(These are notes taken by Mary Hess on the book Education and Formation in Faith, edited by John Van Engen. They were developed for her own personal use, and placed here on the web at a student’s request.)

Quoting Jaroslave Pelikan “the church is always more than a school, but the church cannot be less than a school.” (ix)

Bass’s questions:

“how have others thought about the relationship between the yearnings of ordinary believers and the articulate faith of religious elites? How do practices born in devotion also become exclusive and even harmful? Is the local congregation necessarily the most important place of religious formation?” (xi-xii)

Intro: “Formative religious practices in premodern European life”

John Van Engen

Practices and beliefs… (4)

“Embedded in fundamentalist stances toward the present is a claim about the past that is crucial to their explosive power: a vociferous insistence that they (alone or uniquely) possess an authentic link to the past, now realized, embodied, recovered, worked out again, in their person or community.” (7)

“For historians of formative religious practices, then, the aim is to see all the complex and concrete modes of human experience through which people come into forms of participation, how they shaped and reshaped inherited or invented paradigms for themselves and their needs, even while being shaped by them.” (13)

“’practicing religion’ refers to those approaches that take seriously the integral place of concrete practices in forming a religious self or community.” (17)

biblical quotes about forming faith (19-20)

Palmer model clear (20-21)

“Religious formation in ancient Judaism”

Robert Goldenberg
What questions to ask?

“(1) According to this view of Judaism, what is the summum bonum, the ultimate goal which a religious education should prepare one to achieve? (2) What conceptions of the person and of community are implied by this understanding of the highest good? (3) How does one achieve summum bonum? What materials, and what types of personal discipline, are useful or necessary? (4) Can one help others to achieve this end, and how important is it to devote one’s own energies to such assistance of other people?” (29)

Philo of Alexandria (ca. 20 BCE to 40 CE) (http://www.torreys.org/bible/philopag.html)

“… while community provides the framework within which educational and other institutions can be established, it functions ultimately as a distraction. The highest fulfillment of individual existence is not of a sort to be shared with others, except indirectly through the training of disciples by personal or written instruction and example. …. For Philo religious formation is ultimately the individual’s own responsibility, pursued by himself and for his own sake, with the occasional help of those teachers the individual can find.” (32-33)

Qumran Community (Dead Sea Scrolls) (ca. 200 BCE to 70 CE) (http://www.loc.gov/exhibits/scrolls/toc.html)

“A very different sense of human nature and of religious community thus emerges from this text than from Philo, and with it a dramatically different implied conception of religious formation. Where Philo envisions a life of constant striving for improvement (to be sure, not everyone can improve to the same degree), the picture from Qumran suggests that the world is divided between the doomed and the saved. You cannot struggle to move yourself from one camp to the other, but only hope to discover that the ‘God of Knowledge’ has placed you in the camp of the blessed.” 

“for the authors of the Dead Sea Scrolls, then, the summum bonum is to belong to the children of light; this is experienced, however, not as an achievement but as a gift from heaven or the ‘God of Knowledge.’ One apparently discovered (after the fact, as it were) that one’s lot had been placed among the blessed from the time of one’s birth.” (36)

Early Rabbinic texts (particularly Babylonian Talmud) (Mishnah redacted in 200 CE and then on into present) (http://en.wikipedia.org/wiki/Babylonian_Talmud)

“Unlike philosophers after the model of Philo or the sectarians gathered at Qumran, ancient rabbis had no social ethic of isolation. Rabbis strove (often with limited success, to be sure) for maximum involvement in, and control over, the life of the community.” (39)

“… the goal in rabbinic discipleship was to turn oneself into a close replica of one’s teacher.” (40)

“The Mishnah… was produced to help disciples learn to think like rabbis, on the assumption that once they were trained they would be perfectly capable of determining on their own, without further recourse to books, the actual law in any situation that might arise.” (41)

“There was, however, one important difference between Philo and Maimonides: Maimonides was a rabbi. While Philo was read largely by Christians and the dissidents of Qumran sank into oblivion, rabbinic leadership steadily widened its range until its orbit embraced virtually every Jew in the world.” (43)

