work alse influenced the selecrion of rraditions for
particular key stages. Some curriculum developers had been closely
invalved in the Warwick RE Project from its inception, while athers
joined larer, and had ro take on the task of familiarizing themselves 'r.iith
theary, methodology and field data in the form of audio-raped interviews
and transcripts, phorographs and other materials collected in the field. The |
curriculum developers also needed to meet the families involved in the
boaks and, in conjuncoon wich the curriculum co-ordinaror, had to take
close account of comments on the provisional texts from family members
and from other members of the project ream.”

Essentially the books are experiments in purting an interpretive approach
ifitn aperation, using consemporary cthnographic Acld data as sOUrce
material and involving those portrayed in the sexts in the editorial process. |
The experimental narure of the process meane thar ic was impossible o

predice all the issues and dilemmas which were generated along the way or

how they would be resolved, Some of these are dealr with in arricles

reflecting on the project’s work (e.g Everington 1996Ga; 1996h). At the |
very least, the curriculum books for pupils and teachers provide a starting

peint for ochers wishing to develop the approach fuscher,

Key Stage One

At key stage one, the focus of each children's book is on 3 single child
trom one religions membership group (although siblings are also
sometimes intoduced), and the emphasis in the rexe is on learning within
the family both informally and semi-formally. The porrriyals of rwo
Christian girls {an Anglican and a Ukrainian Catholic), a Jewish boy, a
Muslim girl and 2 Buddhist bay are all based on ethnographic studies
conducted in the Warwick Religions and Education Research Unie, Each
vext is 3 story which illuserates how, in- the contexr of family life, children
learn through participarion in religious activities (Barear 1994a, b, ¢, d,
e). There are two versions of each pupil wexr, one printed in the Teackher’
Resource Book to be read by the reacher and used as & basis for discussion
(Jackson, Barearr and Everington 1994), and 2 simpler text for pupils
printed in the children’s books. The interpretive process is dlso incroduced
in the mateials in the Tezcbers Resosrce Book which help children ra
relate conceprs, feelings and attinedes encountered in the stories to their
own language and expericnce. Actions, objects, technical terms et
identified from the pages of the story books are grouped 1ogether under
general headings as 'key ideas’. These show how a serics of words and ideas
in the story relare w 3 wider concept within a religious tradition or o 3
general concepr that overlaps with the pupil's experience. [hese general
concepes reflect areas where bridges can be made from pupils’ experience
of life tw the experience of the children portrayed in the swory,

The Tetcher s Besownce Book also relares information about the specific
membership groups presented in the children's hooks o the wider
religinus rradition to which the group belongs, and attempes o he
‘teacher-friendly’, avoiding largon and discussions of theory, Teachers are
offered porential 'routes' theough the material that connect with familiar
infant school ropics, a5 well ag being given ideas for linking their RE work
te other parts of the curriculum.

The process of edification at key seages ane and two is linked, in the bools
for reachers, to the 1988 Educarion Reform Act's requirement that the
curriculum should contribute to the spiritual, moral and culoaral
development of pupils (UK Governmenr 188, Secrion 1 [2]), Thus, ar
the peimary levels;

Bridging 1o and frem pupils’ concepts, feelings and atritudes and those
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of the characters in the stories not only helps children vo ingerprer an
unfamiliar way of life. It also raises questions in relacion 1o the pupils
own experience. The exploration of these is just as important a part of

RE as learning abour different faichs.

These explorations and discussions are not meant to question the child's
home waditions, bur are intended to broaden their horizons and o i
stimulate thoughr and reflection. The bridging discussions include some
ideas for encouraging children to be more reflective and o make cheir
ewn contributions sponcaneausly.

This reflective activity can contribute 10 children's spiritual, moral and
cultural development as they explore their own ideas, emotions and
attitudes, and recognise similarities and differences berween their own
experience and that of people in the stories. { Jackson, Barran and
Everingron 1994, 6-7; Barratr and Price 19%6b, 3)

At key stages two and three the focus is on several young people associared ’\
with a range of membership groups, and the emphasis changes to a
portrayal of learning and reflection in various groups associated with the
Family's religious practice — such as churches, Sunday schools, youth
movements and velunrary aided schools, The subject mareer at key stage
two relates mainly o Formal nurrare’ (children being instrucred in their |
tradition within the communirty and religious school}. Since key stage two
covers four years of schooling, two blocks of material were developed,
directed respectively at 79 and 9-11 year old children.

Meeting Christians: Baok One, aimed primarily ar the 7% age range,
incroduces a girl wich a United Reformed background, and a boy whose
tamily belongs to the Salvation Army. The reader follows the gid through
her experiences and activities in the Junior Church, the youth club and
Brownies, while the boy is seen as a Junior Soldier, a member of the choir |
and 2 youth club member. Quotations from children and adults are
interspersed with a descriptive narrative and phorographs raken in the field
(Barract and Price 1996a), The Tewchers Resource Book provides I| |
background material, advice on planning and teaching, charts showing
ideas, feclings and artitudes related ro the subjects covered in the childrens |
book, and areas in which the experience of pupils can be used a5 a starting
point for interpreting the symbols and actions of the children portrayed i
the cexs. Photocopiable activity sheets offer children supplementary |
information as well as serting inverpretive tasks. Teachers are provided = I'
with ideas for "bridging discussion’, linking ideas, feelings and artitudes of.
the two young people introduced in the children’s book with those of |
pupils in class. The discussions focus on topics which were prominent iﬂf':‘.]l

|

the ethnographic source material and include ‘joining’, “learning’,
“helieving and worshipping’, 'prayer and praise’, ‘the Bible’, living as a
Christian’, 'sharing” and 'caring for others’ {Barratr and Price 1996h),

In the book for older juniors, three young British Christians are
introduced, respectively from Roman Catholic, Baprise and Pentecostal
family backgrounds (Everingron 1996¢), The Cathalic boy's parents were
born in Ireland, the Bapuist girl's parents are English-born, while the
Pentecostal boy’s mother came to England from Jamaica, Readers
enicounter cach of the young people mking part in activities within the
family and in different parts of their church communities (including the
aided school in the case of the Cacholic bay). The material is arranged
under the headings ‘learning’, ‘preparing’, ‘responsibilities’ and ‘tradirions’.
Again, extracts from interviews are combined with an author-narrated ext,
luserared with pharographs taken during fieldwork or supplicd by the
Families. Links are made to other pars of the Christan tradition and the
Teacher’s Resource Book gives advice on method. It also provides
photocopiable information for pupils, rogether with acrivities which
employ the project’s interpretive methodology, moving berween the
language and experience of the children porrrayed in the rext and of the
pupils using the marerials in elass (Everington 1996d),

Key Stage Three

At key stage three, the emphasis is on engaging with the comments and
reflections of young people linked to various groups within the traditions.
Each book features four British young people, two girls and two boys.
Christians introduces young people from Caventry, with h:lckgmun::la in
the Church of England, the Greek Orthodox Church, the Religious
Sodery of Friends and a "Mew' or Restorationise Church (Robsen 1995),
while Muslins focuses on four young Muslims from Birmingham, whose
background includes a Pakistani ancestry (Mercier 1996). Himdus features
four young people from Leicester whose lives relate to various aspects of
the Hindu tradition and whose family history can be traced back o
Guijarat state in India (Wayne er af 1996). Fach book gives some general
information ahout the young people and their interests, but concentrates
on aspects of their religious life and indudes extracts from inrerviews with
lhlt:m and original photographs taken during feldworle. The books cover
wide-ranging topics related o religious practice in Britain today; all
suggested by the data collected during field research.

Students are provided with a variery of activities relared 0 each unit of
work. “Making it clear' tasks are designed o ensure that students have
familiarized themselves with same of the basic faces and ideas featured in
the unit before proceeding to interpretive vasks, * Working it s’ activities
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are designed to encourage students 1o begin the process of interpretation
by relating marerial drawn from one of the three "levels” — individual,
membership group, tradition — to material drawm from another “level.
The aim here is o bring two picces of marerial together so that each sheds
light upon the other. *Building bridger’ is the title given to activiries which
require students to draw on their own experiences or on familiar ideas in
order o imerprer marerial fearured in the unit. The aim here s
encourage the student wo focus upon personal knowledge and expenience
which can be relared analogically ro material from the religious tradizion.
The familiar is used o make sense of or to gain insights into the
unfamiliar.

‘Edificarion’ activities are headed ' Thinkang it throwgh’, and encourage
students to use material from a veligious rradition as a somulus w
reflecting upon martters of personal significance or concern. As the notes
for teachess in each book explain, the aim is 't encourage students to
examine or re-cxamine aspects of their own understanding in the light of
questions, issues or experiences which are encountered in particular
religious traditions, but which also have universal significance’. OF course, |
whether a person feels edified through reflecting on issues and questions
raised through interpreting another's way of life is a personal mateer, and
it is imposible o guarantee it through activities provided in curriculum
materials,

These summaries obscure the lengthy processes of deliberation and
consulation thar wok place in developing the marerial ar all three key
stages. Some further heldwork and photography had to be undertaken,

and the families became involved in the editorial process, The curdiculum
en-ardinator and director were also invalved in developing methods by
means of which reachers and pupils could use the materials, as well as
negotiating with the publisher abour formas, language levels and picrures
and consulting with other members of the project team. Funding was
ohtained for trialling an eary draft of the key stage one materials in
schoals, and this rial involved the curriculum co-ordinator, the
curticulum developer and teachers (Everington 1996b). Selecred material
from the books produced for other key stages was mialled informally.

