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PREFf.\CE i 

This thesis had its point of departure in a concern with the aims 

and methods of Bible teaching in the Jewish day high schools in 

South Africa. 

The work began with a survey and conflation of recent scholarly 

writings concerned with the teaching of the Bible, and with an 

extensive survey, by face to face interview, of Bible teaching 

methods in Jewish high schools in Cape Town, Johannesburg and 

Pretoria. 

Although this last occupied a great deal of time spread over more 

than a year, it does not now form part of this thesis, whereas the 

former does. 

The reason for this is that neither the current practise, nor 

most of the scholarly opinion, with notable exceptions, seems to 

have asked the basic questions concerning the essence of what is 

being communicated, how it comes to be embraced by the individual, 

and how it functions in the social context, before becomil)g 

involved in the matters of aims and methodology. 

Even those. like Goldman, who have pioneered the study of Bible 

teaching methodology have been primarily concerned with what the 

pupils could receive, and that on the cognitive basis, rather than 

with the essence of the Bible itself. 

We have retained in Part I a survey of ten scholarly opinions, 

ranging all the way from the ultra-orthodox, through the modern 

religious, the nationalists, the humanists to the marxists. 

Although almost all of these are drawn from Israeli experience, 

almost all that they have to say is generally applicable to the 

teaching of the Bible in any place where the Hebrew tradition is 
taught. 

It represents as wide a cross-section as one is likely to find 

anywhere, and it is with this, or something like it, that the 

intending teacher of the Bible is confronted when he begins his 
task. The conflicts are deeply rooted in the understanding of 
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the essence of what is to be taught. 

Part II, the central contribution of this thesis, is therefore 

concerned with the basic questions of what the Bible is in itself, 

what is the experience which men have called God, and how they 

have sought to communicate about it (Section A), how religion is 

held by the individual (Section B), and how it functions in society 

(Section C). 

We have endeavoured to bring the model thus developed to bear 

upon the opinions reviewed in Part I in o~der to reject those that 

will not stand up, to resolve seeming conflicts and to glean that 

which, by the criteria of our model, will be of lasting worth. 

Only then have we made an attempt to express what, in the light of 

our model, would seem to be the real essence and the possible aims 

of teaching the Bible. 

Throughout this section we have presented our summary points and 

our conclusions based upon them separately, which ~ay be a little 

awkward for the reader, but allows the summary points, standing on 

their own, to be a clear presentation of the heart ot each model. 

Part III aims only at presenting some basic considerations for the 

development of a methodology. It makes no pretence to be itself 

a methodology. Even for this purpose, however, it was felt 

necessary to review Goldman's contribution and to look at its roots 

in Piaget, in order to see what, in the light of our findings about 

essence, was still lacking. To meet the discovered needs, we 

have drawn upon Erikson, and to some small degree, upon Sears. 

We have felt that this thesis draws upon so many disciplines that 

no reader could be expected to be familiar with them all. We 

have therefore tended, more than otherwise would be the case, to 

include extensive accounts of our source material. This is 

particularly the case in Part III where we have included a summary 

of the three theories of child development drawn from a secondary 

source, H.W. Maier. This in no way for~part of the thesis, and 

the reader who is familiar with Piaget and Erikson, and even Goldman, 
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is invited to pass over this summary presentation to our resulting 

critique of Goldman's contribution and to our basic considerations 

for a development of methodology. 



PART I 

A SURVEY OF CONTEMPORARY ISRAELI OPINION CONCERNING 

THE PLACE OF THE BIBLE IN EDUCATION. 



1 

INTRODUCTION. 

From the possible Jewish spiritual sources, the Hebrew schools in 

Israel have chosen the Bible as the main one in their curriculum. 

This choice arises out of the consensus that the Bible is the very 

foundation of our national literature, both ancient and modern, 

'and without knowledge of the Bible we cannot know ourselves' 
(BEN GURION : p 42). 

In addition, from the inception of Hebrew education in modern Israel, 

the Bible has served a subsidiary purpose in the teaching of the 

Hebrew language and its literature - mainly because modern Hebrew 

literature was in its infancy and Hebrew grammar books were 

inadequate for the purpose. 

'But, with all our heavy reliance on the Bible in 
our culture and our new lives in Israel, never has 
there been a generation so confused in its attitude 
to the Bible as our generation and never before has 
our knowledge of it and its influence upon us been 
so very curtailed'. (Z. ADAR : (A) p 1). 

In the opinion of Professor Dinur, it is not that we do not teach 

enough Bible or with sufficient frequency; but its influence is 

waning
1

and the love and affection towards the Bible decrease with 

the increase in age of the pupil. 

'The decrease in the knowledge of the Bible is a 
reflection of the decrease in its influence in life. 
Up until our generation the Bible was an organic part 
of our lives; however, in our time these roots have 
been cut ••••••• Our generation is rational and relates 
to the Bible as legend'. (B. DINUR : p 98) 

Professor Simon emphasises feelings of crisis and the questioning 
of values in our generation: 

• ••• our children are being raised in a world that is 
lacking in security, in which everything is put into 
doubt, ••••• so that if strengthening of faith is one 
of the most important tasks of education at all times, 
how much more so today'. (A. SIMON : p 257). 

In our era, he sees an important challenge for the educator through 
the Bible. 

Professor Minkowitz adds to the foregoing the opinion that the 

Hebrew school which, from the beginning of its existence, placed 
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the teaching of the Bible in such a central position in the syllabus, 

did not clarify sufficiently for itself the aims it wished to achieve 

through the teaching of this as a school subject. Minkowitz 

classifies the aims of those teaching the Bible into two groups: 

1) Teaching aims (i.e. as an aid to teaching 

other subjects, such as language or history). 

2) Educational aims (i.e. as an aid to personal 

growth, moral and religious). 

'Despite all the emphasis in the educational literature 
on the priority of educational aims in teaching the 
Bible,most teachers nevertheless continue teaching the 
subject by stressing teaching rather than educational 
aims'. ( A. MINKOWITZ : p 312). 

Moreover, most of those who insist that educational aims should 

have priority in Bible teaching, in Minkowitz's opinion, when they 

have to make concrete suggestions about the teaching of the Bible 

or the content of the curriculum, they themselves tend towards 

emphasising the factual as a central theme. 

Various scholars, among them J. Azaryahu and S.D. Goitein, suggest 

five essential aims for the teaching of the Bible: 
1) The development of the Hebrew language. 

2) Knowledge of the homeland - Israel. 
3) Knowledge of the Biblical literary forms. 

4) The acquisition of historical knowledge (Jewish 
and general ). 

5) Familiarity with the Biblical text. 

Minkowitz questions the legitimacy of these aims, and the conclusion 
we arrive at from his criticism is that if the teaching aims were 

the most important, there would be little, if any, justification 
for either the time or the effort spent on these. 

He addresses himself to the above five aims as follows: 

1) Azaryahu had previously pointed out that the language 
of the Bible is not suitable as an aid in the development of the 

child's use of modern language, both written and spoken. Minkowitz 

agrees, and adds to this 'that frequent use of Biblical language 
for the young child disturbs the development of modern Hebrew. 

In the primary school Biblical language can create in the child 
what in psychology is known as negative transfer' (MINKOWITZ : p 311). 
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According to him, psychological research in the fields of memory 
and transfer have shown that where there is similarity in facts, 

concepts and skills, if they are presented simultaneously, this 

will disturb the memory or the understanding. But, of course, 
there is no doubt that study of the Bible in Israeli high schools 

enriches language. 
2) Minkowitz (p 312) claims that knowledge of the country 

can aid study of the Bible,but the contribution of the Bible to 

knowing the country is both limited and coincidental. 
3) He claims (p 312) that the various literary forms in 

the Bible are not necessarily worthy of special study. In the 

middle classes of the primary school, literary analysis is not 

suitable, and in the higher classes the teacher has only limited 
opportunity to carry this out. 

4) In regard to history, he says that in most of the 

historical sections of the Bible we find an implicit historico

philosophical religious aim which is not suitable for the teaching 

of history. Goitein had previously pointed out that the Bible 

cannot and should not be used as a text book or a study aid for 
history because the descriptions and the personalities of the 

Bible were chosen for moral and didactic aims and were in no way 

meant for the transmission of precise and accurate data as is 
necessary for historical study. In addition to this, Minkowitz 

claims: 
'A teacher who himself is not religious.and who 
thinks that the essential quality of the study 
of history lies in the establishing of an 
objective perspective, critical of the particular 
development of particular societies and the 
understanding of this development through cause 
and effect, will oppose the using of the Bible 
as a text book or study aid for the teaching of 
history•. (MINKOWITZ : p 312). 

At most, it is possible to use the.Bible as ~ of the important 
sources in the history of the nation up until the destruction of 
the first Temple. 

5) Minkowitz argues that the concept of familiarity with 
a text is relative, needs clarification and decision in the light 
of aims that are greater than it. Familiarity - for what purpose, 
with what, and to what degree? 

Dr N Ararat has grouped the various approaches to the teaching of 
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the Bible in Israel according to the ultimate aim that each approach 

proposes. The ultimate aim is 'a guiding aim according to which 
the teacher defines the specific aims of the various sub sections 
of the material'. (ARARAT : (A) p 128). According to him, in 

order that the aim may be fulfilled, it must include in its 

formulation both the material - that is, the essence of the 
uniqueness of the subject matter - and the pupil - that is, his 
psychological make up. But in his opinion in the teaching of the 

Bible in Israel these two fundamentals tend to be subjugated to the 
current mood: 'the current mood variously emphasises the respective 

fundamentals of the widely variable Biblical literature but not 
necessarily the most significant'. (ARARAT: (A) p 128). 

It is a known fact that the educational leaders in Israel saw the 

Bible as an instrument for the attainment of national and social 

aims. 
a) The Bible as a national/Zionistic instrument -

the Bible was seen as an aid in linking the 
nation to the homeland, to its historical 

connections with the land. 
b) The Bible as the main subject for ethical 

social education. 
The major influence for this attitude can be traced to A. Ginzberg, 
who saw the Bible as the main subject for moral social education 

which must replace religion, and act as a shield against assimilation. 

According to Dr Ararat, in most of the suggestions which arose in 
Israel on the subject of Bible teaching, 'the mood of the times' 
overcame the essence of the Bible, and often in the name of 'the 
current mood' the use of Biblical material even opposed the main 
character of it. This was made possible because of the particular 
nature of the Biblical style which enables the reader of each 
generation to interpret the general meaning of the Biblical world 
according to his own times. 

'The Bible does not formulate its world view in 
the manner of philosophy. We find in the Bible 
a system of values which demands the choosing of 
the ways of God over and above any other ways. 
This system receives its strength from the divine 
source - the awe of God is the main element in 
this, but from this system are selected some 
educational ideals, which on another scale of 
values could also serve other world views - not 
necessarily religious•. (ARARAT : (A) p 128). 
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In his opinion, since the Enlightenment we are witnesses to many 

changes in the ultimate aims suggested for the teaching of the Bible. 

In Israel we find on the one hand an approach totally subservient 

to the religious essence of the Bible almost without reference to 

the time variable, and on the other hand approaches, which because 

they are concerned with the contemporary world remove, in the 

scientific spirit, the special religious meaning of the Bible. 

Between the two we find compromise approaches - some of which 

approach the religious essence of the Bible from the distance of 

time,and ask what from among these concepts will mean anything 

to our generation - and some of which wish to appeal to the youth 

through special methods of teaching and to reach its uniqueness 

in this way. 

Before we present a description and analysis of different approaches 

to the teaching of the Bible in Israel we shall let Professor Goitein 

have the last word: 
'Fundamentally, the problems involved in the teaching 
of the Bible in both Israel and the Diaspora are 
the same - the basic problem is that of the trans
lation of the values of the Bible into an idiom for 
contemporary understanding. And because we, the 
educators in Israel, like our counterparts in the 
Diaspora, are in conflict about these fundamental 
questions, we feel justified in concerning ourselves 
with the topic for the Diaspora as well' (GOITEIN : p 258) 

In what follows below, we present the various approaches from two 

points of view: 
t) What the respective proponents understand the 

essence of the Bible to be, and 

2) the aims proposed for the teaching of it. 

We add what is proposed as the teaching method because it casts 
further light on these issues. 
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A. THE TRADITIONAL RELIGIOUS APPROACH. 

1. General remarks. 

The traditional religious approach is the accepted approach in 

the religious primary and high schools in Israel. The religious 

high school is a new phenomenon which rose in Israel and has since 

become acceptable in the Diaspora. Its role is to transmit both 

general and Jewish knowledge, to educate youth towards the full 
observance of the Mitzvot, to belief in God, and to hold a religious 

world view. (E.E. : p 1242). 

The ultimate aim of the total approach is synonymous with that of 

Bible study specifically and it is: 'Bible study in the religious 

school is directed at faith in God and observance of the Mitzvot' 

(E.E. : p 1215). Dr Ararat criticises this very fact and claims 

that because the stated aim of Bible study is the same as the 

overall aim of those who follow this approach, it is of little 
specific help in Bible study. He adds that a further limitation 

of the approach is that it is concerned only with the religious 
and the observance of Mitzvot, and not at all with the realistic 

problems of the modern generation. (ARARAT : (A) p 129). 

The traditional educators see the Bible as the words of God to his 

people, and they see the internal identification of man with the 
Bible as a condition of the continued existence of the nation. 

For this reason all study is directed at inculcating faith, and, 

in fact, study of the Torah which is not directed at active 
observance of Mitzvot is considered meaningless. (E.E. : p 1215) 

The religious educators have no do~bt that this approach is not easy 
and does not achieve full success. The difficulties are clearly 
those of the times - this is an era which has not produced any new 
religious thought or new religious interpretations and commentaries. 
Of course, much Biblical research is being carried out all the time, 

but this material is not used by the proponents of this approach -
their secondary sources are the traditional commentaries only. 

The Chumash, or Pentateuch, has special prominence in this 

educational system and is differentiated from the rest of the Bible 
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by the attitudes of sanctity involved in relating to this material. 

From the point of view of this school the Chumash has given the 

nation the Mitzvot, the deeds of the forefathers and the formation 

of the nation; whereas the remainder of the Bible transmits the 

warnings of the prophets, the vision of the future, but contains 
no new mitzvot, ideals or morality. (E.E. : p 1242) 

The teaching of the Bible in its entirety as a central focus of 

study is an innovation of the reborn Jewish national education 
system. (B DE VRIES : p 24). 

This development of the focus on Bible study as a subject in its 

own right occurred in parallel fashion in the secular and religious 

schools of both Israel and the Diaspora. There is no very 

marked difference between the teaching in the secular and religious 

schools apart from the latter's insistence on a religious atmosphere 

and its avoidance of Biblical criticism. (E.E. : p 1242). 

The religious school emphasises the fact that the Bible is our 

source of education throughout the ages and its ideas are intended 
for us too. That is, this approach is also concerned with the 

modern relevance of the Bible but it restricts its concern to those 
who define themselves as religious. 

There is a particular problem in religious education when we have to 

evaluate the moral deeds of the Biblical heroes. The educators 
are fully aware that the Bible does not attempt to conceal those 
acts which clash with the defined morality. Precisely because 
they are aware of these seeming contradictions~and because they 
wish to educate towards morality through these figures, they use 
the solution of chazal (the tradit~onal interpreters). Chazal 
were at no time prepared to associate the great figures of the 
Bible with negative or immoral acts. However, they managed to 
interpret the aims of those seen as transgressing according to some 

elevated and highly moral motivation, and this they did without 
justifying the sin itself. (E.E. : p 1249). 

According to Professor Adar the above approach is not educational 
(Z. ADAR : (A) p 30). He points out that the Bible itself 
enumerates and elucidates the various transgressions.and that this 
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therefore constitutes part of the spirit of the Bible. From his 

viewpoint, those religious educators who always seek some elevated 
motivation are twisting the real contextual Biblical spirit. In 

addition, he says that they are no longer capable of reading the 

text as is, but always colour their understanding with two thousand 
years of interpretation (ADAR : (A) p 31-33). 

For the religious educational system in Israel it is extremely 

important that the Bible teacher should himself observe the mitzvot, 

believe in the everlasting validity of the Torah, and in the divine 

origin of the prophecies. Within this framework, only he who 
himself believes can fulfil the aims of religious education and 
succeed in his Bible teaching {DE VRIES : p 25). For this 

reason a secular approach to Bible study is quite taboo. 

2. The Essence of the Bible. 

According to this approach the 24 books of the Bible are the word 

of God, given to the children of Israel forever, with the obligation 
that they observe and fulfil the injunctions therein: 'and thou 
shalt teach them diligently unto thy children' (Deut. vi). The 

tribe of Levi was specifically entrusted with the task of teaching 

the Torah to the entire nation. 

The Torah gives the nation the mitzvot and the traditional Jew 

puts the central stress of his study on the Law and sees the proper 
observance of the Law as the prerequisite for the continued existence 
of the nation. 'The Torah did not only discuss the notion of 
love of man but gave voice to the absolute command'. {BANAI : {B) p·s2> 

The Torah places justice on an even higher plane than mercy and love, 
and sees that true peace can exist only as a result of a life of 
active truth and justice {BANAI : .(B) pp 83,86). The religious 
educators see the greatness of the Torah not only in its statement 
of morality,but also in its showing the means of achieving this 
{BANAI : (B) p 80). According to the Torah, we do not hope for 
an improved world through the actions of individuals, for such 
improvement can be achieved only through an organised society which 
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sees the pursuit of justice as its ultimate goal (BANAI : (B) p 83). 

According to this approach, the Prophecies and the Ketubim do not 

present new mitzvot, but explain and demonstrate the demands of 

the Torah. In this view, the prophecies expound and expand the 
mitzvot of the Torah, because in their time the observance of these 

was deficient. The prophecies from this traditional perspective 
are the word of God to the prophet; hence they do not emphasise 

the image of the prophet, but the content of his message. The 

aim of the prophets was to arouse the people to positive action 

and the proponents of this view believe that the prophecies have 
the same aim today. These traditional educators see the 

universality of the prophetic leadership in Amos, the first to 

reveal the logic of the historical events, and his appearance was 
meant for all nations. Jeremiah too was meant to be a prophet 

to the nations, and he too sees the logical unfolding of historical 

events. He stressed that the destruction of the Hebrew nation 

was not coincidental but the result of an immoral social life. 

Isaiah extended the notion of universal peace, which he considered 

could only appear once the nations of the world had accepted the 
just Law of the Hebrews. 

According to the views of these religious educators, the qualities 

of righteousness, justice, mercy, love, humility and purity were 
elevated ideals for the people of Israel, ideals which were 
thoroughly integrated into the prophet's vision of the future 
for the whole of humanity (BANAI : (A) p 36). 

3. Aims of Bible Study. 

The religious schools in Israel differentiate quite clearly between 
the teaching of Chumash and the teaching of the Prophets and the 
Ketubim, so that each section has specific aims pertaining to it, 
although there is also the ultimate aim for all sections which is 
belief in God and the observance of the mitzvot (E.E. : p 1214). 

According to this school of thought there is no historical-learning 
aim in Bible study, nor any literary-aesthetic goal. The aim is 

to learn those words of God declared by his holiness (DE VRIES : p 25). 



Aims for teaching Chumash (E.E.: pp 1244-46). 

1. To develop a religious world-view in the pupils. 

However, it must always be borne in mind that the 
Torah demands active observance of the mitzvot. 

2. The mitzvot and the Laws must be explained by using 

the Talmudic and Rabbinic interpretations. These 
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laws must be taught as mitzvot whose value is absolute 

and eternal, and not through a national/historical 
approach (DE VRIES : p 26). 

3. According to the Torah, every Jew is obliged to be 

actively involved in the search for justice in society. 

The adolescent must be taught in such a way that he 

sees this as a personal moral injunction (BANAI : (A) p 6). 

4. The Torah emphasises the necessity for sacrifice on 

the part of individuals for the sake of humanity 
(BANAI : (A) p 23). 

Aims for teaching the Prophets and the Ketubim. 

1. The most essential aim here is to instil into the 

pupils a love for these books as literature which 

they will turn to and read throughout their lives, 

but which will always be associated with and linked 

to the Torah and the observance of its mitzvot. 
These books will allow the pupil to arrive at 
historical conclusions concerning the lives of the 
forefathers (E.E. : p 1246). 

2. The pupil must be taught to carry out moral religious 

evaluations based on the Torah and the Prophecies so 

that the Bible through the 'Interpretations' becomes 
the source of the child's world view and his guide 
through life (E.E. : p 1215). According to z. 
Shafstei~the Bible is the source of the child's 
moral observations of his world and the source of 
his social education. Through the Bible we take 
the child from his ego-centredness through to an 
awareness of societal needs. In his expanding 
world he acquires concepts of honour, moral deeds, 
charity, etc. (SHAFSTEIN : p 28). 

3. The essential aim in teaching the prophecies is to 



shock the pupils through the ideas and feelings 

expressed by the prophets, so that the children 

may be aroused to suitable action. 

4. Methodology. 
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According to the religious-traditional approach, the study of Chumash 

demands particular emphasis and special methodological techniques. 

The Torah is a book of mitzvot which compel the reader to certain 

obligations and it is further clarified and explained by the Talmud. 

In the view of these educators, Bible study must be intensive, 

knowledge must be comprehensive and thorough, and directed at daily 

living. 

Law in the Torah. This is an essential and central focus of 

this approach. It is most extensively dealt with in the Talmud 

and by other traditional commentators of the Middle Ages, and these 

interpretations, together with the text itself, of course, are 

emphasised in this framework, particularly because it is thought 

that no original religious thought has occurred since then. 

To achieve a deeper understanding of the laws of the Torah, they 

suggest using the comparative method within the text itself (E.E. : 

pp 1216, 1244; DE VRIES : p 26). 

The Biblical Story of the Chumash. Most of the teachers within 

this religious framework recommend the use of suitable legends 

(Agada) for explaining these Bible stories. They also recommend 

using those sections of the Rashi Commentary which contain many 

of these legends. However, they are careful to differentiate 

between legend and the Biblical story of the text (E.E. : p 1216; 

DE VRIES : p 27). 

It is clear in the above that this school emphasises the need to 

use the various traditional interpretations extensively, .and they 

explain their rationale for this: 

1. Bible study using these interpretations encourages 

in the student a serious attitude to study and avoids superficiality. 
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The interpretations relate most thoroughly not only to the words 

of the text, but also to word order, exactly what was said and 

also to that which is implied but not written. By using this 
study method the pupil must read and re-read the text many times 
{LEIBOWITZ : (A) p 44). 

2. This method encourages the participation of the 
entire class. Leibowitz claims that passive Bible study is both 
boring and difficult. This method of introducing a number of 
interpretations for the same verse stimulates interest and debate 

in the classroom and in so doing holds the pupil's attention and 

focuses their interest, thereby increasing their understanding 
and ensuring their remembering of both the general and specific 
aspects {LEIBOWITZ : (A) pp 34, 35). 

Broadly, there are two kinds of traditional interpretation: one 

which stimulates interest and discussion, but does not particularly 

enhance the understanding of the chapter; and another which shows 

differences between the approaches of the interpreters, which in 
turn reflect their particular understanding of the whole chapter. 

This latter type of interpretation broadens the world-view of the 
students because through studying even one verse with interpretations 
of this kind they enter a whole new world of beliefs and concepts. 

In addition to stimulating class participation and broadening the 
students' perspectives, this method also allows for the individual's 
personal association and identification with particular inter-
pretations (LEIBOWITZ : (A) pp 38 and 40). Leibowitz also 

states that this intensive use of the traditional interpretations 
is best applied to higher primary and high school pupils as the 
younger students are not yet able to differentiate criteria for 
selection. She also advocates this approach for the Diaspora 
adolescent. Where Hebrew is not the mother tongue, there is a 
special methodological problem. On the one hand the adolescent 
is intellectually capable of grappling with complex problems and 
ideas. However, because of his lower standard of Hebrew he is 
usually presented with simplistic material. She suggests that 
by introducing use of the various interpretations,we can present 
the Diaspora adolescent with variations and ramifications of the 
same simplistic material that are not apparent merely on reading 
the text. 
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·Teaching the Prophecies. 

1. There are a number of difficulties here that the pupils 

must overcome: 
a) difficulty in the understanding of words and phrases, 

b) difficulty in the understanding of the connection between 

verses, and, 
c) difficulty in the understanding of the meaning of 

'prophecy'. (E.E. : pp 1247-49). 

The proponents of the religious approach claim that these difficul

ties can be overcome by working from the easier to the more 

difficult chapters and by using the traditional interpretations as 

aids. However, whereas they insist that use of the commentaries 

is essential for the study of the Torah, here they allow the teachers 

freedom of choice as to whether or not to use these, whether in 

class or elsewhere (DE VRIES : p 27). 

2. The central focus is the prophecy itself: the words 

of God to the prophet. One begins by clarifying the content and 

emphasising the reality of the message and proceeds to a psycho

logical analysis of the prophet's personality - but must beware of 

over-emphasising the image of the prophet himself. 

3. In this framework there can be no acceptance of 

Biblical criticism which might challenge the unity of any Book 
of the Prophets (DE VRIES : p 25) 

4. Because there is no historical aim in Bible study 
according to this school, there is no place for didactic means 

such as tables, dates, etc. (DE VRIES : p 25). 

Suggestions according to Age. 

The Lower-Primary Age Group: Study is through enjoyment and 

seeks to achieve its aims through identification. Torah is the 
centre of this study. (It is, of course, taught throughout the 
pupils' school career because of its sanctity, and is taught in 
cycles which vary in their degree of difficulty). (E.E. : pp 1215-17). 

The Middle-Primary Age Group: Here the attempt is to encourage 

the pupil towards moral and religious judgment based on the Torah 
and the Prophecies. (E.E. : p 1215). 

The Higher-Primary Age Group: Here selections of chapters are 

presented - mainly those concerned with social issues. 
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In both primary and high schools, the proponents of this approach 

emphasise the importance of making the students aware of the 

connection between the Torah and life. They do this in the 
following way: 

a) by teaching the portion of the Law for the week, which 

links school study with the religious life of the 
synagogue (E.E. : p 1224) 

b) by study of law and custom with the aid of the Talmud, and 

c) by reading the relevant chapter at the beginning of all 

festival celebrations (BANAI : (A) pp 7,8). 

According to B.de Vries, if one compares the Bible study in the 

religious and secular schools in Israel.one finds that the only 

difference lies in the theological approach and its ramifications, 

that is, we find overriding similarities in didactic and in 

methodological techniques: e.g. structure of the lesson, exploita-

tion of modern aids, dramatisation, etc. However, it is 

important to note that no religious school will teach any aspect 

of the Bible within a framework of project work or general theme 

because this would clearly negate the religious aims (DE VRIES : 

pp 24-27). 



B. THE APPROACH OF MARTIN BUBER AND SUGGESTIONS FOR ITS 

APPLICATION IN THE ISRAELI HIGH SCHOOL - BY DR. ARARAT. 

1. General Remarks. 
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In his article, 'Aims and Methods in Bible Teaching', Dr Ararat 

states that he bases his suggestions for his main aims in Bible 

teaching in the Israeli high school on the philosophy of Martin 

Buber {ARARAT : (A) p 136). Because of this, before presenting 

Ararat's specific methods, we find it necessary to outline in brief 
Buber's educational philosophy. 

Buber understands the educational situation as a relationship of 

reciprocal action between teacher and student (BUBER : (A) p 246). 

The educator's influence is not achieved by force but through 

reciprocity, which always takes into account the experience of the 

opposite person. In his view the authoritarian approach to 

education causes despair and rebellion in the student, whereas 

an indirect method whose essential principles are freedom and gentle 

guidance arouse in the student interest and internalised identifica

tion (BUBER : {A) p 244). However, although Buber disapproves 

of rigid authoritarian attitudes in education, he equally rejects 

an approach which posits the libido as a central focus. 

'One must allow the influence of the forces that meet 
the free desires and not the desires themselves rampantly -
the educational process then depends on those educational 
forces - on their sincerity, their degree of love and their 
humility' {BUBER : {A) p 242). 

In Buber's view, the meaning of this important ability to relate 

to others is the desire that the world should be real and should 
relate to us in the way we relate to it, i.e. reciprocally. This 

reciprocity aids in the development of the latent forces, talents 
and abilities of the child. 

In our times, when traditional communication has weakened so 
markedly, in Buber's opinion the ability to relate to others has 

become problematic and he sees great responsibility for the educator 
in this regard. 

Another problematic area of our times is that of relating to God. 

In Buber's opinion, Jewish life depends on the revival of the 
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ancient link with God, his world and his creatures (BUBER : (B) p 42). 

Following Auschwitz and its counterparts this renewal.has become 

particularly difficult. Many have begun to ask whether there is 

any place for God in this life - a God who has 'hidden his counten-

ance'. Buber's conclusion is not a denial of the divine existence 

. but an expectation of his revelation. 

In Buber's opinion the Bible serves as an aid to the confused Jews 

of modern society in that it helps them 'to return to their original 

roots in order to find the beginnings of self and the purpose of 

self' (BUBER : (C) p 37). We learn the fundamental reasons for 

our existence from the Bible, and when it is read meaningfully our 

own self-understanding is both renewed and given deeper perspective 

(BUBER : (B) p 47). In his view, the nation Israel was created 

to be the nation of God in their fulfilment of his qualities -

righteousness and love (BUBER : (B) p 35). He sees the collect-

ive memory, passing from generation to generation, as being the 

essential factor characterising the Jews as a nation. He also 

believes it to be impossible to create a continuity without renewing 

the ancient memory in new form. The condition for the existence 

of this memory is the desire to transmit - and this no longer 

exists in our times. It must therefore be replaced by the desire 

to learn (BUBER : (C) p 360). 

Buber sees the essence of the Bible as the dialogue between God and 

man, and attempts to find the relevance of this dialogue for 

contemporary man. 

In his view, neither the conservative religious approach nor the 

atheistic approach in any way aids con£used contemporary man out 

of his confusion. Buber believes that although modern man may 

have rejected faith, it is still possible br him to believe if he 

is prepared to open himself and is prepared to accept the respons-

ibility of any religious experience that may occur. The Bible 

emphasises that the revelation of Mount Sinai was not the end -

but its essential value lies in its ability to be renewed and 

heard repeatedly in new forms (BUBER : (C) p45). Because the 

life force of Judaism depends on the renewed link with God, it is 

the responsibility of Judaism to find the new forms. He suggests 

to confused contemporary man that he returns to the Bible and 
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studies it in depth 'and then he will realise, or remember that 

there were those who heard these words as a wise voice speaking 

to them and they stood ready to reply and to accept the responsibility 
of their answers. In the same way, he too may accept the 
actuality of the words as a voice demanding of him' {BUBER : {C) p361). 

Man can only answer in the language of his own actions but must 

remember that ~ genuine link with God cannot exist where there is 
no sincere relationship between men, and between man and his world 
{BUBER : {B) p 37). 

One who studies the Bible in depth learns to know: 

1) that the God who called upon every man in each generation 
calls upon him in our generation too, and, 

2) that God expects a high moral standard from man (BUBER : (B) 

p 50). 

Dr Ararat bases his approach on Buber's educational philosophy and 
therefore changes the focus from the adolescent's meeting with the 

Divine Image (as Goitein suggested) to the image of a realistic 

ideal of the true believer and pr,actitioner of God's Will. Ararat 

believes that by placing the realistic ideal of 'believers' in 
the centre he makes it possible for contemporary man with his 
secular-humanist world to relate to a religious ideal as a guide 

for life - something that can be evaluated and tested. 

2. The Essence of the Bible. 

In Buber's view the Bible is a book which brings us the most 
glorious dialogue between God and man,and is not to be seen as 
chapters of literature or ari expre~sion of spiritual, moral or 
religious matters (BUBER : (C) pp 363-64). 

'The book transmits to us the words of God which were 
spoken at some time and were then transmitted through 
tradition as news, law, prayer, allegory, confession and 
in this manner these words were pledged to memory and 
were presented and established while being renewed 
through living speech' (BUBER : (C) p 364). 

The Bible tells us of God calling to man and informing him of his 
advice (Amos IV 13), revealing his will and demanding his participa-
tion and co~operation. However, man is not merely a servile 
vassal - he was created free, even before God - and always has the 
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option of obeying or refusing (BUBER : {B) p 48). In Buber's 

opinion, man's position in this dialogue is quite clear and we 

see that man in his complaints, requests and praise knows and 

feels that God is calling him, hears him and understands his inner 

being. But the condition for a real link between God and man is 
a genuine relationship between man and man, and man and his world 
(BUBER : (C) p 37). 

The Bible emphasises that the relationship between God and man 

contains elements of fear and of mercy; however, the gates of 

repentance are never locked before the sinner {BUBER : (B) p 53). 

Buber uses the examples of Cain and David to illustrate this point. 

Both sinned and were brought to justice. Cain, however, because 

he attempted to avoid dialogue with God, was punished; whereas 

David, who recognised the link with God and admitted to damaging 

this, was forgiven. 

The Bible, according to Buber, does not investigate the essence of 

the Divine Spirit, but is concerned with those words he utters to 
man (BUBER : (B) pp 51-54). 

The Biblical God is concerned not only with the individual but also 

with the community. He created the nations and uses them to 

achieve his aims - the fulfilment of the purpose of the creation. 

He has given each nation its freedom in which to worship him - each 
according to its nature and its custom (BUBER : {B) pp 47-48). 

It is true that God has punished Israel particularly but he has 

also concerned himself with the other nations, particularly in 
their breaking of the covenant of brotherhood {BUBER : (B) p 48). 

The Bible believes that in the latter days.all the nations will 

hurry to Mount Moriah to receive the Law~as Israel alone did at 
Sinai. Buber emphasises that it is not the belief in God or 

the common ritual which makes Israel the nation of God - but the 
active realisation of the qualities of the Divine. 

The voice of God in the Bible uses the prophet as its mouthpiece. 

The essence of the prophetic role is not to predict the future, 

but to put man in the position to choose between the alternatives 
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for the times • Even where the prophet announces his news in 

an absolute fashion, there is always an element of 'hidden' 

alternative. Buber uses the example of the Book of Jonah: 

the prophet introduces man to the imminent dangers before him and 

shocks him utterly, until he concedes within himself to the wishes 

of God. The nation, hearing Jonah, becomes utterly depressed, 

but from within this despair a spark of penitence is struck and 

they return to God and are saved from catastrophe. 

In the relationship between God and man, the Bible, in Buber's view, 

describes three kinds of time (BUBER : (B) pp 57-59): 

1. Times during which the word of God, his strength and force 

are seen in the unfolding of events. 

2. Times at which the sins of man are so great as to deserve 

the breaking off of the contact between God and man (Sam.I·: III 1). 

But man can struggle with this situation and achieve a re-establish

ment of the contact through genuine worship. 

3. Times at which God 'hides his countenance'. At such times, 

God disappears entirely from this earth. The beginning of this 

denial stems from God himself, even though he is responding to 

man's transgressions. At such times it seems as though man has 

no power to overcome this situation because the world has been 

emptied of the guidance of God. Isaiah and the poets of the 

Psalms are concerned with such times (Isaiah XXVIII 21; VIII 17: 

Psalms LXXXII). 

In Buber's opinion, the Bible, in the cry of Abraham 'shall the 

judge of the entire earth not do justice?' expresses our cry when 

in our generation we are experiencing this 'hiding of countenance'. 

But the conclusion we must reach, according to Buber, is not the 

denial of the reality of God but t~e hope and expectation of God's 

renewed revelation to man (BUBER : (B) p 58). 

3. The Aims of Bible Study 

Dr Ararat proposes his ultimate aim, based on Buber, in the teaching 

of the Bible, taking two main factors into consideration (ARARAT : 

(A) p 135}: 



1. The Bible's religious essence. 

2. Its applicability to the contemporary adolescent. 

'The ultimate aim in Bible study in the Israeli high
school today must be a deliberate meeting of the young 
adolescent, - who is trying to understand the Biblical 
world-view which sees man's life as the particular, and 
Israel as the general, found under the care of God, -
with the realistic educational ideal of the 'true 
believers' so that he may come to terms with them and 
seek in them guidance for those questions that trouble 
him in the personal, national, and total human realm'. 
(ARARAT : (A) p 136). 
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The realistic ideal presents the image of man 

value system related to the times and society 

identification with them (ARARAT : (A) p 139, 

in the light of a 

but without total 

comment 35). The 

ideal of the 'true believers' is, according to Ararat, a realistic 

ideal which £.fill be achieved. The condition is that man should 

come to terms with the value system of the Bible,and should take 

action according to his own potential (ARARAT : (B) p 16). It 

is clear that the various believers presented in the Bible come 

to terms with its values in different ways. There is no doubt that 

Abraham's belief is different from that of Joseph, and that both 

these differ from Job. 

Bible as true believers. 

However, all three are presented in the 

For the contemporary adolescent it is 

particularly suitable that he be confronted with many and varied 

figures all of whom are considered 'true believers'. This 

enables him to relate more easily to them as a guiding light for 

his own life (ARARAT : (A) p 136). The condition for his success 

is that he should be open-hearted and free from blind subservience 

to any other value system. If he successfully comes to terms with 

these figures, he will be able to formulate his own value system in 

the spirit of the Bible and this will guide and direct him in his 

actions and behaviour. 

The ultimate aim as formulated by Ararat.demands of the adolescent. 

an involvement with the text and a personal relationship with what 

has been said in the Bible, so that he will later be able to 

evaluate and decide for himself whether to follow in the path of 

the Biblical heroes or not. 
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D. Methodology. 

Dr Ararat demands of the teacher, particularly in our generation 

which is so removed from the Biblical world, to search for suitable 

methods for the meeting between the student 'before whom the gates 

of faith are locked and there is no one to open them' (BUBER) with 

the Biblical world-view. But he demands that this meeting be 

honest and not dictated by specific biased ideologies (ARARAT : (A) 

p 136). 

The Bible must be taught through freedom of enquiry and through that 

evaluation that leads to a personal selection of ideals which are 

meaningful to the adolescent. In this way, the adolescent will 

be saved from false identification with Biblical ideas because he 

will have gleaned his own personal ideal through assessing the 

material. In addition, this acquisition will not be intellectual 

alone but will affect his behaviour in accordance with the education

al directives of the holy writings. 

As far as methods of teaching are concerned, Dr Ararat is happy 

to accept any method which endears the Bible to the pupils, whereas 

any that has the opposite effect has no place in the school (ARARAT 

(A) p 136). We must, however, remember Buber's comments in 

regard to the actual Biblical text. As far as he is concerned, 

the first and last purpose of the study is to learn and understand 

the text, and if the style proves difficult, this is no cause for 

shame - we must struggle with it a?d bear in mind that perhaps we 

do not have a particular method to approach this (BUBER : p 262). 

In his article 'Aims and Methods in Bible Study' Ararat relates 

to three of the most accepted approaches of study in Israel, viz: 

the interpretative method, the lit~rary method, and the historical 

approach (ARARAT : (A) pp 137-38). 

1. When using the traditional interpretations in our teaching 

we have to be careful to bear in mind the culture of the times of 

those interpretations. 