“Despite Philo’s powerful sense of civic obligation, and for all his courageous willingness to risk his life in defense of his community’s needs and interests, he saw religious fulfillment as ultimately a matter of personal experience…. In sharp contrast, both the early rabbis and the authors of the Dead Sea Scrolls took for granted that religious fulfillment is the direct consequence of membership in a holy community.” (44-45)

“Secondly, Philo saw religious formation as essentially a training of the mind: he was hostile to the view that one might be satisfied to learn all the Jewish rules of behavior without also cultivating a proper understanding of the lessons those rules teach. For the two other models, however, following the rules was far closer to the heart of the matter: religious formation meant instilling in people the necessary knowledge of the rules, together with the willingness and the ability to follow them.” (45)

“All three conceptions of Judaism, however, share certain important features. All essentially address adults: the widespread modern assumption that the really important ‘formation’ takes place in childhood is not so much denied in these texts as ignored. All address individuals who have learned the basic skills of literacy; all address individuals who know and accept the basic requirements of Jewish law; none is especially interested in children or especially concerned about directing the formation of that basic foundational layer which modern theories of education consistently emphasize.” (46)

“Christian formation in the early church”

Robert Louis Wilken

Christian masters and disciples (Origen  [182-251 CE] and Gregory [340-394])

[http://en.wikipedia.org/wiki/Origen]

[http://www.bhsu.edu/artssciences/asfaculty/dsalomon/nyssa/home.html]

“Christian leaders recognized the importance of repetition and memorization, hence they encouraged the use of memorable sayings and axioms from the Psalms and Wisdom Books that could stay with the child into adulthood.” (55)

“As is clear from these few illustrations, early Christian formation rested not only on a firm biblical foundation, it was also informed by sound psychological and educational principles.” (56)

“As Origen put it: ‘Genuine transformation of life comes from reading the ancient Scriptures, learning who the just were and imitating them, to which he shrewdly appended the caveat, and ‘learning who were reproved and guarding against falling under the same censure.’” (56)

“Stories were narrated through words, but they were really a form of seeing. They did not portray ideas, but deeds, the actions of individual human beings. Hence they could also be told through pictures, and much early Christian art has a didactic purpose.”

“This essay has reviewed four central aspects of the moral formation of  Christians in antiquity: home and family, preaching, lives of the saints, and communal ritual.” (60)

“By making love of God central to the moral life, Christian thinkers gave a much larger place to the affections than had classical thinkers. Indeed, one of the most distinctive features of early moral teaching is that Christian thinkers defended the role of passions in the virtuous life.” (61)

“What gave Christian formation its power and tenacity was that it was carried out within the context of a coherent theological framework. It was also thoroughly biblical and philosophically astute.” (62)

“Simplifying Augustine” (354-430)

John Cavadini
[http://en.wikipedia.org/wiki/Augustine_of_Hippo]

“faith seeking understanding”

“Augustine repeatedly and consistently styles his sermons as acts of inquiry, as instances of seeking understanding of Scripture. Seeking for understanding, we are to look ‘in the books of the Lord’ and knock on the Lord’s door for understanding by praying.” (73)

“The sermons consistently present faith as the sine qua non for understanding, but even more importantly they style the faith of the hearers as a posture of inquiry or seeking. Not everyone may understand at present, but the sermons direct everyone’s faith, preacher as well as hearers, toward understanding. This occurs exchatologically, to be sure, but also in the present, in the time that the sermon is delivered and over the long term of attendance at the ‘school’ of divine Scripture.” (76-77)

“The continuing and permanent need for faith in the face of the mystery of the Trinity is the source of the preacher’s posturing of himself (and his rhetoric) as seeking, and as doing so on essentially the same level as those to whom he speaks.” (79-80)

“Monastic formation and Christian practice: Food in the desert”

Blake Leyerle
“Within decades of the emperor Constantine’s own momentous shift in religious allegiance (312 CE), the language of conversion was itself transformed. No longer indicating an abandonment of a prior faith in favor of Christianity, ‘conversion’ now meant a turn toward a more radical commitment to the Christian life: the adoption of a monastic vocation. This was a life that was subject from its outset to the most meticulous scrutiny: even the simplest gesture was understood to manifest virture – or its lack.” (85)