CONCLUSION |

The interpretive approach used in the Warwick RE Project materials

attermpts 1o address issues abour the nature of religions and culvures which
are discussed in the social sciences, but have received litde arrention in che |
religious education literature, It also aims to overcome some of rthe

criticisms made of phenomenological approaches w RE. By drawing on
ethnographic source marerial, the materials oy to capture the changing
natute of religious communities in Brimin and o present something of the
religious lives of their young people to their counterparts in schools. As
suuch, the books (like any curriculum material) will have 2 limiced lifespan
and will need 1o be replaced a5 they become dated.

The project team was aware thar the reflexivity promored in our materials
might seem chreatening to parents from some religious and cultural
groups, especially if they themselves feel marginalized. However, since
children from any religious background have to come to terms with the
proximiry of their "home’ way of life and the values and pracrices
encountered in the mainly secular sociery around them, the view was
taken thar religious education could be a forum for carefully structured
discussions of the kinds of issues raised in the Warwick RE Project’s
books. Although the materials were written for use primarily in
mainezined schools, we have been pleased 1o find our thar some members
of faith communiries are using materials on their awn traditions in
supplementary education classes.

Finally, I want to emphasie thar the Warwick RE Project is not intended
as a complete programme, but as part of an open and 'conversarional
religious education which includes critical as well as interpretive elements,
Something of the characrer of this form of RE, including possible

eritecisms of it and policies associared with it, are discussed in the next

chaprer.
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CHAPTER

Implications of an Interpretive

Approach

interpretive approach propoesed in this boolc and in our curriculum

materials, Some crariciams, such as the charge of relariviam, have
beesn directed at mulofaith religious educanon generally, and therefore
apply to our work as an example of the genre. Next there is a discussion of
aims, and the argument is advanced that the nature of an interpreve
approach implics a group of inter-related zims for the subjece. 1 then go on
e discuss some more general implications for religious education practice
and policy related to an interpretive and “conversational” approach.

Thjs chapeer sets our initally 1o anticipare crcicisms of the ype of

My synthesis of interpretive and more diql:‘:g,'u;af '.l,|_'r!_1||',nﬂ|::|!'||:','i 11
ethonography drew amention 1o the reflexivity of the relationship berween
the ethnographer and the insider, and this ideas influenced the curriculum
development project described in the previons chapeer, In religious
education in Britain, however, the refationship berween religions educaror
and insider goes beyond rthae of joine producers of texts, and the
discussions of the roles of ethnographers or curriculum developers and of
inskders in representing religious ways of life, ratse broader questions abour
the participation of members of faith communiries in a range of
institutional and politcal processes. The machinery of religious education
extends the relationship between ‘professional’ and ‘faith community” inte
the realms of policy making and pracrice, and there are implications for
the role of the teacher, che development of school policy in relating to
parents and children from differen: religious backgrounds, and the
formulation of national policy. Since principles related o an incerpretive
approach are relevant to all of these relarionships, some general points
abour them are included. The analyses of "religions” in Chapter 3 and of
‘cultures’ in Chaprer 4 revealed the narrowness and partiality of some of
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attencion to ‘racial’, rach oas groups of Christians, and drawin E
Diifferent Chriseians rt%[ s than refigious or even religio-cthaic p! |
vk b e ine udlng I{:hnnmns with varied ethnic n:fJ “} g

ways by religio-cthnic plurality, All sors of [n::';'a“

itions are

| those whi seel 1o foseer dosed and exclusive views through their influence
on religious education palicy. Thus, some comments about the political

] context of RE, which connedt with the discussions of the represencation of
religions and cultures in garlier chapters, form the conclusion of the book. !

Relntivism

CRITICISMS OF AN INTERPRETIVE, MULTIFAITH

APPROACH

One of the srandard crinicisms of mulrifaith RE is the charge of relativism.
Are our curriculum materials and our general approach inherently
celativistic? The answer has be ‘iz depends what you mein by
relativism’, Somme critics regard merely the cnclusion of several religions in
i eligion as having - =

RE as threaening 10

claims to cruch [Burn and Hare 1988; Scruten & ol 198%)." This view 15

nostalgic for earlier times, sesociated with romanricized ideas of eultural

stabiliry, & common religion and moral cermainty. We do not, however,
char we ever have done

live in such a world or seciety, and it is doubful
d in which mass ComIMuniCation

s0. We live in a highly pluralistic Wil
rapidly becomes easict and in a society with many different ways of life
his plurality would be dishonest, and

and claims te truth, To ignore €
woubd hardly prepare young people for life in €

RE refutes the idea that young people sho
belick and practices that constitute the discourse of religious and cultural

groups in oUE SOCIEY and in the wider world, It dises, however, leave
f truch and value open,

e

o

questions o to be pursued s part of religious

educarion.
-1 more subtly, as 2 €onsequence ol

Then there arc those who see relativ
the pursuit of tolerance in religious education. Thus the spciologist Kiers
f

Flanagan writes:

The desire for racial phuralism 2
Chaistianity to muffle its exclusiv
cultaral and political harmony. hore impor
has become attached to ethnicity and minority rights so
of belief forms pare of claim
As religious education hecomes MmOrE concetned with comparison, ES
e of what it is 1o belicve becomes marginalised. If all religions A
the same, sharing common fearures, then believing without belonging ¥
affirmed. Affiliaton o one helicf hecomes eccentric and is deemed
antisocial, (Flanagan 1996, §3—4)

el rolerance has the effect of forcing
e claims in the ingerests of securing
rantly, religiols affiliation =

that validation = I‘

¢ for cultural recognition ... |
L I

{love even) of othe i
rs hold i :
1990; Wilkins 1991), ifenent heliels fom dheir omn (Cheliing

Flanagan only mentions ‘the desire fo
n on : r racial i ’
5i£ﬂ¢xr:ﬁ$::::ucﬂmn. 50 it scems safe t-!.:l:;ﬂﬂ :i]sr:: JT;JE?HE hae
Sl g s o Sy
sl : ach, nar, | . Wi tfai
Eﬂﬁﬂ;;fﬂ[ﬂlﬁjﬁﬁﬁmﬁaﬁmc aim of RE is :;-'::IIL:;T; ;HUJUFHI'J‘
it e grammar = the lan i
el s by ol i g i o
S i rn:rdﬂmr l_mlu:l:, feelings and actirudes t]a:}';n:
imtr—l"-'-”-glm;s H_ndu-" and Everingron 1994). It is hoped thar thro " Iglﬂél
rosdice by mm';nr;;dm_ml understanding will be fossesed,? F&iﬁlﬂ.
SR |'E:.=ln ogical assumption that “religions’ ar-e: :;Ll ;
i i le;.-- to erd s with a range of views abour :Ifh::I ;
o itk mhgm-:a.-uﬂ S e truth claims of religions, and the farm i
i . uenced by a variety of factors i
Vi e RE classroom. .

Flanagan’s point abour «f oy

ol bout the association of religion with Yoy

d:mmn:ﬂ?c :.:.;?::;:f ﬂ'lrﬂjl-lgﬁ quturlsi recognition is mnc.::::;:?;:nld rJ:n.e

i Bl il prttatls have  right €0 pracise their religion, 5o lon

Flanagan mea practices do not contravene the law. 1f, by ‘--lfjl':]n: g .lﬂng ¥

religion, th b acknowledgement of a group's Iigl;hl:} P

wi..-_-d N it i h?rd to see the force of his point Thq:rm practise a

ackn mren e *

% e recognition of some culiral : R Wk
¥ agreement that its claims are true. group, does not imply

Ma 4 =
Morsors, Taitusl avopniaa’ docs ot e s o
consider a group's relig ; o

or o < i igiows beliefs
D e e s ciicd wits ot s ik
might be rﬂlari:;.-d t:{rbctiﬂ'ﬂu; group has pracrices, values and nnn::u :;”
e gt 5, but whose social or spiritual worth, i at
P in gociery, nead nort be j“dgu:l b I th, m T!h‘ EYTs
One mulc]gﬁ . E:E trueh or falsity of any underlyin rt»:.-:ll'-"EE exn

ve, bar v:nmph:. a hig['l. rey.n‘l for Ct}mii C!:E:;t?:ﬂdam;; i

ol Hndu
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or Sikh values, o : : :
even all of that group's meraphysical claims to be false.

i i d range of

: ¢ poins also ignore the specerum of bd'.tf? an -
5112??1; ;ﬂ;lnpwhiilusupghim within religions, Christians, for mpk, have
SO E;ﬁ-mn! views o exacrly what the cluims of their religion are, a8

ignshi s of different religions, just as do
relationship berween the claims a nt .
T—lﬁtt:fu;t: athers, Hirwi:w about com parison -all' mhﬁl[z]l:f n:::;::;ﬁﬁg;s
comoted as 3 first order activity in our curriwum P «incdenmail
!: reprist n;sdﬁ: old ‘comparative religion males them comparatively
religious’ argument, and betriys 3 nos

algic wish 10 replace an open
1 i I religious nurture of

s s education with some type of forma ; |
:::Elnd;r}' religious socialization. Flanagan does not d..tf.alss Eh: Ifar.l-:: that
religious education is bur one influence on the l:'un.-nam_'n:ndf }r;m“E, -

le’s ideas about religion. RE classes can contain chi ren fn A

l:veiﬂ:;uus and non-religious backgrounds. The RE teacher's art 15 1o be
inclusive, but not to ignore

difterence. This involves rking scrinusly the
different positions of paricipants,

including theie claims w0 [!.'HI.']LI
Religious educanen does not regard ffiliation 1o one belief” as eirher
‘eccentric of ‘antisocial .

the view that the process of religious educator .
i[;rnr!::f:rd:md wa adult concerns than classroom realities. Laura wd,;haum
pwelve year old pupil at a large, multracial, urban comprehensmve s

when she ook part in one of our research studies. Laura is also Jewish,

from a strictly abservant { frarm) Eamiky with whom si'-_:.ntm;ic:n::]n
Orthodox synagopue. She also went 0 the cheder {religion
assaciated with the synagogue. Here is one of her
RE? taught at her comprehensive schoal. h¢
We arc going o look at other faiths. | -:Inn'rF:;ird 1hat; TCSL‘I:E::E. :.,}:?.1
igion | seom, | don
i le can learn about our religion In an B K55 ‘
faﬁffrmr;u-:hmr theirs, Because it is not going 1o Lu.iélunn::_lf:w;u:;c:

[ nvert o anything. In 2 way it i not going o i )
:ﬁ:n?nﬁui:jiﬁs just nice to know of other people’s religion. (Woodwar
1993) .