2. When we need to explain verses, the best method is that of 

the literary approach (following Adar), but if we wish to satisfy 

the needs of our modern students, it would seem that the historical 

approach would be the most useful in preparing the student for the 
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literary perspective. Dr Ararat stresses that the literary 

approach to Bible study is not synonymous with the literary 

criticism of Biblical research, and, in the same way, one must 

not confuse the historical approach in Bible teaching with the 

historical criticism in Biblical research. Dr Ararat sees 

the value in all these approaches and feels that all should be 

used, but gives greater emphasis to the historical approach for 

modern youth because the method is based on contributions from 

Biblical research, and in his opinion will best hold the interest 

of the adolescent. 

3. The intention of the historical approach is to illuminate 

the written text through that body of knowledge we have gained from 

Biblical-historical research. Its aim is to allow the student 

to achieve cognitive and emotional identification with the Bible. 

Its principles are: 

i) to present the historical situation wherever it 

is relevant 

ii) to vitalise the text through historical or 

philological commentary wherever they may be 

of aid. 

The historical approach demands: that the teacher have sound 

knowledge of the discoveries of Biblical research, and only once 

he has this.must he assess how much of this information, and which 

aspects of it, would be most valuable in the particular educational 

situation. 

Dr Ararat feels that the historical approach provides the most 

suitable background and preparation for the use of either or both 

the literary and traditional interpretative approaches. All 

three approaches must aim at allowing the adolescent to come to terms 

with the realistic educational ideal of the 'true believers' of 

the Bible so that they may guide him through life and help him 

find answers to his personal, national and 'human' problems 

(ARARAT : (A) p 138). 

I 
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c. S.D. GOITEIN THE TRADITIONAL-SCIENTIFIC APPROACH. 

1. General Remarks. 

Goitein accepts the Bible as it stands, with its religious meaning 

and seeks ways to endear the work in this aspect to the young of 

our times (GOITEIN : p 88). In his opinion the Bible is a 

collection of books which is religious from beginning to end and 

must be taught within a religious framework and atmosphere in 

order to influence the religion of the student. The main problem 

in Bible teaching in Israeli schools is that Judaism as a belief 

system has weakened and often disappeared among many of the current 

generation, and a clear definition of a new theoretical standpoint 

has not yet been formulated or accepted by the people (GOITEIN : pp 

53-54). Many of the Bible teachers in the country have a·negative 

attitude towards religion and most do not have a clear personal 

world-view (GOITEIN : p 68). In Goitein's view the Bible teacher 

may not be satisfied with a mental attitude to Biblical material 

'without endearment, love for the Bible right from the start, it 

would be better not to teach it at all. Disparagement of religion 

causes disparagement of the nation and its history and leads the 

child to negative self-appraisal' (GOITEIN : p 70). 

His article 'The Theoretical Foundations of Bible Teaching' is 

directed mainly at the secular Bible teacher who is not anti

religious, with the desire to help him come to terms with the 

religious element in Bible teaching (GOITEIN : pp 54-57). Goitein 

attempts to find the stimuli for Bible teaching in the Israeli 

school, and it is his intention to realise those stimuli and make 

them productive. In his opinion 'the Bible has achieved a 

prominent position in our school sy~labus because it is the very 

best of our national literature - it is our 'homeland' throughout 

our dispersion and is that which returns us to the land - and is 

also the treasury of our language which was revived through it' 

(GCITEIN : p 267). Through Biblical examples he tries to 

instruct the secular teacher struggling with religious elements. 

Goitein emphasises that the Bible will not be a significant influence 

on the growing child without the teacher first having formulated 

a clear standpoint for himself, and this essentially with regard 

to its central figure - that of God (GOITEIN : p 269). By 
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definition, the Bible is the 'Book of God' and the function of its 

teaching cannot be the removal of God or a minimising of him, but 

must entail an understanding and an explanation in such a way that 

it becomes the essential for modern man (GOITEIN : p 284). Through 

this emphasis on God and religious values Goitein sees a drawing 

closer to the younger generation who often do not know Biblical 

values. In order to achieve this awareness of religious meaning, 

Goitein proposes using the national-religious approach at the young 

age-level, and using a scientific-historical-literary approach at 

high school. 

2. The Essence of the Bible. 

The essential factor is that the Bible is a book about God. He 

sees four basic aspects to the Biblical God: 

1. The God of the individual. 

2. The God of the nation. 

3. The God of creation. 

4. The God of righteousness and mercy. 

Goitein warns against seeing these as four different stages of 

development and warns equally against seeing the fourth aspect as 

the only one with educational value. Clearly, this separation 

into components is to be understood as only the analytic tool of 

the scholar (GOITEIN : p 280). 

Because one simply cannot remove God from the Bible~ every Bible 

teacher must establish a clear personal attitude to God (GOITEIN : 

p 269). This is not a question of a didactic strategy, but a 

serious matter of personal world-view which must be based on 

accurate knowledge of the Bible and a refined moral sense of 

distinction (GOITEIN : p 276). ~n Goitein's opinion, the 

teachers must be united in their definition of the meaning of God, 

the concepts included in this, and the 'good ways' it dictates to 

us. Therefore, the essence in Bible teaching lies in the 

understanding and explanation of the Deity in a manner that is 

meaningful to modern man (GOITEIN : p 284). The meaning under-

lying the ideas in the concept of the Divine must be related to 

the child's daily life, not only to his thoughts, but also to his 

deeds. He describes the Bible as a drama between God, the people 

of Israel and the land of Israel. The ultimate vocation of the 
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nation remains a riddle that can only be described but not 

explained. The teaching and promoting of these concepts he sees 

as essential and functional, particularly for the floundering 

adolescent (GOITEIN : pp 283-86). 

Goitein's view is firmly that the relationship between God and 

Israel was not only a once only occurrence, but that each generation 

and each individual must renew and reactivate this relationship 

daily in his deeds, intentions and beliefs (GOITEIN : pp 277-78). 

Therefore, he emphasises the importance of learning the values 

presented in the Divine Image, and the necessity for this to be 

seen as real and relevant, not only for the child's intellect, 

but also for his deeds. 

3. The Aims of Bible Study. 

The ultimate aim for Goitein is 'to allow the Israeli child to 

meet the figure of the Biblical God, and to teach him the values 

embodied in this figure •••• ' (GOITEIN: p 283). He emphasises 

that this confrontation with God is not something that remains 

only in the realm of intellectual awareness but must be translated 

into daily relevance. One must apply what one learns in this 

sphere to, for example, the workings of the school. What has 

been learnt must be applied to all the moral questions that arise. 

The child must feel that what is written affects him directly. 

Every Bible l.esson must be a lesson in right attitudes (GOITEIN : 

pp 284-85). 

Minkowitz claims that Goitein has separated religion and morality 

and has placed morality at the cen~re of religion, and that this 
is quite different from the reality of the Bible (MINKOWITZ : p 318). 

Dr Ararat, on the other hand, says that Minkowitz has not understood 
Goitein (ARARAT (A) p 138, remark 24). 

Minkowitz warns too) that the personality of the teacher is as 

important to successful moral teaching as is the material itself 
(MINKOWITZ : p 324). 



26 

Goitein suggests additional aims in Bible teaching as follows: 

1. An awareness and knowledge of the various Biblical figures 

to help the student understand life and human problems (GOITEIN : 

pp 54-57; 93). Included here will be an awareness of the 

physical and social environmental influences on Biblical man's 

development. 

2. The recognition of the land and its natural qualities 

together with its historic relevance. He does not see the Bible 

as an historical text book, but as one of the more important sources 

of our history {GOITEIN : pp 54-57). 

3. Textual familiarity - this is a basic learning aim in Bible 

study. It is important to learn verses by heart, even in high 

school (GOITEIN : pp 198, 201). 

4. In high school, he proposes using Bible study to train the 

student in a thorough scientific approach (GOITEIN : pp 185-86). 

4. Methodology. 

'There are many gateways to the Divine City - the .most important 

thing is to enter it. Which gate one passes through - this 

depends on the place of origin' (GOITEIN : p 300). Although 

most of his writing strives to help the secular teacher, and Goitein 

feels that the secular Bible teacher may indeed be very successful, 

he nevertheless feels that the religious teacher will succeed bettet. 

The most important thing, in his opinion is to teach the Bible ' . 
itself, as it is and not to diversify too widely around it. To 

best implement this, we need teachers of excellent ealibre whose 

aim is to return the generation to the eternal values of the nation. 

In addition, he demands that the teacher should create an enthusias

tic atmosphere in Bible lessons and ~enerate some of the exalted 

spirit of a worshipping group (GOITElN ; pp 68-79). 

Minkowitz objects strongly on two counts: he claims that Goitein's 

explicit statement that the religious teacher would be more success

ful than the secular one would automatically alienate the secular 

teachers and diminish their readiness to accept his views. Second

ly, the demand for enthusiastic atmosphere and exalted spirit can 

be met only by the religious teacher with personal religious 

experience. If attempted by the secular teacher it can only lead 
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to hypocrisy. 

The confusion in Biblical methodology, in Goitein's view, stems 

from the fact that the learning aims are poorly formulated for 

each stage. He suggests that the formulation of aims for 
each stage should be based on the psychological development of 
the pupil and the pedagogic experience. He suggests that at 
least two curricula be formulated according to the variable levels 
of the pupils' talents (GOITEIN : pp 87-170). He proposes 

that Bible lessons take place in a specific room, with learning 
aids and a selected reference library, etc.{GOITEIN: pp 50-52). 

Basic Principles in the Formulation of a Syllabus {GOITEIN : pp 184-
212). 

1. The Pentateuch and the Prophets must be taught before the 
other sections of the Bible. 

2. Selected chapters to be repeated at later stages, with 
additional and different emphases. 

3. Biblical interpretations are an integral feature of 
Bible study. 

4. The religious and moral ideas must always be presented in 
a realistic and, therefore, relevant context. 

5. Those sections emphasising man's individual problems must 
be emphasised, even though the Bible deals mainly with the nation. 

Learning Aims corresponding to Age Grades. 
1. Age 7-12 (GOITEIN : pp 101; 106-8). The initiative is 

the teacher's. The pupil is the focus, and not what is written. 
The teacher presents new material and homework is a re-working of 
what was learnt in class. The aim is that the pupil enjoys, 
admires and retains. Revision and textual familiarity are 
encouraged. The time to begin the Prophecies is when the 
pupil is 12, and Goitein advocates beginning with Jeremiah (GOITEIN : 
p 167). 

2. Age 13-14 (GOITEIN : p 102). 

of new material is done by the pupil. 
Here most of the preparation 

The teacher prepares 
material for independent work and homework, which frees the class
room lessons for discussion. 

In these two stages, the method of endearing the belief in God may 
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be achieved through the national-religious approach. 

In the second and third stages, Goitein advocates an awareness of 

the literary qualities of the Bible (GOITEIN : p 118). The 

pupil is taught to evaluate and to use comparison extensively 

(GOITEIN : p 136). 

The pupil's active enjoyment is achieved in stage one through 

impression and story, while in stages two and three he experiences 

through active participation in the research, preparation and 

analytic processes. 

3. Age 15-16 (GOITEIN : pp 91-94). Here, in order to 

consolidate the pupil's knowledge and awareness of God, he suggests 

we use the scientific-historical-literary approach. While 

advocating this approach, he acknowledges that the desired aim 

may also be achieved through the interpretative-traditional 

approach. He emphasises the importance of the socio-cultural 

background for each section, as this increases the realistic 

applicability of the material. As this is the stage of 
f 

adolescent confusion (internal conflict) (GOITEIN : p 205), he 

feels that using both modern and traditional approaches can only 
help the student, as through the various interpretations he is 

faced with aspects he never even considered, and when all is done 

and all the criticism evaluated, certain basic values still 
remain (GOITEIN : p 36). 

Where sections of the Bible present ancient levels of morality 

(Jacob, who lied to his father and was punished by Laban), he 

warns not to confuse the issue, but instead to show how the Bible 

itself overcomes the moral problem~ 

At adolescence, the 
and if they are not 

a feeling that they 

pupil strives for final, complete answers, 
satisfied with the Bible study this stems from 

are learning nothing new. It is therefore 
important to use the Bible as an instrument in training pupils 
toward scientific thought; it is through philology that the pupil 
attains a deeper understanding. At this stage, Goitein includes 

the teaching of the Biblical introduction. 
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4. Age 17-18 : The Supreme Stage. This is the stage of 

in-depth analysis and repeated surveys. In addition to every-

thing stated.in 3,we see here a summary and the beginning of the 

scientific approach. This is an approach used for all subjects 

in high school, and must be emphasised equally in relation ~o the 

Bible. However, Goitein feels that one of the problems here is 

insufficient scientific literature related to the Bible; which is 

also suitable for the high school student. 
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D. THE RELIGIOUS-LITERARY APPROACH. 

1. General Remarks. 

Dr Joseph Schaechter, in his book 'Chapter Guides to the .Bible', 

suggests a gateway to the 'City of God', similar to that recommended 

by Goitein. However, whereas Goitein emphasised 'knowledge of 

God' as the central idea of the Bible, Schaechter emphasises 'belief 

in God' as the essential and, as such, follows Buber who stresses 

the importance of 'men who follow the ways of God'. Genuine 

belief, for Schaechter, is that constant communion with God,which 

is expressed in all action and in relation to everything in life 

(SCHAECHTER : p 138). In his opinion, the overriding problem 

of our generation is that the personal overt relationship to the 

words of God has been replaced by a scientific, philological, 

historical, national, literary-aesthetic approach, as well as a 

negative anti-religious attitude. He believes that this constant 

reformulating of attitude has given rise to increased energy, but 

he believes that the basic force which has created this reformation 

is the relgious force. Religion has, in fact, overcome religiosity 

itself and has made possible the national revival of Israel. ~' 

in his opinion, we cannot continue living off this energy of change. 

and if we do not soon find a source of life the nation will grow 

weak, and that source of life must be a new relation to the Bible. 

In his desire to consider the needs of the times, Schaechter 

proposes a life-source,and this is the example of those Biblical 

personalities who follow the ways of God. He is of the opinion 

that many of our generation have lost the ability to believe, and 

the role of man in the future will.be to renew the link, the 

communion with the Divine Spirit, and means towards this objective 

are those great personalities of the Bible who 'walk in the way of 

God' (SCHAECHTER : p 60). 

2. The Essence of the Bible. 

'The Bible is a Guide for life,and is not to be understood 
as a study or science whose purpose is to satisfy the 
intellectual curiosity of man and give him pleasure or 
material benefit. The important points of the Torah 



are those which affect man personally and are relevant 
through all the generations, and this is a major rule 
in Bible study' (SCHAECHTER : p 11). 
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The Bible, in Schaechter's view, is a drama with two actors, God 

and man, while the world is their backdrop (SCHAECHTER : p202). 

The understanding of God is an essential for our confused generation. 

It is essential for teachers to impress upon their students that 

wherever there is content, soul, a larger objective, exaltation, 
love, there is God. 'God is that which is over and above man, 

that which drives him to higher things and to maintain values, and 

not to be satisfied with animal-physicality alone' (SCHAECHTER : p 55). 

Dr H Noy (NOY : p 3) strongly opposes Schaechter's equation (SCHAECH

TER : p 56) God = Vision = Meaning = Morality = Socialism = Love, 

because not every central factor in man is God,and not all belief 

is belief in God. 

The understanding of Biblical man is important to those of our 

generationibecause we wish to learn from our forefathers how one 

teaches this meaning of life, and, for Schaechter, the finding of 
such meaning is the essence (SCHAECHTER : p 17). 

3. The Aims of Bible Study. 

To Schaechter, the Bible has been a guide to man throughout the 

generations, and through it he wishes to achieve the following: 
a) to mould a strong personality with an inner life, a clear 

role, and a sense of responsibility, and, 
b) to create a community whose links between members will be 

inner links (SCHAECHTER : p 12). 

To achieve this he proposes that we explain to the student how 
great personalities, e.g. Abraham, Job and the poets, achieved 

their degree of absolute faith which is the degree of real existence. 
In addition, the pupils must be shown the role of the leaders in 
the formation and integration of the community. 

The Faith of Abraham, Job and the Poets of the Psalms: Schaechter 

emphasises the sacrifice of Isaac as the central climactic aspect 

of Abraham's belief ,and its essential quality was Abraham's prepared
ness to sacrifice the son who was the meaning of his life (SCHAECHTER : 
p 207). 
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Job's struggle to achieve his personal real faith is important in 
educating the student. It must be stressed that Job's opposition 

to the routine beliefs of his contemporaries develops his personality. 
The twist which occurs at the end of the book is a result of an 
inner progression of great value. The rebellion against God 

which comes about as a result of his search for the true God,is 
valuable in its expression of the means by which the personality 
reaches its highest peak, in an inner change from anger to genuine 
faith (SCHAECHTER : p 210). 

The Psalms were written by individuals in situations of suffering 

or thanksgiving. In all these writings God is strong and real, 
and may be turned to for help and forgiveness. Man, in the 
Book of Psalms, is constantly striving to clarify this relation-
ship, to stabilise it, and to make it a constant reality (SCHAECHTER : 
pp 209, 338). 

'We study the Bible because we see ourselves as students who come 
to learn from our forefathers how to derive a meaning for life' 
(SCHAECHTER : p 19) - and this meaning for Schaechter, is the measure 
of man's progress (SCHAECHTER : p 17). 

He sees the critical problem of Bible teaching in our times as 

being.the finding of the means to arouse in the student the desire 
for faith (SCHAECHTER : p 18). 'We must bring those of our 

·generation to the realisation that faith is the climax of progress' 
(SCHAECHTER : p 18). The essential factor in training teachers, 
in his opinion, is, in fact, the 'training of the heart' to stimulate 
in them the desire for faith; and if this cannot be achieved, one 
must at least bring them to the point of admiration for the believer, 
rather than for the scientific researcher (SCHAECHTER : p 19). 

Schaechter explains the difficulties in Bible teaching in detail: 
a) there is no common language between the Bible and us - in 

the simple sense of language. 
b) nor is there common language in a deeper sense - modern man 

as against Biblical man is cut off from that which is above him, and 

even from his community, and so has become superficial. 

As a result of the above, the reader of the Bible who lacks the 
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necessary internalised perceptions, may well not understand those 

many sections which are not fully spelt out (SCHAECHTER : pp 20-21). 

Schaechter rejects Goitein's suggestion of Bible teaching according 

to the scientific-literary-historical method 1 because he feels that 

this approach must detract from the Biblical ideas. He suggests 

instead~a preparing of the soul for Bible study through a comprehen

sive introduction,and believes that a satisfactory preparation will 

allow better understanding of the ideas. 

The Role and Importance of the Leadership. 

Moses. The moulder of the community of the desert - a personality 

which works in the interests of the collective and devotes all his 

energy to the communal life. His struggles and doubts contain 

a life's experience and are a never-ending source from which man 

can learn (SCHAECHTER : p 208). 

Judges. The first cycle of the settled community - this is the 

era in which is presented a one to one relationship between loyalty 

to God and the strength of the community - as soon as the community 

weakens it is possible to conquer them (SCHAECHTER : p 297). 

David. The second cycle of the settled community - the kingdom -

the creation of the community is his life's work - he works towards 

the creation of a nation - and intends reaching for the everlasting 

God against the background of a world whose ways are those of Cain 

(SCHAECHTER : pp 208-214). 

Daniel. Expresses the obstinate stand against the temptations 

of the Exile after the destruction of the first Temple. It 

represents a special enlightenment in the struggle and an oqstinate 

heroism (SCHAECHTER : pp 208, 368). 

Ezra and Nehemiah. The final re~igious community in the Bible -

the revival of the nation after the destruction of the first Temple -

the third cycle of the settled community. Ezra and Nehemiah 

succeed in renewing and revitalising the foundations of faith,and 

in creating suitable forms for the new life in this situation of 

weakness and inferiority which could have lead to despair and total 

destruction (SCHAECHTER : p 210). 

In addition to clarifying the belief of the Biblical heroes, and in 

addition to illuminating the work of those figures who were the 



34 

builders of the community, Schaechter wishes, through the Bible, 

to give meaning to the concepts: God, holy spirit, sin and 

punishment. In essence, Schaechter believes that we must 

convince the students that the reality of God is not superstition. 

The students must learn to understand the relationship between the 

spirit of man and God, and without this there is no value i~ Bible 

teaching (SCHAECHTER : p 55). He emphasises that sincere belief 

in God must be expressed in all action and in relation to everything 

in life (SCHAECHTER : p 138). He stresses the notion of the 

covenant between God and man, and insists that this is absolute 

and that it may not be avoided (SCHAECHTER p 139). 

In the clarifying and explanation of the meaning of punishment and 

sin, he wishes to emphasise that the essence of sin is internal 

and the essence of punishment is in the weakening and degenerating 

of meaning in life. 

4. Methodology. 

The first problem th.e teacher encounters .is that of finding a 

common language between himself and his students, so that the first 

step is to overcome this distance and to bring the students to the 

situation where they can absorb the depth of the Bible. This 

can only be done by encouraging them to look inward,anq by the 

sufficient preparation of the spiritual background suitable for 

reading the Bible. In order to create this spiritual prepar~ti9n, 

Schaechter proposes good use of a Biblical introduction consisting 

of sections of general literature and literature about Indian and 

Chinese religions, and about primitive tribes. He particularly 

wishes to emphasise those sections that stress the inner spirit of 

great personalities (e.g. Tolstoy,"Kafka, Kierkegaard). Through 

this presentation, he wishes to teach the adolescent that it is 

impossible to understand man or society without realising that 

each genuine. disaster is a catastrophe touching the innermost 

re~ches of the spirit. Part of this Biblical introduction in 

high school is a sort of psychoanalytical therapy of the adolescent. 

In Schaechter's opinion, the loss or non-existence of the sense of 

the spiritual is an illness whose treatment is difficult, and there 

is a need to train teachers in this particularly. The doubts of 
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modern man are, in his opinion, symptoms and are symptomatic of 

the inner spiritual paralysis of man (SCHAECHTER : p 22). 

Schaechter emphasises that not every adolescent has the qualities 

for an inner-searching. There are those who attempt it and only 

confuse themselves, and there are those who cannot reach the heights 

and so lose all taste for life. In most cases, however, he 

believes that youth is capable of it, and certainly that the effort 

is worthwhile, despite the few failures5 

He admits that many of the greatest works deal almost exclusively 

with tragedy, and acknowledges the possible educational dangers in 

this. However, he suggests that we use those works that 

minimise this aspect (SCHAECHTER : p 23). 

In addition to presenting great literature and philosophy, he 

suggests the use of ethnology. He claims that primitive tribes 

still retain some primeval strength,and these remnants may aid us 

in understanding the connection between man and his world (SCHAECHTER 

p 25). 

In the senior classes of the high school, he proposes that we 

complete the in-depth study through the intensive reading and 

analysis of selected sect_ions that deal with central problems in 

life~and with historical and psychological concepts (SCHAECHTER : 

p 37). He expands the discussion in relation to the Jungian 

ideas in the indtroductory material. The psychoanalytic approach, 

and particularly the Jungian approach, help us to understand the 

Biblical Dream and has established that dreams have significance. 

It is important, however, to understand the basic difference 

between the psychoanalytic theory.a~d that of the Bible. The 

psychoanalysts claim that man's soul is the source of all and do 

not see God's work in the dream (SCHAECHTER : p 40). However, 

Schaechter believes that the Jungian theory is important in this 

Biblical introduction,because it allows modern man to understand 

the link with God. The gateway to God is today, man's soul -

whoever understands this, approaches an understanding of the Bible. 

Having expounded his approach through the use of the introductory 

material in the first section of his book, Schaechter now proceeds 
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to present his approach to the teaching of the central books of 

the Bible. He sees twelve books as the basis of Bible education, 

while the rest may be used as aids and for comparison. He associates 

these twelve books with the following figures and situations: 

1. Abraham - the father and the individual. 

2. Moses - the creator of the desert community. 

3. Judges - a community of farmers and shepherds in Israel. 

4. David - the creator of the kingdom. 

5. Isaiah I - the type of the prophet. 

6. Psalms - the poetry and prayer of the individual and the 

community. 

7. Wisdom - practical wisdom. 

8. Job - the individual and his struggle. 

9. Daniel - the enlightenment of the Exile. 

10. Ezra and Nehemiah - the final religious act of the Bible. 

Schaechter proposes certain specific approaches in greater detail, 

as follows: 

a) In the teaching of the book of Genesis, he suggests we 

emphasise the creation, which is a conscious expression of the link 

with the absolute. Because man was not placed in this world 

coincidentally, there is hope and purpose to life (SCHAECHTER: p 207). 

b) In the teaching of the prophecies it is important to stress 

that these are not central to the Bible because they reflect, in 

essence, t,he failure of the community and the attack of the prophets 

against the failure to fulfil the Law of Moses (SCHAECHTER : p 308). 

It is also important to stress the personality of the judge rather 

than the prophet, as the exemplary figure. This is because the 

'ideal' must include action,and the prophet expresses the word of 

God, but does not himself act (SCHAECHTER : p 315). So that here 

he wishes to avoid the educational. danger of presenting a pattern 

of ideas and aims so elevated that they cannot be acted upon -

which is a misconception that could be learned from the prophets 

if one were not careful to stress the essential need for action. 

He proposes beginning the study of the prophets with the book of 

Jonah because, in his view, the prophets' problem is most clearly 

stated here. And from this base, he proposes that the others 

follow by comparison (SCHAECHTER : p 312). In his opinion, 

Isaiah I is the most important of the prophets because the book 

includes almost every important theme contained in the other 
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prophecies and is, in fact, the climax of the prophets. 

In the teaching of Jeremiah and Ezekiel, Schaechter suggests that 

we stress their function in the community, and the fact that they 

do not become 'individuals' like Job. Jeremiah overcomes the 

temptation to flee to the wilderness, and Ezekiel, too, does not 

remove himself from the community (SCHAECHTER : p 322). 

c) In the teaching of Wisdom, he suggests we present the 

advice, experience and conclusions of the Book, although, in his 

opinion, this book - built on practical benefit - has little 

educational value, and is more suitable for primary school teaching 
( SCHAECHTER : pp 20 9, 344) • 

d) In the teaching of Koheleth, he suggests we emphasise the 

everlasting value of the Book which gives a serious and genuine 

expression of the suffering of man who turns inward in time of 

crisis. He feels that this book is especially important for 

the adolescent 
1
because it acts as a warning against total des.pair 

(SCHAECHTER : pp 212; 355-59). 

e) In the teaching of Job, he wishes to emphasise Job's 

exaltation as the greatest achievement of the individual in a 

perplexed generation. This book has great importance for 

the adolescent, although Schaechter feels that the emphasis has often 

been misplaced. If the emphasis is on Job's speeches, the 

students may use this to reinforce their own negative world view. 

He therefore stipulates the necessity of emphasising the essence of 
the Book, which is that the monologues are no more than a prepara
tion for Job's overcoming his many tragedies and his achieving his 
individual triumph (SCHAECHTER : p 209). 

f) He does not include the Book of Deuteronomy among the 

basic books, because he sees this as a repetition of the laws 
that have already been expounded (SCHAECHTER : p 211). 
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E. THE NATIONAL-RELIGIOUS APPROACH. 

1. General Remarks. 

H.A. Zuta, in his book, 'Methods of Bible Study' relates to the 

religious essence of the Bible, and attempts to show its relevance 

for our generation. He sees the Bible as a mighty instrument 

for the development of national, moral, and aesthetic values, and 

sees it as central in the life of a nation which is revitalising 

itself in its historic homeland. Zuta notes that we have learnt 

from our nation's experience that everywhere the Bible was taught, 

there was found spiritual, national and linguistic development 

(ZUTA : (A) p 26). He therefore sees central importance in our 

present-day national revival in placing the Bible at the centre 

of our education. 'In our return to the land of our forefathers 

and to our own language - the education of our sons in the spirit 

of the Holy Writings will influence our lives in the future - our 

national hopes, our morality, and our humanity' (ZUTA : (A) p 26). 

Zuta emphasises the tradition-faith foundation. in Bible study. 

In his view, the historical truth and the tradition of 2 000 years 

complement one another in Bible learning. The tradition is one 

of historical nationalism and does not include the precepts of 

ritual action. 'I understand religion, not as the fulfilling 

of ritual precepts but as faith, spiritual elevation, dedication 

to elevated ideals •••••• all these are the qualities which exemplify 

the believer' (ZUTA : (A) p 15). Zuta is convinced that the 

more firmly-rooted the nation becomes in Israel, and the more the 

Bible is studied, the stronger will faith and religious custom 

become (ZUTA : (A) p 16). 

Most of his writings are concerned with the aims of Bible teaching 

and with didactic commentary on methodology. He himself often 

demonstrates his method by active examples of lessons in the class

room and through the written work of his pupils. 

He does not specifically define the essence of the Bible, but from 

his writings and general approach we may conclude that he understands 

it as follows: - the Bible is a religious book which, in the past, 

played an historical, educational and national role of importance 

in the development of the nation. He strongly believes' that 
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this role is equally valid today, both for the present and for the 

positive development of the nation in the future. 

2. Aims of Bible Study. 

In the first section of his book 'Methods of Bible Study', Zuta 

presents five main aims for Bible study, with the aid of which 

he believes we can promote the Bible as a significant factor in 

the development of the nation's spiritual, nationalistic and 

linguistic revival (ZUTA : (A) pp 9-28). 

1. National-Historical Aim: Zuta feels that by being aware 

of the nation's past and its various national 'acquisitions' through 

history, and by emphasising this aspect in Bible study, we shall 

encourage the nation to give of themselves in work for the national 

benefit (ZUTA : (A) p 26). 

2. Linguistic-Stylistic Aim: He sees Biblical language as 

the most important source for the development of modern Hebrew 

and its revival in the ancient homeland. 

3. Moral Aim: The Bible cannot, in his view, be taught as 

a science, i.e. with a logical base alone, but must influence the 

student's character and his moral behaviour (ZUTA : (A) p 47). 

4. Aesthetic Aim: In Zuta's view, the Bible is literature 

of the highest order, and helps to develop the student's sensibility 

to rythym and harmony, and to differentiate between various literary 

forms. 

5. Religious Aim: The focus here is not on ritual precepts, 

according to Zuta, but on teaching the child dedication to 'higher 

ideals' and on spiritual uplift. 

In his article 'Psychological Problems in Bible Teaching', Minkowitz 

questions the validity of these ai!fis (MINKOWITZ : pp 310-314). (A 

discussion of his comments may be found in the introduction to this 

chapter). 

3. Methodology. 

Accor9ing to Zuta, the emotional aspect of Bible study has central 
' importance. He demands that the teacher should respect and admire 

the Book and its main figures, and should identify with the spirit 

of its actors in order to transmit this enthusiasm to his pupils. 
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In his view, the child must see himself and his own life intertwined 

with the events and spirit of the Bible (ZUTA : (A) p 47). (See 

presentation 0£ Azaryahu for criticism by Minkowitz of this kind 

of approach) • 

Zuta suggests that the child's initial contact with the Bible should 

be devoted to inculcating belief, admiration and a sanctified 

emotional response (ZUTA : (A) p 23). He believes that in these 

early years the approach should be essentially positive, that there 

should be strong identification with every possible positive quality 

of the main figures. He wishes to avoid any conflict or contro

versial discussion on the topics of the miracles and wonders, etc. 

(ZUTA : (A) p 18). The belief in the sanctity of the Bible must 

be firmly established at this age. 

Only once these early stages have been achieved may the teachers 

introduce aspects of doubt and dissension into the study, and this 

will begin only in the higher grades of primary school (ZUTA :(A) 

p 23). This stems from Zuta' s conviction that if the above-

mentioned aspects are thoroughly internalised by the pupils in the 

early years, no damage whatsoever will be done by the later 

introduction of evaluations and criticism that may be controversial. 

One of the tasks of the teacher in the higher primary grades is to 

introduce 'corrections of the text' but here care must be taken not 
l 

to force these on the pupils. 

Zuta divides the content of the Bible into four sections according 

to age, and he gives the details of the syllabus for each year and 

suggests themes for independent work for each unit. He also 

suggests literary mate.r:ial for parallel study (ZUTA : (A} pp 53-135). 

For Israeli children, Zuta feels that 10 is a suitable age for 

studying the Bible from the original text, and at age 14 he proposes 

teaching a Biblical introduction and the 'intonation'. He 

proposes a Bible study curriculum for the whole primary school in 

which he relates the Bible to various other subjects taught. Zuta 

believes that such an educational system will influence positively 

not only the individual but the total Israeli population (ZUTA : {B) 

p 59). In Ararat's view, Zuta attempted to suggest an aim which 



would integrate the essence of the Bible with the needs of a 

confused generation - but he did not succeed in presenting a 
compatible methodology (ARARAT : (A) p 132). 

41 
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F. THE NATIONAL-EDUCATIONAL APPROACH. 

1. General Remarks. 

Secular general education in Israel today follows closely the approach 
of J Azaryahu. According to Ararat, 'Azaryahu, like Achad 
Ha'am (Ginzberg) sees the Bible as a nationalistic work sanctioned 
through religion, with its main essence lying in the historical
moral role it has played in the chronicles of our people' (ARARAT : 
(A) p 132). But, when Azaryahu formulates his ultimate aim for 

the teaching of Bible studies, he adds to Achad Ha•am's moral-social 
attitudes the spiritual approach. 

In Azaryahu's view, the educational influence of the Bible justifies 
its important position in the education curriculum. The Bible 

is not merely study material but has a functional force i~ education, 
and its role is to mould the spiritual character of the pupils and 
to develop their personalities through the fundamental values to 
be found in it. 

2. The Essence of the Bible. 

The Bible is an exalted national work which reveals the spirit of 
the nation during its era of independence. This work, imbued 
with faith in moral, social, national and humanistic ideals, was 
sanctified by religion through the ages and filled an historical
educational role in the life of the nation (AZARYAHU : p 10). 

The Bible has exerted great influence upon the characteristics of 
the people and upon their spiritual creations, as a constructive 
force in all the periods of its hi$torical development, and has 
not ceased even up to the present time. 'All generations have 
been nurtured upon it ••••• or through the channels of Talmudic 
literature based upon it, in a way which makes it part of our 
'national ego'' (ACHAD HA'AM in AZARYAHU: p 10). 

According to Azaryahu, we learn from our history that in almost 
every place and era, forces of creativity arose which revealed 
a humanistic upsurge. This was directly related to Bible 
study. In his opinion, 'The Book of Books, which is an 

exalted work, with a lone history of spiritual creativity and 
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originality, is an infinite treasury of cultural values and one 

could make it an instrument of various educational and study aims 

according to the specific spirit and notions of the individual 

educationist' (AZARYAHU : p 34). 

"~ ' '- 3. The Aims of Bible Study. 

Azaryahu enumerates seven accepted aims in Bible study in Israel 

(AZARYAHU : pp 3-9), and in his article he shows that these aims 

are not specific only to the Bible, but could be achieved through 

other means. 

a) Religious aims 

b) Moral aims 

c) National aims 

d) Aesthetic aims 

e) Practical-Educational aims 

f) Linguistic and Literary aims 

g) Other specific study aims (history, geography, training towards 

scientific thought). 

Azaryahu, in his criticism, is particularly opposed to using the 

Bible for narrow nationalistic aims, for example, merely for 

acquiring geographical familiarity with the land. He also 

opposes Goitein's suggestion that Bible study can be exploited to 

train the student in the techniques of scientific thought. In 

Azaryahu's opinion, there are many other subjects in the syllabus 

more explicitly suited to this function. His dominant theme, then, 

is the Bible's educational influence on the pupils and the moulding 

of their spiritual character (AZARYAHU : p 11). 

Azaryahu specified four main functions of Bible teaching: 

1. To sow in their hearts the ethic of Judaism 

2. To sow in their hearts an aspiration toward social justice. 

3. To sow in their hearts love of the nation and admiration 

for its heroes. 

4. To sow in their hearts religious wonder and yearning towards 

God. 

Various critics have expressed their opinions concerning the validity 

of these aims. Adar suggests that Azaryahu wishes to use Biblical 
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laws in order to implant in the adolescent the ethic of Judaism. 

Adar points out that the Biblical laws vary in their respective 

levels of morality, so that, if as Azaryahu has suggested, all the 

laws are given the same weight in the teaching, the student cannot 

learn to differentiate between their greater and lesser moral content. 

From Minkowitz's analysis on the subject of Moral Education and 

Bible Teaching (MINKOWITZ .: pp 321-24) arises the question of 

applicability of Biblical law to moral education. Minkowitz 

emphasises that it is insufficient to select suitab.le Biblical 

material for this purpose; we have also to give tremendous considera

tion to the selection of the most· suitable people to carry out this 

work. 'The process of absorbing social and moral values known 

in psychoanalysis as Identity Development,is a special type of 

learning occurring in interpersonal relationships of an emotional 

nature'. 

In relation to Azaryahu's third aim ~ that of admiration for 

national heroic figures, Adar claims that such a requirement brings 

about a distortion of the Bible. The Bible itself does not 

develop exce~sive admiration for its heroes, but presents them as 

human figures, with their various faults and virtues. In 

relation to his fourth expressed aim - that of arousing religious 

wonderment, Minkowitz claims (MINKOWITZ : p 315) that psychologically 

there is a danger in t.his kind of teaching, of encouraging hypocrisy 

and religiosity. He also claims that the situation created 

during a lesson according to Azaryahu's formulation, of 'losing 

oneself' in the spirit of the Bible, while cutting oneself off from 

reality, albeit temporarily, leads psychologically to the emotional 

and intellectual splitting of both the pupils' and the teachers' 

personalities. It is not sufficient that the teacher's attitude 

to religion be neutral or not overly anti-religious, but it is 

essential for him to have had direct religious experience of the 

wonder and glory of faith in his own childhood. Without the 

sufficient emotional preparation of the teacher on the one hand or 

the emotional activation of the pupils on the other, the 'pretence' 

or the 'as if' aspect of the religious subject matter will remain 

as mere false sounding words without any genuine psychological effect. 

In Minkowitz's opinion 'this kind of learning situation, in which 

both teacher and pupil are continually busy with emotional spiritual 
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activitY,which is neither obligatory nor applicable to their daily 

reality - in fact separates the imagination from the reality, and 
words from deeds. In this kind of learning we have the danger 
of habituating sentimentality rather than sentiment, and curiosity 

rather than concern, as these are not obligatory either in practice 
or in one's emotional identification with the subject' (MINKOWITZ : 
p 316). 

4. Methodology. 

Azaryahu is convinced that the 'Activation Method' is ideal for 
Bible Study because through it the teacher activates and develops 
thought, understanding, imagination and feeling in the students. 
Through this method the child himself participates in the creation 
of the learning process from inside, as it were. Azaryahu sees 
the Bible as an instrument for the development of national, moral 
and aesthetic values but, despite this perspective, does not ignore 
its religious character. However, his theory and methodology 
are not aimed at promoting religious education within a traditional 

framework. 

Azaryahu believes strongly that to achieve the educational aims of 
Bible teaching, it is essential for the teacher himself to admire 
and identify with the Book and its actors, to immerse himself in 
.their .world and world-view in order to transfer his enthusiasm to 
his students. 