“Monasticism as a kind of formation is peculiarly bodily; its aim is to shape the individual body into conformity with a communally determined ideal.” (85)

“Despite these obvious social differences, however, the Sayings of the solitaries and the Rules of the communal monks share a common origin: both textual collections stem from Egypt in the late fourth and fifth centuries.” (86)

desert solitaries 

“As a substance that passes through the barriers of our bodies not once but twice, food threatens to erode the boundaries of an autonomous self. Orifices, as points of vulnerability, demand vigilence. …  Indeed, the monastic regime can be understood as a systematic attempts to master oneself and secure these ‘doors.’ When Pambo asked Anthony for a rule of life, he was told simply, ‘control your tongue and your stomach.’ Images of warfare convey the intensity of this effort.” (97)

“The desert fathers are known for their scrupulous avoidance of meat…. Eating meat was also, in a way we must struggle to recall, intimately and unavoidably connected with violence. To eat meat was to participate in this violence….” (101)

“So widely was education accepted as a ‘process of nourishment’ that Philo … could move easily from the dietary code of Leviticus privileging ruminant animals to an endorsement of students diligently repeating their lessons.” (104)

“If this emphasis on the orality of the acquisition of knowledge seems strange to us, we must recall that reading in late antiquity was always done aloud: the difference between reading to oneself and reading to others was simply a matter of projection. Only the realization that reading, like eating, was an action done visibly with the mouth makes sense of Pachomius’s otherwise bizarre advice to his monks: ‘Open your mouth… so that your eyes see and you read the characters well.’” (104)

“More often the owning of books is rejected on the basis of exteriority. Real scriptural knowledge is a matter of possessing the word inwardly rather than keeping it bound on a shelf.” (105)

monasteries

“In the communal monastic tradition, the role played by Scripture is less nuanced and complex than among the solitaries. Unlike the Abbas who fret over the cost of Bibles and the concept of any monk’s ‘ownership’ of Scripture, in Pachomian monasticism books occupy an accepted and unambiguously good position. The Rules indeed mandate that all monks be literate. If anyone enters not knowing how to read, he is to receive instruction three times a day, ‘very studiously’ and ‘with all gratitude.’” (109-110)

“…. Matters of orality – both food and words – played a central role in early monastic formation. Through fasting, individual monks laid claim to a holiness that depended, in part, upon visible control. … The ascetic commitment to such forms of fasting set the monks apart from their surrounding society, which was, like all agrarian societies, tied to the rhythms of the land…. At the same time, it strengthened the cohesiveness they celebrated in gestures of hospitality, all the more gracious for the typical meagerness of fare. No matter how austere the regular regime, when monastic guests came, each monk would set forth the best he had, dressing his lentils with oil, soaking additional loaves and setting forth a beaker of thin wine.” (111-112).

The Middle Ages (http://en.wikipedia.org/wiki/Middle_ages)

[end of Roman empire to beginning of national monarchies – 5th century to 1517]

“Faith formation in Byzantium”

Stanley Harakas

“The standard in the pre-Constantian church was adult baptism, preceded by formal programs of instruction (katechesis) and followed by liturgical training in the meaning and significance of baptism, chrismation, and Eucharist. The practice of baptizing the children of Christian parents was not unknown in the earlier period; there is at least circumstantial evidence that children may have been baptized during early New  Testament times, in the references to the baptism of whole households. With the Edict of Milan in 313 and the legitimization of Christianity, the older practice of adult baptism and its concomitant adult instruction and formation continued for several centuries but was eventually supplanted by infant baptism.” (117)

“The assumption in early Christian communities was that a baptized infant or small child would be educated and formed for Christian living in the home…. This home-based religious instruction continued to be practiced in Christian homes through subsequent centuries. But religious education and formation in Byzantium were augmented by a socialization process expressed liturgically and sacramentally. The development over many centuries of a series of rites incorporated newborns and infants into the life of the church through a process of liturgical ‘socialization.’” (117)