Laura could be commirzed o the truth of her Tm[,amn;u!“w; elie
i i sers | Rashrat — the laws relanng kosher
4 the imporcance of its practices | £ the :
T':ud - in 1[?2 cxample below) and yet partiapite in RE and hol
friendships actoss religious divides. o
R T y .
There is a Hindu girl in my class, a S1k.l:_lhE": Ln;qru:;:::s;.':?:;“ bm:
Muslim people from my other school and s : .
ll?r::r:iw mJ;::r fd-..fnt. I have 2 Hindu girl in my class who is my

carion is erosive of belief

temarks about sl tifaith

L il
the values of some other grouf, whilst believing some of \ friend. T have been to her house. When I am away on Jewish holidays,

5h_r.- writes up my notes for me, and | da it for her when she has her
Hmdu J'Igl'ld:lj.':«i. And, yeah, T have got a friend from my old school who
is 2 Muslim, I have got lots of friends from my old school who are

Muslim, and I have been to their house, but T don't ear in their house.
{ Woodward 1993)

Laura is just one example and one cannor generalize from her
observations, In the absence of any quantitacive research, we consider chat

she questions Kieran Flanagan's pessimistic assumptions about the effeces
of mulsifaith RE,

There is a turther point (not made by Flanagan) which ought o give
religious educarors pause for thought. In trying o be scru pulously fair in
representing religious groups and raditions, and in involving adherents of
the faiths directly in syllabus design and the production of resources, there
is a danger of a cerain ‘domestication’, of filtering our controversial issues
and conflict within the traditions. We were conscious of this when
producing the Warwick RE Project materials. Since che marerials, both in
text and photographs, portray real families who had co-operated in their
production, we decided thar it was inappropriare to deal with conflices
within the communities represented. Moreover, our curriculum marerials
deliberately do not explore truth claims. That is not their job. The point
here is thar we never envisaged the materials as being the tozlity of RE.
They are one type of resource for teachers and pupils. Truth claims are
perhaps berter discussed spontanecusly on the basis of pupils’ questions.
Clearly, it would be inappropriate to encourage the very young o engage
i debare about claims o truth, and teachers’ sensitiviries to religious
munarities (including Christian ones) mighe make them cautious abour
how and when truth claims should be discussed. These points should nor
stifle or prevent such discussions, however, With regard to controversial
issues, if ethnographic material were used as a basis for discussing rensions
and conflices within communities, the various ethical issues raised — of
confidentiality and trust towards chose represented — would have to be
resolved, and indirect ways of presenting the material would need to be
found. For example, provided thar the correct checks and balances were
observed, fictitious aceounts could be written based on real cases. Real and
apparent tensions within and berween groups and rraditions could alsa be
dealt with in other ways, such as through the anzlysis of media teports.
Here the issue of represeneation can become part of the critical appararus

of religions education (Said 1981). The issue of “critical distance’ will be
discussed further below,

There is another insidious form of relativism. Does our approach, with jes
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e
: ed in much
[ i ‘peligions’ have been represent
undebyng o¥laie E?: ﬂf;lillﬁnwhdgt 5 socially constructed,

Wescern literarure, imp el way of life? It is cermainty
wigh “truth' being relative A mm};' aspects of knowledge

Dermot P-f.itling]i:;.-' and I used this kind nr"::ppr:m;h in @ primer on
‘Hinduism’ {Jackson and Killingley 1988). We quire deliberarely provided

our own thumbnail skerch of key conceprs and practices so thar scudents
: i ccn:u]::l_dip IJ'.I.Eil. toes in the water, bur we also warned readers of the danger
roject assumes that at lass such 25 of seeing this ramework as providing a picture of what all Hindus believe
:Il::‘ ;f:ﬁ::‘;":ﬂiﬂndq_ In the light uiig‘tdﬂ;u&ﬁf] E'i,{:%h;pst‘:r 3, this or do. We then provided exam p-Ju. of individual pracrice and belief from
Wilfred Cantwell §mith and Edward S'I'hl' b |ifferens from asserting that different paris of the Hindu rradition char both illustrated the poin made
p ifcult v refape. 1118 B8 CAEEEEE YA
claim would be very difficu od amd that the notion of 'ultimate
. s T &Y
all knowledge is socially constn

in our overview and showed its inadequacy. "Wholes' are provisional,
(e uhp’lsl:emﬂiﬂﬁi';ﬂ capable of revision, scen djfﬁ:Fcnr]].' from ciiﬁi:r-:m p-:r.:p::n:lri\':s, bur they
b s O appl‘ﬂill:h T Erh:r-'e embraced some are necessary for a hermeneutical underscanding. Thus, ir is not a case of
:;Ln“m, :;nd PE':"F'lE t;kinﬂgIEu.r[.ili ﬂ:; :E::ﬁt:dgr The collective L cirh;r positing rr|igic-r;s as mhﬂtdehElt:;r al:riguing &jrﬂﬁuﬁnwnminn.
. ; - - t VIEWS g R 3 jcal | that attention i v ; : i
diffrcn realist 30 N waticway of dealing wieh epiemO B ELG are ot in selusion s Each wher, bt she whlle should be recoenized
: : s heen ity : religio - '
TE;SE:& thar is inclusive of conservatve as weell 'as:i:j':r‘i fmr;gd-l{&“m as ahseractions or retfications. They are neither "entities’ nor providers of
'I!h: P.Tﬂifl.'EIS ethnographic approach ‘:uln':':’m]ﬂ'gﬁ .;“:.und vo express their checklists against which a person’s practice and belief should be evaluared,
o h]j_.;,g.uphinﬂ and calturd hack 4y ooy care and
eypes of religious, p vies. It also demands £

_— ==

: Lt is aleo important to recall same points from Chapter 3, reminding
b-q!i.r:l".': in ﬂ_-.zir b b “ﬁ;‘:d‘_t?:ﬁu the pasitions Wﬁkh d_lfftr'ﬁm . ourselves not :rnl;rr of the vanous pictures of ‘wheles' provided by different
gepsitvity In thie way F o cRAIDE ke '|1ig!ﬂ§|’ spl.‘CIFu: claims o ';f 1. insiders and outsiders, but also the shi fring way in which they have been
groups adopt. Some 'JFII;: h:ﬁ[b}' - ome children in RE classes or T.ht:l-f] | represented over Gme. Agreed syllabuses wrimen shortly after the 1944
SacR R ‘-'-;EU hers from communities such as these ':n'?ﬁh‘ he I Education Act were influenced by the relatively new discipline of

R e F[d'ir-}? Jenew thar their own religious positonE WL ‘tomparative religion’. ‘Religions’, as they had been construcred by
Fearful of relativism u
li]ﬂ:]}" 1o be raken Sl:l.'lmlij}'.

Westerners, were o be compared in order w show the superiority of
. d refloct Christianity, Thus, the Wes: Riding syllabus of 1947 asserted thar
jew is that young pnt:-ple should hﬂ:v-:.r.h: n.glu_ T Huﬁ}r':m
ﬂu;[;j‘?- fnwwf of truth represented writhin and across religlous
¥l FER

| will be one of the great religions of the world bur should alse bear in mind that the
: M w | I I - m Dn [ H w Y . 5 =3 -

l;:j:l?:;lml e ;:hglmu Hli‘:;:::fr':iz’::h:-runﬁ with “nurmics study is to be a compararive one, i.e. resemblances and conasts and

i ion of a yourg ;

-nfuence on the formation

. the relations berween the different religious systems should be
nice on i 1o che home the influence of other ‘membership , En'!F!-‘IE.ﬁ-iEI_'d. The p_up'tf shn.uh:l be led to appreciare that while each great
or socialization wicnin ¢ the m.utdi:l. | religion has made itz contribution at some period of the wordd's history,
Eroups aned the Imipacs o ﬂl cither to man's knuwil:dg: of God, or to man’s relation wicth God or o
4 . his fellow men, all these conbutions are unified and on a higher plane
hm:::‘::: point of criticism is the charge of ﬁ;?;gr;ﬁ;: E::Z:f: of IR in the Christian religion. (West Riding 1947, 73) fili
rhe inrernal diver sity of Nl'ﬁf% l;.t;:l;::'iuw the existience of umpor The key point here is thar other ‘religlons’ are considered as separate
religions as coherent ""'hnlf- h.;p.:e'-":f cake the view that such whaoles ll.’ﬁ‘ systems, with similar structures and in comperition with each other, The
of religions ‘wholes’. We oy  far's ‘,;ﬂ.,. of the nature and scope ﬂﬁh;ﬁ representation of religions other than Christianicy is Orientalist in
) 4 character; they are essentialized and evaluated negacively in comparison

with the Chrisdan religion.