The greatest problem for Azaryahu is to find the most suitable ways 
and means to present the Biblical material so that the student will 
respond positively; to enable him to understand the content and 
language with relative ease. 

Azaryahu examines the suitability of the various theories and methods 
which have long been accepted in Israel in the light of the aim 
he has proposed for Bible study: 

a) The Interpretative Method: This is unsuitable as an 
ultimate aim because its aim is to acquire factual knowledge,and 
therefore does not contribute to the character formation of the 
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rising generation (AZARYAHU : p 14). However, he does not 

ignore the possibilities of such a method, but advocates strongly 

that its place be in the students' independent preparation before 

the lesson in class. 

b) Explanatory Reading Method: Here, in his opinion, there 

is also an over emphasis on the fabric of the text. The mechanism 

of reading is for him merely a didactic strategy. Misplaced 

weight is given to the educational value of this method,and there 

is too little recognition of the degree of the student's passivity 

with such a method {AZARYAHU : pp 16-17; 27). 

c) The Theme Method: With this method the Bible becomes 

merely an instrument for the achieving of aims external to the 

actual Biblical material, and this fact alone is sufficient to 

exclude this method entirely from Bible teaching {AZARYAHU : p 19). 

d) The Creative Method: This method is based on the assumption 

that the material is not known in advance, so that the students 

themselves may work through and arrive at conclusions under the 

guidance of the teacher. Azaryahu concedes that this method is 

a positive didactic and methodological approach for many other 

subjects, but maintains that it is suitable for Bible study only in 

very limited contexts {the historical stories close to the child's 

world). An additional problem is that the basic starting point 

of this method is that the material should be unfamiliar, and, 

of course, much Biblical material is in fact familiar to the Israel:!. 

child before he starts school (AZARYAHU : pp 21-26). 

From his examination, Azaryahu concludes that apart from the 

Reading method and the Creative method (whose usefulness is limited), 

none of these methods satisfy the essential demand that Bible study 

should stimulate the active creative abilities of the student and 

influence his character formation. 

Therefore, the only method he sees as satisfying.this criterion is 

that which places active participant discussion of the student at 

the centre of the learning process in this subject. On closer 

examination we see great similarity between the Creative method and 

Azaryahu's Activation method. Each proposes the following stages 

and aspects: 

1) An introduction which poses the central problem. 



2) Group discussion under the guidance of the teacher. 
3) A summarising discussion in which the teacher adds any 

aspects not touched upon in 3. 

4) A concluding and summarising reading from the text. 
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However, an essential difference between these methods is that the 
Creative method deliberately prohibits any prior familiarising 
activity, whereas the Activation method insists upon considerable 
independent preparation by the pupil. Reading from the text 
itself is then part of the creative method in the group and class 

situation, whereas this would be done by the pupils individually 

and in advance in the Activation method. Clearly this difference 
has many ramifications. Being unfamiliar with the content allows 
greater excitement and tension to be generated. On the other hand, 
individual preparation from the text both trains the student how to 
learn and allows for the discussion to proceed faster, and perhaps 
deeper, in the group situation, particularly because the text itself 
is referred to but not read (AZARYAHU : p 44). It would seem, 
then, that the Creative method would be more suitable to younger 

children, and the Activation method more suited to older students 
who would not be frightened off by the challenges in the unknown 
material. 

There is much similarity between the two methods in the actual per
formance of the group discussion - they both utilise the principles 
of group dynamics. The discussion concentrates on problems that 
concern the students according to their age and developmental stage. 
The essential value of the discussion lies in the pupil's groping 
towards the path to discover the essence of the problem. The 
teacher interacts discriminately, he stimulates free discussion and 
argument, but he himself participates only occasionally. Azaryahu 
presents a detailed description of ~he techniques of this method 
(AZARYAHU : pp 36-38; 41-43). He also says that th~re need not be 
much revision and repitition if this method is properly carried outt 
because the student, through his emotional identification and absorp
tion, internalises the material and its 'aura' in his first experience 
of it (AZARYAHU : p 63). Minkowitz, however, while conceding the 
importance of the emotional activation and its preference over dry 
repetition, insists that psychology has taught us that the processes 
of learning and memory must include varied and imaginative forms of 
repetition for the child's successful assimilation of material. It is 
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therefore an essential aspect of the teacher's function to expend 

considerable energy in devising non-repetitive means of revision 
(MINKOWITZ : p 324). 

Minkowitz also examines this method in its psychological aspect. 
He sees it as doubtful in terms of educational benefit,and potentially : 
dangerous in contributing to negative habits of emotionalism and 
sentimentality. Pscyhologically one might describe the situation 
resulting from this method as a splitting of intellect and emotion 
of the personalities of both the teacher and the pupil. In 
addition, such lessons based on activating the emotions, demand 
particular pedagogic talents, specific teaching techniques, suitable 
moods, and a relaxed relationship between teacher and pupils. 
According to Minkowitz, to attain the kind of atmosphere that 
Aza~yahu's method demands, it is not good enough for the teacher 
.!lQ:t_ to oppose religion, but it is actually necessary for the teacher 
to have undergone personal experience in the religious sphere. 
He concludes therefore that if this emotional atmosphere for both 
teacher and pupil is not perfect, the whole religious is.sue will 
become forced and artificial, and probably even false (MINKOWITZ : 

pp 315-316). 
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G. THE NATIONAL-MORAL APPROACH. 

1. General Remarks. 

Achad Ha'am's educational approach emphasises the national-moral 

bases as the most important and fundamental in Jewish education 
for both Israel and the Diaspora. He sees the'observance and 

existence of the national spirit as the obligation of every Jew. 

He sees education as the means whereby each generation transmits 
the national heritage to the next generation (GINZBERG : VOL IV p 134). 

In his opinion, the roots of national consciousness are hidden in 

the nation's past, and without these there is no possibility of 

a national revival. 'In the same way as the tree cannot do away 
with its roots, so we the Jews cannot be free of our past' (GINZBERG 
VOL IV p 135). Because of his strong belief in the absolute 

necessity for a conscious awareness of the past, Achad Ha'am strongly 

opposes those Jewish writers who strive to achieve a glorious future 
without considering the past (GINZBERG : VOL I p 161). 

For Achad Ha'am there is no question but that Judaism has as its 

essence and principle characteristic religious-moral consciousness. 
GINZBERG : VOL IV p 42). Judaism has as its central focus the 

concept of absolute righteousness. Judaism insists most strictly 
that this concept be absolute and that specific considerations of, 
for example, compassion, should not be allowed to make this concept 

·relative (GINZBERG : VOL IV p 47). Judaism, however, does not 
limit itself to relationships between men as individuals but, in 
Achad Ha'am's view, also insists on a full development of a 
collective national morality {GINZBERG : VOL IV p 50). Achad 

Ha'am is fully aware that personal salvation is most relevant for 
most people, but he insists that Judaism demands national collective 
morality even more than this individu~listic attitude (GINZBERG : 
VOL IV p 44). 

In regard to national education, Achad Ha'am places overwhelming 
responsibility on the educators, particularly because, in his 
opinion, the Jewish family has largely lost its influence in this 
sphere (GINZBERG : VOL IV p 141). He accuses the Diaspora 

educational leaders of neglecting this aspect of Jewish education 
and is particularly outspoken against what he considers the titter 

neglect of the young Jewish girl. In his opinion, the role of 
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the young girl, whose future will make her the mother of the new 
generation, has the utmost significance {GINZBERG : VOL IV p 142). 

Achad Ha'am stipulates that the Diaspora reality in which the Jew 

is struggling for his existence and identity, imposes the responsibil
ity on the educators to give the child an inner support. The 
educator m~y not be satisfied only with providing the key to the 

Jewish sources but is also obligated to delve deeply into those 
sources. The children must learn to love that Judaism which they 
will have to defend and for which they may have to suffer all their 
lives {GINZBERG : VOL IV pp 135, 150). Achad Ha'am places equal 
emphasis on this aspect for the new generation within Israel, and 
sees this as fundamental in the national revival in the homeland. 
The youth here too needs an inner support based on the national 
heritage in all the forms that influenced it through the 
generations (GINZBERG : VOL IV pp 156-157). 

Achad Ha'am strongly opposes those educators in Israel represented 
by B Mosensohn, who attempt to 'purify' the child's soul from any 

influences of the Diaspora, by concealing later historical develop
ments and showing only that ancient period described in the Bible in 
which Israel lived a free and independent national life in the land. 
'It is impossible to ignore 2 000 years of history~ •••• for after 
all, if one removes the middle links from the chain, the beginning 
and the end will never connect' {GINZBERG : VOL IV p 158). Achad 
Ha'am is convinced that these educators' only success will be in 
utterly confusing the child who, as a result, will not know his 
place in his own world and will certainly not understand the 
relationship between himself and those Jews who are still in the 
Diaspora. 

For Achad Ha'am, the Bible has served, both in the past and in the 
present, as the source of hope for the Jew for the future. Without 
the faith and hope for the future, there would have been no value 
in preserving and observing the Torah (GINZBERG : VOL I p 159). 
In the same way as the Bible had considerable influence in the past, 
so too in the present it has a central role. In the past, 
whenever the Jewish way of life was endangered, the leaders of the 
nation sought ways to save the Torah and to encourage its study ~ 
from the clear understanding that knowledge of Judaism is the 
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fundamental essence of our continued existence as one nation. 

In Achad Ha'am's view, this simple and basic fa~t has not changed. 

Throughout the generations, and even in Achad Ha'am's own generation, 
there has always been a special relationship between the Jews and 

the Bible. Even in his own era, where one could differentiate 

between the religious Jew and the nationalistic Jew, both are 

linked to the Bible through a spirit of deep feeling which has its 

roots in the past~and which is much more than their feelings could 

ever be for any other literary work. 

Achad Ha'am has attempted to find ideas in religion that are 

acceptable to the modern Jew who does not accept tne tradi~ional 

religious sanctions. In this, according to Minkowitz, he has 

been influenced by the Reform Movement of his own generation. 

However, unlike the Reformists, who sought universalistic bases 

in the Bible because of their own 'apologetic' motivation and 

because of their desire for integration with the Eu~opean culture, 

Achad Ha'am sought special national concepts which would distinguish 
Jewish culture (MINKOWITZ : p 310, note 2). 

In addition to the Bible being the source of hope for a Jewish 

future, Achad Ha'am sees it also as 'a national source from which 
the children of the Hebrews will draw their first knowledge of 
the moral values of human culture' (GINZBERG : VOL IV p 135). 

Mosensohn emphasised the role of Biblicai education in the 
development of national pride. Both Ararat and Adar are 
convinced that Achad Ha'am's approach of emphasising the moral

social value of the Bible, contrary to that of Mosensohn, is more 
faithful to the ess.ential nature of the Bible (ARARAT : (A) p 130; 

ADAR : (A) p 20). Minkowitz, on the other hand, opposes 
Ararat and Adar on the grounds that there is no difference between 

the secular-historical approach of Mosensohn and the national-moral 
approach of Achad Ha'am: not in the aims of study, nor in the 

understanding of the essence of the Bible. Both approaches, in 

his view, are secular and emphasise national education as the main 
aim in Bible teaching (MINKOWITZ : p 314). 
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2. The Essence of the Bible. 

Accoroing to Achad Ha'am, the Bible is a book which expresses the 

spirit of the nation in an ancient period, and more than 2 000 

years separates that period from us (GINZBERG : VOL IV p 128). 

The Book of Books was created by the nation Israel in a time when 

it was a 'literary nation', i.e. a living nation, with developing 

ideas and concepts according to its needs, and with these ideas, 

growing and developing from within until they became an organic 

part of the soul of the nation (GINZBERG : VOL I pp 93-96). 

'Because the Bible had so great an influence on the formation of 

the nation through the generations, it has become part of the 

national 'ego', so much so that the nation cannot be conceptualised 

without the Bible' (GINZBERG : VOL IV p 128). 

Achad Ha'am expresses surprise at his contemporaries for seeking 

archaeological evidence in support of the Biblical realities. For 

example, he mentions the discussions concerning the figure of Moses 

and says that even if the evidence were to utterly disprove his 

existence, this would not detract from his influence on the nation. 

Historically, Moses is a real figure who influenced his own 

generation and those that followed. The Biblical Moses was 

created by the needs of the nation and in its spirit - the creator 

created in its own image. The nation achieved its own supreme 

aims of the era in which this figure was created, and they were: 

the aspiration to truth, righteousness and an unwillingness to 

compromise with reality. This era, however, was short-lived 

in the history of the nation and was followed by a period of 

compromise with which this heroic figure was incompatible, and 

hence the need for the creation of new figures. 

In addition to the above argument with his contemporaries, Achad 

Ha'am also takes to task those who deny the Biblical Divine existence 

and see it only as imaginary. He stresses that even those who 

deny God's existence,must concede his historical-national signific

ance in the Bible and its unequivocal influence upon the nation 

throughout its history. In his view, the Biblical God was seen 

by the nation as the only God, Lord of the Universe, Ruler of ~11 

Nations, Creator of All Life. However, Israel was selected to 

sanctify God's name in this world and to be an example to other 
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nations (GINZBERG VOL III p 217). 

According to Achad Ha'am, it is common occurrence that a concept 

is born to a nation before it has attained sufficient maturity to 

accept and internalise it, and this process occurs slowly and bears 

fruit only at a later stage. As an example of this, he refers 

to the idea of monotheism. 

Achad Ha'am sees the Biblical prophecies as a unique phenomenon 

of a specific era, but one whose influence has affected the nation 

and aided in its spritual development through the ages. In his 

view, the Prophets drew their religious and moral fervour from 

their awareness of their belonging to a 'chosen people' whose 

ultimate goal was the fulfilment of the moral and ethical precepts 

(GINZBERG : VOL IV p 44). For him, the essential concept of tne 

Prophecies is the kingdom of absolute righteousness for all humanity: 

from above, by God, the Most Righteous, and from below, by people 

who were created in the image of God and must aid in the governing 

of the world through justice (GINZBERG : VOL Ip 182). This 

con~ept of absolute righteousness had to be transmitted explicitly 

through the generations, and the responsibility for this task and 

obligation was clearly laid on the people by the prophets (GINZBERG 

VOL Ip 183). According to Achad Ha'am, with the rise of the 

power of the Priests and the decline of the Prophets, this concept 

was no longer strictly observed, because the Priests were men who 

compromised with reality (GINZBERG : VOL Ip 181). 

According to Achad Ha'am, after the destruction of the Second 

Temple, the nation was no longer a 'literary' nation, a creative 

nation, but had become a nation of the Book, i.e. a slave to the 

Book. And in his view, the task of our generation is once more 

to revive the ability to create and to be a 'literary' nation. 

In this sense he is opposed to the view which sees the Torah as 

the sole reason for the existence of the Jews. 'We are 

accustomed to believe that Israel could not exist without the 

Torah but our forefathers, who gave us the Torah, themselves 

admitted and did not deny that the Torah itself exists for the 

future, and if it were not for the future, there would be little 

point in its preservation'. According to Achad Ha'arn, the 

prophecies made the future live and allowed. the national 'ego' 

to be complete. At first, the prophetic future was close 
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at hand, but after the building of the Second Temple and the non

fulfilment of the great promises, this future was postponed from 

generation to generation, but throughout remained part of the 

national .'ego' and was essential in maintaining the nation intact 

throughout its persecutions and hardships - while other nations 

perished. Achad Ha'am sees the national 'ego' of Israel 

as a mixture of past and future - past memories and future hopes -

interconnected and shared by each member of the nation. The 

national, as against the individual, hopes for the future are what 

provide for the immortality of the morality. 

3. The Aims of Bible Study. 

Achad Ha'am sees the modern Jewish child as the culmination of the 

history of the nation. For this reason, he opposes those 

educators who divert their greatest energies to the future without 

considering the past (GINZBERG : VOL IV p 125). He opposes 

equally those educators who relate only to ancient history and 

ignore the intervening 2 000 years of exile (GINZBERG : VOL IV pp 

·156-159). He believes that both these approaches serve only to 

confuse the adolescent. The most suitable approach for achieving 

a Jewish identity through the education process is that which is 

based on relating to the past memories of the nation and to its 

future hopes. Achad Ha'am feels that the Bible is most relevant 

for this because it contains both these aspects, and for this reason 

must have a prominent and serious place in the educational systems 

of both Israel and the Diaspora. 

He sees the main aim of Bible study in the national-moral education 

of modern youth - in the achieving of an inner support,and as an 

aid in establishing his Jewish ideQtity. 'Genuine national 

education will be achieved through knowledge of the Bible, of 

the Hebrew language, through Hebrew literature and Jewish history -

all of which must be transmitted thoroughly and directed at linking 

the youth to their nation and their land in love and honour - and 

arouse in them the desire to serve their people and be of benefit 

in the national revival'. (GINZBERG : VOL Ip 49). 

Achad Ha'am emphasises certain important aims in Bible Study which, 

if achieved, will enable the nation to understand itself and it$ 
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role: 

1) It is essential to stress that the main characteristic of 

Judaism is the emphasis on morality for both the individual and the 

community (GINZBERG : VOL IV p 135). The prophecies stressed 

the importance of fulfilling the kingdom of righteousness, and 

placed the responsibility for this on future generations. In 

Achad Ha'am's view the modern generation is equally obligated to 

accept this responsibility, and to perpetuate this role and to fulfil 

it {GINZBERG : VOL Ip 182). Justice, or righteousness, is also 

the essential quality of the Biblical God. Through the educatiqn-

al process, it is the teachers' duty to emphasise the importance 

of God in the formation of the Jewish nation through the ages. The 

adolescent must be taught to relate to this God with respect, and 

to understand this influence as an historical and national force 

(GINZBERG : VOL III p 217). 

2) It is important to show the adolescent the particular 

task of the people of Israel through history. They were chosen 

to sanctify the Lord and to be an example to the nations (GINZBERG 

VOL III p 217). 

3) We must emphasise through the Bible that the ultimate aim 

of the Jewish fulfilment is a collective, not individualistic, aim. 

This attribute, which characterised the nation in the past, is 

important in the present too, and it is necessary to develop this 

awareness in the contemporary generation (GINZBERG : VOL IV p 44). 

Achad Ha'am believes that serious and intensive in-depth study 

will create the organic link between the individual and his nation, 

and will provide us with more 'complete' people for the future 

(GINZBERG : VOL IV p 158). He also believes that 'only the 

absolute demise of the national spirit could release the individual 

from Biblical influence, but no one, whose national spirit has not 

died, can erode this link with the Bible even if in religious 

matters he has reached the final boundaries of disbelief' (GINZBERG 

VOL IV p 129). 

4. Methodolgy. 

Achad Ha'am's ~ethod in Bible study is not systematically presented 

in any one article, but because the Bible is a central focus of the 



56 

national-moral education of his generation, he has extended 

discussion about this throughout his writings. The proposals 

he makes concerning methodology are to be found in the comments and 

notes in his various articles and in his argument with Mosensohn's 

approach (GINZBERG : VOL IV pp 156-59). 

Achad Ha'am's most important demand is that of a serious approach 

to the study of the Bible, and this he demands from both teacher and 

pupil. 

In his opinion, the teachers' role is of utmost importance. Hebrew 

education is an art which demands of the teacher not only wide 

knowledge in all aspects of Judaism, but also wide general knowledge 

and pedagogic talents. The teacher must be respected by his 

pupils because only through such a relationship will he relate 

positively to this study. Achad Ha'am is convinced that the 

question of Hebrew education is actually a question of the teachin9 

personnel,and as long as this problem is not solved, education will 

remain in the realm of 'fine speeches' (GINZBERG : VOL I pp 51-52). 

This serious approach is essential in order that the work should 

not become superficial and extraneous, that it should not be done 

merely because it is obligatory in the syllabus. Without this 

approach, the attitude will be denigrating and will lead to the 

modern Jew despising himself. He demands that the process of 

study should be methodical, and should create a clear world-view 

which links him .to the nation,and stimulates him to participate 

in the nation's rebirth (GINZBERG : VOL I pp 49, 51). He warns 

Bible teachers against 'preaching' for national values. 'Preach-

ing' is likely to lead to chauvinism,while authentic national 

education is that which allows the _child to absorb these values 

voluntarily and almost 'by the way' (GINZBERG : VOL IV p 135). 

In regard to the language of tuition of the Bible, although he 

does not relate this specifically to the Diaspora, it is clear 

from his comments that the local language of the state in which 

teacher and pupil find themselves is to be the language of study. 

Achad Ha'am strongly opposes Mosensohn's view that we should search 

for the original phraseology of the Bible. Following this view, 

Mosensohn proposed a series of corrections. Achad Ha'am considers 
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this totally unsuitable for the school framework. He feels that 

the Bible must be studied as it is,and because these sometimes 

obscure verses in fact comprise our traditional national heritage, 

they must be studied as such along with any traditional corrections 

which have been accepted for generations (GINZBERG: VOL IV p 156). 
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H. THE NATIONAL-SCIENTIFIC APPROACH TO THE BIBLE. 

1. General Remarks. 

According to Ararat this approach has its origins in an 'anthropo

centric' world view in its various manifestations: cosmopolitan and 
humanistic (ARARAT : (A) p 130). 

The first proponent of this approach is Dr Ben-Zion Mosensohn who 

suggested that we select the scientific, i.e. critical, method in 

order to overcome the religious essence of the Bible and in order 

to make it more acceptable to our youth. 

The national revival movement saw itself as revitalising Israel's 

ancient and ideal past and not as creating 'from new; so that it 

returned to the, use of the Bible in order to make it a basic 

element of national life. In fact, the motto of the movement 

was 'return to the Bible' (MOSENSOHN : p24). This movement 

believed that in Biblical times Israel had lived a full national 

existence and that the Diaspora had polluted this, so that in 

order to re-create a full national renewal one had to return to 
the Bible as its source. 

According to Adar (ADAR : (A) p 12), almost all the events of life 

in Israel are interpreted against the background of Biblical 
association and therefore are imbued with a particular emotional 
meaning. 'Our culture which is being revived and revitalised 
in Israel is in fact a sort of experiment linking our modern 
spirit and the Biblical world into one unit'. He gives the 

illustrations of the new settlements in Israel which bear ancient 
Biblical names as though they were direct continuations of the 
ancient Judaic villages and the Galilee. 

Mosensohn, in his article 'The Bible in the School' (MOSENSOHN : p 24) 

argues, 'the Bible is not only a text for religious study because 
it is concerned with many other pertinent issues - and perhaps 
more so with those than with matters religious•. Following 

scientific criticism, Mosensohn explains that the later writers 
of the Bible attempted to show or to find in each of the various 
sub-sections of the Bible a unifying religious theme. Any that 
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could not be included in this framework, even through traditional 

interpretations, were excluded, and without doubt much was lost 

(MOSENSOHN : p 24). 

2. The Essence of the Bible. 

In Mosensohn's view, the Bible is not a book with a single 

characteristic feature but contains within it a literature of 

1 000 years. 'Each generation added to the Bible a particular 

nuance and by so doing gave to the Bible foreign forms which its 

original creators would doubtless not have recognised' (MOSENSOHN : 

p 24). 

The Bible is not a history book, it merely utilises current events 

in order to illustrate its fundamental meaning. The Bible is 

'the only mirror in which our glorious past is fully reflected' 

(MOSENSOHN : p 24). In the Bible we find the remnant of the 

original national literature of the nation Israel which lived freely 

in its own land during the era of the First and Second Temples. 

'For a wandering nation without land or language, depressed and 

oppressed by its environment, the Bible was the only source of 

encouragement to strive for another kind of existence, a life of 

freedom and honour. Upon this striving depends continued national 

existence' (MOSENSOHN : p 24). 

Achad Ha'am, however, attacks Mosensohn heavily for the above point 

of view. He underatands that the desire for reviving the 

national life in its own homeland and the recognition of the role 

of education as an aid in the achievement of this has directed 

the Israeli teacher to devote himself to the distant heritage, but 

'we, the sons of the Diaspora, with all our understanding of this 

point of view, cannot accept their errors. It is not possible 

to straddle 2 000 years of history and to re-create now Ancient 

Jews as if they were of the generation of Isaiah'. Achad Ha'am 

does not doubt for one moment that the Jewish child today is the 

living fruit of the preceding generations and that in order for 

him to know himself and his nation he needs to know his national 

culture and, therefore, the Bible, not only in their original forms, 

as Mosensohn requires, but also in every possible form they took 

through the ages, if they are to become active forces in the nation's 

life. If one denies the child the knowledge of later historical 
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developments and shows him only the 'glory' of the ancient era, 

'by the fervent efforts to 'purify' the child of Diaspora influences' 

one succeeds only in confusing him so that he is unable to define 

his place in this world and his relationship to the rest of the 

nation who are still an integral part of the Diaspora (GINZBERG : 
VOL IV p 157). 

3. The Aim of Bible Study. 

Mosensohn's basic thesis is a national one. We find that from 

his definition of the essence of the Bible his understanding of 

the aims in teaching it follow clearly: 'The Jewish youth must 

draw from the Bible his knowledge of his nation's past life in 

order to learn to love that life and to want to renew its ancient 

forms' (MOSENSOHN : p 25). In his opinion a nation that has 

always dwelt in its own homeland has less need to relate so 

specifically to its ancient roots. But Israel needs to do this 

because it cannot make the basis of national education the later 

literature, that of the Diaspora, which lacks a healthy basis 
(MOSENSOHN : p 25). 

Mosensohn's point is one of rebellion against the traditional 

Diaspora world view. He wishes to eradicate the later levels 

added to the Bible by subsequent generations, and to return to 
the authentic spontaneity within it. 

To this contention, that the Bible is an instrument of national 

education, Ararat replies: 'Because Mosensohn bases his aim on so 
narrow a foundation, not only does he miss the essential essence 

of the Bible, but he even distorts the Bible and educates against 
it although by means of it' (ARARAT (A) p 130). 

Mosensohn wishes to educate towards a national pride directly 
through the Bible, and this aspect is referred to by Adar as 

follows: 'Everyone who sees the direct aim of the Bible as being 
the promotion of national feelings, stirs an empty emotion. Of 

course one can find areas in the Bible which contain direct 
references to strong national feeling, however we must remain aware 
of the fact that these references had only secondary significance 
within their context, so that to emphasise these would create a 
distortion'(ADAR : (A) p 13). Adar continues and says that the 
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Bible itself attacks the notion of national pride for its own sake; 

after all, the whole notion of 'chosen people' is related precis~ly 

to this. The notion of being chosen relates clearly to the 

nation's obligations, rather than to its privileges. Through 

its unfolding of history, the Bible proves that national pride as 

an end only serves to bring about national shame. 

Mosensohn divides the Biblical content into four main categories 

and emphasises the essential aspects in the teaching of each 

section: 

a) The historical books: The essential aspects in the teaching 

of these are the stories based on the mutual relationship between 

the nation and the land and those which show the significance of 

the land in the life of the nation. In the description of the 

Chronicles of the people his approach is very much an evolutionary 

one, the unfolding of history in stages. 

b) The prophecies: This is the most important section of 

the Bible in his view and the study of it should be of primary 

concern in the education of the younger generation. 'It is an 

error to conceive of the prophets only as religious protagonists, 

they were also political figures. Matters of social and political 

interest are the focus of their ideas and where they are concerned 

with religious issues the aim is clear, namely, to destroy the 

security in the meaningless performance of ritual. The prophets 

speak in the name of God because this is the only language the 

ancient Hebrew knows and respects' (MOSENSOHN : p 113). Mosensohn 

emphasises that the developments in the prophetic ideas shows the 

nation's spiritual development. The teacher must emphasise this 

aspect in order to generate in the child both love and honour of 

his people. Adar is equally convinced of the fact that the 

prophe=ies were the greatest phenomenon of the Bible - transmitting 

its central messages - but he fears that educationally, over

emphasis on this section is dangerous as it well may lead to the 

pupil's alienation from the prophecies because it is difficult to 

be in the world of 'the word of. God came to me saying ••• ' (ADAR : 

(A) p 22). 

c) The writings: The subject matter of these books is the 

individual, his needs, his aspirations and his relationship to his 

God and his world. Mosensohn sees the main aim in the study of 

these books as the illumination of an obscure period in the 
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development of Judaism under Persian rule (MOSENSOHN : p 116). 

d) The Law: Those sections of the Bible dealing with Law, 

Mosensohn finds problematic and therefore suggests 'perhaps it is 

justified to remove these sections from the schools' curricula, 

or to relate to them within the developmental framework'. Adar 

points out that because Mosensohn sets out from the point of view 

that the ultimate aim is a nationalistic one, he cannot come to 

terms with those aspects that do not fit this approach and therefore 

·has no solution other than to remove them. 

Mosensohn does not attempt to clarify the religious character of 

the Bible. He instead side-steps the issue and does this by 

using a critical-scientific analysis. His rationale is that 

this approach will endear the Bible to its students. 

In opposition to this, Minkowitz claims that many educationists 

have attempted to eradicate the religious aspects of the Bible and 

have posed other issues as its central feature - the nation, the 

individual, society, or the abstract notions of justice and morality. 

In its extreme form, this approach has removed 'God' from the Bible 

stories. These attempts, according to Minkowitz, are worthy 

of note only in relation to their daring and their consistent 

framework, but their practical contribution is limited only to 

aggravating the problem, not to solving it. 'It becomes clear 

that the Biblical story, without religious feeling and without 

the central image of the God of Israel, is nothing more than a 

legend with an archaic and magical focus, which latter is foreign 

to the contemporary spirit' (MINKOWITZ : p 313). He adds that 

the removal of God not only cancels the educational value of the 

Bible story from the point of view of encouraging the acquisition 

of ethics, but even its aesthetic form is damaged by the erosion 

of its soul. 

4. Methodology. 

Mosensohn, who defined the ultimate goal in Bible teaching according 

to the national-Zionist perspective, proposes that we use the 

critical-scientific method to 'overcome' the religious atmosphere 

of the Bible and to endear it to the pupils. 'The method of 

Bible teaching must be similar to that used for other scientific 
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study in our schools today' (MOSENSOHN : p 31). 

The method of critical analysis of the Bible helps Mosensohn find 

its original form and content, and through this he sees the 

possibilities for the Bible's national revival. 'Those who 

wrote the text were not always perfectly accurate •••••• a word 

would occasionally find its way onto the wrong line •••••• and one 

change generated another' (MOSENSOHN : p 114). There are many 

places in the text that one cannot study without changing a word 

or a sentence, but the value of the Book and its sanctity are not 

denigrated by this in the eyes of the pupils (MOSENSOHN : p 115). 

Achad Ha'am (GINZBERG : VOL IV p 419) criticises this aspect as 

follows: 'The relevant form of the Bible for us today is the text 

as we have it. Returning to any 'original' formulation of the 

prophets, etc. would be of little value, as it is in its current 

form that the Bible has exerted its many influences upon the 

nation over the generations'. 

Adar (ADAR : (A) pp 5-7): Every subject must be taught according to 

its own essential meaning and the essential value of the Bible lies 

in its educational aims. Scientific criticism of the Bible can 

only be an ancillary aim as its task is to discover truth and not 

to educate. 

Of the four divisions of the Bible, Mosensohn considers the historical 

story and the prophecies the most important. However, he insists 

that all Biblical material be presented and taught in accordance 

with the child's developmental stage. 

I. Age 9-10: (MOSENSOHN : p 112),; He proposes that two 

years be devoted to the historical .stories. He suggests that 

the emphasis be on simple stories, particularly those that consider 

the links between nation and land. 'It is not the wonders and 

miracles •••• that are the most important •••• but particularly the 

simple stories •••• • (MOSENSOHN : p 29). In the description of 

the history of the nation, he proposes a developmental presentation 

through the various stages as recorded in the Bible. 

Method: Observation is its central force, accompanied by visual 

aids and use of archaeological discoveries. Extensive use of 

comparison best exemplifies the developmental process. 
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II. Age 11-13: (MOSENSOHN : pp 1.13-115). The prophecies 

are the most important section for Mosensohn. 'The ideas of the 

prophets of Israel have great value even in our times - humanity 

has, after all, not yet achieved that exalted aim shown by the 

prophets' (MOSENSOHN : p 110). He suggests that the learning 

begin with the early prophets because the earlier the prophecy, 

the simpler the world view, and therefore, the more acceptable to 

the child. 

Method: One begins with an introduction presenting the historical-

cultural background of the period. He suggests that various 

archaeological and linguistic comments be made in this introduction, 

and throughout the presentation of this material, and that extensive 

use be made of visual and archaeological aids. Again, he 

recommends extensive use of comparison; between prophets, between 

generations, and between Israel and its neighbours. Because of 

the nature of prophetic prose and poetry, he suggests explaining 

the prophetic literary forms; poetry, allegory, symbol, parallelism. 

With regard to vocabulary explanation, he advocates literal 

explanation and 'translation' and comparison with other Semitic 

languages. Together with this word explanation, he suggests 

the presentation of style change where and whenever necessary. 

'The external beauty and the internal d~ring added to the prophecies 

through these contrasts will protect their sanctity much more than 

merely preserving the letters' (MOSENSOHN : p 115). 

III. Age 14-17: (MOSENSOHN : p 116). The books known as 

the writings are less important for Mosensohn than the prophecies, 

as their subject matter is the individual and not the nation. The 

teacher 1 s function in presenting this material is to clarify this 

obscure period of the Jewish life during Persian rule. During 

this era the influence of Greek culture was felt and the clashes 

between Greek and Hebrew culture provide rich sources for 

comparison. In addition, he suggests that we emphasise the 

linguistic and stylistic changes that occurred in Hebrew because 

of Aramaic influences. Mosensohn proposes that the Book of 

Psalms, with its lyric and circumscribed period, be taught to 

ages 14-15. He advises that Job, Proverbs, Koholeth be not 

taught before ages 16-17, as the students are not able to grasp 

the philosophies before this. The Song of Songs, in his opinion, 

is unsuitable for the school-going age. 
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IV. Age 17~18: Law, for Mosensohn, is the least important 

section of the Bible. He opposes the traditional approach and 

rejects what he considers the over-emphasis on law. 'This is 

the most difficult section and perhaps it would be right to exclude 

it from the school syllabus or to teach it according to its 

developmental stages' (MOSENSOHN : p 117). However, because 

this latter suggestion is problematic in its implementation in high

school, the only remaining method, in his view, is to teach the 

Law thematically, e.g.moral law, national law, social law, domestic 

law. Goitein (GOITEIN : p 29), in his criticism, stresses that 

under no circumstances may this section be excluded, because it 

was ~ most important for the nation from the beginning right up 

to the present. It would be quite impossible to ignore so many 

years of history without serious harm. At this age (17-18) 

Mosensohn suggests teaching an introduction which would include 

a resume of the development of the Bible and its various translations 

and interpretations, so that the student could understand how each 

generation had understood the Bible. 
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I. THE LITERARY-HUMANISTIC APPROACH. 

1. General Remarks. 

The main proponents of this approach are Dinburg and z. Adar, but 

as the latter has expanded and carefully formulated this approach 

in his book 'The Educational Values of the Bible', the following 

refers mainly to his work. 

In his opening chapter (ADAR : (A) p 2), Adar claims that the 

humanistic approach is a synthesis which has arisen from all the 

conflicts which weakened, if not destroyed, all other approaches, 

viz: the traditional-religious, scientific, nationalistic, and 

socio-moralistic. 

This approach cannot be defined, for 'humanistic understanding is 

simply an effort to penetrate the subject matter and to perceive 

it from within' (ADAR : (A) p 26). The empathetic understanding 

is Adar's solution for the integrating of the religious content of 

the Bible with the secular spirit of .the school environment. In 

his opinion, using an empathetic approach, which allows the pupil 

to appreciate the literary beauty, but also to understand the spirit 

of the various Biblical heroes in their own terms, educates the 

pupil towards tolerance, respect of others and, th~refore, achieves 

a moral value which is not easily gained otherwise. 

This approach does not assume that the Bible contains the word of 
God, but wishes to understand, through.the Bible, the words of those 
who lived with this faith in the Divine (ADAR : (A) p 26). How-

ever, neither does the approach explicitly reject the concept of 
the Divine. 

Because the approach wishes to understand the values of the Bible 

for those who lived then, it seeks its relevance for our generation 

and strives to find its modern application. Its purpose, there
fore, is a return to the Bible in order to extract from it a 
belief in its central values (ADAR : (A) p 332). 'We can 

discover a strong faith in the basic human values in the Bible and 
it will only be a 'Book of Life' if, through in-depth study, the 

student can find a consistent application for these things, in his 
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own generation' (ADAR : (A) p 332). 

From much of Adar's writing it is clear that his emphasis is on a 

universalistic ethic, the essential humanity of the Biblical heroes, 

but it must be remembered that he is writing in Hebrew for Israeli 

educators within the Israeli educational system. 

Minkowitz, Noy and Ararat criticise this humanistic approach as 

follows: 

MINKOWITZ (pp 316-7): He examines this approach from a psyhcological 

perspective, questions its applicability for primary school pupils 

and concludes that it is suitable only for the high school adolescent. 

'Adar's approach which demands empathetic understanding, assumes 

the activation of various emotional forces, as well as the transition 

from initial positive emotional responses to intellectual analysis. 

These transitions are possible only at adolescence and do not suit 

the young child'. 

NOY (pp 2-3): He examines Adar'sview of religion and the Bible. 

'One can emphasise the literary-aesthetic aspects of the Bible •••• 

and avoid its essence, its religious spirit ••••• but are pupils 

so uncritical as to be unaware of such avoidance? •••• and are the 

respective educators not apprehensive about the possible negative 

effects on character formation that such intellectual dishonesty 

may perpetuate?'. 

ARARAT (A) (p 133): He says that both Noy and Adar wish to 'save' 

the Bible for our generation, but 'both Noy and Adar who •••• do not 

accept the Bible as it is with its Divine Image and the religious 

position of man in his world, artificially strive to reach a 

'golden mean' - an acceptable compromise'. In Ararat's opinion 

these views serve only to obscure the essence of the various books 

of the Bible. 

2. The Essence of the Bible. 

Adar sees the Bible as: 

1. Great literature. 

2. A grandiose picture of history. 

3. Important ideas and values. (ADAR : (B) p 77). 

1. Great literature: The Bible is great literature in terms 

of both its contents and its form: 
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a) Content - through the content of the Bible the pupils 

are exposed to the basic values of man and to various expressions 

of man's spirit. 

b) Form - through Biblical literature the child's literary 

appreciation is developed, as well as his understanding and critical 

faculties. 

2. A grandiose presentation of the historical process (ADAR : 

(B) p 76): History and literature in the Bible are intertwined. 

Adar sees the chronicles of Israel, beginning with its ascent, 

followed by its decline and culminating in a new ascent with Ezra 

and Nehemiah, as highly relevant and gaining renewed impetus with 

the return to Zion of our generation, and its ambitious revitalising 

and restructuring of the Israeli society in the framework of a 

sovereign state. 

3. A source of ideas, concepts and values: In the 20th 

century, with the breakdown in the stability of man's values, there 

is particular relevance in the fundamental values of the Bible. 

The nation, in its attempt to create anew its national life, must 

return to its origins in order to have a foundation for its revital-

ised social system (ADAR : (A) p 156). In his opinion the basic 

human values portrayed in the Bible are so full of vitality that 

they almost speak for themselves (ADAR : (B) p 77). 