“Along with parental instruction and the special relationship with the sponsor, this full participation in the Eucharistic liturgy and dawning recognition  of inclusion in the life of the faith community from the first day of life had a deep and abiding formative influence on the child.” (120)

formative dimensions of the icon (123)

Great Lent (125)

Jesus prayer: “Lord Jesus Christ, Son of God, have mercy on me, a sinner” (126)

“The whole experience of Great Lent, Holy Week, and Pascha can be understood as a vast liturgical, biblical, hymnological, ascetic, and prayerful process of education and formation, which includes theological, doctrinal, spiritual, moral, historical, personal, corporate, and aesthetic experiences addressing the whole psychosomatic life of the believer. Depending on the level of involvement by each worshiper, Great Lent, Holy Week, and Pascha provide an atmosphere and ethos of formation and education that transcends exclusively rational instruction, capturing the heart, the mind, the spirit, the body, and the creation within its purview.” (129)

“Ultimately it is the power of sharing personally and corporately in the living experience of the past, making it one’s own, living it out for the present and for the generations to come – this crosses the barriers of time and the periods of history. It is a commonplace in Orthodox worship, for instance, to present the salvation events not merely as past events to be remembered but as current experiences in which believers participate. Thus, at Christmas, the hymns have the worshipers say, ‘Today, the Virgin gives birth to the Creator of all’;…. The past is made present. Two thousand years are transcended. The tradition forms the consciousness of the believers and worshipers, as if they are present in the past. The key to the Byzantine approach to education and formation of the Christian consciousness and lifestyle is, then, its adherence to and identity with Holy Tradition.” (130-131)

“Community and education in premodern Judaism”

Michael Signer
“Education and community, then, for premodern Jewry were almost synonymous.” (133)

“Literacy is the point of entry into the Jewish community. Jewish religious life, which is guided by the commandments of God, requires continuous exposure to learning during the entire lifetime of the Jew. Therefore education is more than pedagogy within the Jewish community. It is a continuous process.” (134)

“If the community as an assembly is a significant locus for instruction, the Hebrew Bible also emphasizes the family and its home as a place for learning.” (137)

“Our brief survey of premodern Jewy under Islam indicates some continuities with the paradigms of community described in the first section of this paper. It is clear that the political organization of the Abbasid empire and the competitive but symbiotic relationship between Judaism and Islam produced a hierarchy of institutions for educating younger people and sustaining a learned elite.” (144)

“Devotional literature in Hebrew and the vernacular for men and women seems to have grown in popularity during the later Middle Ages. The invention of the printing press enabled a wider dissemination of this literature. Books of stories, hymns, and ethical exhortation popularized many of the ideas that had been developed by pious fraternities of men bringing them from the synagogue or the yeshiva into the Jewish home.” (148)

“Practice beyond the confines of the medieval parish”

John Van Engen

“Bipolar models – the clergy and the poeople, the devout and the dissenters – fail to account for all of the overlapping, even contradictory practices and attitudes that cut across simple social or religious lines. When people said charms over a sick family member or a newly plowed field, were they invoking an alternative religion or a supplemental one, demons or local saintly presence?” (152)

“However fully and effectively people participated in the routines of parish life, however reluctantly or indifferently, however resistantly (as in the case, say, of the Lollards), the parish ordinarily formed the center of Christian belief and worship, becoming for most, as well, the focal point of human life from christening through marrying to burying.” (154)

“While its religious practices are mostly lost in the shadows, tantalizing hints suggest that children learned the fundamentals – especially how to say the Lord’s Prayer or creed, how to conduct themselves in prayer, what to practice as virtue or avoid as vice – at the hearth of their own homes, not at church, and especially from their mothers, not from priests.” (155)

“In the later Middle Ages, lastly, the cult of saints – though never losing the crucial element of access to heavenly powers (pilgrims to Elizabeth’s shrine also lay on her tomb or rubbed dust on sick limbs) – cultivated more richly the paradigmatic aspect, saints as exemplary of Christian virtues and lifestyles. While the intercessory element never ceased, the exemplary dimension grew. Images and especially stories played an even larger role.” (161)