. o ider's view
mictions and that © : gaice 496 IS
?:E::Em will be different from another sﬂ::l:;i ;h::ai:_; s o)
ir. L hi pot Mmen o
- Herent again. 1his does il
E-::t i r-:lig'lEi in E;E-':I'lﬂ'a! terms, 1t dogs mean, by .

2 . h.r_! i
<£ o tons. One might also use T
speak with various caveats and qualiicatiar reaching oo, B

of a general framework of {DM:T.E. :eriE:ﬁL:;:i:thul g
‘oet into & ErAdi0on. ©
help a student to get inte &

ds 1o look ax examples i a more critical and sophisticared way.
needls o

The "world religions’ movernent in English and Welsh RE, especially warl
assockared with Ninjan Smart, has ken a very different aritude towards
the “religions’ from that of the eardy agreed syllabuses. As we saw in
Chaprer 1, Smart’s approsch drew on ideas from the phenomenology of

—
i o —
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ar sensitivity was shown to the adherents of the n?:;gi{:ns
d their practices and beliefs, Mevertheless, tk:elﬁ!;gmnﬁ w:;ilit.::ual
5 weri ESLEr In
d in a manner governed by a pa : | o
mpgfnnnuw]:ich had defined them dusing the ttlghtr:: n{h and nm::;c
r'um;;r'rca The negativicy rewards the ‘other religions & gﬂﬁ:h S
:::n:cnuuj parallels are miaintained. Some r:prﬁscnmnunz;-;:: l—:Lu[;unship
wend to be through 'dimensions. which prl:'iuppﬂ:;! a g:mpm}l e
i 5 2rs
igi henomena of similar types, © .
hﬁ::urﬂf:fﬁilfmpts, beliefs and practices that dao Aot au_,r;;r;r:tad:;
frersi i i d organic change over nme, L0 .
, culpural ingeracnion an e
d;;.!r-le:lm];_" scademie point, 48 some of the :x;mpiﬁ f_mrn m;!b:Ti;thiEI?
in:htiﬂ};:l chaw when they point 10 :mph.ﬂﬁi:;{;:_ﬂramlm::::;ﬁ:m: i
: S g
tous discontinuities berwecn £
payeal spme ser Loy

i &e a5 in some widely used
hame and community and repre s 5, i

religion and gre

«choolbooks and examination syllaby o .
neise, makes a similar point with regar

rention to the gap berween RE |
cribe "Judaism’ and the actual .
ce of Jewish children in class.® In the case of Passover, for I

b as 11ﬂg.iﬂ“i-“5 h'-.tth
extbools usually portedy Pesa i
he o that fe b the eve of the festival, a practice mostly

wh are fully observant-

Lewis Glinert, a Jewish ,-.n!:'la!l scientl
e rcpn:srmatin:-ns of Judaism, drawing at
teaching based on sources claiming to des
expericn
example,
the sepuc'l-u for chamets (leaven) u::-n.
found among the ten per cent of 50 -
i ' i by do justice to the
: - doine this, books on Judaism rarely do o
ﬁ;ﬂ:ﬂi:ﬂ;:::g' a.ndgthé purchase of * feoeher for }'jﬁmj: .Fir:::::.ﬂn: ;lmt |
i ife i leading up o fesacor. .
dominate Jewish life in the weeks & it Saweid
i Fscores of wondrous products, all mys
EE;.:,':-'%hEL:'LPmmﬂ', and the sudden appearance of a whole range of |

- Passower use, makes s
ans, plares and cudery cmlry_ﬁar : _ i
iiﬁilﬁ !:n il'nETtisimL 1= the Seder night on which Judaism text

aav so much, (1983, 41 .
. er
His conclusion is ‘thiat the '[I:::'ii:ht'l' 2 Iﬁmm:ﬂt?dtfp;;Pfﬁmiﬁ :I':E .

k) with as much as can be B . ld d a
f::-t:hic Pﬁﬂhjmif profile of World Religions in the British setting
c{]"ﬁ'-ﬁﬁ. 31, Writers of 1ext hn::ndh. P..g_n:n:dlri}:t

LraLty g a
of examination syllabuses need 1o Bi¥
religious groups, and all of us should pay care

class rell us. |

jon to ethnographic swudies af
fusl heed vo whar children 1IJ_.I

lahus Conferences and drafrems.
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THE AIMS OF RELIGIOUS EDUCATION IN PUBLICLY
FUNDED SCHOOLS

Interpretafion and Critical Distance

S0 far | have only touched on the question of the aims of religious
education in publicly funded schools in Britain (in Chaprers 4 and 5).
Among the hypothetical questsons which | raizsed ar the beginning of the
book was this central one: “If BE involves undersranding a range of
refigious worldviews, what methods should be used in order o do che job
well?” My answer has been wo advocare interpretive ar hermeneurical
methods (rather than phenomenalogical ones as understood in the
lirerarure af the phenomenology of religion), and | kave referred 1o
debares in recent social anthropology in order 1o find such methods. In
the discussion of relarrvism above, | suggested one basic aim for RE,
namely to develop an undersranding of the grammar — the language and
wider symbalic patterns — of religions and the interpretive skills necessary
ta gain that understanding { Jackson 1984, 142). However, in looking at
haw that aim might be achieved, it became clear thae the rask was not
straightforward. The discussion of the representarion of religious traditions
(Chaprer 3} shows that religious education needs to be self-critical of it
assumptions about the nature of religions, while the analysis of cultures
(Chapter 4} illuserates how particular received views of cultures, or views
constructed by those with power and influence, can have a major impact
on the ways in which religious taditions are perceived and evaluated, In
this context, quEstinns of “Fuct’ (whether raised t|1r~|.1ugi1 the preparation af
curticulum material or through seaching in the classroom) require char the
evitluative and critical issues of represenanon should also be addressed.
Religious edication, therefore, needs 1o develop eritical skills in order to
achieve the gr.'rﬂ :r}_l.imlnping_ a h’.l1nw|¢dgr af the the |.::|'|E|.1:|.E: and wides
svmbolic parrerns of religions.

Paul Ricoeur draws on both hermeneuiics and criical theory” in making a
similar point, regarding the processes of "pamicipation’ {engaging in
hermeneurics) and ‘distanciation’ (a sense of critical distance and a
willingness to subject ideologies to criticsm) as complementary in
arrempring 1o reconstruct traditons (Ricoeur 1973; see also Gooderham
1994). Thus, the debares about the nature of religions and culures
become part of religions educanon; preconeeived definitions are no longer
raken as received wisdom, The critical element can also open up questions
of truth and meaning for anyone participatng in religious education.”
Maoreover, the task of grasping the grammars of religious discourse, like
thar of reading novels or watching a TV soap opera (Gillespie 1995), does
not take place in a vacuum. The young people taking part in RE are
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tves b of religious and non-religious backgrounds, and W F -
15 i he classroom. This is quite different from the [ o immitt means by ‘learning from’ religion
their own criical edge 12 £ © N i 3 : e 1987, 225) and to some writers' views of ‘spiritual’ devel
| parody of religious ccducation as offering fully autonomeus pupils choices spiritual’ development.

Edificat
' of religions, a8 if from the supermarket shelf. d T:l. -'I l""'"'""l 'ﬂ'_- Religion
Edifitation & rwo ideas of ‘edification’ and ‘learning from religion’ are closely

relared, bur" :hi:rr._ are some significant differences, Grimmict describes his
concept of “learning from’ religron as follows:

Being able o interpret snother's worldview is not the only basic aim of

I Lrioue education, however. The interpretive process $Ers from the

l'l :::l;tgdﬂ': language and experience, MOves 10 thar of the srudent. ::ru! then "Z{-’h.:ln |1 _SPHE‘ of P"-'I‘I"E-'G "Mf:"?é'rglgﬁmfa whgion L i

| oscillates berween the Twi. Thus the activicy of grasping -.umlﬂmr s way of = Eu-pa s lewrn from their m.'ld':"' 2 Hltl_lglnn o e

' life is inseparable in practice from thar of pondering on the issues and iscerning ultimate questions and ‘signals R T

| uesELons raised by it. Such reflective acoviry is pesonal to d:-:_ﬂud':nt- :!‘:'“ Eﬂ;]{'ﬂrlﬂnf:ﬂ :mii: considering how they might respond to them,

[ Teachers cannat delay the process of refiecrion to a laver date, just i they out discetning Core Values and Iearming to interprct s

| cannot guarantee that it will happen. They car. hawercr, F':mm: it by TF‘-‘:}'S‘I“]E the shaping inAuence of their own beliefs and values on
providing structurcd OppoTtuniiEs for reflection, and this is what the L:i‘lrﬁ, e Tll}pl'lnmr a3 persons, al:uluur the unavoidability of their holding
Warwick RE Project’s curriculum developers r.ru::li ta do Lhrl:iu.‘éh the % ie ]JI'“ -.m nes :mr:l making !:::_lrh responses, about the possibility of
design of approprate methods for teachers o activites for pupils (Chaprer eir being 38t B it A sieion- o Hci i
= g e T T i

il 1 g LEs i in ma 3

Whatever differences there might appear 10 be, tu_ltu:aJ_i].' or r-:h_.gruuf-l?- Fin [GrimmE; ]933;' Ezijmm of personal belief and conduct,

| between the student’s way of life and the way of life being studied, thers S Vit 3
may also be points of contact, cross-GFeE s a.n_d A ot , . [;rh 5"?'“'“? this !n:"ﬂl‘ft‘:ﬁ |rnF"¢r.mnIﬂ] evaluzdon’ (critical evaluation of
commonality. What might appear i be entirely different and other’ at ; il almI: 1]-}1:} and ‘personal evaluation” (comparing and contrasting