3. Aims in Bible Study. 

The ultimate aim proposed by Adar is 'education towards fundamental 

human values as they arise from the Bible' (ADAR : (A) pp 39-40). 

'In following this aim we in fact follow the Bible itself - and 

deliberately retain its essence through trying to discover its 

values and concepts; yet we are .not limited by it and may criticise 

and even reject some of its values'. Adar proposes his aims 

according to the five main divisions of the Bible: 

a) The historical story - Adar views this as a cosmic-universal 

experiment of God with Israel in which the giving of the Law at 

Mount Sinai is the essential component, transferring this experience 

to the total nation. The educational aim, then, is achieved 

through the individual examples presented in the Biblical stories. 

b) The prophecies - The aim here is to educate through 

presenting the prophets as moral teachers and through clarifying 
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their basic ideas. He believes that it is possible to educate 

through the prophets only if we accept their ideas and opinions 
as relevant for us too. 

Minkowitz relates to this from a developmental psychological 
perspective (MINKOWITZ : p 313). The influence of the prophecies 

on the child is far less than we are used to believe. 'Contrary 

to what is accepted, the contribution of the prophecies to the 
child's moral education in the primary school is limited because 

the child cannot yet identify with abstract situations'. In 
his opinion, there are additional difficulties in the child's 

identifying with the image of the prophet - i.e.: the difficult 
literary style and the social problems which are removed from 

the child's world and his experience. For example, idol worship, 

which comprises a major section of the prophecies, is a strange 
subject, even for the adolescent and the adult. 

Adar believes that it is possible to teach absolute values through · 

the prophets and feels that this is essential in the current reality 
of fluctuating values. 

In Klineberger's opinion (KLINEBERGER : p 336), we do not have the 

right to educate the younger generation towards obligatory values. 

'All that education has the right to attempt is to present the 
youth with as wide and varied a range of values as possible, so 

· that he may know the alternatives from which to choose and may 
choose according to his own knowledge, understanding and evaluation'. 

Adar claims that our understanding of the prophets is aided by 
their poetic style, but is impeded by the religious ethos colouring 
their ideas. However, the humanistic approach, by definition, 
has a built-in readiness to accept greatness, whatever its source, 
and must utilise this difficulty by insisting that one of the aims 
is to understand and come to terms with it. 

c) The Law - Through this the students' sensitivity to moral 
values is developed. Adar differentiates between three categories 
of law for specific educational purposes: (ADAR : (A) p 200) 

1. Basic human laws valid for eternity. 
2. Laws whose values are long term but whose 

formulation is specific to the era in which phrased. 
3. Laws whose spirit and formulation vary. 
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Minkowitz (MINKOWITZ : p 323), referring to this aspect, again 

from a psychological point of view, suggests that for the primary 

school child's moral development, the degree of influence of the 
Law is limited, because he can not yet absorb the abstract. One 

of the essential factors in the positive acquisition of moral values 
is the child's identification with the subject matter through his 
enjoyment of it. The nature of the material pertaining to Law 

is more suitable to rote learning that to identification and 

internalisation through pleasure. 
d) Poetry (religious) - The aim here is to broaden the child's 

perspective on life, so that he adds the dimension of understanding 

faith, both in the abstract fill9.. an understanding of those who have it. 
The composers of the Book of Psalms convey their emotions and 

religious experience to the reader and in the teaching situation we 
attempt to find the meaning of the writings for themselves and for 
us, the readers. Adar insists that we cannot return to the world 
of these poets (ADAR : (A) p245) - it is too foreign to modern man. 

We can only strive to understand the feelings and emotions expressed. 
However, he warns against any hint of religious indoctrination from 

the teacher for, in this material particularly, he sees the danger 
of imparting hypocrisy. He also says that this poetry will serve 
as religious reinforcement only for those children who already 

have some basis of faith. 
e) Wisdom - The aim here is to teach basic universal values. 

The Book of Proverbs, according to Adar, suggests that education 
can be acquired through preaching and advice-giving. When 
teaching this book, particularly to adolescents, a secondary aim 
would be to make the pupils aware that this is a somewhat superficial 
and simplistic approach (ADAR : (A) p 261). When we come to 

Koholeth we find a similar principle - here there is danger that 
the adolescent, characteristically _in turmoil in Western society, 
will latch on to the negative cynicism expressed and will formulate 
a negative world-view. He must, therefore, be made aware of the 
danger of generalising a world-view out of negative attitudes 
arising in specific situations and moods (ADAR : (A) p 284). In 
the book of Job the student has the ideal opportunity for experienc
ing the process by which one resolves conflict. Job communicates 
his suffering to God and reveals the depth of his righteousness. 
We learn that the motivation of moral behaviour is not the desire 
for personal success, but an inner direction towards love of man. 



Job, therefore, provides a living example for the students' 

struggle for moral identification. 
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Minkowitz (MINKOWITZ : p 323) again stresses that the young child 

is psychologically unready for this material because of its abstract 

and philosophical nature. 

4. Methodology. 

Adar's presentation of the humanistic approach to study of the 

Bible sees it essentially as literature and therefore the teaching 

and study of these need not differ from the approach to literature, 

'for the Bible is the best literature we have' (ADAR : (A) p 325). 
Ararat (ARARAT : (A) p 133), while admitting that Adar's proposal 

'saves' the Bible as classical literature for our generation, feels 

nevertheless, that his literary-aesthetic analysis which contains 

only understanding and assessment, distorts the basic essential 

intention of the Bible - to influence. 

A. General Didactic Principles in Bible Teaching: 

1) All the categories of the work must be taught. The 

method must integrate intensive and extensive study. The most 

suitable method for intensive study is that of explanation and 
interpretation (ADAR : (A) p 326). Weis calls this the 

Interpretive Method and has developed its principles (WEIS : pp 22; 
. 46-47). In this method 'we stress the totality through studying 

its parts, and study the parts with a global aim' (ADAR : (A) p 326). 

This method demands that we rely solely on the text for its under

standing, that we are particularly careful and that we accept the 
limits of our knowledge. 

2) Adar suggests that only one Biblical form (prophets, 

psalms, etc) be taught in any given year so that the student has 
the full opportunity to appreciate its unity, its development of 

concepts, and its variety. 
3) At a later stage there needs to be an integration of 

these separable forms so that the student brings a global perspective 

to the total work and sees the connections, of various sorts, between 
the parts. 

4) The differences of age and intellectual capacity of 

the students must be considered in the methodology chosen. For 

the young child, Adar emphasises learning through impressions and 
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so gaining understanding. 

dimension of evaluation. 

For the older student, he adds the 

He warns against approaching the Bible 

with anti-religious prejudice, yet, similarly, opposes the 'white-

washing' of its heroes. Bible study must include assessment and 

evaluation. It is the evaluation that gives this study its 

educational function (ADAR : (A) p 329). 

B. Didactic Principles in each of the Specific Sections. 

1. The Bible Story - the teacher must present the pupils 

with the characteristics of the Bible story - short and simple, 

expressing emotion through action. The subject of the story is 

MAN, his relation to others and to God. Through the empathetic 

method the teacher helps his pupils understand the character, mood 

and faith of the Biblical hero. 

Minkowitz (MINKOWITZ : pp 316-7) criticises Adar again from the 

psychological point of view and is adamant that the empathetic 

approach is suitable only for adolescents, and even then, only for 

those with adequate intellectual skills. Concerning Adar's 

emphasis on the desirability of evaluation and assessment, Minkowitz 

(MINKOWITZ : p 220) notes that on the one hand Adar wishes his 

pupils to relate positively and with admiration to Biblical figures, 

and on the other they must criticise the heroes' decisions, deeds 

and general behaviour. This, he says, gives rise to serious 

educational contradictions which are difficult to resolve. Finding 

fault with Biblical figures serves to lessen their educational 

influence: 'even the rational adult cannot accept faults in a loved 

one without considerable· trauma, how much more so the child ••• '. 

2. The Prophets - Adar suggests three perspectives for 

the presentation of each prophet: 

i) understanding the phenomenon of 'the prophet' 

ii) basic ideas common to all the prophets 

iii) each prophet's individual personality and ideas. 

Adar is not unaware of the relationship between the prophets' moral 

values and their religious content. He suggests, however, that 

the religious element can be isolated and taught separately. The 

prophet figure must be presented as a living example of one who 

fights for justice so that the prophets' admonitions will not 

present a difficulty at the later adolescent stage when the 

student is rejecting admonition. Here too the approach of 
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empathy is advocated and, according to Adar, if the student 

successfully internalises the absolute values presented in this 

material, he will better be able to judge the undesirable social 

phenomena in his society (ADAR : (A) pp 20-21). 

Minkowitz (MINKOWITZ : p 323) feels that the prophet figure will 

have limited influence if this is the only figure the student can 

identify with. He emphasises the importance of the teacher's 

own image in this process. 

Klineberger (KLINEBERGER : p 337), who opposes the right of the 

teacher to present absolute values, insists on the pupils' being 

exposed to a wide range of values so that they can choose, but 

imposes a condition on this. The teacher has the obligation to 

educate according to the students' emotional needs and the needs of 

the society. He can only fulfil this responsibility if he avoids 

total indoctrination by finding the right balance between reinforcing 

the students' emotional security and yet enabling them to find the 

courage to doubt and to struggle with problems. 

3. The Law - According to Adar (ADAR : (A) p 161), we cannot 

deal with Biblical Law within the religious perspective, but only 

on the basis of its contextual value. He proposes beginning this 

study with the learning of a large body of material and only then 

categorising it according to the three aspects previously mentioned. 

He suggests that the Book of Deuteronomy is most suited for the 

initial study of the Law. Here the Laws are presented in detail 

and the student can most clearly understand their value (ADAR : (A) 

p 163). In addition to the classical approach of understanding 

the spirit of the Law through in-depth study, he suggests that we 

add the comparative-historical method for a complete picture. 

4. Poetry and Wisdom - Here too, Adar advocates the use of 

empathy. 'When we read love poetry we try to identify with the 

love experience of the poet - this educational approach must be 

applied to religious poetry too' (ADAR : (A) pp 27-28). 
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J. THE MARXIST-MATERIALIST APPROACH. 

1. General Remarks. 

Those who expound this approach, in Ararat's view, do not relate 

to the fundamentals of the Bible itself, but use it as an instrument 

in furthering their own defined educational aims. 

At a National Symposium of educationalists on the Teaching of the 

Bible (1953 : S.T.B.} representatives of Hashomer Hatzair (extreme 

left} Movement outlined their attitudes to Biblical literature. 

We refer below to the dominant views expressed. The exponents 

of this approach use scientific criticism to expose those l~vels 

of secular realistic literature which were to be found in the 

Biblical literature before it underwent religious redaction. 

'The Biblical literature as it has been transmitted to us in its 

traditional style is mostly religious and cannot serve as the source 

of our world-view. But its realistic-secular sections are the 

foundation of our world-view' (S.T.B. : p 156). 

According to M.Bloch, the progressive socialist approach turns to 

the ancient forms of culture and finds in the figures of the past 

the basis for the current struggles. In order to shape the 

future, this approach seeks to reveal the driving forces and the 

historical causes that formed the cultural character of the nation 

and 'this awareness serves us as ammunition in our war for a 

better future; so that we seek to integrate the historical Bible 

as it was in its era and in its function in the evolution of our 

world-view' (S.T.B. : p 164). 

Bloch admits that the socialist writers were disparaging and 

contemptuous of Biblical literature and its problems, as a result 

of their negative attitude to religion which was seen as its main 

component (S.T.B. : p 117). But 'it would be false to say that 

we, the socialist-marxist educators, relate negatively to our 

cultural heritage. On the contrary we see its revival as 

essential and its function vis-a-vis the growing generation as 'a 

shield against the Levant'. But we demand the right to interpret 

the source material according to our own perspective. We are 

convinced that only through our kind of understanding can the nation 
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be sure of its revival and continued existence' (S.T.B. : pp 164-5) 

M. Alon is equally convinced that despite the difficulties arising 

from this particular perspective, this is the only way to make 

Bible study attractive for pupils. 'Only through a clear Marxist 

approach, which is not to be equated with one-sided idealism, can 

the Bible become a living text, relevant to their lives and their 

thoughts ••••• • {S.T.B. : p 181). 

The Marxist-materialists insist that the child's materialist approach 

can only be formulated on the basis of this understanding of the 

Bible. L. Alterman suggests that the Bible be •released' from 

so specific an aim, that it be presented, however, in a way that 

does not reject such an approach and that it be integrated with other 

concepts the child has, some of which are certainly orientated 

towards the materialistic. 

2. The Essence of the Bible. 

Alon asks: 'What is the Bible for us, those of the pioneer movement 

and the commune, Marxists, Leninists, anti-religious?' {S.T.B. : 

p 173) - and his answer: 'It is not only the Book of Books according 

to which, alone, we can inculcate values, because we cannot ignore 

its religious content and it is this which is in conflict with our 

viewpoint •••••• the Bible, for us, is one of the most i~portant and 

decisive texts contributing to the shaping of the next generation' 

{ibid). 

According to J Waschitz, 'the Bible is a Book about the lives of 

farmers and shepherds, about heroism and the idyllic life, about 

struggles and rebellions. The ~ncient society is described in 

it in Utopian terms. Behind its religious garb we today under-

stand the Bible as an expression of both internal and external 

conflict of a stiff-necked people, struggling against disaster and 

catastrophe, but never ready to surrender. It is the book of 

our land to which we have returned after our long dispersal' {S.T.B 

pp 184-5). Waschitz sees the Bible as the symbol of the nation's 

childhood - in historical perspective - which was a positive era 

in the life of the nation. Today in Israel, according to him, 
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we are reviving this positive national life but its realisation 

is taking place at a higher stage. 'And, in the same way that 

we have taken upon ourselves the task of the redemption of the land 
and labour, so we need to 'redeem' the Bible' (S.T.~. : p 185) 

M. Sister explains in his article how the proponents of this 

approach view the 'redemption' of the Bible (S.T.B. : p 186). 

The Bible, in his view, is a creation by writers of literary talent 

and with the ability to adapt their religious viewpoint to every 

aspect of reality. But, if we remove the religious framework 

(for example, from the Book of Samuel), we have before us realistic 

secular literature. 'We are the inheritors of such a realistic 

secular approach, which was congruent in Biblical times with the 

religious outlook, but have added to it at a later stage in our 

evolution in accordance with developing awareness of the motivating 

forces of nature and society, and our knowledge of the regularities 

in these' (S.T.B. : p 156). The redemption of the Bible, in his 

view, depends on the perspective that this additional 'building' 

is taking place at a 'higher' level. This idea has been 

particularly emphasised in relation to the prophecies. 'The 

distinction between the outlook of the ancient prophets and our 

own is in the understanding of the social phenomena in reality. 

The prophets see in these phenomena the basis of a regime which can 

be rectified, whereas we see in them the result of the existing 
regime so that improvements in conditions can only be brought about, 
in our opinion, by altering the nature of the regime' (S.T.B. : p 157) 

Sister is of the opinion that 'the traditional understanding of the 

Bible has great value even for the materialist-socialist educator 
in our times; but only once the relationship between Biblical 

literature and its philosophy and role in society has been defined' 
(S.T.B. : p 170). 

Many writers have expressed their opinions concerning the attempts 
to distinguish the educationally suitable from the dispensable 

sections of the Bible, together with their opposition to the 
rejection of the relgious tone. Lam {S.T.B. : p 185) opposes 

any separation of relevant from peripheral material for 'there 
are certainly secular elements in the Bible~ but the philosophy is 
always religious' Ginsenower supports this contention that the 

religious and secular cannot be separated in education for this is 
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an intellectual analytical distinction which, he says, eliminates 

the affective content and attitudes so essential to the educative 

process (ibid)._ 

Tieger claims that in the Biblical era the religious reality was 

explicit so that it is impossible to separate the prophets' strong 

religious fervour from their social views (ibid). 

Alon sees the Bible as: 

a) A great historical document which describes the evolution 

of human society and the history of the nation Israel, without which 

we could not begin to understand the Jewish cultural and spiritual 

perspective. 

Minkowitz's and Goitein's rejection of this concept was considered 

earlier. 

b) A great humanistic and ethical document. Morality in 

the Bible is tied to real figures rather than presented in the 

abstract. The heroic figures in the Bible arouse in the 

materialist much interest as human beings, but; for the latter, 

the nationalistic aspect must be added. 

Adar's criticism on this point is presented in the section dealing 

with Mosensohn's views. 

While the standpoint of the prophets is markedly different from 

that of the materialists, they nevertheless can identify strongly 

with the prophetic morality expressed in sorrow and anger at 'the 

state of the nation', i.e. corruption, oppression, etc (S.T.B. : 

p 173). 

c) One of the greatest literary works of all time. The 

Bible, in its intense influence upon our emotions and through the 

sheer strength of its poetic expression, appeals to every generation 

and has served as the basis of much creative literary work through 

the ages. In addition, it is the source of our knowledge of 

ancient litefary forms, myth, legend, etc. 

d) The source of our modern language. The Bible has created 

patterns of expression with spiritual and emotional associations which 

are an integral and living part of the modern Hebrew language, 
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but their origin must be recognised and understood in context. 

Minkowitz's discussion of the dangers of this approach have already 

been noted. 

There is no doubt that all the materialist-socialist writers and 

critics base their formulation of nationalistic education upon 

Biblical study and, indeed, all admit this readily. However, 

they add the insistence that this material must not be understood 

within the traditional framework if it is to have relevance not 

only for the followers of this movement, they claim, but for the 

entire emerging non-religious generation. 

Alterman admits that it was difficult for her, together with other 

members of her generation, to approach Bible stories with their 

divine aspects and removed, for these people were themselves 

educated within the traditional mould. However, she claims 

that through her own teaching experiences she found the pupils 

realistic, desirous of investigation and research 'and with much 

conflict within themselves in their confrontations with the concept 

of God' (S.T.B. : p 182). 

To further clarify the above approach, we need to understand the 

movement's conceptualisation of the Divine. 

The concept of 'God' in the Bible is revealed in its gradual 

evolutionary stages, family God, tribal God, national God, 

universal God. According to Bloch, the socialist teacher must 

needs present this interpretation to his pupils. The major 

focus and image, in this view, of the exalted Biblical drama, 

is man, his continual struggle, his creative forces and the history 

of his socio-cultural development. 'It is not divine religion 

that is the essence of the Bible, but human religion directed at 

the achievement of happiness for man in this world' (S.T.B. : p 165). 

Bloch raises the problem: 'In order to understand the personal 

problems of the Biblical figures, is an understanding of their 

belief in God the key and dominant variable? Is it not sufficient 

for us to accept that they believed; do I myself need to believe?' 

In his opinion, their belief was one manifestation of the social

spiritual reality of the times, but he maintains that for the 
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materialist educators the actual reality against which these figures 

protested and preached has the greater significance. 

3. The Teaching Aims of Bible Study. 

'It is not possible to study the Bible in depth without first 

establishing whether one's standpoint is religious or secular' 

(S.T.B. : p 171). 

The proponents of this approach blame Bible teachers in Israel for 

their lack of clear perspective in their approach to the Bible. 

These critics' need for a defined standpoint is a result of their 

integrated social philosophy which strives to include, from a 
global perspective, the various social and cultural phenomena. 

The specific aims promulgated for Bible teaching emanate from the 

main aims established in their general educational programme for 

the next generation. 'Our aim is to educate a generation so 

thatit should know that the solution to the problem of the 

individual and the collective depends on man's control of environ~ 

mental and social forces' {S.T.B. : p 165). This world view does 

not allow for an ill-defined supernatural concept 'God' as an 

active historical and national determinant, but allows only for 

natural, historical and social determinants (S.T.B. : p 185). 

We therefore see the two main aims postulated, emanating directly 

from the ideology: 

1) the nationalistic aspect - the return to land and labour, 

2) the social - a change and improvement in the quality of 

life and a raising of 'the people' to a higher plane through 

revolution. 

Bloch suggests that in the teaching of the Bible these two 

fundamental aims also need emphasis. Therefore, by means of 

these.defined aims we can focus on the essence of the Bible content 

in terms of the nation's problems, society, and the national-social 

vision. Sister has formulated the ultimate aim in Bible 

teaching according to this conceptual framework: 'The first and 

most essential value of the Bible is its presentation of our past 

heritage, i.e. the recognition in the stages in the evolution of 
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the tribes of Israel' (S.T.B. : p 156). Only if armed with the 

philosophy of methodology of Marxist ideology can educators and 

their pupils understand Israel, and its desires and beliefs through 

its development, in a way that is right and genuine according to 

the exponents of this view. 

Alon (S.T~B: p 174) sees four targets to be aimed at through the 

Bible: 

a) To develop an emotional and conscious identity with the 

nation's past 

b) To educate towards an emotional identity with the great 

figures in the Bible 

c) To educate towards refinement of literary perception and 

enrichment of the Hebrew language, and, 

d) To teach Biblical criticism • 

. Sister (S.T.B. : p 156) examines the degree of correlation between 

the Biblical story, the prophecies, law and wisdom, and the 

materialistic viewpoint; and from his analysis we can elicit the 

educational aims in each section: 

a) The Bible Story: Whereas the approach of the Biblical 

author was essentially religious, nevertheless, Biblical literature 

is crammed with descriptions which have retained their relevance up 

to the present time, e.g. descriptions of courage (Judges), which 

were presented most realistically, despite the religious viewpoint. 

'A modern youth will struggle to understand the position of the 

weak tribe ·nan in its conflict with the Philistines, and will 

identify absolutely with their slogan 'my soul will perish with 

the Philistines'' (S.T.B. : p 170). Absolom's rebellion is 

presented as symbolising the struggle between democracy and 

autocracy. 

b) The Prophecies: Here the most relevant aspects are the 

struggles of the prophets against corruption and the oppression of 

the poor. 'The prophets, in their activities, supported the 

exploited classes of society in their enthusiasm and their utterings, 

and in this can be an example for us, for we too are concerned to 

overcome oppression in our society' (S.T.B. : p 170). But, 

according to Sister, there is an important difference between the 

prophets' understanding and the materialist philosophy. The 

prophets see the solution to society's problems within the existing 

social system, whereas the materialists see these phenomena of 
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corruption, oppression, etc. as being the result of the existing 

structure and therefore seek to radically alter this. 

c) The Law: The materialists see 'the development of the 

nation in terms of class structure so that the body of Law is 

understood to have resulted from the attempt to resolve potential 

conflict between classes'. The unwillingness of the 'upper' 

classes to act justly towards, for instance, slaves, can be shown 
in many examples from the prophets where people avoided observing 

laws pertaining to the acceptance of the human equality of slaves. 

Because the materialist philosophy denies the existence of 'God', 
Law and Justice cannot be understood in terms of Divine Authority, 

but are conceptualised by these critics only in terms of class 
structure (S.T.B. : p 185). 

d) The Writings: Because the materialists do not accept 

the individualistic and communal lyrics as expressions of surrender 

to fate, of seeking support in supernatural forces, they can only 
relate to these writings as great literary forms, without identifying 

with their content. 

4. Methodology. 

The materialist educators believe that the students can best under

stand the life of the nation through Biblical research and Marxist 

philosophy and methodology, which demands precision and a dynamic 
historical approach for the solution of literary and social 
problems (S.T.B. : p 157). 

Alon proposes that the Synthetic method is the most suitable for 

the achievement of the aims of this approach. This will include 
impressions, analysis, discussion and application, and would seem 
best to suit the potential and needs of the student, and be most 
functional in his educative process. He proposes six didactic 
rules in Bible teaching (S.T.B. : p 175): 

1) Adapting the most suitable material for the child's 

comprehension 
2) Selecting material from the totality 

3) Constructing themes - historical, social, literary 
4) Maximising the pupil's independent study 

5) Integrating other disciplines into the study of the Bible -
archaeology, history, anthropology. 

6) Using the Biblical material for the teaching of specific 
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literary and linguistic forms. 

The 'theme' method: Using a central subject focus is the most 

essential aspect of this approach. 'We do not teach the Bible 

according to its formal division into books, but we concentrate 

the material around a problem for which a solution must be found 

during the process of study' (S.T.B. : p 175). There are those 

who oppose the thematic approach on the grounds that the Bible must 

be taught daily. Alterman replies to these that from her 

experience this method succeeds in activating the pupils' emotional 

and creative abilities to a far greater extent than any other 

method (S.T.B. : p 183). In addition, she believes that the 

method of relating to particular Biplical chapters in the context 

of traditionally separate curriculum subjects is an important means 

of maintaining contact with the Bible throughout the year and it 

also broadens and enriches the other subjects. 

Bloch admits that there is a tendency to select those particular 

chapters that best enhance the ideas and purposes of the materialists' 

own philosophy. He is of the opinion that the construction of 

the theme topics must be approached from a concern with the 

characters in the literature rather than from an historical 

perspective (S.T.B : p 165). He suggests that we have to 

concentrate on three main aspects: 

1) Those subjects concerned with settlement in Israel 

2) Those subjects which discuss the social struggle and the 

religious ideology 

3) Those subjects which emphasise the relations between the 

Biblical literature and that of neighbouring nations (e.g. my~hology). 

Alon has suggested a number of such themes and applied them to 

specific age groups among high-school children (S.T.B. : pp 175-6) -

below are a few examples: 

a) Age 14: The era of the First Temple: To integrate 

under this heading selected chapters from Kings, Chronicles, 

Isaiah~ Ezekiel, Jeremiah. He emphasises that this approach 

does not use the Bible as an historical source, but that it follows 

the ideological-cultural expression given in the Bible to historical 

events, in order to discover the realistic social-political background 

underlying this approach. Within the framework of this topic, 
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the students will discuss Jeremiah's opinions from an historical 

perspective; but, if the topic were 'The Prophet Jeremiah', they 

would analyse his personality, his internal conflicts in his 

struggle with himself and his world. Alon feels strongly that 

the topic 'Jeremiah the Prophet' is one of the subjects most 

strongly recommended to be taught during adolescence. 'It seems 

to me that adolescence, with its accompanying extreme emotions and 

sensitivities, is the most suitable for becoming involved with this 

wonderful figure, struggling against a threatening world' (ibid). 

Didactically, he suggests that a brief historical introduction must 

be presented under this topic too. And, of course, he insists 

upon considerable independent research by the students, linguistic 

and literary analysis and a formal assignment. 

b) Age 15-17: Biblical Society: He suggests two main foci: 

a) the historical aspect - the population movements until 

urban settlement 

b) the legal aspect - the development of a Code of Law 

by comparison with contemporary peoples. 

This topic must be dealt with analytically and sociologically in 

accordance with the students' intellectual abilities. As an 

introduction to this theme, he suggests reading selected chapters 

from Engels' 'The Development of Family and State' as well as 

scientific anthropological literature. One of the learning 

functions will be to discover to what degree the fundamental laws 

described in this literature are applicable to the Jewish nation. 

c) Age 16-17: Textual Analysis and Literary Form: Alon sees 

this age as suitable for intensifying concern with the problems 

arising from the actual form of the text (S.T.B. : p 177). Bloch, 

however, criticises this view for, in his experience, students 

are antagonised by this technical approach and avoid it, so that 

he would include this kind of analysis within the focus and frame-

work of other topics (S.T.B. : p 167). Alon is of the opinion 

that this is the crucial age for the beginning of independent 

scientific work by the students. Students must form habits 

to note the results obtained from each area of study relative to 

each of the following: 

1) The general social evolution 

2) The socio-political development 

3) The cultural-religious development 

d) Age 17-18: Pure Literary Focus or Philsophical Perspectives: 

for example: The Lyric in the Bible, or, Man Versus Fate. 
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Here he suggests the use of other literature for comparison and 

broadening, from various cultures and languages. 

Bloch analyses the content of the Book of Psalms and suggests four 

categories: 

a) Psalms which accentuate the social theme 

b) Psalms extolling the land and its natural beauty 

c) Psalms with national, military, political content 

d) Psalms describing the way of life. 

Having presented the approach, both methodological and conceptual, 

of this school of educationists, in summary it is important to bear 

in mind that they use the Bible merely as a means for inculcating 

ideas and concepts on general topics, some of which correspond to 

the Bible, but some of which stand in opposition to its essence. 
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INTRODUCTION. 

The ten approaches to the teaching of the Bible which we set out in 

Part One, contradictory and confusing though they may seem to any 

teacher looking for guidance, are, in fact, only selected high 

points in a sea of controversy. 

Our purpose now is to consider the nature of the Biblical content 

and the manner in which religion relates to the individual and 

society in order to enable us to evaluate that which the ten 

selected approaches have to offer. Evaluate not only in a 

sense of accepting or rejecting what they propose, but also in a 

sense of viewing their proposals from a vantage point such that 

we can reconcile seeming disagreements among them. 
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A. THEISTIC EXPERIENCE AN-D DISCOURSE. 

'In every community there are two realms of discourse between which 

no bridge can be built, the literal language and the mythological 

language' (CUMPSTY). 

The theist, when he describes his experience of God, does not use 

a language which imparts information concerning 'fact', for such 

a language functions by relating one thing to another within the 

spatio-temporal framework, and it does not suit when.he wishes to 

speak of the totality of his experience, because that is necessarily 

unique and cannot therefore be related to anything. 'All that 

he can say when confronted by the unique is how it feels to be 

confronted by it. This is the language of symbol and myth' 

(CUMPSTY). It evaluates in terms of feeling. It is the 

language of the 'I-thou' relationship of which Martin Buber speaks. 

In Clifford Geertz's terms, it is a language which must serve to 

create the right moods and motivations (GEERTZ : p 10). 

Cumpsty maintains that the feelings which the mythological language 

communicates are not unrelated to the.matters of fact conveyed in 

literal discourse, but that there is no necessary relation of 
/ 

cause and effect between them. Therefore, it is not appropriate 

to ask the question : 'What is the meaning of a myth or a symbol?'· 

This, precisely because this question expects an answer in literal 

discourse. This situation is problematic for our generation. 

Modern man's view of reality is governed by a scientific attitude 

and he expects God's existence to be demonstrated by science or 

logic, which by the nature of things cannot be. 

It is important to understand that science and religion are two 

factors which may enrich man's life, but that the point of departure 

of each is different and the two never meet, yet both are necessary. 

'Science begins with the parts of experience and seeks to relate 

them into an ever extending unity of understanding. Religion 

begins with the whole and asks what is the nature of the context 

in which all else takes place, thus giving value to the parts' 

(CUMPSTY). 

Although the two cannot meet, it is important that the two of them 

work together in life. A doctor who may know scientifically 
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many possibilities of treatment must still have a value system 

by which to decide which to attempt. All the technology in 

the world will not cure the sick without a means of decision~ 

A value system is powerless to cure without a technology. We 

must here take it as axiomatic that a value system which is more 

than patently arbitrary is, in the widest sense of the word, 

religious. 

We left without explanation the statement that we cannot give a 

logical or scientific proof for the 'existence' of God. This 

cannot be done because he is not one thing among others within our 

total experience, a piece of the furniture of the universe, to be 

explained by relating him to other particulars. Nor is he 

beyond our experience if we can know him, but 'we meet him primarily 

as a quality of our total experience' (CUMPSTY). As such, he 

cannot be spoken of in literal language, not even be said to •exist' 

in a time and space relational sense. Thus, in accord with the 

Brble, we recognise the impossibility of speaking of God's essence 

but only of the God who is experienced through the whole of life 

and whose character becomes manifest particularly in his dealings 

with man. 

·Nevertheless, 'even though we cannot speak of God in literal 

language, the manner in which our knowledge arises is truly 

scientific in method. It begins with the data of experience 

and proposes a hypothesis for its interpretation and tests that 

hypothesis by applying it to new experience and by predicting the 

outcome' (CUMPSTY). The method is the same as in science, only 

the starting points are different. 

Moses himself was directed to look_for the 'proof' of God in the 

events of subsequent history (Exodus III 12). Deuteronomy surveys 

the events of the past to learn the character of God and then calls 

man to respond to that character. The Law itself enshrines this 

character of God learnt in experience. The prophets speak of 

the consequences of man's acts in relation to that character. 

We must recognise here that the events of experience are described 

in literal language while their interpretation, that is, their 

relation to a quality of the whole of experience, belongs to the 

mythological discourse; both are necessary, but it is dangerous to 
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confuse the two and even more dangerous, as Buber stressed, to 

think that mythological language does not deal with reality (BUBER : 

(C) p 124). Man must get his perspective right. 'Man would 

not for long do science or logic if they did not enrich him, and 

'enrich' is a feeling judgment. Reality in the end is tested 

by feeling not by science or logic and feeling "is communicated 

in mythological language' (CUMPSTY). 

If we now ask what feeling about his total experience is basic to 

the theist's conviction concerning God, the answer must be 'a feeling 

of adequation between himself and all that is out there, giving rise 

to a conviction about the purposefulness of existence and its 

quasi-personal quality' (CUMPSTY). 

When we speak of total experience we understand it to include not 

only the theist's first hand experience but also all that he has 

made his own vicariously, including the religious tradition in 

which he stands. 

From the experience of individuals springs a corporate religious 

tradition and the tradition provides the myths and symbols by 

means of which each individual evaluates his new experience. So 

the tradition enriches the individual and the individual enlarges 

the tradition. 

The framework of a tradition is not a trap for man: on the 

contrary, it not only makes evaluation possible, but therefore 

decision possible. 

As Buber says, 'the secret of being man created is that he has 

the freedom to choose between different ways. Only this kind 

of creature can be in dialogue with God in history. God wants 

man as a creature who from all his freedom can come to confront 

him and, even when far from God, can return to be with him' (BUBER : 

(C) p 110). 

Kaufmann also says 'that while the fundamental idea of Jewish 

belief places God well above all, we must remember also that man 

has a free will even to the point of committing sin before God 

and this is the reason for the historical tension' (KAUFMANN : VOL I 

p 247) 
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It is. just at this point, so essential to Mosaic religion, of human 

freedom and, therefore, responsibility, that the scientific presump

tion that for every material effect there is a material cause, has 

such a corrosive power. 

Peter Berger argues that freedom is excluded a priori in science, 

but is nevertheless a fundamental aspect of human experience and 

that we need both. 'One must keep a kosher kitchen if one's 

intellectual nourishment is not to become hopelessly polluted -

that is, one must not pour the milk of subjective insight over 

the meat of scientific interpretation. Such segregation does 

not mean that one cannot relish both forms of sustenance, only 

that one cannot do so in a single dish' (BERGER : (A) p 144). 

Cumpsty, accepting that man may not be structurally free, and 

arguing that freedom is not an end in itself, but the prerequisite 

to a relationship of love with God, asks if a sense of freedom 

is not all that is required. 'It matters not whether Abraham 

was actually free to sacrifice Isaac but only that believing that 

he ~ould he was willing to' (CUMPSTY). 

Having discussed the freedom aspect of man's experience in relation 

to God and a tradition, it might perhaps be appropriate to as 

briefly consider the aspect of security. 

According to how man experiences all that is out there so will he 

seek to secure his existence. For the one for whom nature is 

divine, security lies in entering into the rhythms of nature; 

for those for whom nature is illusion, security lies in ·withdrawal 

to the ultimate which lies deep within himself. For the one 

for whom the world is good, real but secular, security lies in 

covenant with the transcendent God who created it. To this 

we shall return when we discuss the sociological function of 

religion. 
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The Process of God's Self-Revelation in the Bible. 

E. Kaufmann believes that Israel received its essential concept 

of God at once and without development, in revolutionary manner 

under Moses. The high level of culture in the Middle East in 

this period certainly prepared the background for belief in one 

God. The belief was not born in a vacuum. The pagan 

religions gave form, symbols, ways of expressing feelings, legends, 

nouns and adjectives to belief. Nevertheless, the essence of 

Israel's religion represents a discontinuity with all that went 

before {KAUFMANN : VOL Ip 417). 

If we accept Buber, Moses had a special religious insight which 

was passed from generation to generation as a seed which grew in 

the fertile ground of Israel's ongoing experience until it became 

the rich tradition of the Bible. 

In his confrontation with God, Moses asks of God his name. Cump~ty 

understands that in this question Moses asks about the character 

of God in terms of his essence, but in an answer like: •r will be 

what I there will be', Moses gets not an answer to his question 

but a promise that God will be at the helm of all that the future 

holds. Likewise, in the so-called sign that Israel will wo~ship 

God on the Holy Mountain {Exodus III 12) the only certainty offereq 

lies in future experience. 

To this· idea, Buber adds the idea of a condition. The promise 

that God will be in every place and time is conditional and the 

people may not rely on it, for the moment that the people choose 

not to relate morally to other people, the world and to God, he 

will cease to be to them a protect<?r and leader. 

Buber in evidence quotes Hosea I a, which he understands to mean 

that the moment Israel ceases to be his people, he ceases to be 

their God. 

The two leitwort of Exodus III for Buber are 'my people' and 'I 

will be' {BUBER : (C) p 91). 

The relationship of God with Israel, however, is not only conditional 
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but has an unconditional element as Hosea himself indicates. To 

this creative tensions in Israel's experience we shall return later. 

Cumpsty says that 'the understanding of God's relationship with 

her, the tradition, grows as Israel enters upon and interprets her 

new experience'. 

Buber, who sees the Bible as a dialogue between man and God, discerns 

clearly defined stages in the Bible and these represent the 

differing understanding of man's relationship with God. He 

speaks of the stages of the Judges, the Monarchy and the Prophets 

(BUBER : (C) pp130-31). 

The Judges he sees as leaders whose aim it was to make God king of 

everyday life and to teach the people to follow his way. Over 

and again they try, but fail. The people fall away from God, they 

suffer, they cry out to God and he restores them only for them to 

fall away again (Judges II). In this rhythm of tragic exper~ence 

they learn to their disappointment that they cannot make God their 

king, and so they seek to make a man king, and to this request 

God accedes. 

The stage of the Monarchy is also seen as an experience which fails. 

The author of the Book of Kings blames the king rather than the 

people, but as a means to relate God to man anyway it is a failure 

and the prophets emerge. 

The last stage of Biblical history is that dominated by the Prophets 

who challenge both king and people concerning their failure to 

understand the proper relationship with God and the narrowing of the 

relationship to the limits of the cvlt. This the prophet sees 

as a failure of commitment. 

Commitment requires freedom, and central to the prophets' message 

is the free choice of manand the appropriate response from God 

(Isaiah I 19-20; Jeremiah XXVI 19; Jonah III 10). 

For Buber, prophecy is the speech of the man who talks as one sent 

to a group of people in a certain hour in a certain situation, the 

result depending very much on the decision of the people in that 
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same hour (BUBER (B) p 51). 

We might, therefore, add to Buber's distinguishing marks one of our 

own. There develops in the period to which the Book of Samuel 

relates an understanding of God's relationship to man, which is 

lower than that in either the period of the Judges or in that of 

the prophets. This emphasises a once deserved destiny reminding 

us of certain Greek thought or. the Karma in Indian tradition. 

cf. I Samuel XV 29, ' •••• the glory of Israel will not lie or repent: 

for he is not a man that he should repent'. Compare Balaam in 

Numbers XXIII 19, 'God is not a man that he should lie: or a son of 

man that he should repent' which is so contrary to Judges III. 