“People expected priests to perform the sacramental mysteries and to lead worship; they seem not to have expected much formal teaching or preaching. Repeated injunctions from prelates and complaints in visitation records about ignorant priests indicate that preaching was not ordinarily a memorable feature of parish life…. Preaching came to people from time to time – but mostly as an unusual event, something beyond the parish, therefore a matter of choice.” (162)

“Odd as it may seem, therefore, especially over against images of the church from the late antique and post-Reformation worlds, preaching must be understood in the high Middle Ages as largely an activity of choice: people removing themselves from their parish to be moved by instruction or exhortation in their own language in a space set up for that purpose, with a preacher aiming singularly at that end.” (166)

Private religious societies (166-170)

Drama in church and in the streets (170-172)

Letter writing (172)

“If the parish represented duty, what everyone was minimally expected to do, practices beyond the confines of the parish represented choices, ways people could seek involvement, gain religious deepening or instruction or participation and amusement according to their needs and desires. These choices could undeniably run toward dissent: cults of ‘false’ saints or demons or witches, preaching deemed rebellious or aberrant, private societies become independent religions or sectarian groups, literature that mocked the faith or fostered alternatives. … But most often various choices persisted, present as a ‘normal’ part of medieval religion, domains of practice that could be personalized beyond routine obligations, opportunities outside the parish or within, willingly conjoined to parish obligations or pursued independently. Despite the wary or jealous eye of a priest, people took these practices for granted as accepted supernatural presences and possibilities, and acted on them in keeping with their own aspirations. The parish did not monopolize Christian practice, and practices outside the parish were not necessarily extra-Christian. The world of religious practice around local medieval parishes could be complex and variegated, even allowing for its authoritative structures. The post-Reformation churches, of whatever stripe, generally proved more anxious to limit possibilities and bring people into conformity with the pronounced ideals of a local community, in the name of a reform that would no longer brook quite so many choices inside or outside the local church.” (177)

“Orality, textuality, and revelation as modes of education and formation in Jewish mystical circles of the high middle ages”
Elliot Wolfson

“to understand the social constitution of these groups, it is necessary to consider the means by which these traditions and practices were disseminated, the relative exclusiveness or inclusiveness of a given group as determined by pedagogical concerns. The more esoteric the means of transmission or the more recondite the doctrine, the more restrictive the group. A salient feature of the proliferation of Jewish mysticism in the high Middle Ages was indeed the apparent clash between the novel and unprecedented forms of Jewish spirituality and the recurring claims that these forms represented the authentic and ancient traditions of Judaism.” (178) (see also, p. 7)

“These circles functioned autonomously, to some degree, laying claim to a secretive knowledge that explained the essence of Judaism and yet was not readily available to all Jews alike.” (179)

“Nothing is more important for understanding the mentality of the kabbalist than the emphasis on esotericism. The possession of a secret gnosis empowers the kabbalist, for he alone has the keys to unlock the hidden mysteries of the tradition.”

“There is an important corollary to the claim that qabbalah refers to esoteric truths that have been transmitted orally.” (187)

“The role of orality in rabbinic culture is not to exhibit a conservative mind-set but the very opposite, i.e., to mask novelty and innovation, which in effect serves as an impetus or catalyst for more creativity.” (195)

“… there is no orality that does not presuppose textuality.” (197)

similar to chapter on monasticism, “the expression shama’ti, “I have heard,” does not always connote an aural reception. In medieval mystical texts, as in rabbinic sources, the expression shama’ti can refer to a “hearing from books.” I.e., comprehension of a written artifact or acceptance of the latter as authoritative.” (200-201)

“The education and formation of the medieval kabbalists was such that esoteric traditions, transmitted either orally or in written documents, were conservatively received and innovatively expanded.” (207)

“The thirteenth-century parish” (1200’s)