] first glance, can end up linking with one's own cxpenience 1 such a way dl"l:i l:lwnm: ;:EE::; having one's ewn assumptions challenged; leaming from

I that fEW PETSPECTIVES AIT created or unquestioned PresupRORLIAnS are ma:h.:; :u:,- :u'-‘_ﬂn:sdﬂ (226, M{Dmm-'cr, e Y B
challenged. This secms to me fE be an inevirable product of the E";‘m BalGE i the process of his or her development as an
interpretive PrOCEss, and exemplifics w:aar many mnﬁr_npﬂm? o utonomous person (795 207).
anthropalogists refer 1o as 'reflexiviy’.! In writing of his work 25 2. cial | Mare recently Grimmartt : .
nnthru::nulugisr. Edmund Leach put it this way- | 4 has gone further, seeing RE as a source of

ideclogical criticism (1994). Rejecting the poles of culrural absolutism and

{ exill hold that all the anthropologist's mot imporzant insights stem culrural pluralism, he argues that RE should equip students with skills of

from Introspectien. The scholarly justifcacon for stadying ‘others’ L:E'I:'J*'—"Eltﬂ criticism £0 promote an “increased critical consciousness of
rather than ‘eurselves’ is that, although we frst percéive 1h.-|:_-.-_|:h|:r:. = ftrlii i mlmm”rﬂjﬁmuf perspective and that of others’; an "awareness
exoric, we end up by recogniting in their l!:'""*""‘l'.“"'I":””g a mirror of qur :.nd = szﬂfﬁ by which ideologies influence artimdes, values and belicts,
own. (Leach 1982, 127). in 5o doing, shape the human person’; and ‘an openness o and

encouragement of, dialogue berween those who are Weologi ivi

: : gically divided

il;: that mealmr, commeonality and co-operation based on the IEru::v.:f.-l|:lta.11:;v:
 certain core values challenges, and ultimarely replaces, culoural

tribalism’ (138). This is ‘learning from religion’ broadened o

accommodare culoures, and stated with a concern for social justce,

Wiiters from different disciplines have made this point, though wll'[h
different emphases and shades of meaning, Far the philosopher Richard
Rorty, a person can be edcared by studying his or her awn culture,
Engaging in tnpversasion’, that is in hermencurics = which F':;:r Rorty
imeans trying o make conned : s herween different worldviews l:".fu'ht . -
tetrural’, 'disciplinary’, “hisworical’ or wharever)'® — can lead to edific I:mnm;-uft arguis thar there are core values which transcend cultued
"This is a transformative CONCEPT. To be edified, in this scnse, i 10 be hu_n ariey; human beings are h_uman'm:d' e b St i
out of onc’s own self Through the challenge of ‘unpacking’ anothet st thevia: Gioisring dicil bilief orisios: e Miadble ey
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[ i [ i gzard movement
allowing a varicty of interpretations, or thmugfl haphaza .
berween competing systems (1987, 122). The ‘model of the human they
adopt ‘corresponds o the beliefs abour the human they encounter” {123},

Although out view is close 1o this in a nurmnber of respects, Th':.m arc some
differences between ‘learning from’ in the above sense and edification’.
Firstly, in this book | have not been consider qg_‘rrllgmn a5 an abstraction
or “religions’ as straightforwardly definable belief systems. Secondly, .
Gritnmite tends o represent different cultures in Britain as mote :::-_husn:': .
nd uniform than 1 would, giving lire attention o their inermal diversiry.
Thirdly, his approach assumes that all learners will be meoving owards the
same “educational’ goal — that is, they should h:ll:-umc fully autonomous
individuals, making their ewn choices and -:h:-:':slmns. Char appeoach sees
schooling as but one key influence on socialization and acl.m:::-.a.lr]n:lgﬁf tha,
depending on their backgrounds, pupils may cansider che ff]aln-:n_s]np
between material they have studied and dheir own way of life in different
ways. For example, some learners may RO perceive fhemselves o be
autonomous individual liberals; they may not share ﬂ!ﬂl: same Views :::f the
nature of knowledge or views on the role af authority in their lives.
Finally, our approach is less structured when it comes 1 i-ur:rf:flatmg the
effects of ‘learning from’ the material srudied. M{hﬂuglh activities 10
promaote reflection can be designed, we would maintain E‘I;ﬂl the student’s
{like the anthropologist’s) response may be spontanecis.

Edification and One’s Own Religio-Cultural Bockground

Edification need not only result from studying religions or cultures ocher
than one's own. The study of another religion or culture can give new
insights in re-examining one’s own sinuation. To takee an example from
anthropology, Barbara Myerhoff, an American ;nllhmp-::lngs: of Jewish
background, had complered ficldwork on the Huichol Indians of Mexico.
Lager, when she received a grant to explore the process of aging. she
decided to do a study of some elderly Jewish pﬁl:rp_ﬁ: in a Senior Citizens
Center in Venice, California, based on their expenences of life in Eastern
Europe and the United States of America. This resulted in the publicarion
of Neeher Our Deys (1978), a fascinating and heautifully mlnﬂrumd
cthnography rich in verbarim quotaton. In effect, I!'-_-'l}'er]'lmﬂ' s mode of
research and reporting is the same as that proposed in this book, since
there is an incerplay berween the individuals pf:ma}'ﬂuli. the groups to
which they belong and the wider Jewish tradicion, this last :Iralwn unT "|
partly through Myerhoff's own personal k.n-u:ulwlv:-igv? and experience. En I
are also personal reflections on the research, |J':c|ud|T1g remarks i:lj:ll'.rl.l'.[r:d
effects the study had on Myerboff's own relarionship with her inheri .
tradition.

M
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In his foreword to Nusber Owr Daye, Vicror Turner comments on
Myerhaff's Jewishness in reladion to her studies, citing a lecture by M N
Lrinivas; a Hindu Brahmin as well as an anrhmp{ﬂﬂgisr. Srinivas had calbked
of being twice-born (the act of birth and the smkara of the sacred thread),
Applying this as a meraphor o his field of study, Srinivas had urged
anthropologists 1o go one stage further, to have three "births’. The first is
one's natal origin in a particular culture. The second is the experience of
heldwork in unfamiliar culeural terricory. The third, repors Turner:

. ... occurs when we have become comfortable within the other culoure —
and found the clue w grasping many like it — and rum our gaze back 1o
our native land. We find char the familiar has become exoticized: we see
it with new eyes, The commonplace has become marvelous, What we
rook for granted now has power to stir our scientific imaginations. . ...
[O]ur discipline’s long-term program has always included the
movement af return, the purified look ar ourselves. “Thricebom’

anthropologists are perhaps in the best position to became che
*reflexivity” of a culoure. (Turner 1978, xiii-xiv)

These insights can be applied ro religious education, and the 1988
Educarion Reform Act offers the possibility for young people in England
and Wales ro study a number of religions, including the one of their own
ancesery, examined at some stage through a new lens. Ethnographic source
material, plus data from locally conducted srudies, could provide a basis
far this, Christianity, for example, might be scen from different personal
and community perspectives and understond in new ways (e, Ashenden
1995; Jackson and Meshite 1992; Neshirr 1993).

Pupils may be changed through taking part in rhe interpretive process —
whether or not it involves a deepening of their understanding of their own
tradidion. IF this seems threatening o some parents, perhaps it is worth
considering that children from any religious background (especially those
from ethnic minorities) have to face the juxtaposition of their *home’ way
of life and those which constitute the predominandy secular sociery
around them. Putting it slightdy differently, quite apare from religious
plurality, all individuals are exposed in varying degrees to the plurality of
modernity (Skeie 1993), Religious education can, at least, be a forum for a
structured exploration of some of the issues,

Ta sum up on the issue of aims, | have maingained thar a2 fundamenral
aim for RE is to develop an understanding of the grammar — the language
and wider symbolic patterns — of religions and the interpretive skills
necessary to gein that understanding. | went on to argue that the
achievement of this aim necessitated the development of critical skills
which would open up issues of representation and incerpretation as well as




e S o = — P eV m = — iiaiee — o= s |

RELIGIOUS EDUCATION: AN IMTERPRETIVE APFROACH

questions of truth and meaning. I then drew artention to the inseparabilicy
of understanding and reflection in the inEcrprerive process, SUggesting that
‘edification’ should be a further goal for the subject. However, [ alse
pointed to the personal nature of edificarion, supgesting that the teacher’s
role was to ensure thar opportunities for reflection on issues and questions
raised by the material studied were provided, A point not raised so far
which is perrinent to a discussion of 2ims, is the question of pupils'
feelings abour the relevance of religious education 1o themselves. As
Harold Loukes discovered over three and o half decades a0, and as many
others have pointed our since, a religious education disconnecred from
pupils’ own questions nd concerns will simply fail m engage them
{Loukes 1961).1

PARTNERSHIP BETWEEN PROFESSIONALS AND
INSIDERS

A key element in a ‘conversational’ view of religious education is & clear
acknowledgement that voices from inside the traditions {which might be
commenting, for cxample, on school policy, aspects of education or social
values as well as explaining whar it is like o b an insider) need 1o be
taken very seriousty. This is & point abaut power and abour the
relationship berween theologies or philosophies and ideas of education
within the craditions in the political serting of a pluralistic democracy.
Members of religious groups and traditions are not simply ‘objects of
study’, but are writers of resource material, pupils, collcagues, parenss and
sthers whose voices are relevant to the processes of education.