With the prophets God is no longer.presented as an unforgiving 

autocrat, but as one who is prepared to receive back the repentant 

sinner, e.g. Isaiah LIV 7-8. 

The Book of Jonah may be seen as a satire upon the prophet who 

does not understand his role as one whose task is precisely this, 

to bring the sinner to repentance. Jonah's irritation at the 

repentance of Nineveh links him with the understanding of justice 

in I Samuel XV 29. 

It is difficult on the evidence not to prefer Buber's understanding 

of revelation as a process hammered out in Israel's experience anQ 

not always advancing smoothly to the once for all view of Kaufmann 

(KAUFMANN : VOLS VI-VII pp 726-730; pp 382-394: BUBER : (C) pp 107-

115). 

The Role of the Prophet and the Cult in the development of the 

Mosaic Tradition. 

Kaufmann understands prophecy as the inception of an original 

phenomenon difficult to explain. For him, neither Amos nor 

Isaiah can be explained simply in terms of historical circumstances 

even though the prophecy was given birth in' a particular place and 

time and had its roots in an inherited culture. From Moses to 

Malachi, 800 years, the messenger prophets come uninvited, unexpected 

and unpaid, frequently to face rejection and suffering (KAUFMANN : 

VOLS VI-VII pp 8-11). 
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Before the people came to the land the first messenger prophet had 

come to them, calling the to belief in God, establishing them in 

a covenant and planting in them the hope of future messengers 

(KAUFMANN : VOLS VI-VII pp 720-30). The people of Israel saw 

in the prophet an act of mercy of God toward Israel (Amos II 11) • 

. After Malachi, Judaism did not recognise the possibility of any 

new prophet until the end of days, although apocalyptic continued 

through many generations (KAUFMANN: VOLS VI-VII p 389). 

Kaufmann does not agree with Wellhausen that when the Torah was 

established in the time of Ezra, prophecy ceased automatically, 

the Torah having put an end to the freedom of the spirit. He 

believes that prophecy ceased because the crisis in the nation 

at the time of the destruction of Jerusalem led to a pessimism, 

a feeling that God in his anger had hidden his face from them. 

The sense of immanence had diminished until prophecy became only 

an eschatological hope (Malachi IV 5). 

For Buber, on the other hand, prophecy does not come to an end, but 

is transformed into an apocalyptic with its emphasis on determinism 

and affirmation of the end of history (BUBER : (C) p 107). 

These debates do not take us far in determining the nature of 

prophecy, however, and it is better to ask what made a prophet a 

prophet. This we now do by first asking the question: wherein 

lies the difference between the true and the false prophet?; and 

then by discussing the function of the prophet in relation to the 

covenant tradition and to the priest. 

a) The criterion for truth in prophecy. 

It was with the nature of prophecy that Ginzberg (Achad Ha'am) was 

concerned in 1893 when he wrote 'Priest and Prophet'. 'There 

are thus two ways of doing service in the cause of an idea, and 

the difference between them is that which in ancient days 

distinguished the Priest from the Prophet' (GINZBERG : VOL I pp 181-4). 

The struggle between the false prophet and the true prophet took 

place over many generations. We find it early on in the conflict 

between Miciah ben Imlach and Zedekiah (I Kings XXII), and echoes 

of it throughout the classical prophets until it becomes a major 



97 

feature of the ministry of Jeremiah. 

The Bible offers criteria in Deuteronomy XVIII 22, Jeremiah XXIII, 

22; XXVIII 9 and I Kings XXII 25ff. by which true prophecy might 

be known. The first is that prophecy be fulfilled and the 

second that prophet stand in the counsel of God. The former 

criterion only makes sense if we think of the prophet as a seer 

of the future, which limited view would find few defenders. In 

any case, what the prophet predicts is frequently dependent on 

the reponse of the people. If in their freedom they repent, 

then God may repent also and we are back with Jonah feeling let 

down by God (cf. Jeremiah XVIII 7-10). It is therefore to tne 

second criterion that we must turn for it seems clear that to his 

contemporaries, and long before failure or fulfilment of his 

prophecies, the prophet was accepted or rejected. 

s. Yavin sees the prophets as largely political figures and 

understandably, therefore, as having different opinions concerning 

the way forward (YAVIN : p 223). While there were undoubtedly 

those who prophesied knowing that they were not prophets (Micah 

III 5), the same cannot be said for all so-called false prophets. 

Zedekiah, for example, asks why the spirit of God has passed from 

him to Miciah (I Kings XXII). So this distinction, for all 

that there is truth in it, is over simplistic. 

According to Cumpsty, 'the prophet who is recognised as true is 

the one whose prophecy stems from the same tradition as that in 

which his hearers stand. If they do not stand in the same 

tradition the prophecy is not merely false, it is irrelevant'. 

'A prophecy is recognised as true when the hearer shares the 

same principle of belief as the prophet, accepts his understanding 

of the situation and follows the logic by which the former is 

applied to the latter' (Cumpsty). 

The true prophet has an understanding of the character of God and 

his relationship to the people and an ability to apply this under

standing to the situation which gives rise to his prophecy, usualiy 

a situation in which there is a tension between the tradition and 

the actuality. 
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Unlike the Marxist system which believes that a principle of 

historical development can be read out of the past, the prophet 

believed only in a fixed point outside of history, manifested within 

it. The prophet believed that God revealed himself in history 

and in the creation, and he sought from this to learn his character. 

For them, God is the personal factor with which they come into 

contact in their immediate experience of the tradition handed 

down from generation to generation. 

From the adequation between their needs and their experience arose 

their conviction that a personal force controlled their world and 

they looked back on history with the conviction that everything 

which happened did so because God willed it. In that mono-

theistic dealing with the past and the present the character of 

God emerged and with it that clarity of understanding which enabled 

them to say 'thus saith the Lord'. 

The religion of the prophet arose from the interpretation of history. 

The history is factual, the interpretation in the language of myth, 

the language of feeling or evaluation. As we have seen they 

cannot use literal, i.e. relating, language, for in the interpretqtion 

they are concerned with the meaning of particular events in 

relation to the totality. 

That the real criterion for true or false prophecy is the under

standing of the character of God in his relationship to his people 

held by the prophet and his hearers is well exempiified by the, 

clash between Jeremiah and Hananiah (Jeremiah XXVII-XXVIII). 

When Israel was in a climate of despair Isaiah of Jerusalem brought 

the promise of God to the people that Jerusalem would not be given 

to .the King of Assyria (Isaiah XXX''(II 32ff). After Isaiah, we 

witness three prophets prophesying the destruction of Jerusalem. 

Micah gave his prophecy as a warning, presumably heeded, for 

Jeremiah refers to it as such (Micah III 12; Jeremiah XXVIII 18-19). 

Jeremiah also prophesies destruction as a warning, a destruction 

not to take place if they accept the punishment of the overlorq

ship of the King of Babylon for the purification of their sin 

{Jeremiah XXVII 17-18). 
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From Ezekiel, the remaining inhabitants of Jerusalem receive 

an unconditional threat for the captives in Babylon must under

stand that the future lies with them. 

The prophecy of Jeremiah concerning the destruction of the Temple 

. gives rise to a conflict with Hananiah who believes with his whole 

heart that he is a prophet. In the opinion of Hananiah, Jeremiah 

is no lover of the land or how could he ask the people to accept 

the Babylonians. In his own eyes Hananiah is a patriot in an 

hour of danger uniting the people in opposition to Babylon. 

When we examine the situation carefully we have to recognise that 

Hananiah does not have a proper understanding of the character of 

God and of his relationship to his people. In his eyes, God 

is like a man who is loyal to his word that he will bind himself 

to his promise to Isaiah to protect Jerusalem: a promise Hananiah 

understands as unconditional, but it is not so. In the hour 

in which the people were delivered from Assyria lay the opportunity 

for a new relationship with God, which opportunity was lost, and 

what lies before them is the new opportunity of slavery in Babylon 

in which a new freedom might be born (BUBER : (C) pp 119-122). 

According to Buber, the true prophet understands that the God who 

acts in history has a truth but not a system. He expresses 

his truth in his will, but his will is not a plan. God has a 

will in relation to the world and to the people, but the people 

also have a will and God may change his will in response to their 

behaviour (BUBER (C) p 119). 

In this emphasis on free will and on the character of a living God 

Buber is right, nevertheless there_is in the prophets' understanding 

of that character a certain unconditional ·element, but the one to 

which Jeremiah points when he buys the plot of land at Arathoth is 

not the superficial one of Hananiah. The unconditional covenant 

with Abraham represents the everlasting arms from which Israel, 

however she fails in terms of the conditional Covenant of Sinai, 

cannot fall. The love of God for Israel is such is that he cannot 

reject the faithless wife but will hedge her round with thorns 

until she knows her true love (Hosea II 6). 
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In this situation it is not strange that Hananiah, brought up in 

the David-Zion tradition, should have the ear of the people .also 

brought up in that tradition of the inviolability of Jerusalem 

and all should reject the Temple sermon of Jeremiah based as it 

was in the strongly conditional tradition of Sinai. Reject it 

at least until history had forced them to prune back their 

tradition to the point where it went off the rails. 'The truth 

of a prophecy is tested in a tradition. 

in historical experience' (Cumpsty}. 

The tradition is tested 

b) The Role of the Prophet. 

Our understanding of the prophet is that of a man standing at the 

growing edge of a tradition and of a man keeping a people upon a 

path. 

The prophet, as we have said, learning from the past and the 

received interpretation thereof, distils his understanding of the 

·character of God and applies it to the situation which confronts 

him. He therefore speaks out of the tradition and to those 

standing in the tradition, and, piece by piece, causes the tradition 

to grow. 

In a sense the prophecy precedes the prophet in that the prophecy 

arises in the tension between the tradition and the actuality, and 

the prophet arrives to give voice to it. Thus it is that the 

prophets arrive in groups at points of crises in the 9th, 8th and 

7th centuries, when the historical hour requires that the basic 

principles of the tradition be applied to the situation and the 

will of God proclaimed. 

It is as though the people have a path to follow and when circum

stances have allowed them to become sinful and careless of God's 

service, the prophet by appeal to the conditions of the Sinai 

covenant seeks to draw man back into line. When, on the other 

hand, man has been driven to despair, the role of the prophet is 

to pick him up by reference to the unconditional quality of God's 

relationship with them. 
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Kaufmann indicates the milieu which gave rise to the prophets. He 

points first to the Monarchy which brought a change in the structur~ 

of society. It created a privileged class and a class who could 

easily be dispossessed, as the prophecy of the 8th century reflects 

so strongly (KAUFMANN : VOLS VI-VII pp 12-13). 

The Aram war, which lasted for a century, also shaped the characte~ 

of the period, sapping the resources of the nation and creating 

a class of the very poor, as well as giving rise to local .disaffec-

tions. Add to these the general backsliding in morality which 

accompanied them and we have a situation in which 'the prophet, the 

man of the spirit, saw with.a great fright what was happening and 

how the rent between the ideal and the actuality had become so deep', 

and seeing he cried out against it. 'Hate evil and love good 

and establish justice in the gate: it may be that the Lord, the 

God of hosts, will be gracious to the remnant of Joseph' (Amos V 15). 

Amos: In a situation of affluence, sin and social injustice Amos 

emphasises the righteousness which is central to the character of 

God and required to be imitated in the society which claims to be 

his by election (Amos II 6; V 7; V 24). In this situation his 

task was the single one of bringing back the careless into line 

and his whole appeal is to the Sinai covenant, with the possible 

exception of chapter IX 11ff (Amos V 5, 13) (KAUFMANN : VOLS VI-VII 

pp 7 4' 84' 9 2) • 

Hosea: In the early prophecies of Hosea we find the same tone 

as in Amos. He uses the same conditional language (Hosea IV 1) 

and appeals to the Sinai covenant (Hosea IV 9). The cult also 

comes iri for the same sort of criticism (Hosea VI 6). However, 

the situation in which he began his ministry collapses and chaos 

ensues and the unconditional element in God's relationship with 

Israel comes to the fore, expressed in an interpretation of Hosea's 

relationship with his unfaithful wife. Love remains, in spite 

of the broken contract - there will be a bringing back, no matter 

how rigid the discipline has to be (Hosea XI 4,5). Where Amos 

in his situation is led to an emphasis on righteousness and love, 

Hosea in his situation recognises the depths of God's love and 

mercy towards Israel. 

_J 
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Isaiah of Jerusalem: Isaiah too starts off like Amos, emphasising 

that man lives only for the minute and not as a partner with God. 

He too sees the cult as a substitute for a right relationship 

(Isaiah I 11; I 16, 17; V 11). Like Hosea, Isaiah experiences the 

change in the international situation and his prophecy likewise 

undergoes a transformation from the conditional to the unconditional. 

But whereas Hosea brought to the situation his personal experience 

of his wife's infidelity, Isaiah brings his experience as a princely 

figure of court circles and out of the conjunction comes an 

understanding of the sovereignty of God. In the rei9n of Jo~ham 

we get condemnation for social and personal sin (Isaiah III 14). 

In the reign of Hezekiah we get an affirmation of God's continuing 

concern.for his people (Isaiah XXXVII 32ff), not simply in the 

proclamation of Jerusalem's inviolability in the face of the 

Assyrians, but in the transition from 'the good wil~ prosper and . 

the evil suffer' to 'whatever happens is for the good because God 

is sovereign': in which we get a foretaste of Jeremiah's under

standing of the Babylonian captivity. 

Jeremiah: Jeremiah, who prophesied for forty years, covered not 

only a period of great variation in the life of the nation, but 

also a dynamic one on the international plane. His prophecies, 

like those of the prophets before him, arise from the gap between 

the actuality and the ideal, but in Jeremiah we have a greater sense 

of the tension between a sensitive personality and the harshness 

of the message to which his application of the ideal to the 

actuality gives rise, a tension which is creative. In Jeremiah 

there is a clear development of understanding concer~ing God's 

relationship to the people. In the beginning he has belief in 

the possibility of a return to God and a hope that the possibility 

will not be missed; then, through his rejection, he comes to 

understand that the people not only do not want to hear but cannot 

hear what is being offered to them. He comes to the stage of 

believing that the opportunity is lost and God will no longer hear 

prayer on their behalf. They must be punished. There is in 

his prophecy a tension in that he prophesies in the Amos style bas~d 

on the Sinai covenant when appropriate, and also in the later style 

of Hosea based on·the unconditional aspect of God's re1ation to 

Israel. In understanding the meaning of punishment there is a 
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development to be observed from Amos to Jeremiah. Amos sees it 

as a destruction of the sinner, leaving the righteous remnant as 

the seed of the new nation (Amos IX 10). Isaiah sees it also 

in remnant terms, not of those who did not sin, but simply a 

remnant of a punished nation (Isaiah X 20). Although Isaiah I 25 
suggests the smelting out of the pure metal. Jeremiah in the 

end sees no sinless man, and punishment as falling on all, but not 

as destructive. It becomes for Jeremiah the necessary prelude 

to a new beginning, an Egypt before a Sinai, for the cult, the 

priests, the princes, and all the symbols on which the people rely, 

have to go, together with the perverted traditions of the false 

prophets, in order that the people may find a new freedom to enter 

into a new covenant based on forgiveness and a writing of the law 

in their hearts, which will overcome the tension between the 

conditional and the unconditional. The struggle in the personal 

experience of Jeremiah leading to profound development of under

stand~ng is so important that we have included a separate appendix 

on the matter. 

Isaiah of Babylon: The fifty years from the destruction of 

Jerusalem to the destruction of the Chaldean dominance was a period 

of crises in which the sense of the permanence of the diaspora 

situation grew and with it a sense of despair (Isaiah XLIX 14). 

Into this situation came four prophets: ,Isaiah, Haggai, Zechariah, 

and Malachi - prominent among whom is Isaiah. Isaiah of 

Babylon with his message of comfort and exodus,, proclaiming the 

glory of God (Isaiah XL 28, LV 9), to whom all things are possible 

(Isaiah XLI 18; XLIII 20; XLIX 24), the only God that there is 

{Isaiah XLIII 11; XLIV 8; XLV 14ff; XLVI 5), the God who is their 

protector (Isaiah XLIII 3). To this God he calls them back. 

As Job was concerned to understand.the suffering of the righteous 

individual, so Deutero-Isaiah was concerned to understand the 

suffering of the nation. He sees the suffering of the nation as 

punishment for sin, as a humbling of the arrogant, as a bringing 

back to relationship (Isaiah L 1; XLVII 8). From this punishment 

no one can deliver them, but at the other side of it !ies restoration 

and forgiveness (Isaiah LXVII 11f; LI 1-3; LXIV 22). In this 

understanding of punishment we have a cycle of sin, punishment, 

repentance and forgiveness, which is not far advanced on Judges 

Chapter II. Yet with Isaiah we achieve a new height in the 
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understanding of this corporate suffering. It is as though 

Isaiah, like Amos (Amos III 2), had asked himself why Israel 

suffered beyond what other nations suffered, for they also sinned. 

He needs an explanation, not just for the punishment of sin even in 

a specially known nation, but for the constant cycle of sin and 

suffering, and seems to see it as a learning process ~ anrway, as 

a process which is vicariously necessary for the redemption of 

others. In the servant passages he seems to loQk back upon a 

servant who has sinned and, when punished for it, called down 

wrath on his enemies; and to look forward to the learning of the 

ultimate lesson when the sinless servant accepts his suffering 

without complaining, offering himself voluntarily. Suffering 

has become a privilege, a service to which the nation is called 

for the redemption of others. 

We have chosen to trace through the prophets the developiqg 

understanding of God's relationship with Israel, and in particular 

to deal with the problem of suffering or punishment, but we might 

equally have traced the development of s9cio-ethical concern or of 

radical monotheism. Our purpose has been to demonstrate the 

role of the prophet as a man standing on the growing edge of a 

living tradition. 



105 

c) Priest and Prophet. 

For a considerable period it was an acceptable view in the world 

of Biblical scholarship that it was the prophet who made a un~que 

contribution to the religion of Israel. Emphasis was laid on 

the struggle between priest and prophet and the contribution of 

the priest was minimised. 

Recently the emphasis has been rather in the opposite direct~on, 

even to the extent of seeing the prophet as a cultic figure. 

We believe that both are important in the development of the 

understanding of the character of God. 

If we examine the history of the prophets, we find that some were 

themselves priests and others very much part of the institution 

(Isaiah VIII 2; XXXVII 2). Nevertheless, the prophet was 

necessarily over against the priest,and viewing the history of 

the development of prophecy it becomes clear that we could not 

have one without the other. 

'Without prophets there is no growth in the tradition, without 

priests there is no tradition to grow' (Cumpsty). 

According to Achad Ha'am, writing in 1893, the priest and the 

prophet were two important factors necessary to the development 

of the tradition (GINZBERG : VOL Ip 121). He presents the 

prophet as the enthusiastic character that cannot accept reality •. 

'An ideal fills the heart of the prophet and he cannot let it go 

for a minute. He sees all the world through his ideal and all 

his will is to r.ealis e it' ( GINZBERG : VOL III p 213). Achad 

Ha'am sees two characteristic qualities in the prophet. The 

first is that he is a man of truth. A man who both sees and 

speaks the truth because it is his nature, and, second, the 

prophet is a man who is extreme. He sees all of life through 

his ideal and wishes to enslave life to it. These two give 

rise to a third, which is that of righteousness. The right-

eousness of the prophet is a definite righteousness and not 

limited by either the needs of society or his own personality. 

I 

J 
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He sees the prophet as an original, extreme force who never 

achieves what he wants 1 and therefore is always full of pain and 

anger. 'When Moses arrives at the hour of fulfilling his ideal 

he cannot, for he cannot compromise with reality and must leave 

his place for someone else to fill' (GINZBERG : VOL III p 220). 

When the prophet_faces the tension between his ideal and reality, 

he does not lose hope or give way to doubt about his ideal. 

He continues to prophesy, his heart full of hope that in the 

end of the day the righteous will be master of the world (GINZBERG 

VOL Ip 182). The fundamental idea of Hebrew prophecy was the 

complete governance of all creation in righteousness, by God 

above and by man, created in his image, on earth. 

In the same way as the prophet does not want to listen to the 

needs of the hour, so men will not listen to the voice of the 

prophet unless his ideas are channeled through the priests. 

The priests take the extreme presentation of the prophets' ideas, 

and accommodate them to the capacity of the people. Any new 

idea, religious, moral or social, will never triumph unless there 

are a group of people who will dedicate their lives to the application 

of the ideal. In religion, there are the priests who prepare 

the way for the idea's acceptance by the people. The priest 

shares the ideal of the prophet but lacks the courage to fight 

for it in its radical form, preferring to compromise on what is 

possible rather than right (GINZBERG : VOL I pp 18, 181-2). 

In the clash between ideals nothing is achieved,unless someone 

asks what is possible by way of compromise. 

The p~iestly force is not an original extreme one,but. is a confluence 

of a number of such forces. The original force having passed 

away together with the prophet. From this original idea there 

remains only an impression taken and conserved by the priest. 

Throughout the period during which prophecy continued there was a 

struggle between prophet and priest. The prophet seeing in the 

priest a sort of wall between their ideal and the nation. The 

conflict ceased with the end of prophecy and the priest was the 
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inheritor of the prophets' ideals, leaving the ideals, however, 

without the prophets' protection, so that the ideals became 

modified to such an extent that the prophet would never have 

accepted them. 

Achad Ha'am sees the prophetic force as a continuing one. When 

the classical prophets were no more, their place was taken by 

kindred spirits down through the ages. So that in the develop-

ment of a people and their tradition,there remain those who 

constantly stand above society seeking to draw it up toward their 

ideal, and those who stand within society, seeking by the necessary 

compromise to make some approach to the prophetic ideal. Though 

these are, in Achad Ha'am's words, 'two ways of doing service in 

the cause of an idea, and the difference between them is that which 

in ancient days distinguished the priest from the prophet', it is 

easy to see why there was no love lost between them (GINZBERG : (A) 

p 130). 

Achad Ha'am's presentation of the relation between priest and 

prophet showed a profundity of understanding which has been all 

but lost in the interim: nevertheless, there are points at which 

·it must be criticised. 

His under.standing of prophecy as an original extreme force which 

constantly seeks to elevate the people to his definite ideal, is 

not to be accepted in its entirety. We have already indicated 

that the evidence shows that the prophet's role was to maintain a 

sort of equilibrium. When the people were in prosperity, 

arrogance and sin, their task was indeed to warn them, but when 

they were in despair it was also their task to uplift them. 

His view of the prophet as a man who has extreme ideas, who refuses 

to relate to things as they are, is also not always true to the 

facts. Isaiah was involved very much at the pragmatic political 

level, and refused to prophesy during the reign of Ahaz because his 

advice on such matters was not taken. Admittedly, his advice 

seems to have had an idealist quality. Elijah's commission at 

Horeb was virtually to foment two revolutions, one in Israel and 
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one in Syria. 

In fact, such is the involvement of the prophet in the affairs 

of the world, that one cannot accept the model which Achad Ha'am 

uses of prophecy, as a continual presence with its own continuity 

running along with, but above, the rest of society. 

The prophet seems rather to rise out of society precisely when 

society is confronted with a crisis. Rather, 'there is a 

tradition which develops and which from time to time gets out of 

step with society, and it is in that tension that prophecy exists 

and awaits a spokesman' (Cumpsty). 

Nevertheless, Achad Ha'am is right in his assessment t~at both 

priest and prophet are necessary to the development of society and 

with this view Cumpsty agrees by seeing the priest as the force 

which conserves the tradition in law arid cult, teaching to the 

people from cradle to grave and from generation to generation. 

The prophet, on the other hand, he sees as the one who breaks 

the truth out of the enshrining tradition, reapplying the principles 

to the new situation. 

Therefore it is clear that these two are always against one another 

as Achad Ha'am has made clear, (Jeremiah II 8; Hosea III 9), but 

that we cannot have the prophet without the priest. 

The prophet can only be heard and accepted as such in the ear of 

a people who share with him the same principles of belief. So 

without the teacher of the tradition (the priest), there would be 

neither prophet nor hearer. So, as Cumpsty has said, without 

the priest there is no tradition, without the prophet there is 

no development. Between them, they build a tradition on the 

basis of the interpretation of experience, expressed in that 

language of feeling or myth, with a discussion of which we began 

this section. 
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APPENDIX TO PART II SECTION A. 

The interplay of experience and cov~nant traditions as a source of 

Jeremiah's prophecy. 

Among the prophets, Jeremiah is well-nigh unique ~n the degree to 

which we can present his prophecy in a systematic manner, not only 

because of the biography and soliloquy, but also because in all 

subjects of his prophecy: God, prophet, cult, God's relation with 

the nation, there is an underlying consistency. 

Jeremiah, like the other classic prophets, is a messenger, and the 

feeling of being sent is so strong that he consid~rs hi~self (Jeremiah 

I 5) elect from before his mother's womb, to speak not only to 

Israel but also to the nations. 

It is paradoxical that a prophet who has a sense of being elect 

from before his mother's womb should struggle so much with th~ yoke 

of his message and should try to stand loose from it (Jeremiah XX 

8f). He examined the meaning of being a messenger, h~ struggled 

with his prophecy, he demanded an explanation from God not only 

for why the prophecies did not take effect, but, when they had, 

why he then should bear testimony to the people's restoration 

(Jeremiah XXII 24ff). Even more than this, he judges God. 

In Chapter XII 1f we find the declaration 'you are a righteous God 

but I come to challenge you concerning the prosperity of the 

sinner, etc', in a pas~ion similar to that of Job (Job IX 2-3). 

Both recognise the sovereing majesty of God, but in crying out for 

understanding they curse the day of their birth (Jeremiah XX 14f; 

Job III 2)~ 

In Jeremiah there is always the tension between the m~ssage and the 
man, or rat~er, between justice and compassion, between demand and 

acceptance. To man, he justifies the message of God; to God, 

in private, he agonises over man. 

Jeremiah, who throughout his long ministry meets constant blindness 

to that which the religious forms should have sy~bolised and who 

in his own isolation needed to discover ror himself a substitute 

for the communal religion, emphasises the spirit of religion 

rather than its forms (Jeremiah III 16-17, cf. I Kings VIII 27; 
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Jeremiah VII 4, 12; Jeremiah IX 24). 

Prayer, therefore, becomes central to the understanding of worship 

(Jeremiah XXIX 7) and this sets worship free not only from cult, 

but even from the land, and he can ask the Jews in Babylon to pray 

for the peace of that place, whereas it was part of Hosea's threat 

to Israel that exile meant the impossibility of performing the 

cult (Hosea IX 3-5). His emphasis on a law written in the heart, 

not kept in the ark on tablets of stone (Jeremiah XXXI 33) arises 

al?o out of his experience of those who say 'we are w~se? and th~ 

law of the land is with us' but have not 'known the ordinan~e of 

the land' (Jeremiah VIII 7-8). The law was tpere in letter, but 

its spirit had not entered the heart of man (Jeremiah XI 1-5). 

There was both balm and physician, but the people had not been 

restored (Jeremiah IX 22). 

The nature of prophecy as ari~ing in a struggle within the personality 

of the prophet himself is more clearly manifest in Jeremiah than 

in others of his kind. God, for Jeremiah, remains abstract, 

save for the figure of the hand laid upon his mouth to silence 

his protests at his call. God is free from the images we find 

in Isaiah VI and in Ezekiel I. 

Prophecy arises within the personality, pe~haps triggered by nature, 

not in dreams or states of ecstasy (Jeremiah XXIII 25-28). 'Let 

the prophet who has a dream tell the dream, but let him who has my 

word speak my word faithfully'. 

When we trace the struggle which took place within Jeremiah during 

the 40 years of his ministry as a prophet, we recognise a develop

ment in his understanding of God al)d his relationship with his 

people. We have no doubt that the prophet travell~d a long 

way from the naive optimistic belief that he held in his young 

days, that the people would take the chance that was offered to 

them in the reform of Josiah and return to God, to the seriously 

optimistic view which he held in·the last day~ of his ministry, 

that the people must receive the discipline of bondage in Babylon 

and prepare in their slavery the new freedom. 
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In the beginning he tried his best to convince the people to return 

to God (Jeremiah XIII 16) and promised th~m forgiveness (Jeremiah 

III 12, 14; IV 14; VII 3; XVIII 3). Some think that he was an 

advoGate of Josiah's reform (Jeremiah XI 1-8), certainly he app~oved 

of Josiah (Jeremiah XXII 15-16). He has a hope for the renewal 

of the people (Jeremiah VIII 22) and explains to them what it means 

to be the people of God (Jeremiah IX 22), speaking of kindness, 

justice and righteousness (Jeremiah IX 23-24). 

Exp~rience teaches him, however, that the cult has b~come a substitute 

for knowledge of God and does not lead them to a right life (Jeremiah 

VII 4f). Temple, priest and prince have failed in their function 

(Jeremiah II 8,26; V ~1; VI 13; XXIII 11). 

As a result of the Temple address (Jeremiah VII) and such oracles 

as Jeremiah IV 9, Jeremiah came to that solitariness in which he 

was to arrive at a new understanding of man's relation tq God. 

Jeremiah admits to his own naive hope (Jeremiah V 4-5), bµt we 

find in the c0urse of his struggle a new view of mankind emerging 

(Jeremiah VI 13f; IX 3f). If God could find just one hone~t 

person in Jerusalem that he might pardon her (Jeremiah V 1), but 

there i~ no ground for pardon (Jeremiah IX 1). The peopl~ will 

not hear (Jeremiah VII 24). Jeremiah becomes convinced that 

God is no longer interested in his prayer for the people (Jeremiah 

XIV 11). Even if Moses and Samuel were to pray for the people, 

God would not listen (Jeremiah XV 1). 

Through his own suffering (Jeremiah XIII 17), Jeremiah comes to a 

deeper understanding of the relationship. Ther~ is a transition 

from 'they will not hear' to 'they_cannot hear' (Jeremiap VI 10). 

The leopard cannot change his spots (Jeremiah XIII 23). The Lord's 

flock has been taken captive (Jeremiah XIII 17). 

When he arrives at this conclusion he is sure that there must be a 

new covenant based on forgiveness and the implanting of the law 

in the heart (Jeremiah XXXI 31f). But not a n~w covenant with9ut 

a new bondage (Jeremiah XVI 14; XXIII 7). Having learned their 

lesson in Babylon, he will bring them back and give them a new 

heart (Jeremiah XXIV 6-7; XXX 10-11>. The prophet of destruction 
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becomes the prophet of rebuilding {Jeremiah XXXI 28) and preaches 

encouragement, for he realises that deep down the rel~tionship of 

God ~o Israel is a relatioqshtp based on love, and if love, then 

forgiven~ss {Jer~miah XXXI 3f, 16,34). 

In h~s own struggle Jeremiah brings that tension wh~ch has existed 

for all the prophets between the conditional and the unconditional 

elements in Israel's relation to God to a creative climax. 
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SUMMARY POINTS: THEISTIC EXPERIENCE AND DISCOURSE. 

1. First hand experience of God is not as that of 'one thing among 

others', but as a quality (quasi-personal) of total experience. 

2. The quality of total experience giving rise to a conviction of 

a (quasi-personal) God is that of 'adequacy'. 

3. The individual's total experience includes his own direct 

experience and that which he has made vicariously his own, 

including that of the religious community. 

4. The totality of experience, being necessarily unique, can 

only be spoken about in terms of how it feels to be confronted 

by it, that is, in I-Thou language or the language of myth. 

5. Myth is the attempt to express the true feeling of the 

relationship with his total experience by the individual in 

community. The myth may or may not be historically true. 

6. The status of bel~ef is that of a commitment to a conviction. 

It is not knowledge such as exists in the 'I-it' relationship, 

save that it may include knowledge of historical facts and of 

the previous interpretation of those facts. 

7. The ultimate test of reality lies in feeling. If men were 

not, in the long run, enriched by logic and science, they would 

have ceased to do them, and 'enrich' is a feeling judgment. 

8. Speech about God is speech about a conviction concerning the 

nature of our total experience, it is the language of commitment. 

9. Although knowledge of God and the ultimate test of reality 

lie with feeling, there is a need to conceptualise in order to 

communicate, and in order to pass from feeling to action. 

10. Basic religious beliefs necessarily arise by the interpretation 

of historical experience. 

11. Religious tradition grows out of the interpretation of 
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historical experience in the light of some crucial experience or 

experiences and their interpretations, for example, the migration 

of Abraham, the exodus from Egypt. 

12. The method of development of religious knowledge is very much 

the same as that of scientific knowledge, but the starting point 

and the direction are different. Religion beginning with the 

whole, and science with ·the parts. 

13. A tradition is unique in its context and cannot be evaluated 

in any but its own terms. It can only be verified in the light 

of historical experience. IndiVidual beliefs, however, may be 

verified logically within a given tradition. 

14. Key-roles in the development of the religious tradition are 

that of conserving (priest) and breaking-out and 'reapplying' 

(prophet). 

15. There is a necessary conflict, but an interdependence between 

these two roles. 

16. The Bible is therefore the literary deposit of a living 

tradition. 

17. There are three basic forms of religion in terms of relation

ship to th~ environment: 

a) nature religion 

b) religion of withdrawal 

c) religion of secular world affirmation. 

18. Within these religions, man finds his security by: 

a) fitting into the rhythm of nature 

b) discovery of the ultimate within himself 

c) covenanting with a transcendent God. 

Each religion has its own concept of freedom. 

19. Covenant with the transcendent God gives rise to an experience 

of responsibility for, and therefore, a relative freedom in 

relationship to all that is not God. This is in contradistinction 

to science, where freedom is excluded by the driving assumption that 

every ~ffect has a cause. 
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CONCLUSIONS RELATED TO SUMMARY POINTS: THEISTIC EXPERIENCE AND 

DISCOURSE. 

S.P. 1. This brings into question the divide between sacred and 

secular. Verification lies in ever-expanding experience (to 

which all education contributes) and the struggle to understand 

that experience • 

. S.P. 2. The wonders science reveals, the resources of human 

beings revealed in creativity and endurance are too readily taken 

for granted, unless a crisis makes men reflect on them. Extreme 

adequacy, as well as extreme inadequacy, may therefore hide God 

from man. 

S.P. 3. 'It is extremely difficult to progress without outside 

help' (RUMKE : p 21). The assistance given by tradition and 

religious education is important for the healthy development 

of the individual experience of God. 

S.PP 4, 5 and 6. To ask for the meaning of traditional events 

may be to seek to receive an answer in literal language. Over-

analytical minds may not 'feel' the reality of the whole. The 

arts may help to remedy this. Arts, as a means of communication 

of feeling other than words, have a place in religion. The 

language of myth has its own 'rules', which need to be learnt 

as much as do those of an 'I-it' language. 

S.P. 7. Because logic and science enrich man's life, it is 

important to see the positive aspects of technology and to use 

them in teaching the Bible (SCHAECHTER) but to make clear that 

feeling is the ultimate judge of reality. 

S.P. 8. In our Western world every new technological possibility 

demands a moral choice, and for the religious man moral choice 

means understanding God's attitudes, and in knowing these 

attitudes they have a growing understanding of God's nature. 

So that to proclaim ethics is to proclaim God's nature, and law 

becomes a description of the character of God. 

S.P. 9. Thus, in ethics a development of religious tradition 
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in literal language emerges, but this ought not to be absolutised. 

S.P. 12. The prestige which rightly attaches to the scientific 

method belongs to and should be shown to belong to the development 

of religious tradition. Starting as they do from different 

ends of experience, science.and religion can never replace one 

another, but their interdependence needs to be made clear. 

S.P. 13. Knowledge of what is unique in a tradition makes for 

loyalty, and loyalty is a cohesive force in the community. 

Knowledge of wh~t is unique also makes for a proper appreciation 

of other traditions and an understanding of their relationship 

to one's own. As cultures enshrine their long-term values 

in their religious traditions, one has to enter empathetically 

into its religious tradition in order to understand another 

culture. 

S.PP. 14 and 15. 'If there were no priest there would be no 

tradition to grow, Lf there were no prophet there would be no 

growth'. A healthy society will be one in which there is 

respect for, but not bondage to, tradition on the one hand and 

the novel on the other, and in which both 'conserver' and 'breaker

out' are valued and in .which both periods of change and consolidation 

are expected. 

S.P~ 16. The need for certainty tends toward the seeing of 

revelation as complete. The need for a sense of a living God 

tends toward the recognition of the incomplete and open-ended 

nature of revelation. 

S.PP. 17 and 18. See 'legitimating structures' in the section 

on theistic experience and society. 

S.P. 19. Anyone who belongs to a Mosaic religion must understand 

that the covenant with the transcendent God obliges him to 

responsible conduct. Here we enter upon the age-long debate 

concerning the omnipotence of God and the freedom of man, which 

has been resolved in every degree from absentee creator to 

absolute determinism. Cumpsty's conclusion: The experience 

of science tends to a deterministic world and therefore to the 
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'death of God' and therefore to an irresponsible man, 'free' 
because he 'cannot help himself'. Berger's conclusion: 
Man is always in a dialectic relationship with society. 
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B. THEISTIC EXPERIENCE AND THE INDIVIDUAL. 

Alfred North Whitehead, in his book 'Religion in the Making', 

(WHITEHEAD : p 16) claimed that 'Religion is what the individual 

does with his own solitariness'. Some people claim that this 

quotation is mystical, but according to Cumpsty the quotation is 

very far from being mystical, and that the pragmatist Whitehead 

is here emphasising the social basis of religion. Cumpsty 

agrees that real religious experience emerges in what the indiv;i.dual 

does with his solitariness, this means with his experience as an 

ego, and this is made clear by a reference to Rumke's 'The Psychology 

of Unbelief'. 

According to Rilmke, (RUMKE : p 2) as a person grows up and approaches 

puberty the struggle begins to become free, to become an individual; 

but if there has been some psychological trauma in the early life 

of the person, then perhaps this breaking away to become an ego 

might be inhibited, which, according to Riimke will mean that this 

person cannot have genuine religious experience, as he, or Whitehead, 

understand it. But if the person succeeds in becoming an ego 

he will have a strong sense of all that is non-ego, i.e. all that 

is 'out there' • 

This is a feeling stage, feeling the world as a totality, 'what 

that world out there has for me'·· This stage is the beginning 

of a sense of being dependent upon 'what is out there' for the 

discovery of what one really is. 

Whitehead continues his statement by saying that the religion of 

the individual runs through three stages if it arrives at its 

final satisfaction (WHITEHEAD : p 16). It is the transition 

from: 

God the void to 

God the enemy, and from God the enemy to 

God the companion. 

The experience which Whitehead calls 'God the void', Rilmke describes 

in the first three of his seven stages of development (RUMKE : pp 1-14) 
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- 'Feeling oneself meaningfully linked up with the whole 

of being' 

'The whole of being is felt as a primary cause of all 

being' 
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'The primary cause is realised as the cause of my being'. 

In that moment in which the person becomes an ego, he must begin 

to make his evaluation of himself in terms of that non-ego world 

which confronts him. He must make his evaluation of himself 

by finding for himself goals by which to measure himself in terms 

of his achievement and his contributions to those goals. He 

must relate to the things around him (people, things, ideals) in 

order to know himself. 