Joseph Goering

“The medieval parish church, unlike the bishop’s cathedral, was divided conceptually, and often financially, into two portions: one, including the sanctuary and high altar, was the preserve and responsibility of the parish priest, and the other, including the nave and church porch, was primarily in the care of the parishioners. This distinction between priest and people is an important one in the medieval community; it was jealously guarded by both parties and extended into many areas of the religious life of local communities. In particular, it helped shape two different sets of expectations and two different regimes of education and formation, one for priests and another for parishioners. The creative tension between the two is one of the hallmarks of the medieval period.” (208-209)

“The modern idea of the parish priest as someone who should be a skilled preacher, teacher, counselor, and pastor of souls was created during the twelth and thirteenth centuries; hitherto those tasks had been expected only of the bishop or of learned members of monastic communities….. Thus the education of the parish priest underwent a radical transformation in the thirteenth century.” (209)

“At the beginning of the thirteenth century the parish priest was primarily a member of the local community. His strongest loyalties were to the local landlord who had appointed him, and his duties were shaped by the traditional expectations of the local community. He was the guardian of the local cultus, charged with making God present in the community at the Mass and in the sacraments and sacramentals, such as the blessings of homes, families, crops, and livestock. He might be married or keep a concubine (or ‘hearthmate’); he might have paid for his office or inherited it from his father; and he almost certainly would have had little formal education beyond learning song and chant, and perhaps the rudiments of Latin letters at a local school. 


By the end of the century a new understanding of the parish priest and his role was taking root. His behavior was henceforth to be judge less by the standards and customs of the local community than by universal standards set forth in the  church’s canon law. His education, too was expected to reflect the latest teachings of the schools and universities springing up in towns and cities throughout Europe.” (209)

“By the end of the thirteenth century it could be taken for granted that every parish priest should understand the essential elements of the Christian faith in such a manner that he would be able to teach and preach them publicly to his parishioners. Lists of essential matters had been tacitly agreed upon during the course of the century, and set out in a manner that could be easily learned and taught; these would become the basic elements of Christian “catechism” from that time on.” (212)

“The syllabus circulated in 1281 by John Pecham, the archbishop of Canterbury, is a representative example. It includes: (1) fourteen articles of faith, derived from the Apostles’ Creed, seven pertaining to the Trinity and to each of the divine persons, and seven concerning the humanity of Christ; (2) the ten Commandments, understood as three obligations toward God and seven governing relations with neighbors; (3) the two Gospel precepts added to the commandments: “Thou shalt love the Lord they God… and they neighbor as thyself”; (4) seven works of mercy, as described in Matthew 25: feed the hungry, give drink to the thirsty, clothe the naked, harbor the stranger, care for the sick, visit those in prison, bury the dead; (5) seven deadly sins (and their offspring): pride, envy, wrath (or hatred), sloth, avarice, gluttony, and lust; (6) seven principal virtues: the four “cardinal” or “political” virtues (prudence, justices, temperance and fortitude) and the other three, called “theological” (faith, hope, and charity); (7) the seven sacraments of grace: baptism, confirmation, penance, eucharist, extreme unction, holy orders, and matrimony.” (212)

“The expectation that the local priest should be the church’s primary provider of pastoral care and formal Christian education, especially through preaching and teaching, gradually gained acceptance during the thirteenth century. This view emerged from the top, especially from the teachings and reforms of school-trained clergymen.” (214)

“Most thirteenth-century parishioners saw formation in faith not as a clerical monopoly, or even much of a clerical responsibility, but rather as a family and community activity. … Popular religious practices, some originating in pre-Christian observances, developed and flourished in constant dialogue (and occasional tension) with the normative practices of the ordained clergy.” (216)

“Reception of the Eucharist by the laity, although infrequent, was an important event at Easter and one or two important feasts such as Pentecost or Assumption Sunday. The right to receive communion at these times was jealously guarded, and the order of precedence for receiving it was one of the ways social status was established and upheld in many communities.” (218)

more discussion of popular religiosity (219ff)

“… two educational regimes can be identified in the thirteenth century parishes. One was designed especially for clerics; it emphasized the intellectual and ethical content of the Christian faith and drew its inspiration and direction from the teachings of the schools of law and theology. The other, cultivating close personal and community allegiances to Christ and his saints, was based on traditional religious practices.” (221)