This increased role in religious education for members of different
religious groups raises the question of how far insiders should have control
aver the ways in which religions are represented. Cleatly we do need to go
w0 accounts of religious faith and eradinon from insiders. But even here
the sources need wo be setin a wider context, since what individual can
speak on behalf of a whole religious tradition? Insiders may represent @
unique perspective, bur their accounts may also reflect the views of
particular insgiuaons, denominations, sects or movements, Insider
accounts may also have particular echnic characreristics and culrural
emnphases, Moreover, there may be significant generational differences in

the weay in which religious faith and rradition is presented by insiders and

there may also be different gender perspectives.

Whar 1 am suggesting is that we should aim o be balanced in our
accounts of religious traditions. The way in which members of the
\Warwick RE Project team worked co-operatively with members of faith
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groups is one dttempt at balance. There 15 also a need to balance marerial
written by insiders from a commitred sandpeint with good academic
ma_tl_'-l_'i.ﬂ] {whether by insiders or outsiders) and with well-construcred bur
va:smjal cverviews of maditions. We should also try to balance differenc
perspectives from inside religious cradidons. There are plenty of sources on
which specialist teachers can draw in order o build such multi-faceted
accounts with which pupils can interact. Using this approach it is
|m|:H:msi.|:!|: to please all of the people all of the dme, but one can be sure
u::f:r:d.uc_mg the risk of portraying any religious mraditon as monolithic, or
of Fla_mumg generalizability for accounts of the essentials of religions
written by small groups of insiders, such as the Faith Communitier’
Working Groups Reports which formed the basis of the School Curriculum
algdg‘i.:fﬁTEE-ﬁurhnnr}rs Model Syllabuses (Everington 19%6a; 5CAA

Religious educators, regardless of their own religious or non-religh
hlackgmund;, and with their professional cﬂmmgi:mcm ] wd'liﬂ?nr;urjw
aims of RE to the fore, need to work co-operatively with insiders, This is a
maore reflexive and ‘conversational’ version of Geertz's hermeneutics, in
v.-:hn:h the imvolvement of insiders is an essential element in the process. In
discussing dialogical approaches w culrural anthropology, James Clifford
Eﬂ:!'ld.l_}d.ﬂl'_l that ethnographers ulimarely and inevitably have the principal
editorial hand in producing rexts, bur also argued that they should be
open about the processes which broughr these culeural representations inro
being (1988, 50~51). The same is true with an interpretive approach m
n:ljglu.-_uus education. The professionals, whether they be wrirers of
curticulum marerial or teachers, need 1o have the hinal editorial role, bue
making the involvement of insiders clear, and revealing che character of
negotiated representations.

Teachers of Religious Education

Contemporary anthropologises come from many culrural and religious
backgrounds, and yet share commen professional standards, while
participaring in the debates which are the reflexivirty of the subject,
Similacly, it should be possible to find among reachers of religious
education those of any religions backpround or none. An essential
Fﬁy‘éﬁiﬂ{m!rcquirtmcm {in addirion ta knowledge and pedagogical skill) is
4 commitment (o an open and dialogical or ‘conversational’ religious
education. This raises the issue of the relarionship berween the religious or
secular commitment of the teacher w the process of weaching the subjecr,
an issue which has been a focus for discussion in the religious education
literarure (e.g. Cooling 1990; Grimmire 1%81; Hull 1982; Hulmes 1979;
]al:L'El:rJ'_l 1982b; Wilkins 1991)." From a consideration of the published
discussions and from personal experience of ‘training’ RE teachers for
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Mmany Yedrs {including students of Buddhist, Hindu, Jewish, Muslim and

Sikh backzrounds as well as numerous Christians -I:rf\l'ai'l:ll'.'lrl.li [HF.;.?',ZE:], i
athers, including Humanists, not committed to any re I:E;lln-us. P ey
is my -:JbSET"i.':ltil:ll'l that teachers with a wiid: range af mLf:m;;; :g'::[iw]
religious commirments are c:q:lal:rlc..lm pnnEin:, ::-!:;lnlzal dLnEm e ¥
and with a high degree Dflr‘tlp-ﬂr[iilllr!'. By ‘imparti e
“neutral’," Impartial teachers of religious :du::atmnh:_uE |hl pa i
countenance rival conclusions as well as rl-m_su: tw which they ar ;chmd allg
artached and know how and when to contain their :mnn‘:um:;_ £ 40d Il
to present material from a religious cradition ﬁ:mu!ih-_-mind:jn: 1-:.;.1:;:..'.53
adherent. This professional skill does not nequm:-tnll;l ! -.-:mc.la“
his or her own position. Expenience shivevs that chi ﬂ:nujﬂpg_mm
openncss in Tesponse 10 GUESTONS and that teachers sho e
questions abou pssoal it boncey a8 6 WO e
aparude of the pupils conc . i
:EE ri;adc{:[;f religious ndf:mﬂun n:a-:h-:f:. however, o set Ihl::]l:ll' I:.'mﬁr:.,-mi, | I
-PF nents abour fuith or doubt in a wider context, perhaps by in dng |
H:Lmills thar other teachers have different UM IMENTS mei::hms .;IE: by |
Eskpjng pupils what their parents’ views rnllght be and :hnz the P:E..:hm
themeelves think or believe. By operating 1o a professi mu:}';mﬂu“: ;o
can draw upon their own religious o secular mmmnm:]:n
material alongside other resources i the classroom. ln‘l; e s;m? m::ms
weachers may draw sensicively on the restimony of pupils ﬂ;.; Lo 'E:,_{ .
and ather members of religious communities whao might be inv

guests into the school.

POLICY FOR RE IN A PLURALISTIC DEMOCRACY

Ar the local level, teachers and governars need o r!m!.i: ::_r-:fﬂ!ljr- ﬂ'lnut
ways in which pupils and parents perceive the H:‘hm:lﬁ 5 ;-,E'ME :_s t“r .
individuals from religious backgrounds. We all like 1|DF in ?j:ih:i,— ol
as open and welcoming places where parents can {':-.- :_;: ?:m o
concerns in 3 relaxed manner, However, if we Joo [:1' ;_::;jun =
discusses why some Christian parents have placed their 11 main i
independent Christian schoals, ur;_nt :If the “r;linﬂr:;iﬁ,:ih,m, Eﬂﬁ‘:
ils and parents of a deep, U ng
?:Thirrb:;taiiﬁ'ﬁ:ﬁ rfut being taken seriously within the sc]:ﬂiulil o
(Hughes 1992, 132}, Muslim parents E»::; mmcd:a:l‘sw:-l:hd:ual:ﬂmb: it
1f we rake seriously rights w religious o, .
prepared to listen carefully o pupils and parents aihﬂu;crﬁgﬂml;rﬂ b
2nd about their needs within the s.:'l'nsm'licummumr_-,-.sh ,,,13 e
make it crystal clear that all pupils within the school sho
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regardless of their religious or secular backgrounds. However, there will
always be some parents who will be dissatisfied with even the most

sensitive school policy. For them there may be the oprion of the voluncary
aded school or independent schooling, ™

Lacal arrangements, however, whether ar schoal or Local Education
Authoriry level, are influenced by national policy. At national level,
policies need to maximize communication and rrust among the various
faith groups and berween them and professional religious educators. Ar the
tame of writing, there needs to be a move away from the hardening and
narcowing of policy contained in Religfons Education and Collective
Woarship, non-starutory guidance by the Department for Fducation (DFE
1994}, Circulars, sent 1o all schools, are 2 standard means of
communicating current Government interprecations of law but, as the
Circulars themselves declare, ‘these documents do not constinute an
authoritative legal interpretation of the Education Acts; that is o mateer for
the courss” (DFE 1994, 1). The first guidance (Circular 3/89), discribured
soon after the publicaion of the 1988 Ace, gave a liberal interpretation
(LS 1989). The drafr of the next Circular, sent our for commenr in
Autumn 1993, caused grear concern among professionals and faith groups,
and critical commens were sent in to the DFE from many bodies,
Circular 1/94 was published on January 31 1994, and chere was
witdespread dismay at the Deparement's lack of artention 1o submissions
from professional bodies, reacher unions and faith groups.