Allport believes that the person cannot develop a healthy and 

complete personality unless he has a clear world-view and this, 

as we shall see, is where religion1 plays an important role. 

In the Western world, in contradistinction to the Buddha, we do 

evaluate ourselves in terms of our relationship with all those 

things which surround us, and, having come to some knowledge of 

ourselves, we protect it. 

Allport, in his book 'Becoming', discusses the importance of the 

development of a self-image. In the development process events 

do not remain isolated episodes, but become links in an overall 

pattern, and in this manner one develops a self image (ALLPORT : 

p 46). 

According to Rlimke, until puberty and until a sense of ego develops, 

the individual cannot experience a sense of being confronted by, 

and ultimately linked up with, all that is non-ego. This is the 

relationship that Rilmke sees as the basis of genuine religious 

experience, and thus the importance of developing a healthy self

image in Allport's terms. 

1. 'Religion is the human enterprise by which a sacred cosmos is 
established. The sacred cosmos is confronted by man as an immensely 
powerful reality other than himself. This reality addresses itself 
to him and locates his life in an ultimately meaningful order'. 
(BERGER : p 26). 
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According to Allport, the child who identifies in the beginning 

with his parent, is extending his sense of self. As he grows 

older he identifies with groups, neighbourhood and nation. For 

Allport, in contrast to Freud with his strong emphasis on the 

past, the significant image in the self-image are the goals which 

the individual sets for himself. Allport's chief concern in 

discussing self-image is with knowing what we are now and· knowing 

what it is we are seeking to become. It is an 'idealised' yet 

'realistic' self-image if it is beyond wh~re we are, but we can 

nevertheless see how we get from where we now are to where it is 

we want to be. Later in his life the process of extension 

involves development of lyalties and of interest focused on 

abstract, moral and religious values. 

Some people have an unrealistic, perhaps even comp~nsatory, self

image, an image far removed from what they are and in all probability 

impossible to attain. The healthy person has a clear idea of 

what he wants to be and in what manner he wills to achieve his goal. 

It must be clear then that the self-image of a person does not 

exist in a vacuum, but relates to the society in which he lives 

and to the world at large. Therefore a society which, as a whole, 

does not have a set of acceptable goals which can be communicated 

to the young as authentic. and worthwhile, makes it very difficult 

for youth to build a clear self-image~ 

Therefore, according to Cumpsty 'those who are constantly abusing 

the young for their lack of morality would do better addressing 

themselves to the development of social goals. For any society 

which does not have within it a set of acceptable goals which can 

communicate themselves to the young as authentic or even perhaps 

as worth being against, makes it very difficult for the young to 

build a self-image which in turn would lead to consistent behaviour". 



~ By way of summary compare the following opinions: 
N 

~ RUMKE WHITEHEAD ALLPORT ERIKSON 

Until puberty and 

until a sense of ego 

develops, the 

individual cannot 

experience a sense of 

being confronted by 

and ultimately linked 

up with all that is 

non-ego. 

'Religion is what the 

individual does with his 

own solitariness', that 

is, with his experience 

as an ego. It runs 

through three stages if 

it evolves to its 

final satisfaction. 

It is the transition 

from God the void to 

God the enemy to 

God the companion. 

'There is evidence 

that the lives of 

mental patients are 

marked by the 

proliferation of 

unrelated subsystems 

and by the loss of 

more homogeneous 

systems of motivation. 

(See appendix to this section) 

'Identity can only arise in 

the interplay of a life stage 

with the individual's and the 

social forces of a true 

community' (ERIKSON :(A) p 235) 

Without a sense of identity 

the individual feels dead. 

Identity is always in the 

When the individual is process of building up and 

dominated by segmental breaking down in relationships 

drives, by compulsions, to society: 

or by the winds of Childhood: Identification is 

circumstance, he has 

lost the integrity 

that comes only from 

major direction of 

striving for the 

possession of long

range goals, regarded 

as central to one's 

personal existence, 

based not on social acceptab

ility but on infantile fantasies 

which only later give way to 

realistic judgments. 

The Adolescent is very much 

concerned about values and 

meaning. 

Society can help youth 

1) by allowing a degree of 



distinguishes the human 

being from the animal, 

the adult from the 

child, and in many 

cases, the healthy from 

the sick' (ALLPORT 

p 50). The self-

image does not exist 

in a vacuum, it 

relates to the society 

and to the world at 

large. 

experimentation without 

commitment, and, 

2) offering him more choice 

of life-style, society can 

can avoid leading the 

individual to identity 

confusion. 
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Our chief concern, then, is with the development of a self-image 

which is idealised yet realistic, that is, with knowing what we 

are now and what we are seeking to become, and how to get from 

here to there. This self-image is the prerequisite of healthy 

existence, at least in western society. 

The pressure to discover one's real self by linking up with the 

outside world and by relating to the goals of society is felt as 

a threat to the new found freedom of the adolescent. This is 

the period in which the adolescent tends to resist all authority, 

whether it be good or bad, for fear of losing his hard won 

individuality. 

It is this experience translated into religious terms which 

Whitehead calls 'God the enemy', or which Rilmke identifies in 

his fifth and, perhaps, sixth, stages of development. 

In the fifth stage, as described by Rilmke (RUMKE : p 25), 'The 

urge is felt for obedience and responsibility to God and guilt 

towards him as the primary cause. God demands complete surrender'. 

The sixth stage (RUMKE : p 53) is characterised by the approach to 

an attitude of surrender. 'The demand is considered urgent but 

gives no clear sense of direction'. 

What Whitehead calls 'God the enemy', Rilmke hear speaks of as the 

demand for surrender. It is the experience of life as demand, 

as law. For all the adolescent's desire for freedom, the 

person having once become an ego, the need to know what he is 

presses him towards evaluating himself in terms of the established 

goals of the society which confronts him. 

According to Cumpsty there are only two ways of finding meaning 

in life, namely, in terms of Goals or in terms of Texture. 

The emphasis of the goal-orientated person of the Western world 

is placed on the seeking of meaning in life in terms of achievement 

of goals, and contribution towards goals, although the goals, to 

be realistic, must be described in terms of their texture. 



124 

The other alternative is that of texture, which is advocated by 

the major religions of the East, and also by the Pop culture in 

modern Western society. To be texture orientated is to seek 

the meaning of life in how it feels now. The pop culture's 

orientation is just this: to evaluate life by its texture at any 

given moment. But the experience of the East is that the only 

texture that ultimately satisfies is that of complete detachment. 

The pop culture is characterised by a deep thread of pessimism and 

a satisfaction which creates its own thirst - the road runs from 

the normal to the way-out, continuing through soft drugs to hard 

drugs, to violence and oblivion wish. 

This modern experience proves very clearly that a world offering 

a texture other than detachment is not an alternative, and the 

only healthy way that remains for the West as West is to relate 

to the world in terms of goals. 

It is in terms of the non-ego world that confronts us that we must 

make the evaluation of ourselves. We are insignificant in 

ourselves until we come to relate to matters around us. To see 

ourselves is to see ourselves in relationship with all those people, 

objects and ideals which surround us. 

If one does belong to a society with strong goals, then one can 

develop a self-knowledge, which can be experienced as grace. 

Rilmke describes this in his seventh stage: 'in which the surrender 

is made to the demand and the surrender becomes the fundamental 

rule of life' (RUMKE ; p 53). Or in Whitehead's terms, it is 

the experience of 'God the companio.n'. Life in these terms 

becomes a meaningful experience. 

WHITEHEAD RUMKE 

God the void Stages 1, 2, 3. 

God the enemy Stages s, 6. 

God the companion Stages 6, 7. 

Stage 4: The tradition 
linked to the experience. 
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After this long explanatory digression, we must return to Rilmke's 

own model. 

Rilmke presents a model which relates words and experience. 

model describes two levels of development: 

This 

1) The level of experience (of which we have already 

spoken}, and, 

2) The level of words. 

According to Rilmke, the developing individual learns a set of 

sounds, that is, words, and collects a set of images behind them 

the 'shapes behind the words', as Rilmke calls them. 

During his process of development the individual begins to relate 

words and images in patterns of meaning, while on the other level 

he begins to experience a relationship with all that is 'out there'. 

Rilmke calls this last a 'direct cosmic religious experience', and 

h~ emphasises that until puberty and until a sense of ego develops, 

the individual cannot experience that confrontation with the 

non-ego world. 

It is this relationship that Rilmke sees as the basis of genuine 

religious experience. In Rilmke's opinion, only at this point 

of his development does the individual understand that the words 

he has learnt along with the images behind them are related in 

fact to what he is now experiencing for himself (RUMKE : Stage 4}. 

It is necessary to say that in Rilmke's model the levels of 

development in words and experience are too independent of each 

other, and that, in addition, when Rilmke discusses the level 

of development in words, he does not clearly show that these 

words have feelings associated with them. The relationship 

between words and experience is a great deal more complex than 

the model suggests. 

We have however, through Rilmke, come once again to the distinction 

dealt with in the last chapter and are shown by a different route 

that genuine first-hand religious experience is the experience of 

the totality, of all that is 'out there', and are led to see that 

the ability to have a sense of 'all that is out there' depends 

in the first place upon the development of a strong ego, and in 
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the second place upon continuing in relationship with the 'out 

there', encouraging the development of-a healthy self-image. 

We might well have reached the same conclusion by approaching 

the subject via Erikson's discoveries concerning the development 

of identity. (cf. appendix at end of section). 

All other religious experience not controlled by that ~xp~rience 

of the totality can easily become what Whitehead refers to as 

'the trappings of religion'. 

According to Cumpsty, the long list of Whitehead refers to as 'the 

trappings of religion' belongs to the realm of feelings associated 

with the images behind words, and not with direct experience of 

'all that is out there'. The ultimate aim of religion is above 

this, as Whitehead says (WHITEHEAD : p 16), but it will not do to 

despise second-hand experience. It may be well-rooted in the 

first-hand experience of others - a mistake that Rilmke also makes 

by neglect of the possibility. 

People can have second-hand religious experience provided by the 

images and feelings behind the words built up for them by people 

who know the direct cosmic religious experience for themselves. 

It may not be first-hand, but it may nevertheless be to a degree 

realistic and satisfying. 

To summarise thus far, the overall purpose of Rilmke's book is 

to show how disbelief arises. Belief for him is a natural 

stage in the development of the individual, and 'unbelief is 

an interruption in this development' (RUMKE : p xi of Introduction). 

During his discussion, Rilmke himself admits that 'not only those 

believing in God can reach the higher stages of psychic life' 

(RUMKE : p 24) an9 therefore he is not limiting belief to religious 

orthodoxy - nevertheless, unbelief is, for Rilmke, an interruption 

in development. 

So, while finding Rilmke's model very helpful, we do not ~ommit 

ourselves to Rilmke's opinion that religious belief is a natural 

stage in the develppment of the individual. This will depend 

very much on what is understood by 'religious'. We do accept 

from Rilmke that in one's process of development we can best come 



to know ourselves in relation to the established goals of the 

society which confronts us, and that all those factors which 

Rlimke identifies as leading to unbelief do indeed prevent the 
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individual from having direct religious experience. Nevertheless, 

people can have second-hand religious experience. A symphony of 

concepts and feelings can be woven on the level of 'images behind 

words' and be felt by the individual as religious experience. 

It is here that tradition and tradition community play a major part. 

In Rlimke's model, tradition is allowed for at the 

ment that he calls 'the shapes behind the words'. 

clear in Rlimke's fourth stage (RUMKE : pp 18-21). 

level of develop

This becomes 

That is: 

'The primary cause is good', or, when the 'two ways join one another 

leading to the experience of God', the way of direct experience 

and the way of shapes behind the words, that is, the experience 

symbol 'primary cause' and the word symbol 'God' are joined. 

Rlimke admits (RUMKE : p 21) that 'It is extremely difficult to 

progress without outside help', and at this point he refers to 

the assistance given by tradition and religious education in 

bringing words and experience together. It is not only because 

one needs an adequate set of words to 'fit' the experience, but 

also because the identification must have consequences for the 

whole personality - and therefore a person with a rigid personality, 

or in William James's terms, 'A person with a relatively impervious 

margin between conscience and unconscience' cannot take the step 

of identification without encouragement or, perhaps, even some 

agent of crisis. For some people it may never be possible. 

In this fourth stage of religious development the individual's 

experience with what is 'out there' is identified with God and all 

that the word God signifies. 

In our opinion Rilmke could have further developed his description 

of the place of tradition in the religious development of the 

individual, yet he does emphasise the creative place of doubt 

as the agent of development. 

Doubt represents the interplay between the level of development in 
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words and the level of development in experience, seeking to keep 

them in step. 

The tendency to fix the set of words at Rilmke's stage four or at 

a conversion experience which may be the same thing is strong, for 

rigidity suggests certainty. As RUmke points out however, 

experience does not remain fixed but continues to grow and to 

develop. Experience cannot be held back and words can soon 

become inadequate to experience unless they are kept in step 

and this is the place of doubt. If these two fail to keep in 

step an adult experience may challenge a teen-age set of words 

and find it inadequate and real unbelief may result. 

'Doubt must be given elbow room and its motive 
power to be allowed to develop. 

Every kind of growth has been preceded by doubt, 
why then should the growth of our religious life 
be possible without it? 

I am convinced that if we repress doubt our belief 
must inevitably suffer from it. 

It may seem paradoxical but it is a fact that if 
we do not experience such doubt we may be hampered 
in the development of our religious life' (RUMKE :p 15). 

RUmke's Model of Development 

words 

Direct cosmic experien~e 
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The other factor which Rilmke's model makes clear is the relative 

importance of word and experience. There are those, who for 

one reason or another, learn a very sophisticated set of words 

together with their backdroo of images, and who never have this 

cosmic religious experience which Rilmke and Whitehead describe. 

Likewise there are those who have the experience but never find 

an adequate set of words with which to describe it. 

As we have said, Rlimke's overall purpose in his book is to show 

the points of failure in the development of belief, in fact, to 

show how disbelief arises. At first, he indicates that if a 

person cannot develop an egb owing to trauma in his childhood, 

this individual will never know what it is to be in Whitehead's 

terms 'solitary'. If he does develop an ego, and for some 

reason or other is symbol blfnd1 , probably because of a one-sided 

development towards the critical analytical sort of intellect, 

then this individual will never have a sense of the reality of all 

that is non-ego. Such a person will be unable to have cosmic 

religious experience in Rilmke's terms. If he should develop an 

ego, not be symbol blind, come to a sense of one's dependence on 

what is 'out there' and the demand for surrender, it may still not 

be possible for him to make that surrender. Even if that 

surrender is made, and one comes to full experience of faith in 

God, this might still, in the long run, be destroyed by a lack 

of doubt, to maintain the adequacy of belief to experience. 

The only possibility that Rilmke does not allow us is that the 

individual's experience of the world will be one of chaos, in 

which case the failure to believe may not.lie with the individual, 

but with his experience. This is not the place, however, for us 

to get involved with this issue. 

1. 'Among the conditions needed to make this religious experience 
possible there is also the power to see symbolically. To 
those who do not understand symbolically the experience will 
be denied' (RUMKE : p 4). 
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APPENDIX: E. ERIKSON ON IDENTITY DEVELOPMENT. 

Introduction. 

The work of Erik Erikson, while lacking the clear structure which 

Rilmke offers to us, throws ? great deal of light on the detail of 

the various stages which Rilmke's model has simply to assume. In 

particula~, Erikson's understanding of the factors involved in the 

failure or development of identity support and enrich Rilm~e's 

suggestions. 

Erikson combines the roles of psychiatrist, sociologist and h~storian 

and in his opinion society depends on individual youths for its 

regeneration, youth depends on society for a sense of reality, and 

history is the process of regeneration of individual identities and 

society. 

Erik Erikson's concept of identity. 

In Maier's opinion (MAIER : p 18) Erikson gives a new direction to 

psy~hoanal~tic theory by allowing it a more optimistic interpretation 

and a wider application in everyday life. Erikson stresses the 

creative and adaptive power of the individual and respects each 

individual's unique capacity to create his way of life. Erikson's 

faith in man's social creativity is reflected in his own optimistic 

comment: 'There is little that cannot be remedied later, there is 

much that can be prevented from happening at all' (ERIKSON, quoted 

in MAIER ; p 22). 

Erikson sees development as an evolutionary process based µpon a 

~nivers~lly experienc~d seq~ence o~ biological, psychological and 

social events (ERIKSON, quoted in MAIER : p 29). He describes 

eight developmental stages. 
. I < ' ' 

Each phase can be seen as b?th an 

individual psychosocial solution and as an horizontal crisi9. 

In each phase of development the individual must face and master 

some central problem, his dilemma of that phase. An individual 

develops into his next phase as soon as he ~$ biologically, psycho

logically and socially ready and his individual readiness is matched 

by societal re~diness (ERIKSON, quoted in ~IER : p 30). Develop

ment is a continuous process, with each phase helping towards it. 
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The cri$iS of the adolescent phase of development is the identity 

crisis
1

• However, whereas the identity crisis occurs during 

adolescence, each previous stage makes a contribution either to 

identity or to its estrangement, that is, to identity confusi~n, 

thus there is a continuity in the development of identity. The 

attainment of a sense of identity is, in his op~nipn, the result 

of tne successful mastering of the tasks of adolescenc~ (ERIKSON 

(A) p 211). (Cfr. Rumke on the preliminary struggle to become an 

ego). 

In Erikson's opinion, throughout childhood the child identifies with 

various people who affect him. 'Identity, however, is more than 

the mere sum of all identifications which, even if all added up, 

could not result in a functioning personality' (ERIKSON : (A) p t59). 

He emphasises that childhood identification is based not on social 

acceptability but on infanti~e fantasies which only later give way 

to realistic judgment~ In his opinion, identity formation is 

the selective repudiation and mutual assimilation of childhood 

identifications and their absorptipp in a new config~ration which 

in turn is dependent on the process by which a society identifies 

the young individual, recognising him as somebody who had to become 

the way he is (ERIKSON : (A) p 159). 

Therefore, the development of ego identity takes place not only 

through the effort of the individual but also through his interaction 

~ith his society (ERIKSON :(A)p 50). In Erikson's own words: 

'Identity can only arise in the interplay of a life stage with the 

individual and the social forces of a true community' (ERIKSON : 

(A) p 235). It is only in the context of society that the 

individual ego receives such opportunity and recognition. 

Ego identity is described, not defined, in its su~jective sense as 

the awareness of the fact that there is a self-sameness anq continuity 

to the ego's 5ynthesising methods, the style of one's individuality, 

and that this style coincides with ~he sameness and continuity of 

one's meaning for significant others in the immediate c9mmunity 

(ERIKSON : {A) p 50). 

1. Crisis here does not connote disaster, but a necessary turning 
point, a crucial moment, when development must move 9ne way or 
the other. 
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It is 'the actually attained but forever to be revised sense of 

reality of the self within the social reality' (ERIKSON : (A) p 211) 

cf. RU~ke on the importance of doubt. 

+n Erikson's opinion, the youth must feel hi$ emerging identity 

to be recognised and meaningful to significant people in tne so~ial 
reality and must in turn recognise the society (RUmke's stage six). 

Therefore it is important that the adolescent have men ~nd ideas to 

have faith in, which also means men and ideas in whose service it 

would $eem worth-while to prove oneself trustworthy (ERIKSON : (A} 

p 129). Cf. the place of the heroes i~ the Bible, Part I. 

The youth's search for something and somebody to be true to, 

induces collective roles and experimentations, and will combat 

individual inhibitions and guilt feelings. A sepse of identity 

asstires the individual of a definite place within his own corner 

of society (ERIKSON, quoted in MAIER p 68). 

E~ikson e~~hasises that the group's way of organising experience 

contributes to the individual's identity. From this comes the 

awareness that his individual way of mastering experience, his ego 

synthesis, is a successful variant of a group identity (ERIKSON : 

(A) p 49). The social recognition a child receives from his 

mastery of the environment contributes to a realistic self-esteem 

(cf. Cu~psty on realistic self-image). 

In Erikson's opinion, whether the adolescent will attain to a 

conviction that his ego is capable of developing in~o a well

organised ego within a $OCi~l reality depends; to a large extent, 
I 

on the opportunities offered to him by society to do so. Erikson 

emphasises that the need for recog~ition must not be underestimated, 

especially when dealing with youth who are on the verge of forming 

n~gative identities (ERISKON : (A) p 235). Therefore, 'teachers, 

judges and psychiatrists who'deal with youth come to be significant 

representatives of the strategic act of 'recognition' through which 

society identifies and confirms its young member~ and thus contri

butes to t~eir dev¢loping identities' (ERIKSON : (A) p 196). 

Erikson declares that without a sense of identity the individual 

feels dead, so that if the only identity that receives confirmation 

is a negative one, then he will acquire such an identity. 
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In Erikson's opinion the adolescent may choose negative identification 

and roles because: 

a) They appear more real to him 

b) They are ways of defending himself against the ideals of 

over-ambitious parents 

c) T~ey aie his only ways of maintaining mastery in a situation 

in which the available positive identity elements cancel each other 

out. 

If society at large does not recognise the adolescent's positiv~ 

identity, he may join cliques in order to acquire some sort of 

identity (ERIKSON : (A) p 235). What the isolated $Ufferer 

tries to solve by withdrawal, the gang members try ~o solve by 

conspiracy (ERIKSON : (A) p 250). 

For Erikson there are two main ways in which soci~ty is able to 

he~p youth: 

1) by allowing the adolescent a degree of expe~imentation 

without demanding commitment from him 

2) by al~ow~ng him more choice of life style. 

Erikson believes that most societies therefore allow their youtq 

some form of psychosocial moratorium characterised by a delay of 

adult comm~tments and a sel~ctive permis$iveness on the part of 

society and qf provocative playfuln~ss on the part of ~outh. 

Where the culture or subculture offers some form of an ideology 

to youth, this may counteract a se~se of iqentity confusion. 

Erikson considers that ideologies may offer youth: 

1) a simplified perspective of the future which encompasseS, 

a~l foreseeable time and thu~ counteracts individual time diffusion 

2) sqrne strongly felt cor~espondence between the i~ner wqrld 

of i~eals, evils and the social world with its g©als and changes 

3) an opportunity of exhibiting some uniformity of appearance 

anq behaviour counteracting individ~al identity consciousness 

4) qn inducement to a collective exp~rimentation with roles 

and techniques which help ov~rcome a sense of inhibition anQ 

personal gu,tlt 

5) an introduction into the ethics of the prevaili~g technology 

and thus i~to .sanctioned· and regulated competition 
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6) a geographic, historical and world image as a framework 

for the young individual's budding identity. 

7) a rationale for a sexual way of life compatible with a 

convincing system of principles~ 

8) submission to leaders who as superman figures or as 'big 

brothers' are above the ambivalence of the parent-child relation. 

Without some ideological commitment, youth suffers a confusion of 

values (Proverbs XXIX 18) (ERIKSON : (A) p 188). 

Erikson emphasises that the adolescent is very concerned about values 

and meaning. In his opinion, parents have lost their role as 

essential support and value givers, and have been replaced by the 

individual's peer group. According to Erikson, youth looks also to 

the values of his .culture, religion and ideology as a confirmed source 

of trust (ERIKSON, quoted in MAIER : p 68). Erikson stress·es that 

'trust which develops in the first stage of development, develops into 

the capacity for faith which leads to religious beliefs which in turn 

maintain faith and trust' (ERIKSON : (A) p 141). 

For Erikson, 'Religion and social ideologies provide a clear perspect

ive for man's und~rlying philosophy' (ERIKSON, quoted in MAIER : p 68). 

Political movements make use of the need foi fidelity amongst youth. 

'At the same time, however, the adolescent fears a foolish, all too 

trusting commitment and will paradoxically express his need for 

faith in loud and cynical mistrust' (ERIKSON : (A) p 129). Erikson 

emphasises that the adolescent needs an opportunity to choose an 

avenue of duty and service. He is mortally afraid of being forced 

into activities in which he would feel exposed to ridicule or self

doubt •••• he would rather act shamelessly in the eyes of his elders, 

out of free choice, than be forced into activities which would be 

shameful in his own eyes or in those of his peers (ERIKSON : (A) p 129). 

As already mentioned, each development stage prior to adolescence 

makes its contribution to identity or identity confusion. 

Erikson carries his developmental theory beyond identity to the way 

in which the identity crisis is solved. The crisis following 

adolescence is that of intimacy and isolation (ERIKSON : (A) p 135). 
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Intimacy is the counterpointing as well as the fusing of identities. 

When the person has not accomplished a sense of identity he must 

retain a deep sense of isolation. 

Erikson extends his identity concept beyond the identity of the 

individual. He discusses racial identity (and introduces the 

term 'pseudospecies'} that develops because men have steady values 

and they must absolutise them 'to the extent that each nation, 

or religion will invent an historical and moral rationale for its 

exclusively God-ordained uniqueness, to that extent they are 

pseudospecies' (ERIKSON : (A) p 245). This is the sinister 

aspect of identity. Yet, on the other hand, man has also 

found a transitory fulfilment in his greatest moments of cultural 

identity and civilised perfection (ERIKSON : (A) p 241). 

Thus Erikson presents a paradoxical view of group identity. The 

pseudospecies aspect on the one hand, with its implications of 

superior vs. inferior, but on the other hand, Erikson is optimistic. 

He believes that a new group identity will emerge, but this 'group' 

will be the world. He believes that a universal technological 

identity will replace the illusory identities of other pseudospecies. 

Unlike those who see only the negative aspects of technology, he 

hopes that it will unite man in a universal identity. 

According to Rogers, a defect in Erikson is that he does not 

differentiate between males and females (ROGERS : p 73). Rogers 

writes: 'Girls play nurturant autonomous roles, boys an instrumental 

one. A vigorous sense of self may actually obstruct or interfere 

with the girl's subordinating her own needs to those of her husband 

and the needs of her children'. Rogers feels that girls may not 

share the boys• need for identity to such an extent. While it it 

true that Erikson does not differentiate between the sexes in his 

general theory, he does deal with 'womanhood and the inner space'. 

He respects the notion that the sole base of female identity is 

penis envy and a seeking to compensate for what is not there. He 

emphasises what she does possess, a prductive inner space. He 

found that the way children arranged toys differed with regard to 

the spatial configurations amongst boys and girls. The boys 

emphasises outer space and the girls inner space. The male 

spaces were dominated by height and downfall and by strong motion 
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and its channeling or arrest. The girls' spaces were dominated 

by static interiors which were simply enclosed or open and 

peaceful or intruded upon. Erikson believes that the differences 

lie not simply in sexual symbolism or in differences of social 

expectations, but in the fact that a difference exists between the 

sexes in the experiences of the ground plan of the body, and that 

this experience is an important aspect of identity. The woman's 

inner space is supposed to be the centre of her potential 

fulfilment, as well as the centre of her despair. The feeling 

of emptiness is a terrible thing for a woman. 'To be left, for 

her, means to be left empty, to be drained of the bloo9 of the 

body, the warmth of her heart, the sap of life' (ERIKSON :(A) p 278). 

A woman's body plan also affects the basic modalities of her 

commitment and involvement. Women often tend to 'actively 

include', to accept, to 'have to hold', but also to hold onto, and 

to hold in. She tends to be protective and thus also to demand 

protection, yet she also has an organ of intrusion, the nipple, 

and her wish to protect can even become intrusive and oppressive. 

As for women's liberation, Erikson laments the fact that for many 

women equality means a denial of uniqueness. He feels that 

the male pre-occupation with that which works, even if it works 

to destroy, may lead to disaster, whereas, 'maybe if woman could 

only gain the determination to represent publicly what they have 

always stood for privately ••••• they might well add an ethically 

restraining, because truly supranational, power to politics in the 

widest sense' (ERIKSON : (A) p 262). 

Although we have gone beyond the matter of identity and the parallel 

between Rilmke and Erikson in this discussion of the differences 

between the sexes, we have done so as a warning against an over

simplified acceptance of a concept of self-identity which is based 

totally on the individual's relationship with all that is 'out 

there' in a very secular sense, and including mastery without the 

balancing inwardness of symbolic interpretation and a sense of 

dependence. 

This discussion, however, belongs more closely to Part III of this 

work. 
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SUMMARY POINTS: THEISTIC EXPERIENCE AND THE INDIVIDUAL. 

1. There are two levels of development of which to take cognisance: 

the level of word and the level of experience. 

2. If a person does not become an ego he cannot have direct 

religious experience in Rilmke's terms, which is that which Cumpsty 
' attributes to the prophetic tradition. 

3. Religious experience cannot develop without the development of 

a self-image. 

4. The development of a self-image depends on the existence of 

clear goals in society for the individual to be for or against. 

5. The people who cannot have religious experience, in addition to 
those who cannot develop a strong ego, are: 

~) The symbol blind 

b) Those who are afraid to submit to the demands to relate 

to society 
c) Those who have a rigid personality. 

6. Full religious experience depends upon the possession of a 
set of words adequate to 'direct experience' (i.e. myth or tradition). 

7. Religious experience before puberty and for those for whom the 
'direct experience' is impossible, is limited to the pattern of 
feelings associated with the level of words. Therefore it is 

important that this 'indirect experience' be as closely ~onformed 
with the likely 'direct experience' as possible. 
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CONCLUSIONS RELATED TO SUMMARY POINTS 'l'HEISTIC EXPERIENCE AND 

THE INDIVIDUAL. 

S.P. 2. You cannot have first-hand religious experience before 

puberty and if one is going to teach religion there is no point 

in appealing to cosmic experience before that time. One must 

aim at helping the child to achieve the security necessary for 

breaking free to ego-state, in addition to an adequate word-level 

development. 

S.PP 3, 4. In order to help a person to produce a self-image, we 

must help him to see what the goals are of the society in which he 

lives and to encourage him to take a position relative to these 

goals, i.e. to order his own priorities in life. 

the Bible or religious tradition acts to: 

a) widen the student's view of society 

Teaching 

b) provide for the individual who has not developed a 

self-image for himself to find heros to depend on 

while he is doing so. 

S.P. 5. We can help the symbol blind by balancing their analytical 

scientific approach with others, perhaps through exposure to the 

arts and other .religious traditions. We can help those who 

fear to submit or have rigid personalities by confidence and 

flexibility. 

S.P. 6. When we teach the Bible we must make sure that the set 

of words we present is adequate in terms of the student's likely 

direct experience (logical, coherent, relevant words), 

S.P. 7. Care must be taken how words and the images behind them 

are communicated to children and especially what feelings become 

attached to the images. For just as the words can be woven 

into good or bad theology, to the feelings can be woven into 

true or false 'indirect' religious experience. 
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C. THEISTIC EXPERIENCE AND SOCIETY. 

In the first part of Section A we made some general statements 

about the relationship between religion and the structure of 

society. Now we shall examine more carefully the processes 

by which religion affects society, and vice ~ersa. 

In achieving this purpose, we shall refer to the models presented 

by Peter Berger and Clifford Geertz, and to the typology of world 

religions presented by Cumpsty. 

For Berger, in his own words (BERGER : p 3) 'Every human society 

is an enterprise of world building and religion occupies a distinct-

ive place in this enterprise'. He understands religion as an 

historical product (BERGER : preface p vi) and emphasises that: 

'The same human activity that produces society also produces 

religion' (BERGER : p 48). The relationship between the two 

products is always dialectical. 'Society is a dialectic 

phenomenon in that it is a human product •••••• that continuously 

acts back upon its producer' (BERGER : p 3). This fundamental 

dialectic process consists of three moments or steps, namely: 

1. Externalisation 

2. Objectivation 

3. Internalisation (BERGER p 3). 

1. Externalisation. 

1. Is the ongoing outpouring of the human being into the 

world (BERGER : p 4). 

2. It is an anthropological and biological necessity (BERGER 

p 4) 

3. Society is made up of human meanings externalised in 

human activity1 (BERGER : p 8). 

1. Berger emphasises that man does not have a given relationship 
to the world. He must establish an ongoing relationship 
with it (BERGER : p 4). In this process of world-building 
man provides stability for himself, but he continually seeks 
for a balance. By the same process in which he builds a 
world, he also completes his own being. In Berger's opinion 
(BERGER : p 6), society is not only an outcome of culture, but 
a necessary condition of the latter. 



2. Objectivation. 

1 •. By the concept Qf objectivation is intended the 

transformation of man's product into a world which 

not only derives from man but comes to confront him 

as a facticity external to himself (BERGER : p 8). 
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2. Society, as a product of collective human activity 

confronts the individual as objective reality (BERGER : 

p 11> 1 

.3. Internalisation. 

1. Is the reabsorption into consciousness of the objective 

world come to determine the subjective structure of 

consciousness itself (BERGER : p 15)~ 

2. Internalisation implies that the same social world 

will have the status of objective reality within 

the consciousness of the individual (BERGER : p 15) 2 

Berger's requirement for the existence of relationship between man 

and society: In Berger's opinion (BERGER : p 15), ~very society 

·that continues in time faces the problem of transmitting its 

objectivated meaning from one generation to the next. 'The 

process of socialisation is the process by which a new generation 

is taught to live in accordance with the institutional programmes 

of the society'. 

Berger emphasises 8 main points: 

1. The success of socialisation depends upon establishment 

of symmetry between the objective world of s.ociety and the 

subjective world of the individual (BERGER : p 15) 3• 

1. ·Berger emphasises that the fundamental coerciveness of society 
lies not only in its machinery of social control but also in 
its power to constitute and to impose itself as a reality 
(BERGER : p 11). 

2. In this world the individual comes to represent the institutional 
objectivities in ways which are apprehendable by himself and 
others. But it is only by an internal dialogue with the 
objectivisation of oneself that socialisation is possible 
(cf. Allport's self image). 

3. 'If socialisation is not successful, it becomes difficult to 
maintain society as a viable enterprise' (cf. Cumpsty on the 
source of corporate and individual freedom). 
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2. The individual is socialised to be a designated person and 

to inhabit a designated world (BERGER : p 15) (cf. Erikson on 

Identity). 

3. Socialisation must therefore continue throughout the life

time of the individual in order to uphold the precarious reality 

of the humanly constructed world (BERGER : p 15). 

4. Society is a world building enterprise by which a 

meaningful order or nomos is imposed upon the discrete experiences 

and meanings of individuals. In his opinion (BERGER : p 19) 1 ' 2 , 

the objective nomos is internalised in the course of .socialisation 

(BERGER : p 21). 

5. The socially established nomos may be understood perhaps 

in its most important aspect as a shield against terror (BERGER 

p 22). 

6. Society becomes the guardian of order and meaning which is 

both subjective and objective, and thereby is seen as the guardian 

of 'law and order' (BERGER : p 22). 

7. Socialisation achieves success when the individual sees the 

social world not only as useful or right but also as inevitably part 

of the universal 'nature of things' (BERGER : p 22). 

8. It is at this point that religion enters significantly 

into the argument. 'Religion is the human ent~~prise by which 

a sacred cosmos is established. The sacred cosmos is confronted 

by man as an immensely powerful reality other than himself. 

reality addresses itself to him and locates his life in an 

This 

ultimately meaningful order'. Religion is the audacious attempt 

to conceive of the entire universe as humanly significant. 

ln Berger's opinion there are many threats to this relationship 

and there are responses to them. 

1. The radical separation from the social world, or anomy, 

constitutes a fundamental threat to the individual because when 

his conversation is radically interrupted, he loses his orienta

t~on in experience, becomes uncertain about his cognitive bearings. 

1. Berger emphasises that the most important function of society 
is nomisation (BERGER : p 22). Therefore to participate in 
society is to co-inhabit its nomos. 

2. He assumes that the range of the common nomos expands as social 
interaction comes to include broader areas of common meaning, 
although it will never encompass the totality of individual 
meaning. 
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In the end, anomy may become so unbearable that death is preferable. 

At this stage, we should like to point out .the connection between 

Rilmke's, Geertz's, Cumpsty's and Berger's understanding of the 

relationship between m~n and his world. 

Rilmke emphasises to a great extent 'all that is non-ego'~ Geertz 

emphasises a world-view, Berger emphasises nomos, and Cumpsty 

emphasises the importance of tradition as an interpretation of 

the individual's or group's totality of world experience. It is 

clear that all these are closely related, ~lthough they are not 

exactly the same. 

2. The second threat to the relationship between man and 

his social world is the human fact of self-interest. 'All 

socially constructed worlds are inherently precarious, for they 

are continually threatened by the human facts of self-interest 

and stupidity' (BERGER : p 29). 

Berger records the following responses aimed at overcoming the 

threats to the relationship: 

1. Institutionalisation of roles whereby they transcend the 

death of individuals and are grounded in sacred time and become, 

in a sense, immortal in turn allows the individual occupant of 

the role an ultimate sense of 'rightness'. 'He is whatever 

society has identified him as by virtue of cosmic truth, as it 

were. He is seemingly secure from the shifting reaction of 

other men' (BERGER : p 38). God then becomes the most reliable 

and ultimately significant other. 

2. Socialisation: Socialisation and social control also 

mitigate these threats. 

3. Legitimation: Support for the social order is provided 

by the process of legitimation (BERGER : p 29). Legitimation 

is socially objectivated knowledge which serves to explain and 

justify the social order. Legitimation does not tell people 

what ought to be, but merely proposes what is (BERGER : p 29). 

'The essential purpose of all forms of legitimation is reality 

maintenance both on objective and subjective levels' (BERGER : p 32)! 

1. Legitimation occurs on a variety of levels. We may distinguish 
between the level of self-legitimating and secondary legitimation. 
(BERGER : p 31) 



143 

The area of legitimation is far broader than that of religion, yet 

religion has been the historically most widespread and effective 

instrument of legitimation. Because it relates the precarious 

reality construction of empirical society to ultimate reality. 

Religion legitimates social institutions b~ locating them in a 

sacred and cosmic frame of reference in the ultimate reality of 

the universe, i.e. in reality as such (BERGER : p 39) 1 • 

Relig~ous ritual acts to 'make present' to those who participate 

in it the fundamental reality - defintions and their appropriate 

legitimations (BERGER : p 40). The further back one goes 

historically, the more one finds the nomos embedded in ritual 

activity. Such activity restores over and over again the 

continuity between the present moment and the social tradition 

for both group and individual (BERGER : p 41) 2 • 

The legitimating function of religion integrates into a 

comprehensive nomos precisely those marginal situations which 

question every day reality (BERGER : p 43) 3 • 

If religion is to continue to be meaningful its definitions must 

be able to account for the different spheres of reality in the 

ongoing experience of everyone (BERGER : p 43). 

1. According to Berger, the disorder which is th~ antithesis of. 
all socially constructed nomoi is related by religious 
legitimation to the yawning abyss of chaos. · 'To go against 
the order of society is to risk plunging it into anomy. To 
go against it as religiously legitimated is to make a compact 
with the primeval forces of darkness' (BERGER : p 39). 

2. This activity is rooted in the practical concerns of everyday 
life, but once crystallised into complexes of meaning that 
become part of religious tradition, they can attain a measure 
of autonomy and may act back upon everyday life. 

3. Any explanation of anomic phenomena in terms of religious 
legitimation of whatever degree can be called a theodicy. 
The theodicy provides meaning. 
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Religious legitimation can be a basic prerequisite for maintaining 

the complex of processes which make up what Berger terms a 

society's plausibility structure (BERGER : p 47). 