“The two regimes were thus held in tension; neither was thought to represent the totality of the Christian faith. The end of the Middle Ages may be marked by the triumph of the learned regime in parts of Europe, where it gradually became the norm for all Christians, and the relegation of popular practices to the realm of magic and superstition. In some places, especially in northern Europe, the transition was well under way by the sixteenth century; in others it is a transformation that is not complete in the twenty-first.” (222)

“The cult of the Virgin Mary and technologies of Christian formation in the Later Middle Ages”

Anne Clark

“Marian devotion during the later Middle Ages is often traced back to new expressions of intimate prayer and meditation that developed in  Benedictine and then Cistercian monasteries, and were taken up with great fervor by Franciscan and Dominican preachers who introduced this piety into lay practice.” (225)

“the images in the story do not simply serve the purposes usually envisioned by theologians: as didactic reminders or even stimulants of devotion. The images structure the contours of the relationship between Umiliana and Mary, and literally are the media of their interaction.” (246)

“As we have seen, Christians both learned about their faith and “activated” it in their daily lives through prayer, preaching about Mary, and relating to Mary in material images.” (246)

“the symbol of Mary was ambiguous. That ambiguity was often related to her femaleness: she is a mother, but one in whom the pollutions of birth are sanitized; her compassionate patronage of those devoted to her is held in tension with a system of justice that is often associated with a penitential system represented by the clergy; she is the best of all teachers but also the model of female silence; she has extraordinary power, yet she is vulnerable to defilement by the pollution of unbelief…… in the cult of the Virgin we can see how a symbol understood to be universal (Mary as the mother of all Christians) is taught to be experienced differently by different groups (e.g. pregnant women or professed nuns). And we can see how that universality functioned as a means by which the boundaries of the “universal” community were constructed.” (249)

“We may be tempted to imagine that the teaching and absorption of religious identity takes place with the communication of the most basic beliefs of the tradition, that is, the transmission across generations of a stable and comprehensible creed. Evidence from the cult of the Virgin suggests that the ambiguity of personal relationships may prove a better model for understanding how people in western Europe in the later Middle ages came to experience themselves as living a Christian life. Children, women, and men were taught to perceive the complexly gendered figure of Mary acting in their lives as a response to their own words and gestures of devotion.” (249)

“Just as none of us claims to fathom completely the total being of a beloved, so devotion to Mary was a relationship that could not be neatly mapped. The Marian cult provided Christians with the possibilities for a life in which physical space would be organized by the localization of Mary’s presence; bodily experience could be formed by the wearing/bearing of Marian images or objects blessed in Mary’s name, by gestures of obeisance, or by health that was understood to be protected by Mary; and time could be structured by the length of the Ave Maria, by the weekly schedule of a confraternity’s assemblies, by the annual cycle of Marian feasts. These factors did not determine the experience of any one Christian in completely predictable ways; rather, they provided a set of behavioral possibilities for the faithful to achieve a diversity of potential goods, ranging from a successful childbirth to eternal salvation. This organizing of time, space, perception, emotion, and the body enabled men and women to experience their lives as participating in a world they understood as Christian, as a world in which a maternal compassion was a potent expression of divine love.” (250)

“Luther and formation in faith”

David Steinmetz

Protestant pastors encouraged the dropping of popular religiosity (253)

Appeal to the past (254)

“The goal of the Reformers was not to supplant a dead or dying church with a new Christianity, as though God had written ‘Ichabod’ over a moribund Christendom and repudiated his covenant. …. It was the innovators in Rome who could no longer pretend to be genuinely catholic and whose claim to be the custodians of a greater and unbroken tradition was patently false. What the Protestants thought they offered was a genuine antiquity, one that stretched back to Peter and Paul and not merely to Lombard and Gratian.” (256)

Luther gets rid of Marian devotions, and allows lay marriage (258)

Minister’s family as model of the Christian home (260)

Word of God preached (260)

Power of keys (to loosen and bind sin, confession) was exercised through preaching the gospel (262)

Freedom, not to specify the form of Christian life too clearly (268)