The narrow interpretation of Section 8 [3]'7 of the 1988 Act given in
Circular 1/%4 is very different indeed from thar given by the harrister whao
weas consulted by the Deparement of Educarion and Science in 1991 when
Kenneth Clarke was Secretary of Stare.'® A number of expressions arc
included which reflect the language of the Parliamenrary supporters of the
Christian [nsitute. For example, the terms "predominant’ and
‘predominate’ are applied to Christianicy's place in syllabuses. The
harrister's opinion, quoted by the Department of Education and Science
in a lerser to Chief Education Officers sent out in March 1941, sp-::ci_ﬁca_U}r
wirned against the misleading use of shorchand phrases such as
‘predominandy Christan' in giving interpretations of Secrion 8 [3] of the
Act. The Circular, however, includes the following passages:

Religious education in schools should seck: to develop pupils'
knowledge, understanding and awarcness of Christianity as the
predominant religion in Great Britain, and the orher principal religions
represented in the country; to encourage respect for those holding

different beliefs; and to promote pupils” spirirual, moral, cultural and
inental development. {DFE 1994, 12, my iralics)
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i devored o
As a whole anad at each key ttage, the relative content |
Christianity in the syllabus dhewld Ipm:!s-m:.'na:r. The syllabus as # el

must also include all of the principal religions represented in this

country. (16, my italics)

i ssdpe, @ VEry Festrictive interpreranon of Secrion B [3] of
mcd;cb:fnmg:irﬁh:i 15 a.ggn very different from _th;u n_F the. Department
of Education and Science's barrister in 1990, and is 50 directive mdh.: :
specific that it appears 1o be at variance with :hn:_plam_mmnmgq_:n[h: ; aw,
Religions ather than Christianity are ]:un:_ﬁ rmly m_lhﬁ:r place, both here
and in the Circular's guidance on collective warship.

THE POLITICAL CONTEXT OF RELIGIOUS EDUCATION

i od for communication, whether hetween pupils and
-L'Irf:tilsr ]:::;: :::j h:JrE“::n classronm parricipants, r.uh:r_:]-mn Fra.g_rr?:matmn
and isolation and, despire the inherent tensions, a view of r:llgm;s
education and religious nurture as having some cnmpl:zmcl_-uaq.r :axﬁ:uzd
This is seen as preferable o having no religinus educarion in stat;l:ﬁn
schools (as in France or the USA) or providing separate RE for |:|.Lh rent
faith groups. Tt is all roo evident, however, thar there are 1h¢$ whao are ;
deeply opposed te such opennes in county school religiows fr:mr :m33
whi seck 1o influence the pelitical machinery which produces education
legislation and guidance for schools. Their gual would scem {1: he h:ﬂ
privilege a particular understanding of Chnistianity and its relation
culture and nationality, and to marginalize other faiths,

The underlying issue seems o be one of defining national ienicy in

relarion to religions and cultures. The stance of the mlin::l right 5-::5:;
monolithic culture threatened by the influence of foreign _1::.1!:u1-r_5 an
religions. Lo its more extreme forms, this posiion I::l:tﬂ;lpllﬁe.s t.rhaE ngmiﬂ |
writers refor o as “cultural rmcism’ (Modood 1992) or new r.xusmthi :;1 .
1981}, based on supposed incompatibilicy of cultural rraditions ra y E}:I i:ﬂ.
‘hiological” superiority. There have been a number of overt cases ::t”r is in
the debate abour religious education, and a good example is the fo ngﬂﬁ
statement from a member of the House of Lords during dltban: in iIEI'

on the Education Reform Bill. Here chere is clase association n‘f rtﬁun
and ‘race’ through the use of a powerful metaphor, an explicicly clos

vicw of cultire and religion, and an assumption of 2 right @;:lun;l?E‘
berween citizenship of the stare and 2 particular form of religious fath:

[ we consider religious faich and precepe as the spiritual life-hlood of

the nation and all its cirizcns, then effective religious instruction can a0

maore be administered by and to persons of different faiths than can a
blood transfusion be safely given withour st ensuring blood-group
compatibility . . . Indiscriminate mixing of blood can prove dangerous
and so can the mixing of faiths in educacion (House of Lords, 3rd May
1988, col 419 guoted in Hull 1991, 17)

The way 1o challenge the cultural separatism of the radical righe is by
fabsification, In this book | have agempred to show that not only is there
abundant empincal evidence that majority and minoncoy caloures are
internally diverse, negotiated and contesred, it is also becoming clear that
the descendents of migrants are not ‘caught berween' two cultures, but
often become "skilled cultural navigarors’ (Ballard 1994), competent in a
range of different culrural spheres, Components of their social identity
might include a range of elements, including religious, philosophical and
ethnic ones, together with other potential ingredients and influences
which need not threaren a sense of national entty (Baumann 1990,
199G; Gillespie 1993). Varied elements will come ro the fore in different
situations.

If justice and faimess (as values of a liberal, pluralistic democracy} are
be promoted through publicly-funded education, then the ideal form of
religious education in state funded schools should be "secular’ but not
‘secularist’. RE should be secular in the same way that India regards irself
as a secular country, rather than a country promoting secularism; there
should be no implication of an axiomatic secular humanist interpretation
of religions. India’s secularity is incended as a guarantes of religious
freedom and state impartiality towards religious and non-religious
diversity, Taking this stance with regard to religious education is
fundamentally a pragmatic rather than an ideclogical one. It is perhaps the
only way that one can be confident that different religions and
philosophies are deale with fairdy in schools.

As we have already seen, the pumd-l:u: 15 that some participants in religious
educarion will have religious views which challenge the notdon of openness
and impartialiry. There are vensions between an epistemology based on the
authority of revelation and a view of knowledge based on reason and
experience. There is unlikely 1o be any way of overcoming this paradaox,
while maintaining a fair and just multifaith approach, However, thers are
better and warse ways of coping with it In this book | argue for a
pragmanc solution, requiring that those claiming the universal truth and
applicarion of a pardcular way of life would have ro acknowledge thae
there are others who held different beliefs equally sincerely or live
according o different ways of life. Several conditions would have o be
satisfied in order 1o establish such a ‘conversational’ approach.
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have an agreed policy on Fece ]
E"m-:ji [nri:?:f in IijE lives of some of its _;:-upli
| Pal'hiid.p:n. regardless of their religious

' janal
ever take past in such a ‘conversatl

fde rangs
. r edicarors and parents {'L'fm o W
oAk etg | i[:-::lLaIE}' geicte B EDETANSCE Eii“:;i;lnus
b2k POtk inalized or excluded from policy maKing req ach
':””:nfl'r frel mnrﬁ',ldﬂ.idc w contribute o it, We have ﬂﬂfﬁfr naching i
fdur_a:mﬂ_ _'mLEll-“l‘l.mlgh there are examples of scamtlh;:E lFaFl.mut he
thifs an. PrEASY, n!.l Is, As we saw in Chaprer 4, the de Tﬁfa]

ideal in 2 few G and there is currently the paradox = Iy af 2 hroad?
i E::In“:.r-ll:rli‘:llivc worship which is “wholly or mainiy
Hquir-:"mtﬂ[ r

There would be some wha could n
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Christian characrer’ in combination with 1 law that says char RE should be
non-indocrrinatory (Hull 1995), Nevertheless, [ would argue that secrion
& [3] of the 1938 Educarion Reform Act, in spite of some infelicivies of
drafting, goes a long way in principle towards llowing this kind of
religious education. Moreover, although the sceueryral Arrangements need
some reform, the legal requirement for che establishment of Local
Autharity Standing Advisory Councils for Religious Education,
representing different religious, educational and COMMUNICY perspectives,
provides an opporounity to influence and develop forms of religiows
education which are genuinely conversational, Ar narional level, volungary
bodies such as the Religious Education Council of England and Wales,
and the Inter Faich Netwark for the Uniged Ringdom," aim 10 keep
channels of communication open berween people of different faichs and
philosophies in relation o religious education in schools.
Muleifaich RE is a continuing and eme
i discipline, rather than
sure 1o reflece

Tgent field — an ongoing debate and
4 body of Bctual information - and exch debare i

the historical and political situarion of the society in which
. 'I'ht_r-e will bé same comman 1s5ues, bur lines of argument

South Africa (Chidester o al 1992 Weigse 1996), Canada (Johns 1985;
Milor and Oueller 1997, Warson 1990) and Norway (Haakedal 1995,
istberg 1996). Despice the on-going tensions, the experience and
institurional machinery of the English and Welsh system s of considerable
interest to religious educarors in other countries who wish ro
accommodare religious pluralicy in their subject, including those working
- confessional systems,

Hewever, whether mulkifaith RE
confessional’ system (s in New
religions and culruses

15 taught within a tolerane and apen
ay) or a secular system, the view thar
are monolichic and unchanging, and the belief thar

I anional identity, need 1o
be challenged. If they are not, religious educarion will continue to he
distorred and religious minorities from varied cultural backgrounds will
best be treared paternalistically, while ar the same rime being kepr on the
margins of sociery,

Noes
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are: aware thar lies anel misinfarmation can incoease talerance, sympachy and respect. Yex is it nar the case, that knowledge
and nnderstanding are wecemary conditiens for remiving prepadice geriinely?

3 The shject was called reigious smudies o her school.

& Owur view reonates with same of Edvward Hidmes' remarks about takireg thee epistemalogical views embeddad in ocher
refigivns sericmly (198%) and with some af the poines on epistemalogy made by Trevar Cooling [ 1994],

5 1 am gratefal o Dr Andrew Wright for rising this question [Wikghe 1196).

& Clinert's work Is discassed by Pewr Woodward (1391).