4. Plausibility structure: 'Each world requires a social 

base' for its continuing existence that is real to actual human 

beings. This 'base' may be called its plausibility structure 

(BERGER p 15) (cf. CUMPSTY : Typology of World Religion) 1 • 

'The plausibility structure is made up of specific social 

processes which are the axes of the society and provide a base 

for it' (BERGER : p 47) 2 • The firmer the plausibility 

structure, the firmer will be the world that is based upon it. 

It may be that all religious traditions require specific 

communities for their continuing plausibility. 

In order to understand what Berger says concerning the plausibility 

structure, we shall look at the three basic attitudes with which 

man, religiously speaking, can relate to his environment. 

We shall try to show that different experiences of the world lead 

to different understanding of the ideal man, and therefore to 

different societies. 

We refer to Cumpsty's Typology of World Religion in order to 

describe the influence of the existing religions on society. 

We believe that we can indeed learn a great deal by comparing one 

religion to another, in terms of its relation to the world and 

society. But we also believe that it is of equal importance 

to try to emphasise what is unique in each tradition in order to 

help the individual to be loyal (~aithful) to his own tradition. 

1. The interruption of the plausibility structure threatens both 
the subjective and objective reality of the world in question 
(BERGER : p 47). 

2. Berger emphasises that if the conversation between man aQd his 
world is disrupted, the world begins to lose its subjective 
plausibility. But the individual, by continuing the dialectic 
conversation in his 'becoming', continues to be a co-producer 
of the social world and thus of himself. (BERGER : p 17). 
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The loyalty of people to their tradition would be weakened if all 

the religions seemed similar to the individual. Therefore it 

it is very important for the individual to understand the unique

ness of his tradition if the society is to be thereby unified. 

A. Typology of World Religion in relation to plausibility 

structures. 

There are three basic attitudes that man can take up relative to 

his environment, religiously speaking: 

1. The nature religion. 

2. Religions of withdrawal. 

3. Religion of the transcendent God and secular world 

affirmation. 

1. The Nature Religion. To this group belong the religions of 

Mesopotamia, of ancient Egypt and of the Indus valley, almost all 

primitive religions and also most religions of Africa. They 

are characterised by regarding the world or part of the world as 

divine. The world is therefore regarded as being without a 

beginning and without an end, and therefore without any sense of 

history. . The people of these religions are, of course, aware 

of changes and movement in life, but these are interpreted by 

them as cycles of the divine order which repeat themselves. 

In this type of religion everything, including the gods, are part 

of the divine total order. This belief led ·to a special 

understanding of the relationship between man and his world. 

The ideal man in the nature religion is a passive man. In 

order to find his security in lif~ he tries to fit himself into 

the rhythms of nature (for example, in ancient Egypt the people 

tried to fit into the rhythm of nature by crowning their pharoahs 

at the time of the flooding of the Nile). 

This belief influences, of course, the structure of society. For 

a man who believes he will find his security by entering into the 

rhythms of nature will never try radically to change the world 

around him. For example, primitive societies resist the use 

of birth control methods because nature for them is divine and 
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by interfering in the natural order they jeopardise their security. 

Such a person remains passive and, never trying to cha,nge the 

world, will never develop a technology of the scientific rather 

than the artisan kind. 

2. Religions of Withdrawal. To this category belong the religions 

of the East: Hinduism, Jainism, Buddhism are the religions of 

withdrawal in terms of their relationship with the environment. 

Cumpsty believes that they came about because of deep pessimism 

concerning man's relationship with the world. 

In these religions, man came to regard himself as somehow trapped 

in a world situation of rebirths. This situation is so remorse-

less that one has to work out whatever one has done with the hope 

that in the end one might escape from that cycle of rebirth. 

The level at which one is reborn came to be regarded as determined 

by one's Karma, that is to say, by the accumulation of one's 

actions in previous lives. This belief leads to an essentially 

individualistic religion. One is escaping not only from the 

world, but also from all other people. Escape in any case is 

an individualistic striving. 

Hinduism, 'for example, came to be based on the belief that the soul, 

atman, is essentially part of Brahman, the underlying ground of 

all being. Therefore the shortest possible way to come to 

intimacy and knowledge of this Brahman is to go down inside oneself. 

This sort of religion creates the minimal social structure necessary 

for survival. These believers do not want to be involved with 

the natural order; on the contrary, they are seeking to withdraw 

in terms both of physical relationship with it and in terms of 

attachment to it. 

To take the same example, in India one cannot control the size of 

the population by birth control methods in order to prevent the 

suffering from hunger. By doing so, you are trying to involve 

the individual with the physical order from which he has withdrawn 
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himself. By offering him a solution, you are trying to take 

hold of the situation in order to improve his condition. 

However, he sees the involvement with the situation as the very 

cause of his suffering. 

The Hindu religion is a behaviour pattern in which one can believe 

almost anything that one likes provided that one behaves in 

accordance with the caste norms. 

Cumpsty draws attention to the fact that a behaviour pattern 

discourages social mobility. 

3~ The Religion of the Transcendent God and Secular World Affirmation. 

(The Mosaic Religions). This type has its roots in the nature 

religions of Mesopotamia, but it developed a completely different 

approach to the world and, therefore, to society. 

In contrast to the nature religions where the gods are part of the 

total order, Moses introduced the world to the idea of a truly 

transcendent God and a secular world which God created. 

Man can no longer find his security by entering into the rhythms 

of nature. Instead he finds his security by entering into 

covenant with the transcendent God. 

The world now has a beginning and a goal and man's part of the 

covenant is to co-operate with God by taking hold of that world 

around him and seeking to conform it to the purpose of God. 

Man becomes responsible for the world, and the world becomes 

available to man to be taken hold of and to be shaped by him. 

This idea, so different from what we have met with up to now, 

has even been blamed by the American professor Lyn White for 

the present ecological crisis, with which Cumpsty agrees but 

he emphasises on the other hand that, without Moses, the modern 

Western world would never have developed at all. 

All the basic qualities which we now take for granted in our 

world view, whether we be religious or non-religious persons, 

find their roots in Moses. 
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In contrast with the nature religions and with the religions of 

withdrawal, in the Mosaic religion of Western society, the 

individual will be allowed to take hold of the situation and shape 

it. This world view has produced the technological society 

which now dominates our Western world. 

According to Cumpsty the emphasis in the West is also largely upon 

right belief rather than upon a right pattern of behaviour, and 

that has given rise to social mobility. 

The three Mosaic religions in the Western world are Judaism, 

Christianity and Islam. They all share a basic world view, 

namely, a secular world and a transcendent creator God. 

There are, however, basic differences between them. According 

to Cumpsty the dominant emphasis in Islam is on the sovereignty of 

God, although they know about his love and his righteousness. 

Islam means submission, and the Muslim is grateful to God who is 

sovereign and responsible for everything. The Islamic religion 

has been traditionally highly fatalistic. No one would interfere 

·to help a man at the side of the road who was going to die, because 

of this fatalistic attitude. Nobody would try to do anything 

about the situation, likewise nobody sees himself as responsible 

to co-operate with God in bringing about the changes. 

Therefore, within Islam, even today, there is not a very strong 

motivation towards taking hold of the world and shaping it. 

According to Cumpsty, gratitude fills in Islam to a great extent 

the place of faith in Christianitx - it is the manner in which 

man relates to God. 

In Cumpsty's opinion, if we carefully examine Judaism then we see 

that its real emphasis is on the righteousness of God and, there

fore, man's response to God is to imitate that righteousness. 

In Judaism the law is not given arbitrarily but is given for life 

and expresses the grace of God toward man. Salvation comes to 
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the Jewish believer by hard work in keeping God's law. It 

leads therefore to a careful walk through life. 

I 

According to Cumpsty, this approach to the world led to a 

different definition of the ideal man and therefore to a different 

society. In his opinion the Jewish community has not,- by and 

large, produced people who have been prepared to take hoid o·f the 

world and shape it. It has not traditionally produced the 

experimental sort of man, for example, the engineer. He feels 

that there is something incompatible between the Jewish careful 

walk through life and this taking hold of the environment and 

shaping it. 

Basically we agree with Cumpsty about the important mutual 

influence of belief and society, but we should like to make a 

few comments about contemporary Israeli Judaism. 

In Biblical times Judaism emphasised God's righteousness, love 

and sovereignty. It is obvious that some prophets in particular 

situations emphasised one quality more than the other. Generally, 

however, we find a balance in the Bible between these three 

qualities. 

The quality of balance in Judaism is also to be found in the equal 

emphasis placed upon belief and behaviour. .Owing to historical 

events, the Jews spent generations in the diaspora under difficult 

conditions. As a result we find a development in Judaism that 

led to a greater emphasis on right performance for the hope of 

redemption. This was an easier way to unity of the people than 

a unity based on common belief in a situation in which social 

mobility was in any case inhibite~. 

This emphasis on right behaviour obviously led to a careful walk 

through life, which did not encourage people to be at risk in 

shaping the world. However, now, in the newly reborn state 

of Israel, where Jewish people can fulfil their Jewish life 

freely in their own land, we find individuals, including religious 

people, who try to take hold of the world and shape it, producing, 

among other things, a tension between the all-pervasive pressures 
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traditton. Likewise, if the West makes something good of its 

society through taking hold of it and shaping it, then the East 

may indeed be forced to rethink the basic world view of their 

tradition, if they came to desire the fruits of the Western world 

view. 

It also becomes clear that the individual society must have some 

principle of social cohesion, either a behaviour pattern as in 

the East or a belief pattern that predominates in the West, or 

some balance between these two. 

According to Cumpsty, Judaism, which does not have the strong 

dogmatism concerning right belief which Protestant Christianity 

has, nor the strong behaviour pattern of Indian religion, has a 

very pleasant balance. 

In this Typology of World Religion we have tried to show the 

influence of religion on society, or rather the 'fit' which each 

must have with the other and it is this, expressed in terms of 

society, which Berger has in mind when he speaks of plausibility 

structure. 

After this digression to· enlarge upon the iignificance of 

plausibility structure, we come back to Berger's model and continue 

to describe the responses made to overcome the threat to the 

relationship between man and his world. 

Berger emphasises that the less firm the plausibility structure 

becomes, the more acute will be the need for world maintaining 

legitimations (BERGER: p 47) (cf. modern India), and then social 

engineering may be transformed int~ a problem of constructing 

and maintaining subsocieties that may serve as plausibility struc

tures for the demonopolised religious system~ (BERGER~ p 50). 

5. Alienation. The process by which the dialectical relationship 

between the individual and his world is lost to consciousness may 

be called 'alienation' (BERGER : p 85). 

It is a phenomenon of false consciousness. Typically, the social 

world ceases to be an arena in which the individual can expand his 
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being in meaningful activity but instead activity itself comes to 

appear something other - namely, as process, destiny of fate, in 

which the actor is acted upon (BERGER : p 85) 1 • 

Alienation is quite different from anomy (BERGER : p 86). When 

society lose~ its nomos the individual's life loses its goal, but 

nevertheless he still continues to exist without asking too many 

questions and he is swept along by the stream. This individual 

cannot build a strong self-image because he does not have a clear 

direction from his society. 

In the anomy situation, life has no aim, society loses its structure, 

life loses its meaning. Alienation is a .much worse situation. 

The individual not only loses his sense of dir~ction but also loses 

his sense of integration as a self. So much of this self is 

socially constructed that with the coming of anomy his confidence 

in. his self-understanding may also collapse and then he realises 

that his self-knowledge is an illusion. The individual becomes 

alienated from all. He stops believing in himself. He is 

detached from the world and also from that greater part of hims~lf, 

the social self. 

Religion has been such an effective bulwark against anomy, pre~isely 

because it is the most powerful agent of alienation. The apprehen-

sion of the social cultural world in alienated terms serves to 

maintain nomic structur~s precisely because it seemingly immunises 

them against the contingen~ies of human building (BERGER : pp 36-37). 

'The essence of all alienation is the imposition of a fictitious 

inexorability upon the humanly constructed world' (BERGER : p 95). 

On the other hand, in the Biblical tradition, the confrontation of 

the social order with the majesty of the transcendent God may also 

relativise the order to the extent that one may validly speak of 

de-alienation. 'In the sense that, before the face of God, the 

institutions are revealed as nothing but human works, devoid of 

inherent sanctity of immortality' (BERGER : p 99). 

1. It is a mistake to think of alienation as late development of 
consciousness (BERGER : p 86). 
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'The great paradox of religious alienation is that the very process 

of dehumanising the socio-cultural world has its roots in the 

fundamental wish that reality as a whole might have a meaningful 

place for man. One may thus say that alienation, too, has 

been a price paid by religious consciousness in its quest for 

a humanly meaningful universe' (BERGER : p 101). 

Berger on the significance of secularisation. 

Berger looks at the contemporary religious situation from the 

vantage point of the theoretical perspective provided by the 

discussion about secularisation. This we believe to have been 

a most illuminating enterprise, and we therefore include an 

extended summary of those parts of his discussion which bear 

upon the essence of the Bible and the aims in teaching it. 

By secularisation, Berger means: 'The process by which sectors 

of society and culture are removed from the domination of 

religious institutions and symbols' (BERGER : p 107). Secular-

isation is more than a socio-structural process for, since it 

affects the totality of cultural life and ideals, it implies also 

a transformation of subjective consciousness (BERGER : p 107). 

This process may be viewed as a global phenomenon of industrial 

societies, yet it is not uniformly distributed (BERGER : p 108). 

'This disenchantment of the world' has its roots in the Biblical 

tradition (BERGER : p 113). The Bible points to a God who 

stands outside the cosmos which he confronts and does not permeate. 

This God was linked with Israel 'artificially', that is, historic

ally (BERGER : pp 115-116). This God demanded sacrifice but 

was not dependent on it, and therefore was fundamentally immune 

to magical manipulation. The transcendentalisation of God 

meant that the world became the arena, on the one hand, of God's 

great acts, and, on the other, of the activity of highly individual 

man (BERGER : p 117). 

Biblical law and ethics arise for Israel and the individual 

Israelite from the covenant with God and are not grounded in a 

timeless cosmic order, but in the concrete, historically mediated 

commandments of the 'living God' (BERGER : p 119). 
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Berger emphasises that the decisive variable for secularisation 

seems to be rationalisation (BERGER p 132). 

The motif of ethical rationalisation was present from the beginning 

above all because of the anti-magical animus of Yahwism (BERGER : 

p 121). 

If we look at the great religious constellations derived from the 

Bible we find quite differential relationships of the latter's 

secularising forces. Judaism appears as an encapsulation of 

these forces in a high~y rationalised, but historically ineffective 

formation (BERGER : p 124) - the inneffectiveness to be ascribed 

both to the extrinsic factor of the fate of the Jews as an alien 

people within the intrinsic factor of the conservative impact 

of Jewish legalism. 

In terms of general socio-religious processes secularisation has 

posited an altogether novel situation for modern man. The 

religious legitimations of the world have lost their plausibility 

for broad masses of entire societies (BERGER : p 125). This 

creates a crisis not only for the nomisation of the large social 

institutions but also for the individual biographies (BERGER : p 125). 

In Berger's opinion, one of the most obvious ways in which 

secularisation has affected the man in the street is as a 'crisis 

of credibility' (BERGER : p 126). This man tends now to be 

uncertain about religious matters. Objectively, he is confronted 

with a wide variety of reality which competes for his attention, 

none of which is able to coerce him into allegiance (BERGER : p 126). 

This latter is the phenomenon called pluralism, which is 'a social 

structural correlate of the secularisation of consciousness' 

(BERGER : p 126). 

Berger emphasises that the dialectical understanding of the 

relationship between religion and society precludes the doctrinaire 

approaches of either idealism or materialism, for religion is 

continually interacting with the entire societal infrastructure 

(BERGER : pp 127-28). 

In Berger's opinion, the original 'locale' of secularisati~ is 
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the economic area. Secularisation passes from the economic to 

the political spheres in a near irrevocable process of diffusion 

and thus the religious legitimations of the state are either 

liquidated altogether or remain rhetorical ornamentations (BERGER : 

p 132). 

Religion has thus tended to be polarised between the most public 

and the most private sectors, certainly there is a clearly marked 

tendency to separation of 'religion' and 'state'. 

One important consequence is that the state no longer serves as an 

enforcement agency on behalf 0£ th~ previously dominant religious 

institution but rather acts as an impartial guardian of the order . 

between independent and uncoerced competitors, although the 

dominant ideology is naturally a shaping influence. It is 

indicative to note the failure of attempts to replicate the 

traditional coercive support of religion by the state under 

conditions of modernisation (e.g. Israel} (BERGER : p 137). 

Berger emphasises the fact that secularised sectors of society 

are so essentially integrated with society that any attempt to 

'reconquer' it in the name ·of religio-political traditionalism 

neglects the fact that secularisation is rooted in processes of 

rationalisation released by technology in society at large. 

The 'reality' of religion is thus restricted to specific enclaves 

of social life which can be effectively segregated from the 

secularised sectors of society and the world-building potency 

of religion is now restricted to the construction of sub-worlds, 

because, depending on voluntary support, it can only augment the 

strength of the required plausibil~ty structures to a limited 

extent (BERGER : p 134) 

Berger maintains that it is hard to evaluate the degree to which 

religion is the cause or consequence of pluralism. However, 

it is clear that the pluralistic situation is probably more poteftt 

in allowing the modification of religious contents by the general 

mass of peopler thus making religious contents a matt~r of 

'fashion' {BERGER : p 144). 
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In his opinion, pluralism introduces a dynamic element which is 

intrinsically inimicable to religious traditionalism (BERGER 

p 145). It becomes difficult to maintain religious traditions 

as unchanging verities. Sooner or later, changes are legitimated 

on the level of theological theorising (BERGER : p 146). There 

is a general tendency for religious content to be secularised 

(BERGER : p 148). 

This raises the problem of theological legitimation - namely, a 

change in the 'location' of religion within consciousness (BERGER 

p 149). 

As we have seen, the weakening of the plausibility structure brings 

the s.ul:>ject of reality of the religious world into question. What 
. . I / 

was previously taken fQr granted can now be reached only by 

deliberate effort involved in an 'act of faith' {BERGER : p 149). 

'One may say, with only some exaggeration, that economic data or 

capital expansion can predict the religious crisis of credibility 

in a particular society more easily than data arrived at from 

the 'history of ideas' in that society' (BERGER : p 151). 

Religious content thus becomes subjectivised in a double sense: 

their 'realities' become a private affair of individuals and 

religion no longer refers to the ~osmos and history, but to 

· individual' 'existenz' and psychology (BERGER : p 151). 

These conceptual schemata are, indeed, 'empirically adequate' to 

th~ extent that they accurately reflect the 'location' of religion 

in contemporary consciousness. The individual, in fact, 

'discovers'. religion within his own subjective consciousness, 

somewhere 'deep down' within himseif (BERGER : p 151). 

The plurality of competing sub-worlds is internalised within the 

individual as a plurality of possibilities between which one may 

choose and this is the problem of modern consciousness which is 

labled the Homeless Mind (Berger, Berger, Kellner). 

The religious traditions have lost their characteristic over

arching symbols for society at large, which must find its 
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integrating symbolism elsewhere. 

· 1n n rc.rHt:_.i. f.;:.ohion and in t,.,,o sen:1es cf the worci. W$.th the . 
T,!1?~~ .~ho cont:-:r:iue to ?-dhere. _to worlds as defined by religiol_:l~ 
J?..o.t: . ... c t..,.,.. lo!.r., of ob ;ectivitv or rcnU.ty - lose o,- th11 r-t·i·l"l,__\:i<r·~,Ji 
. tradi:tions ~ fi!1d themselves in th!= position of cogni ti've- - . - . . .. . ~··~;.>·· :.r.:(·tinitions of the uor.J.d 1 .r:eliaion becomes incrc·:n:·f!g~.y 
mino~ities. BERGER : p 1?2). -
... ·• . .: '-'t' fre•'"~ suh.h~ct..ve cholce, that ic, it loses b.:,!, ::.!~0 ..... 

• : · : :;..;_ ·:.l ~ y oql i.a~ t cry char act er (BERGE~ : p 166) .. . A.lsn T 

Religious 1nst.;i.tutions are. thus fprced either to modify their 
• .,;J.·· ...i.1 • cea..1. ! tie~' are increas1.ng ly trons latc~:l tram a fre-i-.· 

product in accordance with consumer· demands or to entrench 
r,:.:- r<'."te.!.·en('f.'.: oz facticitjcs externdl to tht-'.:' individual c:on1Jciou~1-
themselves behind whatever socio-religious structures they can 
ness to u fnHr"' of re t~rence that loci•tc<; th~m within ct:\n;.ic:iouc
maintain or construct (BERGER : p 152). That is, accommodate 
nesr;. 
or resist and legitimate the course of action • 

. vit·im.::; r-.'c(•ri'. :d "!lichineries have bct!n er.:p1oyed in thi~ <~n •. - rp.rise.. 
Berger emphasises that 'obviously there are various intermediate 
;i.1l :;...-c: .. t ... ~,.i._~ ... , tn~ ccncept ot •s:x-mbol' heloed the trao.ttior•~•'
possibilities between these two ideal typi"cal options, with 
.~-~ ~'"",•t +:C itt.: r~c.rdi Cl US •symbO!.S' Ci rC'alit:.i.eS ()~(-~_:.;tl.ni::J in 
varying degrees of accommodation. ( J?S>tJ:l ideal-typical o"ption.s 

,__ .- - ,· P· •• _ • ot human n)n:Jciousn;.~s:;; Sl"'..r<.Gt:R : p 1b,. 1. 

have problems on the level of theory as well as on the level of 

'social engineering' (BERGER : p 153). 

!n 0• ... .r •.>'!f::r; : ·· ~·t.1.rpo._.e or r~l ~tin9 rel.i~ion ~nd nocicty h:t? hav,y 
According to.Berger, the crisis of theology in the contemporary 
~~"';;:,: 10.r r· 1. ,,._,: - ~Jt..:lus.Lvel v upon 1Jero~r·s model, sav-e for the 
religious situation m_eans "that the p~ausibility of tradit~onal 
-~: '·_: • .J.•.~1 "-· • ·, t.u..-np:•H:v•s tvrolooy vt .reJ.1g1on.n. by 'lr.tDY of 
religious definition o~f reality 1s put in question for the ordinary 
.: ,. :. ·t1..1\. l v.: bf-..r:g~c • :.1. . . -
pe~ople with no knowledge or interest in theology (BERGER : p 155).. 

The fundamental problem of the religious institution is.how to 
ber'I' ·• ru . .rcvcr, wh.tlst observing concurrent chw.nges 1n :fi.·t>-nion 
keep going in a milieu that no longer takes for granted their 
an.a .~:c-i(,..~YJ tioas not stand. as it wer)c, at the inte.cfac-::i )-.ctt.-ieLn 
definition of reality (BERGER : p 155 • In Berger's opinion, 
tnc t·.:o r.nd ~bs~·rves the inter-relation in th~ m~tm<..:: whicn ti-:teita 
the reaffirmation of orthodox objectivities in the secularising, 
does in r11~ .irt.i.clc: •qg!.~aiQn as a Cultural System'. '1'11i.ti· 
pluralising situation entails the maintenance of sectarian forms 

:.i.ritc.i.·facc, Du1nG central to cur C"r>l'lc~rns, is whv wn now. ut.,;d Geort::::;ic 
of socio-religious organisation (BERGER : p 163). · 

'"1.C':.fl""~ to :i·i1": of Bergec·s.. 'fhc::e is nece~sari.l:-1 i:.:o~n overlcp 

· ·:·t:· ·· n :.:~.; ~wo, but ea::.h must stand complete in itoE:lf. 
The 'social engineering' imperative however entails a problem of 

promotion, to wit, people must be motivated to become sectarians. 
· .- · '. ni...t t-.o esn~.L yr,e the· cul i:urn.i. dimension of rcliqion by 

This is difficult in the measure that the outside world i·s 
• _ . 1-, ,- :f'<:. ":n · :-11:, tnri c'.ll 1 y tran::>mi ttcd. pattPr.n of n'ii.:onings 
attractiv.e. _ . . . 
c ........ · ·c-.;ls, ~' 2'J~'tt:!r: of .:.nhe.:.·2.L~O cc.nc:cptior::; expr-cssatl 

..:n ~) L' . . ·· · •• t:v ::•<='::ins oi which men c<:Ja:mu:ticate. p~rp-!ltUt-tc. . 
Berger emphasises that· the outside world, including· its secularised 

«.mo de.~:. t . . . · .no\-.1lc1...,ae about l\nd attitude toward lite' {G~BM'l·:<:, ~ 
character, becomes more difficult to see as 'the enemy'. Suddenly 

p -.;; • . 
new theological legitimations of 'secularity' make their appearance 

'· JBERGE~ : pp 1~3-4). . 
... I :~r~z. t>!~'].t..lJ~ 4 
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~c~ordin_g to Berger, .the .._new liberalism 'subjectivise_s,' r.eligi_on 
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one's so important,. that·. SYmbol must take precedence over gene here. 
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A beaver can build a darn just given an appropriate place, whereas 

man needs a conception of what it is to build a darn, a conception 

he can only get from symbolic source (GEERTZ : p 7). 

Cultural patterns are models: they are sets of symbols whose 

relations to one another 'model' relations among entities, processe~ 

in physical, organic, social or psychological systems by paralleling, 

imitating or simulating them (GEERTZ : p 7). 

The term 'model' has, however, two senses: 

1. a 'model of' sense 

2. a 'model for' sense. 

In the first, what is stressed is the manipulation of symbol 

structures so as to bring them, more or less closely, into parallel 

with the pre-established non-symbolic system. It is a model 'of' 

reality. In the ·second, .what is stressed is the manipulation 

of the non-symbolic systems in terms of the relationships expressed 

in the symbolic. 

Culture patterns have this double aspect - they give meaning, 

objective conceptual form, to social and psychological reality 

both by shaping themselves to it and by shaping it to themselves 

(cf. Rilrnke on doubt). It is this double aspect whicp sets 

true symbols off from other significative forms. 

Models 'for' are formed throughout nature: the gene is programmed 

to provide the pattern for a later organism. But models 'of', 

which function to represent patterned processes and to express 

their structure in an alternative medium, may perhaps be confin~d 

to man. The perception of the structural congruence between 

one set of processes, activities, ~elations or entities and another 

for which it acts as programme, so that the programme can be taken 

as a representation or conception - a symbol - of the programmed, 

is the essence of human thought (GEERTZ : p 8). 

{2) to establish powerful, pervasive, and long-lasting moods 

and motivation in men by: 

the world and shapes it. 

.one conception of God both expresses 

It shapes it by inducing in the 

worshipper a certain distinctive set of dispositions which lend a 
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chronic character to the flow of the individual's activity and 

the quality of his experience. 

A disposition describes the probability of an activity or an 

occurrence occurring in certain circumstances (GEERTZ : p 9). 

As far as religious activities are concerned, two different sorts 

of disposition are induced: moods and motivations (GEERTZ ; p 10). 

A motivation is a persisting tendency to perform certain sorts 

of act and experience certain sorts of feeling in certain sorts 

of situation. 'Flamboyant courage', 'moral circumspection', 

'dispassionate tranquillity' are motives. They are neither 

acts nor feelings, but liabilities to perform particular classes 

of act or have particular classes of feeling. When we say 

that a man is religious, motivated by religion, we mean also that 

he has properly stimulated a susceptibility to fall into certain 

moods, the moods that sacred symbols induce, ranging from exultation 

to melancholy, from self-confidence to self-pity {GEERTZ : p 12). 

Theie is not a single sort of motivation one can call piety, nor 

is there a single mood one can call worshipful. 

The major difference between moods and motivation is that motives 

have a directional cast, they describe a certain overall course, 

gravitate towards certain, usually temporary, consummations, but 

moods vary only as to intensity, they go nowhere. They spring 

from certain circumstances but they are responsive to no ends. 

A man can have several motivations at the same time, but he cannot 

have more than one mood at a time. The most important difference 

is that motivations are made meaningful with reference to their 

ends, but moods take their meaning_from the condition from which 

they sprang. 

(3) by formulating conceptions of a general order of existence 

fillQ_: Sacred symbols at one and the same time induce dispositions 

in human beings and formulate general ideas of order. Man 

cannot deal with chaos. His most important assets, therefore, 

are always the symbols of general orientation in nature, on the 

earth, and in society (GEERTZ : p 14). 
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There are at least three points where chaos - a tumult of events 

which lack, not just interpretations, but interpretability - threaten 

to break in upon man. 

a} At the limits of his analytic capacities, 

b) At the limits of his powers of endurance, and, 

c) At the limits of his moral insight. 

They are radical challenges to the proposition that life is 

comprehensible and that we can orient ourselves effectively within 

it - challenges with which any religion must attempt to cope. 

a) Any chronic failure of one's explanatory apparatus, the 

complex of received culture patterns, tends to lead to a deep 

disquiet. The odd, strange and uncanny must be accounted for -

or at least the conviction that it could be accounted for must be 

sustained·(GEERTZ: p 16). 

b) Suffering also tends to threaten the meaningfulness of a 

particular pattern of life. The problem of suffering is, 

paradoxically, not how to avoid it, but how to make pain sufferable 

(GEERTZ : p 19). 

Religious symbols provide a cosmic guarantee not only by their 

ability to comprehend the world, but, comprehending it, to give 

precision to feeling, a definition to emotions which will enable 

the individual to bear a situation of chaos. An effective 

religious symbol is also concerned with the presentation of a 

.specific and concrete image of truly human, and so endurable 

suffering powerful enough to resist the challenge of emotional 

meaninglessness raised by the existence of intens~ and irremovable 

brute pain (GEERTZ : p 21). 

c) In the same way, 'the problem of evil is concerned with 

threats to our ability to make sound moral judgments. What 

is involved in the problem of evil is not the adequacy of our 

symbolic resources to govern our affective life, but the adequacy 

of those resources to provide a workable set of ethical criteria, 

normative guides to govern our action' (GEERTZ : p 21). 'The 

religious response to the suspicion that the world has no moral 

·coherence is the formulation, by means of symbols, of an image of 

such a genuine order of the world which will account for and even 

celebrate the perceived ambiguities, puzzles. and paradoxes in 

human experience' (GEERTZ : p 23). 
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The problem of meaning is a matter of affirming, or at least 

recognising, the inescapibility of ignorance, pain and injustice 

on the human plane, while simultaneously denying that these 

irrationalities are characteristic of the world as a whole. 

Ahd it is in terms of religious symbolism, relating man's $phere 

of existence to a wider sphere in which it is conceived to rest, 

that both the affirmation and the denial are made (GEERiz : p 24). 

(4). And clothing those conceptions with such an aura of 

factuality that: Religious belief involves not an induction 

from everyday experience, but a prior acceptance of an authority 

which transforms that experience (GEERTZ : p 22) (cf. Part II, 

Section A: The tradition is certainly tested in experience but 

the tradition itself arises in experience). 

The basic axiom underlying the religious perspective is: he who would 

know must first believe. If we place religious perspective 

against the background of three other major perspectives in ter~s 

of which men construe the world - the common-sensical, the 

scientific, and the aesthetic - its character emerges more sharply, 

{GEERTZ : p 27). 

The religious pe~spective differs from the common-sensical in 

that it moves beyond the realities of everyday life to wider ones 

which correct and complete them, and its defining concern is not 

action upon these wider realities but acceptance of them. It 

differs from the scientific perspective in that it questions the 

realities of everyday li£e not out of an i~stitutionalised 

scepticism which dissolves the ~orld's givenness .into probabilistic 

hypotheses, but in terms of what it takes to be wide~, un-hypothetical 

~ruths (GEERTZ : p 27). Rather than detachment, its watchword 

is commitment: rather than analysis, encounter. And it differs 

from art in that instead of effecting a disengagement from the 

whole question of factuality, deliberately manufacturing an air 

of semblance and illusion, it deepens the concern with fact and 

seeks to create an aura of utter actuality (GEERTZ : p 28). 

It is this sense of the 'really real' upon which the religious 

perspective rests and which the symbolic activities of religion 

as a cultural system. are devoted to producing, intensifying, and, 
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as far as possible, rendering inviolable by the discordant revelations 

of secular experience. It is the imbuing of a certain specific 

complex of symbols - of the metaphysic they formulate and the 

style of life they recommend - with a persuasive authority, which 

is the essence of religious action (GEERTZ : p 28). 

In ritual, i.e. consecrated behaviour. - that this conviction that 

religious conceptions and directives are sound is somehow generated. 

It is in some sort of ceremonial form - even if that form be hardly 

more than the recitation of a myth, the consultation of an oracle, 

or the decoration of a grave - that the moods and motivations 

which religious symbols induce in men and the general conceptions 

of the order of existence which they formulate meet and reinforce 

one another. In a ritual, the world lived and the world as 

imagined, fused in a single set of symbolic forms, turns out to 

be the same world (GEERTZ p 28). Rituals are not only models 

of what they believe, but also models for the believing of it. 

Men attain their faith as they portray it (GEERTZ : p 29). 

(5) that the moods and motivations seem uniquely realistic: 

The majority of men live in the world of religious symbols 

formulated only at moments. The everyday world of common sense 

is the world from whose pressures and requirements we can least 

escape. The disposition which religious rituals induce thus 

have their most important impact outside the boundaries of the 

ritual itself as they reflect back to colour the individual's 

conception of the established world of bare fact. 

Religion is sociologically interesting not because it describes 

the social order but because, like environment, political power, 

wealth, personal affection and a sense of beauty, it shapes it 

(GEERTZ p 36). 

It is the placing of proximate acts in ultimate contexts that 

makes religion socially so powerful. It alters the whole 

landscape presented to common sense in such a way that the moods 

and motivations induced by religious practice seem themselves to 

be supremely practical: the only sensible ones to adopt, given 

the way things 'really are' (GEERTZ : p 38). 
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SUMMARY POINTS: THEISTIC EXPERIENCE AND SOCIETY. 

1. Man is always in a dialectic relationship with society. The 

moments in this relationship are externalisation, objectivation, 

and internalisation. 

2. The individual needs a nomos to be constructed and continually 

maintained. This is the process of socialisation. Social

isation is 'successful' when the individual sees his social world 

as part of the 'nature of things'. 

3. Experiences which do not fit the nomos need to be legitimised. 

4. Nomos and society in the long run have to 'fit' each other. 

5. The 'fit' is provided by plausibility structure (cf. Typology 

of religions). 

6. If the nomos is weak, man is unable to evaluate himself. He is 

in a state of anomy. 

7. If the 'fit' is weak,much of social experience has to be 

artificially included in the nomos by religious legitimisation 

and then man is in a state of alienation. 

8. Alienation being the imposition of fictitious inexorability 

upon the humanly constructed world, religion is the mpst powerf~l 

agent of alienation. 

9. If legitimation takes place on the basis of a religious tradition, 

which is itself grounded in the widest possible historical reality, 

it will be the less alienating, because the tradition has in the 

widest sense a plausibility structure (cfr. Part II A). 

10. The religions of the Western family require of man a positive 

relation to the environment, social and physical. 

11. Any society requires a principle of cohesion, either a belief 

pattern or a behaviour pattern. The latter tends towards tolerance 

in belief, but also toward a static society. The former tends 
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towards dogmatism but also toward social mobility. 

12. To press for the meaning of a traditional custom may be to 

seek to reduce a behaviour principle of cohesion to a belief 

principle, perhaps for the sake of the gain in social flexibility 

and may not be advantageous. 

13. Secularisation is a phenomenon of industrial societies,yet 

has its roots in Biblical tradition. 

14. The decisive factor in secularisation is rationalisation. 

1~. Secularisation has created a crisis for nomisation of soci~l 

institutions and in individual biographies. 

16. Secularisation has given rise to pluralism which weakens 

plausibility structures and leads to 'The Homeless Mind'. 

17. Religion has tended to become polarised between being r~etorical 

ornamentation of the state and a matter of personal consciousness 

leading the religious into s~all enclaves of social life, e.g. 

sectarianism. 

18 •. There follows the tendency to secularise, i.e. liberalise, e.g, 

psychologise, religious beliefs. 

19. For Geertz religion is an 'Historically transmitted pattern 

of meanings embodied in symbols'. 

20. Sacred symbols function to synthesise an ethos and a world-view. 

21. A symbol is a model of, and for the construction of, the world. 

It is made authoritative by its root in the world-view. The world

view is made real in ritual on the one hand, and by its relatedness 

to the world (cf. Berger's plausibility structure) on the other. 

22. The symbol must be precise in producing the right mood (i.e. 

drives, with their source in the conditions from which they spring) 

and, the right motivations (i.e. directions, made meaningful by 

reference to their end). 



23. The religious institution is the traditional source and 

conveyor of symbols and the place where the interface between 

world and world-view is deliberately exposed in myth and ritual 

and the symbols refined and experienced as authoritative. 

24. The need for the set of symbols to overcome the threat of 

chaos at the boundaries,require that it deals with the nature of 

the totality in a manner which relates it to the realities of 

historical experience (~f. Part II A)~ 



CONCLUSIONS RELATED TO SUMMARY POINTS: 

168 

THEISTIC EXPERIENCE AND 

SOCIETY. 

S.P. 1. Religion does not create society nor does society create 

religion, but they are in dialectic relationship. This looks 

like a secular statement but it fits very well with our understanding 

of the development of Mosaic tradition and with the essential 

character of Mosaic religion. 

If the way is not open for individuals to take part in the process 

of externalisation, objectivation and internalisation in the wider 

society, there is a pressure upon them to externalise a sub-society 

in order to achieve an objectivation of values for the purpose of 

internalisation, e.g. in the formation of self-image. 

S.P. 2. The quest for self-knowledge in relation to society's 

goals to locate oneself, is the pressure to create nomos. This 

relates to what Allport has to say about self-image and RUmke has 

to say about direct religious experience as experience of all that 

is non-ego. Truth cannot lie in concepts (world-view) alone nor 

in social structure but they must grow together towards truth. 

Perhaps this is the significance of the traditional symbols 

Kingdom of God and Messianic Age. 

S.P. 3. Experiences which do not fit a religious world-view are a 

barrier to its continued acceptance and must be legitimised or 
somehow defused, e.g. as the existence of evil is relegated to the 

category of mystery and expected, in faith, to be explained some 
day in a wider context. 

S.P. 4. Insofar as nomos and society are out of step each exerts 
a pressure on the other to conform, thus providing a dynamic 

situation which is at its healthiest when understood and each 
component in the dialectic respected. 

S.P. 5. The linking of elements of belief ·with elements of 

experience (apologetic) is a precondition of well-rooted faith. 
Comparative study of traditions will help in 4. above and in 

revealing the essential elements here. 

_J 
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S.P. 6. Anomy leads to the failure to develop a strong self-image 

and a weak self-image leads to frustration arising from an inability 

to relate to other individuals and to society, and also to weak 
and inconsistent behaviour. Concern with undesirable behaviour 

in the young must begin with the development of clear and acceptable 
social goals and with aid in the construction of a nomos. A 
self-image exists only in relation to society. 

S.P. 7. Legitimation will inevitably take place. The problem 

of alienation therefore lies with the degree of 'reality' in the 

legitimation. 
been examined? 