“Zwingli and reformed practice”

Lee Wandel

For Zwingli faith was practiced – that practice is what he called ‘worship’ (Gottesdienst). One’s actions and one’s belief could not be separated: the one did not exist autonomously of the other.” (272-273)

“Unlike Luther, who held ceremonies and images to be adiaphora, extraneous to faith, Zwingli attended closely to what we might call the “culture of Christianity”: the rituals, the media of expression, the patterns of behavior, and all the rich variety of physical forms -- …” (273)

Zwingli argued for Christians educated in environments (275)

“the Christians of Zürich grew to maturity and practiced their faith surrounded by the sound of Scripture, its mimesis in the gestures of their minister and the forms of their liturgy, and the enactment of its ethical mandates in the conduct of their neighbors.” (275)

education required place (277) took Word (278)

Zwingli’s understanding of sign (292)

“Catechesis in Calvin’s Geneva”

Robert Kingdon

Prayers learned at home

Lay people unwilling to abandon prayers to the Virgin (300)

“Calvin and  his associates did not seem to trust the people of Geneva  to teach the basics of Christianity to their children without assistance. They seemed to have believed that most parents were not well enough informed to teach their own children properly. They may also have feared that parents would continue to teach Catholic versions of these basics.” (300)

“The use of catechism classes to instruct adults occurred primarily in the early years after the establishment of the Reformation, when the entire population was still learning what it meant to be reformed.” (305)

relied heavily on rote memory (306)

formal efforts to support reconciliation (308)

“Ritual and faith formation in early modern Catholic Europe”

Philip Soergel

“The century following 1550 has often been called an age of confessionism, a characterization that emphasizes the clear battle lines that developed between the various post-Reformation religions. Almost everywhere, religion coalesced around more clearly defined dogma, and secular and clerical authorities combined forces to insure doctrinal purity, to establish uniform religious practice, and to increase social and moral discipline among their subjects. Thus each of the major European confessions – Catholicism, Lutheranism, and Calvinism – came to share certain key structural elements, such as the emphasis on doctrine and discipline. At the same time, an increasingly differentiated ritual and cultural life helped foster new identities as parishioners came to think of themselves not just as Christians but as Catholics, Lutherans, or Calvinists.” (317)

“the formation of a more self-conscious Catholic identity was as much the product of a rich ritual and devotional culture within the early modern church.” (321)

emerging vibrant lay practice (323ff)

“an umritt or a Corpus Christi procession, in other words, inscribed a space of belief and practice and created a public forum in which early modern Catholics demonstrated their most fundamental religious assumptions against their Protestant neighbors.” (328)

“Among Catholics, as among Protestants, rituals may have served as powerful media for social integration; at the same time, they were potent vehicles for religious and cultural differentiation.” (328)

“In a Corpus Christi procession or a simple rural pilgrimage, the laity taught a faith they perceived as in need of constant nourishment through physical actions. And in bodily as well as verbal utterances they displayed a longing to perfect their fallen natures, even as they tried to remediate the effects sin produced in their communities.” (329)

“Spiritual direction as Christian pedagogy”

Lawrence Cunningham

Christian education is, and has historically been, more than the education of the intellect alone. It is instead an education of both mind and heart, aiming to convert a person to a deeper existential grasp of faith.” (330)

Typologies of spiritual direction:

Abba/amma (332)

Soul friend (335)

Ignatian discernment (339)

Retreat experiences (340)

Contemporary trajectories:

Direction and psychology (345)

Ecumenical enterprise (346)

Concerns about professionalization (347)

“Against such objections we should note that a large number of people who work with the very poor or in ministries like hospice care or shelters for the homeless have insisted on what is sometimes called ‘deep listening’ or ‘listening with the heart’ as a fundamental part of their vocations. In other words, such persons fully understand that if they are to avoid the trap of bringing support ‘from above’ and intend, rather, to act in concerted solidarity, one of their most urgent tasks is to become listeners to those who frequently have no human person with whom they  might share their fears, anxieties, and temptations to despair.” (348)

intense one-on-one, and diverse situations (349)
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