= The influstice of critial theary {associaed with the ‘Frankfurt Schaol’ of philosophers, and including Advamo.
Horkheimer, Marcime and Habermas) on religious educetar bag nar been deah with in this book. Jiingen Haherimas has
inflaenced the Cachalic religious edugaror Thomas Geoanse, for whom che main coniemporicy tsmc for che Church i
the iuest for buman freedam. For Habermas ic & the thiee basie types of bumean interest — technical concral, the aner
woekings of any disciplin and the gues: for emanciparion — thar Jead respeesively wo the eochnacal, frpespretive Lnd
crisical wiys of knowing, The sechnical way of lnowing is relared 1o empirieal knowledge, the interprecive grpe s
comcerned wirh understanding, and the crivical gype leacs bo ‘smancipation’, aperating sgainst the eoncrol of knowledge
by thoae with wested inreress ar with thee power i project particular EEERREETIONS OF SEETERCYPES, Wheseas mait
education leads to acepeance. critical educatian, argues Haberma, Sends o liberation anc change. Habermas ises the
compept of pro — a combinaticn of theory and practice with a view o charge — as the leey educarional process {1972).
Cirpome deaws on Habermas, advocssing critical self-refleciion in religious educacion, and escouraging yoang peaple to
e critical participants in the life of the Church, From the aunet, yousng peapie are cncouraged w gt invohied in pra
(reflecting an therr own Feelings and acrions) raghes San shearis (receivod koowiedgeh (Groome 1980, 208-11]. Crisical
chegry is also an ingrediens of jobn Hull’s ecloctic snd ariginal work in religious educsrion - £.g, Hull (19495 shows the
inflisece of Adormo aad Horkheimer — and is an infrence on David G rham's wock (1963 194).

B “Writing from the educational gsem in the U5, where RE ix confined o religions schools, M Warren argues chat ai
impoerans element of BE is to eriricize cubpure. Warren argues char the domiant cuinire of the LISA is one of appeariie
rather than nhstance. wich the American media communicasing 3 URDRian way of life marked by endless wealth,
\Warten's concern & v give children dve skills to crivicize the culfure af which they are the passive recipients from the
poirt ¢f view of Christian veews of life (1993, 8). This sppraach eeuld be extended po thar sspeces of culrure coubd he
exarnined from the perspectives of ditferent refigicns growps or eraditans

9 In discussing the relatbonship berween the sabject and the objeee in fieléwark, B Sholee refured the biles of vakue free
worcial scienee and introduced the neem ‘neflexiviny’ inm anshropalogy. In the parrower sense, "reflexivity” refers o the
anshrapalogist reflecting abous his or her own assumptions, hackground, et in relaton o interptsonal refariong diring
fieldwndk, In the wider sepse. reflexsvity implies 3 nanning critique of ethiopraply itsell, examinmy, how ethmosgraphers
produce knywiedge abour ather calures (1374, 435). Rach meanings anc highly rbovans o religious education

10 Rorry's view of hormenewtics i different froen thar adopred in this book m rdation w the intespreration of ways of
life other than ane's own, Rorty sces the hermensaric arde as a feasire of wdl kn and srivigy, @ view infuensed
by Hans Gearg Gadamer (Koo, 357 =641, My praigon s derived o Paol Ricosar (via Cliffard Geerta). Ricosur
regards hermeneutics & » method especally siired 1 histiry and the socil scienees, 3nd thus for religious education as
camcetved in this hook, In relation o the stdy of religions and cultures. Basty's poing about edibcaninn coberes with
icoeus's [and Geertr's) mode of invepresation. Although their approache arc different, bath Gedamer and Ricosar ise
Heideggse's work as a saming paint. an interpretive tradition that poes back to Dilthey and ulvimarely 1o Schlebermacher.

11 Although there are temsions berween liberals and others avet the e of personal surenamy, the Fears char some
religiens gronsgs have about cilicasion and sugnnomy w1 aften avermared, The perception of membess of certain seligiows
gronaps i that the sehoal encoursges childien o be 2 “lyw unta themsehees” in mascers of eeligion and values, Chikdren, i
 alleged, are encouraged o choose belisfs and walises vacher in the manner of selecting s of brans or frait from the
shedves of a supermearker. This is a distortinn aF what educatoss mean by sutnomy. In the educational context,
surinomy ussilly means the capacity vo make decisions on the basis of a reasoaable scrutiny of availabile evidence. In this
senise, there b no contradicion in decxding aatonameushy 10 adogt a positan chatone has hitherio accepted on
authosiy, Moreover, autonamy does iot imply complete individualism, foe & consrderaton of others io relation to
onesell is an inporment factor in awtanamais delsion malding, Tn this serse all susncmy i “relarive . Bany clashes

perween sutromy and religicas nurtare sre, then, spparcnt rather than real, and might be resolved by good convematin

herween parens, papils and saff ac the schaol There will e, From siaie 1w rime, bsgnenzs where o reconsiliarion i
possible and in these cases parents cin use their right ander the low to withdmw their children fram seligsn educanon,

12 Some wiiters views on “lerning from' religion go Risther than Grmmitt, shifring the goats of religious education in
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direcrians that relare cosely to pamicular refigious or philesophical posici ivimg linle beeway 1o al T iem
Ellis {1957}, for mample. whers 4 tevelarion-baged upil'prna.:h ] ,d;:rf::-:é:;ﬁn:}::mr ﬂ-l":: :ﬂ:ﬂn-;.;dmﬁ? e
{4 For an earlier discusdnn af sbms == [ackssn (1987).

14 Andrew Weight makes che following remark: “the old Lberal madel demanded on the

! _ _ ; part of the teacher ais
commitment bt openes, imedesd niot just any Ferm of opemiess, bina rigoeous and canefully pm;nddutu:nliry' (1993,
101). Wright doc not mame any liberals in particufar, but @ quick ghance ar the lireranare is ennugh 1o falsify his claim.
See, For enampls, 'Gﬂln.rqﬂ:l: £981, Hull 1982 and Jackson 1983 all oF which, in cheir didffercnt ways, suggest char
seachers shauld use their personal commitments = a resunce, In Jackson {1982h), several issues concenned with
eammiitment are tackded. A reply is made w those who argie that in order ro undersand a religion a person musr be
:u:rn:l.:ll?d 1o thar faich, Mext the view s acvanced that many ieachen, having @ wide mnge of commitnenes — religious
T.ilmmmm — e capable nF:.h.e sympathemie mreatmant of differen religions in schools. Fimally it ls mainrsined char

AFE APPIQITiME (XCASI0S in ihe pom when the cammisment of bath reachers and papils can be weed as g

n:]u:.l_:nl: traching resource. Hudl's key point ix dhat religious commitment can illuminace good educatioral pracrice, bur
ﬁ:}::;:tlz; [-'.;mlilrmq.- ::Tmﬁ; min-'n relipsoss commizment and lis or her educarisnal commisment, thar is

it e walues which underpin the nation af divergence (1 982} 1f we ha i i
Weight's own vedratianal poaition seems o me oo reflecr 4 r]-p:giuilihmlilm. e o e i e

g ; : s 2 3
ﬁ?'“::rl:ﬂg E:;J:j:lj]uj:-;jimn af the distiserion and i beasing on ceaching. See alio Cooling (1590} far bis view
ifms; Chaprer 4, nowe 16 For my view on the ssablzhmens of voluntary aided sthools for bMoslims and oaher refigivus
E
17 Section B [3] requires that new local agreed syllabuses for religione education “shall reflecr che facy thae refigioas

gradizians in Bricain are in the main Cheisian, whilst rabd v fechs i i
religions represented in Great Britain', L m bl it ik i

18 Sex Robson (1996} for & dicssion of dhanges of Government policy in religicus education in recent years.

19 The lange scale withdrawal of pupils by Misdim parenrs in Bardey, in Kirkdees Lol Bducari 5 :

i I I-hwl o VAR I'I'L'I.II.'II
due to che strong emphasis oo eeaching sbout Chrissianity in the rh [zl WA PRI, W ¥
wake o DFE Gicular 1194 (Anen 1995, 196, Hull 1996¢), Agrerd Syliabus which appeared in the

28 The Refigious Education Council of England and Wales provides a fonam foe sharing mi igi

. _ . z snanien absoer el
clucarion anel for taking appropriate acton on behalf of member bodies @ promote rJ:iH':r:itr ol REMEMLTHI
h:‘i‘ﬂ'lhﬂ.lﬁl.]] 1w'l1ld1 is not open o individuals) brings mogecher & wide rnge of Rith commiinites amd organiziticns
finchuding che British Humanist Assocfarion) with represenarives of nrtional reigious educarion professional associacans.

21 The Incer Fasth Merwark for the Unired Kingdom wes esblished o ins i

! prove relations berween people of different
EI.I.d:L':.. It aces a5 2 n_-n!:nF Lnﬁ:umunlun n.rbrl ETNERT piing, organiing seminan aind linking nesand rqm::::ﬁ“ I
pIgAnizaLicns from w1:d_l1.||:| the UIK's faish communities with narional interfalely bodies, sducarionsl bodies and locl
neerfaith groups. Religious educition is jus ane of the Meowoek’s many soncemi,
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his book deals with fundamental issues for religious
education:

How far is it possible to ungderstand somecne else’s
religious position?

By whar techniques can religions data be understood or

interpreted by outsiders?
How should ‘religions' be represenced?

What is the relationship berween the religious traditions
and the cultural life of modern Britain?

Should RE deal primarily or even exclusively wath
developing an understanding of the symbols and
practices of different religions traditions? Or should it go
further in helping students to formulate their own

religious positions?

t gives 4 constructive critique of phenomenological
Iappmnchts, which have been common m religious
education since the 1970s, arguing for an interpretive
approach, drawing on ideas from anthropelogy and
hermenentics.

he discussions are related o corricolum development

and the practice of religious education. They will be of
interest to teachers and university students of RE and
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concerned with multicultural, intercultural and antiracist

educamon.
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