With what openness has the threatening situation 
How cl.osely does the legitimation fit the nomos? 

' 
How general is the experience on which the nomos itself is based? 
How closely does the individual's nomos conform to the 'official' 
nomos giving rise to the legitimation? 

S.P. 8. Herein lies the power and danger of rel~gion. It can 
legitimate the bad, the status quo, a state of affairs out of line 
with the most general available experience. On the other hand, 
it has the power to overcome the chaos at the boundaries of human 
experience. 

S.P. 9. Mosaic religion, with its understanding of the revelatory 

character of historical experience, has, of all traditions, the 
potential to be the least alienating, provided that it has the 
confidence not to cling to the status quo. 

S.P. 10. It is not possible to understand the Bible without 
understanding the nomos of those who wrote it, which in turn means 
understanding their world and the traditions to which they were 
heirs. Nor is the Bible 'unde~stood' until it has helped, 
together with a knowledge of the present world, to create the 
pupil's nomos. 

S.PP 11 and 12. Symbols do not gain the necessary authority 
quickly. It is important, therefore, not to cast them away 
lightly in the quest for social mobility. On the other hand, 
the need for social mobility needs to be recognised together with 
the discomfort of either extreme of the behaviour-belief spectrum. 
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S.P. 13. Secularisation is not a good word for what Berger and 

most modern writers mean by it, rather 'materialism' or the 

'depersonalisation of the ultimate' express what it is about. 

Moses radically secularised the environment and properly to relate 

the religion of the Bible to the scientific-technical world, we need 

to do the same. 

S.PP. 14 and 15. The overcoming of secularisation in Berger's sense 

lies with the recognition of the need for value as well as fact, and 

in the overcoming of what Rilmke calls symbol blindness. Until 

this is done there can be no adequate nomisation. 

S.P. 16. Pluralism is not freedom. Individuals seek to transcend 

corporately as well as individually. Pluralism restricts 

corporate freedom. Religion is the traditional source of 

corporate freedom grounded in a shared nomos. The problem is 

to balance the individual and corporate freedom within the nomos. 

S.PP 17 and 18. The creation of sub-societies to give plausibility 

to multiple nomoi seems to be unacceptable in the world-view of the 

Bible. Creation, History, Salvation are the acts of the same God 

and religion cannot be reduced to any one of them, e.g. individual 

consciousness or politics. 

S.P. 19. People must learn to 'feel' and to form symbols in an 

analytical, rational world if they are to embrace and transmit 

patterns of cultural meaning. 

S.P. 20. If religion is weak in a society, the formation and 

acceptance of symbols to relate world-view to ethos will be weak. 

S.P. 21. The success of the 'of' and 'for' function of a symbol 

requires that it be regularly exposed in thought, ritual and 

application to the world-view (tradition) on the one hand, and to 

the world of experience on the other, with an openness to, but 

not an uncritical desire for, change. 

S.P. 22. Myth and Symbol, because they are not literal, must not 

be thought to be vague. To produce the right moods and motivations 

they need to be precise. Neither mood without motivation nor 

··-_j 
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vice versa will get anywhere. 

with precision. 

A good symbol must produce both 

S.PP. 23 and 24. Because the school has become the place where 

all aspects of life are considered, it, rather than the religious 

institution, may have become the place where symbols are best 

refined, if not given the authority of ritual enactment. The 

religious institution will have to remain the guardian of the 

tradition in toto. 
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D. A RECONSIDERATION OF THE SELECTED APPROACHES TO THE TEACHING 

OF THE BIBLE IN THE LIGHT OF THE CHOSEN MODELS. 

Our next concern will be to use the developed models to construct 

our own approach to teaching the Bible. Before we can do this, 

however, we must reconsider the selected ten approaches seeking to 

show what, in the light of our models, is unacceptable, which of 

the seeming conflicts are reconciled and what is valid and to be 

included in our own approach. 

We shall not undertake a detailed critique of the ten approaches, 

our purpose being only to demonstrate the power of the models and 

to learn whatever lessons there may be for our next stage. 

The ultra-orthodox (traditional religious) are not prepared to give 

consideration to most of the issues with which model A deals. The 

only two points of immediate relationship lie with numbers 3 and 6 

of our summary points of that model, and even these are partial. 

S.P. 3 states that: 

The individual's total experience includes his own direct 
experience and that which he has made vicariously his own, 
including that of the religious community, 

and S.P. 6:-
The status of belief is that of a commitment to a conviction. 

In their approach, they emphasise very strongly the assistance given 
by tradition and religious education in the healthy development of 
the individual's experience of God (S.P. 3) and also the freedom, 

and therefore the responsibility, of the individual in his 
relationship with God (S.P. 6). 

The similarity with our model A is, however, a slight one - their 
emphasis being on certainty in the revelation rather than upon 
openness and growth. 

When we examine the traditional-religious approach in terms of 
model B, we note that this approach maintains a very strong, yet 

basically simple, world-view, which is highly conducive to the 
formation of a strong self-image. 
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Further, by their behaviour pattern, which emphasises fulfilling 

Mizvot as a condition for the continuation of the nation, they 

create an experience which 'fits' their tradition. 

Within that closed experience there is room for a constant investiga

tion of the meaning of the tradition and this freedom to challenge 

relates to the. doubt that Rilmke urges upon us, although in this 

case the doubt is not exercised upon an unrestricted total 

experience, but only upon the tradition and the experience which 

the tradition has itself created. 

This is a weakness in their approach. It is not doubt in Rilmke's 

sense. It is not a creative power which gives rise to an all 

round development. In this they limit the development of a 

strong world-related self-image in the believer. Thus, believers 

will not be able to confront the problems of the modern world, and, 

in our opinion, the kind of belief that survived in a situation of 
persecution is in danger in a rapidly changing world and in a 

situation of acceptance. 

In Rilmke's own words: 'Doubt must be given elbow room and its 

motive power must be allowed to develop..... It may seem paradoxical 

but it is a fact that if we do not experience such doubt we may be 

hampered in the development of our religious life'. 

Model C - In Berger's opinion, when society changes rapidly there 
are two possibilities of coping with the new situation: 

a) one can build one's private world, or 
b) one can confront society and seek to restructure one's 

inner world appropriately. 

The ultra-orthodox, inhabiting their private world, do not live in 
an open enough way for individual members to take part in the 
process of externalisation, objectivation and internalisation. 

In the wider society, therefore, there is a pressure upon them 
further to externalise a sub-society in order to achieve an 
objectivation of values to internalise in the formation of their 
self-image. 

Their main aims imply a concern with nomos, but it is the self-
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reinforcing nomos of a self-constructed society. 

Their stated aims are: 
1. To develop a religious world-view. 

2. To teach the Biblical Law which must be explained by 

using Talmudic and Rabbinic interpretation. 

3. To show that every Jew must be involved in the search 

for justice and aware of other societal needs and 

prepared to make personal sacrifices for the sake of 

them. 

Emphasis is laid not only on the importance of the right behaviour 

of the individual, but also of the community. 

Although their nomos may be clear, because the 'fit' between their 

nomos and the wider society is weak, much of their experience has 

to be included in the manner which Berger terms religious 

legitimation. The more contact there is with the wider society, 

the more experience there is which requires legitimating, and the 

greater the threat to the traditional nomos. In Geertz's terms 

orthodox symbols remain of and for the construction of a largely 

private world. 

In examining the marxist-nationalist approach in terms of Model A, 

it seems that we might attribute to them a hidden sense of God. 

The marxists, with a sort of Hegelian philosophy, emphasise in 

their world-view a process that is_ greater than and external to 
the individual. 

Their world view, of man taking his place in a history to which 

he must himself conform if he wishes to secure his life, is an 
illogical combination of a Mosaic and a nature religion world-view. 

This should be clear from the typology of world religions set out 
in Section C of Part II. 
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The marxist lays emphasis on immanence rather than transcendence 

and upon the impersonal rather than the personal. Nevertheless, 

it is a good question whether or not they are relating to God by 
another name. 

When they discuss this subject they declare openly that 'In our 

world view there is no place for the unknown God as an historical 
or national force' (BLAUCH in S.T.B.). 

In their opinion, the main figure in the Bible is not God, but the 
man that struggles to achieve a better world (BLAUCH in S.T.B.) 

Although they deny a place to God in their world-view, we cannot 

simply accept their declaration, because the traditional marxists 

themselves admit that they discern in total experience a direction 

or purpose leading to an inevitable goal and giving rise to values. 

It may not be too much to suppose that there could be as much 

affinity between the marxist view of experience and that Qf Moses 

as there is between that of Moses and that of the ultra-orthodox -
for there was in the religion of Moses an agnosticism concerning 

all that was not historical experience. 

It is because of this relatedness to the theistic experience of 

immanence that they can find support in the Biblical tradition, 

and perhaps this is also the reason why the marxist, strangely, 

can be an Israeli nationalist. 

When we examine the marxist-nationalist approach in terms of Model 

B, it seems that they came close to achieving their aim. 

They have simplified the issues in society, perhaps oversimplified 
them, and thus provide for the young the ethos in which they can 
form a clear self-image, albeit with a marxist quality. 

The marxists clarified their aims as follows: 
1. The revival of the nation in their own land (group 

solidarity and sense of belonging) 
2. Changing the individual's life by a revolution in 

the structure of society. 



176 

The marxists emphasise the struggle that repeats itself in history, 

and therefore they refer to the Biblical heroes, but only in order 

to point to the example of their struggles, and suggest a continuity 

with and a growth beyond them. 

Thus, in order to help the individual to develop his self-image, 

the marxist offers him clear goals and heroes. 

Erikson, it will be remembered, emphasised the importance of the 

hero figure in the development of the identity of the individual. 

'It is important that the adolescent have men and ideas to have 

faith in, which also means men and ideas in whose service it would 

seem worthwhile to prove oneself trustworthy'. 

As with the ultra-orthodox, so with the marxist. A clear strong 

self-image is formed, but it relates only to a limited ideology 

and a partially self-created experience, and is therefore always 

at risk in the 'real' world. 

When we examine the marxist-nationalist approach in terms of Model 

C it is clear that the marxists accept the dialectic relationship 

between the individual and society, but they deny the importance 

of religion in this dialectic, for modern man. 

The marxists emphasise strongly that the individual needs a nomos 

to be constructed and continually maintained. 

In order to create their nomos they refer to the past. The Bible 

is their only source of a healthy past, for it describes the life 

of the free nation in their own land, but only its 'realistic

secular' sections are the foundatipn of their world-view. 

Both of the marxist stated aims require a concern with nomos. In 

order to shape their future, they seek to reveal the driving forces 

and historical cause in man's social development. They refer to 

the Bible because their Hegelian philosophy emphasises that the 

struggles repeat themselves. 

Because nomos and society in the long run have to 'fit' each other, 

the marxist tries very hard to create his own particular nomos in 

order: 
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1) to encourage man to evaluate himself in a particular 

way and thence to participate in the revival, and, 

2) to give direction to his efforts to change the society. 

The marxists are very aware of the fact that those experience which 

do not 'fit' their nomos need to be legitimised. Therefore they 

seek to legitimate a national future, together with a change of 

society within a marxist nomos, by demonstrating the 'fit' of 

Israelite struggles recorded in the Bible with the ongoing struggie 

of man to climb out of exploitation and superstition. 

The problem is that to be a marxist, with its universalism and its 

commitment to revolution, seems so incompatible with the nationalism 

and attachment to roots which is characteristic of modern Israel, 

and in which the marxists participate. This dual involvement 

either disproves the contention that nomos and society must have 

'fit', or we must understand the marxist relation to Israeli 

society as a series of legitimations. 

We learn from Geertz that when society changes there is a need to 

discover new symbols which fit the new situation but that, to 

have authority, they must seem to grow out of the accepted world-

view. 

In appealing to the Bible and in particular to their own interpreta

tion of the struggle of the prophets, the marxists hope that their 

symbols, drawn from a marxist world-view, will gain authority from 

the accepted Biblical world-view. 

But from Geertz's model we conclude that, if a religion is weak in 

a society, the formation and acceptance of symbols to relate 

world-view to ethos will also be weak. 

Therefore, the marxists, who do not give a place to religion in the 

dialectic relationship between nomos and society, and who, when they 

relate to the Bible, also try to separate religion from society 

and to relate only to those secular parts which 'fit' their world

view, are in danger of achieving weak symbols. 

The strength of a symbol depends not only upon its ritual 

authorisation, but upon the world-view, the social experience, and 
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the symbols which exist between them, all being fluid. If one 

fixes the world-view as both the conservative religious and the 

marxists tend to do, the symbol cannot adjust freely to the 

experience and becomes weak in the face of it. 

They may achieve the right mood in Geertz's terms, but they will 

not achieve the right motivations, but neither mood without right 

motivation nor vice versa suffice. A good symbol, in Geertz's 

opinion, must produce both with precision. 

When we examine the national-scientific approach in terms of our 

model A, it is clear that its supporters live, in Buber's terms, 

in an 'I-it' world. 

They can describe their world, but they are not prepared to discuss 

the meaning of its ultimate context. 

The nationalists, other than the religious, fall into two groups: 

1) those who recognise the importance of the idea of God as an 

historical force in the creating of the nation (e.g. Ginzberg) 

2) those who try to overcome the religious atmosphere and 

relate to the Bible only as a source of hope for a new life (e.g. 

Mosensohn). 

With regard to the God presented in the Bible Ginzberg clearly 

recognises that the people in Biblical times believed in him and 

this belief influenced the development of the national ego. He 

proposes to educate the adolescent to relate with respect to the 

Biblical God and to understand his.influence, even if he does not 

believe in this God today. 

To the other part of this nationalist group, such an opinion does 

not make sense. Mosensohn writes: 'it is a mistake to see the 

prophets as religious figures only, because these are mainly 

national leaders and if they deal with religious issues it is in 

order to destroy the confidence of the people in their religious 

security'. 'The prophets speak in the name of God because this 

is the only language that the ancient Israelites understood'. 
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Mosensohn, therefore, does not relate significantly in any positive 

sense to our model A. Ginzberg, however, does relate at some 

points, particularly to summary points 16 and 14. 

S.P. (A) 16. The Bible is a literary deposit of a living 

tradition. 
With this statement, Ginzberg agreed. In fact, in 1921, he was 
already writing that: 'The Bible was created by Israel in a period 

in which the nation was a creative nation' 'After the destruction 

of the second temple, the nation stopped being a creative nation 
and from that time they became the slaves of the book' (GINZBERG : 

VOL I pp 93-96). 

In his opinion, the aim of our generation is to renew Israel's 

ability to create. 

Ginzberg relates also to summary point 14: 
S.P. (A) 14. Key roles in the development of the religious 

tradition are that of conserving (priest) and 

breaking-out and re-applying (prophet). 

In his article: 'The Priest and the Nation' (GINZBERG : VOL Ip 18), 

Ginzberg wrote: 'Every new idea, religious, moral or social, would 
not exist without a group of priests who are prepared to devote their 

lives to maintain it', and he emphasises also their need to compromise 

with reality if they are to succeed. 

It is clear that Ginzberg sees in the task of the priest the 

conserving role of which we spoke. 

Ginzberg described the prophet as an extreme original force who 
can never completely achieve his aim (GINZBERG : VOL I p 181). 

From this opinion we understand that he sees the prophet as an 

original force rather than as one breaking out of the existing 

tradition, but Ginzberg does see his role in addressing the new 

to the old tradition. 

Our conclusion to S.P (A) 14 that: 'if there were no priest there 

would be no tradition to grow, and if there were no prophet there 

would be no growth', also arises clearly from Ginzberg's article 

(GINZBERG : VOL I p 181). 
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Although Ginzberg's interests may be more sociological than religious, 

there is a close parallel between Ginzberg's understanding of the 

place of prophecy in the development of the tradition and our 

understanding as presented in model A. 

When we examine the national-scientific. approach in terms of model 

B we note that it also seeks to provide a clear set of goals. 

Mosensohn's aims: 

1) the renewing of the nation in its land 

2) unifying it into a strong group and building a shield against 

Levantinism. 

The problem is to make the Biblical set of goals fit these aims. 

In fact, what they are doing is to produce a clear national world

view which gains its authority from the Bible, from which the 

religious atmosphere has been removed. 

In order to build the self-image of the young Israeli they relate 

to the Bible as to a past which is the only source of hope for a 

healthy national life. They deny all value in the exile literature 

seeing it as the result of a sick period. 

Ginzberg adds to Mosensohn's aims an emphasis on the morality of the 

individual and the morality of the group in order to help the 

individual and the nation develop. In contradistinction to 

Mosensohn, Ginzberg emphasises the importance of the tradition of 

all generations in building the self-image of the individual in our 

generation. 'The young Jew of our generation is a result of 

the historical life in all generations•. 

He believes that by trying to avoid the exile period, the educationist 

will only confuse the child until he will not know what his place is 

in the world, and he will not understand what the meaning is of his 

relationship with the Jews in the diaspora {GINZBERG : VOL IV p 158). 

He emphasises the importance of the Bible in helping the individual 

to develop his self-understanding by presenting the memory of the 

past and the hope of the future, and in this continuity, morality, 

a lived value system, is an essential part. 
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In terms of model c, the nationalist-scientific approach not only 

denies the place of religion in the dialectic relationship between 

nomos and society in this generation, but also in Biblical times. 

Therefore the use of the scientific-critical method is prepared to 

overcome the religious essence of the Bible in order to make it 

more acceptable to the young, for the Bible is 'the only mirror in 

which the glorious past is fully reflected, the only source of 

encouragement for another kind of existence' {MOSENSOHN). 

For those who are unable to claim strongly that God gave the land 

to Israel as a _people, there exists the problem of legitimising 

Israel's presence in the land. Hence, on the one hand the 

strong appeal to the Bible as a source of knowledge of Israel's 

roots in the land, though not as a religious book, and on the 

other hand, the rejection of the literature of the diaspora because 

it could seem to legitimate continued Jewish presence in the 

dias.pora. 

They need a nomos for group cohesion and to give drive to the 

individual's participation in the redemption of the nation. So 

they give pre-eminence to the prophet, interpreted as a secular, 
social reformer, and seek to remove the Law from the syllabus or 

consider only its process of development. Mosensohn does not 

understand the essence of the Law and its importance in building 

a nomos. But this method is, in any case, to use the Bible, 
not to study it, for it cannot be understood without seeking to 
understand the nomos of its origin. 

The nationalist-scientific approach, judged by Geertz's understanding 

of the function of symbol, will also produce weak symbols, not 
this time because they have a fixe9 tradition and little relation 
to the wider world, but because they have little or no authentic 
tradition from which to draw their symbols. 

The nationalist-moralist approach disagrees at important points 
with Mosensohn, although basically they have a similar direction. 

Ginzberg does not see a place for religion in the dialectic 
relationship between nomos and society in his generation, yet he 
sees religion as an historical and national force that influenced 

the nation during generations and he emphasises that: 'Even if one 
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does not believe in God, one must admit that the people of Israel 

in the time of the Bible received from their belief their corporate 

moral strength'. 

In building the nomos of the nation, Ginzberg adds to the national 

pride the emphasis of Mosensohn - the importance of corporate moral 

values. Ginzberg sees the Bible as the main topic for moral 

social education, which must replace religion and act as a shield 

against assimilation. 

In building the nomos, Ginzberg emphasises: 

1. National revival depends on understanding the roots in the 

past, and that these are to be found in the Bible. 

2. The Bible is the principal source of moral values. 

3. The Bible emphasises that the ultimate aim of Jewish 

fulfilment is a collective one. 

The study of the Bible is thus aimed at creating a clear world-view 

which links the student to the nation and stimulates him to partici-

pate in the national rebirth. Respect for the belief of those 

in Biblical times encourages the nationalist to find a stronger 

legitimation for his nationalism in an emphasis on the Bible at 

the expense of that same literature of the diaspora, which he 

claims must not be lost sight of. 

The problem remains that, although Ginzberg sees religion as an 

important factor in the life of the Jew of Biblical times, it is 

not so today and its role in creating a contemporary nomos 9r 

providing symbols with contemporary authority is missing. 

The national educational approach (Azaryahu) and the national 

religious approach (Zuta) have a similar direction to the other 

two groups of nationalists already discussed, and in building the 

nomos, they emphasise the importance of: 

1. The national morality 

2. The national pride 

but they add: 

3. The religious dimension. 

They have a positive approach to religion not only in Biblical times 
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and during earlier generations, as emphasised by Ginzberg, but also 

in our generation, and they see religious education as one of the 

aims in teaching the Bible, although they emphasise that they 

do not understand religion as fulfilling Mitzvot, but as faith and 

spiritual ideals. 

They both see the importance of the Bible in building the nomos and 

the self-image and that it helps the national revival, influencing 

morality and humanity. 

Zuta emphasises the importance of relating the Bible to various 

other subjects taught in school. He also suggests the use 

of comparative study. 

The religious nationalist, Zuta, further emphasises the importance 

of the establishment of a set of beliefs in the young child before 

we teach him to question them by raising the issue of scientific 

criticism. This suggestion in terms of our model is the 

establishment of an adequate set of words and an indirect experience 

before they are asked to relate it through doubt to their own 

total experience. 

The humanists, by and large, while rejecting religion in dogmatic 

form, like the marxists, place their faith in something external 
to the individual. Not this time something in historical process, 
but something in mankind itself, frequently referred to by such 
phrases as 'basic human values'. 

These values necessarily find their source in human feeling about 
the human situation, rather than in a propositional revelation from 
on high. 

In this preference for an historically developing understanding 
grounded in feeling, the humanist has an affinity with our model 
A. On the other hand, he rejects the personal interpretation 
of total experience and the particularity of Israel's election. 

Unlike the previously examined approaches, the humanists would 
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seem in terms of our model B to invite a pluralism that does not 

give rise to a clear set of goals and therefore to a strong self

image. 

The humanists relate to the Bible in order to receive 'belief in 

the main values of life' (ADAR). 

When they have sought to understand the meaning of certain values 

to the people of the Bible, they try to discover whether those 

values have any meaning for their life today. By the empathic 

method, they try to educate the adolescent in values and in 

tolerance above all things. 

Adar is firm in his belief that in our generation values have lost 

their authority and that, when we try to create a new nation, it is 

important to re-learn the main values in order to build a new way 

of life. 

This approach is the weakest form of instruction in the building 

of a unified world-view because it invites subjectivity and 

therefore pluralism, but on the other hand, it is the strongest 

in terms of doubt. When therefore someone finally arrives at 

the beginnings of a self-image, he will not easily be shaken 

from it. 

In Rilmke's terms, the humanists are trying to escape from a 

confining set of words into a genuine direct experience. In 

their opinion, values are what matter and they emphasise the 

validity of a series of obligations. The difference between 

the humanist and the theist is that for the theist these separate 

values have flowed together to form a character (God) with all 

the reality which the values have for the humanist and the values 

are seen as God's attitudes and therefore as law. 

When we examine the literary humanistic approach in terms of model 

c, it seems that in the twentieth century, which is characterised 

by a breakdown in the stability of man's values, it is important 

to find an authoritative source of the basic values of humanism. 

Adar finds it in the Bible. 'We are returning to the Bible in 

order to receive belief in central values of life'. Klineberger 

questions the authority to educate toward obligatory values. 
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In his opinion, we must present alternatives to choose from and 

we must educate according to the needs of the students and of 

society. 

In our opinion, Adar's emphasis on the necessity of a value system 

relates him to Berger, for if it is a plausibility structure which 

relates society to a nomos, it is a value system which relates a 

nomos to society. 

The humanists in general emphasise the basic value of the human 

being, but they give the individual freedom in choosing his own 

value systems. From a social point of view this, at best, 

produces a weak nomos; at worst, a pluralism in which corporate 

decisions cannot be made. 

In examining Adar•s approach in terms of Geertz's understanding 

of the functioning of symbol, it seems t~at his programme of 

allowing the student's value system to grow out of his own 

handling of the Biblical material is more genuinely related to 

Geertz's framework than, say, the marxists. This is because 

the humanist is working with the individual's world view and 

trying to see how the Bible can help. 

Nevertheless, because the humanist does not see the place of 

religion in the dialectic relationship between an already unclear 

nomos and society, the development and acceptance of symbols to 

relate world-view to ethos is liable to be weak also. If 

under these circumstances the humanist does develop a nomos and 

an adequate set of symbols, they are likely to be stable in the 

face of the widest social experience. 

When we come to the modern religious and religious nationalist 

approaches, and almost certainly the nationalist educationalist 

approach, although this is less explicit, there is a great deal 

in common which relates them positively to our model A, although 

some disagreements remain, for example, those concerning the place 

of law, the significance of prophecy, and the need for the religio~s 

to either embrace (Goitein) or reject (Schaechter) the scientific 

world. These disagreements fall away when the relation between 
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law, prophecy and experience is understood as in our model A, and 

when the need for fact fil2.9. value, relating language .snQ feeling 

language, has been grasped. 

What these three approaches have in common is: 

a) A determination to see the Bible as the 'literary deposit 

of a living tradition•, i.e. as part of a tradition which is still 

living and developing. 'The Bible tells us about people who 

heard God's voice and answered in their moral behaviour. In the 

same way modern man must commit himself to the demand of God' (Buber). 

'The only language that man can answer God in is that of his 

behaviour' (Buber). 'If the link with God remains only in the 

framework of the tradition and it is not renewing itself through 

man's experience then God and religion are dead' (Schaechter). 

This determination to see the Bible as the deposit of a living 

tradition leaves them with: 

b) the problem of how to see the Bible as authoritative but not 

as propositional and fixed. For these writers the problem is 

overcome by teaching the Bible, not in a didactic, dogmatic way, 

but in a way which makes the Bible part of the student's experience 

and finds its authority by so doing. 'The Bible is a book about 

God and its main purpose is to explain God in a relevant way to 

modern man'(Goitein). Not something to be received only 

cognitively, but with sensitive feeling and with a response which 

includes doing and not simply believing (Goitein). 'Every 

educationalist must have a clear attitude to the God in the Bible. 

It is not a didactical tactic but it is a question of personal 

world-view that must be based on correct knowledge of the Bible 

and a sensitive ability' (Goitein). 'We must learn.from our 

forefathers how to achieve the meaning of life. 

is the climax of progress' (Schaechter). 

Meaning of life 

In all religion as our model sets it out, the correct relationship 

with God depends upon a commitment from man's side. This 

commitment is reasonable, but it does not arise from any proof, 

logical or scientific. 

The task is seen as enabling the student to meet God in the Bible, 

that is, to discern his 'person' in the history, acknowledging 

that it is their history which is related there. 
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c) Also common to these writers is the recognition of the need 

to relate the God discerned in the Biblical tradition to the living 

God of contemporary, total experience. Hence their concern 

with the world-view {Zuta) and with being linked up with the world 

and with other men {Buber). 'The main problem of man in our 

generation in his relation to God is that the concept of God has 

lost its living and developing meaning' (Schaechter). 'One of 

the problems of modern man is that he is not prepared to commit 

himself to belief. The teacher must help the adolescent to 

renew the ability to link with God and his world' {Buber). 

Schaechter emphasises that we 'must understand that God 'exists' 

in any place that has content, spirit, aim, exaltation, and love ••• •. 

Noy criticises this view of God. 

In our opinion, Schaechter is right when he emphasises the ubiquity 

of God. Noy, on the other hand, is right when he opposes his 

wrong interpretation of Schaechter's view as the equation: 

God = Vision = Morality = Socialism = Love 

saying that not every central fact in man is God and not all belief 

is God, for, in terms of model A, not all experience is God, but God 

is a factor in or behind total experience. 

Individually, Goitein comes closest to model A when he emphasises 

the need for a scientific approach to the study of the Bible, not 

in order to overcome the religious atmosphere, but in order to 

build a bridge between religious tradition and the modern 'total 

experience', with the recognition that the method of development 

of religious knowledge is not very different from that of scientific 

knowledge (S.P {A) 12). 

Buber's principal individual contribution lies in his distinction 

between the 'I-it' and the 'I-thou' relationship, between knowledge 

and conviction and the different forms of discourse which relate 

to them, and this has been built into our model. 

When we examine the modern religious approaches in terms of model 

B, it seems that they are admitting into their world-view far more 

complexity than any save the humanists, so that their model is not 

going to be as clear as those of the ultra-orthodox, the nationalists 

or the marxists. 



188 

On the other hand, the modern religious are letting in doubt very 

much ~s Rilmke indicates, so when their pupils develop a self-image 

it may lack something in definition, but it will be more secure in 

the face of that broad experience of the modern world, where the 

marxist, the orthodox and the nationalist are in danger of losin9 

their converts. 

In building the character of the individual, Goitein emphasises the 

importance of: 

1. Religious value. 'Religion deals with the root of life' 

and 'above all, with God'. 

2. Identification with the role of their nation. 

3. Heroes of the Bible. 

Goitein maintains that the teaching of the Bible serves to extend 

the individual's world-view, therefore the Bible must be taught in 

s~ch a way that it will become vicariously part of the individual's 

total experience, so that, in Rilmke's terms, it belongs to the level 

of direct experience rather than that of words. 

He emphasises that the Bible is a religious book which must guide 

men in life, but in his opinion we must not deny the contradictions 

and the different levels of morality to be found in the Bible itse+f. 

It is clear that Goitein allows doubt in the development of the 

individual's belief when he encourages him to re-examine for 

himself his experiences. So, if the adolescent achieves belief 

it will be based on a strong sense of the real. 

Goitein endeavours to look at the Bible not only in intellectual 

terms, but seeks also to relate it to everyday life. He therefore 

emphasises the importance of right. behaviour. As we shall see, 

he also emphasises the importance of teaching the Bible according 

to the psychological development of the child. 

Goitein does not get as much involved with the world as, for example, 

Buber does, but he emphasises strongly the interplay between Bible 

and life and he emphasises the need to relate to our modern world 

by presenting the Bible in a scientific way. 

He stresses the importance of an atmosphere of enthusiastic 

scientific enquiry during the Bible lesson in which the student 
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seeks new truth and does not merely sit to receive dogma. 

In his opinion, but in Rilmke's terms, the Bible teacher must 

himself have had a direct experience, because it is very difficult 

to help the adolescent to improve in his religious experience if 

the teacher has not experienced it for himself. 

If the teacher has only an indirect experience, his chances of 

communicating even a relatively valid indirect experience to the 

children is rather remote. 

Schaechter sees what Rilmke calls symbol blindness as the greatest 

problem of modern man. He emphasises the importance therefore 

of trying to help the individual to overcome this symbol blindness. 

He proposes an introduction to the Bible, which includes great 

literature and other people's myth, in an attempt to open the door 

to things spiritual, but it does not seem to be an attempt to go 

further and clarify the uniqueness of the Biblical tradition by 

comparative studies. 

Schaechter, like Rilmke, maintains that belief is the climax of 

any progress and, in contradiction to the ultra-orthodox, he will 

allow doubt as an important factor in the development of belief 

(SCHAECHTER : pp 355, 202). 

In building the self-image of the individual in our confusing 

society Schaechter emphasises the importance of the Bible as the 

guide in life. 

meaning in life'. 

'From our fathers we learn how to achieve 

In attempting to build the self-image his aims are: 

1. To create a personality with an inside, with a role and 

with responsibility. 

2. To create a group with a unity based, not on external 

forces, but upon something in the self image of every member, a 

truly internal link. 
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Buber, understood in Rilmke's terms, seeks to lead man to direct 

cosmic experience. In building the self-image of the individual 

in our modern society Buber emphasises the importance of a total 

experience which is based upon a renewed link with God, with the 

world, and with men. 

Buber further believes that: 

a) God expresses himself in nature, and man must be open to 

'meet' him there. The condition for any experience with God is 

the moral behaviour of man towards the world and other people. 

b) The Bible is a dialogue between God and man, and man must 

seek to apply it to his new situation in the modern world. 

c) The aim of the Jewish peoples is to be the people of God 

by fulfilling his qualities of justice and love. 

Buber presents the example of the believers in the Bible as an 

ideal that modern man can examine and follow. 

Buber's distinction between the 'I-thou' and the 'I-it' relationships 

points not only to cosmic experience but also to the need to produce 

the appropriate set of words in which to conceptualise and 

communicate the feeling of confrontation with the cosmos. Yet, 

in the end, the only language that we can answer in is the language 

of our behaviour. 

After examining the approaches presented in the first chapter in 

terms of model B it becomes clear that Buber, Goitein and Schaechter 

approximate quite closely to Rilmke's model. 

All of them emphasise the importance of belief in life, and all 

of them emphasise that the continuation of Judaism depends upon 

renewing the link with God and his world. 

It is obvious that all with this approach will agree with Rilmke's 

statement that 'unbelief is an interruption in development'. 

All of those of this approach will allow doubt as a motive power 

in the development of the individual's belief. All of them 

would agree with Rilmke's opinion that: 'Every kind of growth has 

been preceded by doubt. Why then should the growth of our 
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religious life be possible without it?' 

They all, because they agree that there can be no development in 

religion without a self-image, try to help the individual to produce 

a self-image by making clear for him factors of significance in 

society and helping him to take a position relative to these factors 

and to order his own priorities accordingly. 

All of them agree with Rilmke that full religious experience upon 

the possession of a set of words adequate to direct experience. 

Therefore when they teach the Bible they make sure that the set of 

words is adequate in terms of their likely direct experience (logical, 

coherent, relevant words), for they all want man to discove~ the 

meaning of God in his modern world situation. 

Finally, in terms of model c, Buber, Goitein and Schaechter all 

emphasise the place of religion in the dialectic relation between 

world-view and society. 

Schaechter: 'Meaning is the climax of all progress' 

Goitein: ~roposes to use the scientific approach in teaching 

the Bible because today's world experience is scientific and science 

(world-experience) and religion must hang together if reli9ion is 

to feel authentic. 

Buber: Maintains that society without belief is in a real cris~s, 

although he sometimes seems to underestimate the power of belief, 

detaching it from ritual and ethic. 'Not the common belief in God 

and not the common cult make Israel the chosen people, but 

fulfilling His qualities' (i.e. justice and love). 

Society without belief is indeed in a real crisis, but so is 

belief when it is cut off from the ongoing experi~nce of society. 

The modern religious educationist tries to help the confused modern 

Jew to create a nomos. All of them are aware of the problem. 

Buber: 'In our times traditional communication has weakened so 

that the ability to relate to the other has become problematic'. 

Schaechter: 'Modern man is cut off from God, from belief and 

from the community, he has become external. 

future is to renew the link with the Divine'. 

Man's role in 

Goitein: 'Judaism as a belief system has weakened ano a clear 



definition of a new theoretical standpoint has not yet been 

formulated'. 
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All of them emphasise the importance of each generation renewing 

for itself the living link with God and with belief. 

Goitein says that teaching the aim of the nation is essential in 

the formation of a self-image. 

Schaec:hter, in order to fulfil his aim of achieving ~ nomos to 

provide meaning, turns, as we have seen, to the Bible by means of 

which he hopes to create: 
1) a personality with an inner life, with a role and with 

responsibility, and, 

2) a community with a unity which is founded on something 

internal in its m~mbers. 

Schaechter is right that the Bible is not understood unless it is 

understood in the nomos of the pupils, put he is wrong in trying 

to avo~d the scientific experience of the modern man by describing 

it as a si~kness. It is clear to us that we cannot understand 
the Bible until it has been held together with all knowledge of 

the present world to create the pupil's nomos. 

Because the modern religious educationists relate strongly to the 
problem of modern man in our confused society, they try hard to 
legitimate those experiences which do not fit the old nomos. 

Buber admits that after the disaster of Auschwitz, many people are 

looking for a new understanding, that is, either for a new nomos 
or for a way of legitimating Auschwitz within the old nomos. 

Buber legitimates - by referring to three moments in God's 
relationship with man. In his opinion, man is now living 

through a period of God's detachment and man's freedom. 

Goitein tries to legitimate the Bible by presenting ~t in a 
scientific way in order that it will gain authority by finding a 
place in the scientific nomos of modern man. 

Schaechter begins with the premise that belief is the climax of 
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development. In his opinion, with an exclusively scientific 

world-view, man finds much that he cannot, in Berger's terms, 

legitimate. Man tries to run away from himself into scien~e. 

A scientific world-view leads to a sort of internal paralysis 

preventing man from taking into his nomos much that he experiences 

and the experience of science has caused spiritual sensitivity to 

atrophy. 

If the power of religion to give meaning to life is to be restored, 

help will be found in the study of other religions, and of the great 

literature on the internal life of man, for this will increase 

spiritual sensitivity. 

Buber, Goitein, and Schaechter all relate in their approaches to 

the problem of secularisation. Man has lost the personal 

relationship with God, with the world and with man and all three 

see one of our main purposes as renewing the links. Our conclusion 

to summary points (C) 14 and 15 fits these three very well. 

'The overcoming of secularisation, in Berger's sense, lies with the 

recognition of the need for value as well as fact and in the 

overcoming of what Rilmke calls symbol blindness. Until this 

is done there can be no adequate nomisation'. 
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E. A SUGGESTED APPROACH TO THE TEACHING OF THE BIBLE. 

This suggested approach is the result of our study of the nature 

of man's experience of God, of our understanding of the development 
of belief and of our understanding of the place of religion in 

the dialectic relationship between nomos and society, together 
with that which has emerged as of continuing worth in the approaches 

in Part I when considered in the light of the above. 

General remarks. 

There are thirteen important points which arise from our three 
models and which form our basic understanding. Our approach 

to the teaching of the Bible grows out of them. They are 

as follows: 
1. The recognition of the dialectic relationship between 

religion and society. We agree with Berger that religion does 
not create society nor does society create religion, but they are 

in dialectic relationship. This statement fits very well with 
our understanding of Mosaic religion. The three moments in this 

dialectic relationship between religion and society are: 

externalisation, 
objectivation, and 
internalisation. 

But if the way is not open for the individual to take part in this 
process in th·e wider society, there is a pressure upon him to 
externalise a sub-society in order to achieve an objectivation of 
values with which to internalise in the formation of a self-image. 

2. The individual needs a nomos to be constructed and 
continually maintained. The nomos arises from the direct cosmic 
experience, using Rilmke's terms, and religious tradition as a set 
of cultural symbols, using Geertz's terms. This is the process 
of socialisation and it is successful when the individual sees his 
social world as part of the 'nature of things'. The pressure 
to create a nomos relates to what Allport says about the development 
of self-image and to what Rilmke says about direct religious 
experience being grounded in the experience of all that is non-ego. 
We accept Rilmke's statement that, if a person does not become an 
ego he cannot have direct religious experience. Therefore, 

the individual cannot have first hand religious experience before 



195 

puberty and he cannot have a mature religious experience before he 

develops his self-image, which depends in turn on the existence of 

clear goals in society for the individual to be for or against. 

Therefore, we see the importance of helping the individual in the 

process of producing a self-image by relating to his society's 

goals. 

3. From Geertz's model we learn that the symbol is a model 'of' 

and 'for' the creation of the world and it is made authoritative 

by its roots in the world-view on the one hand, and by its relatedness 

to the world on the other. Our conclusion is that the success of 

the 'of' and 'for' functions of a symbol requires that it be 

regularly exposed in thought, ritual and application to the world

view and to the world of experience, with an openness to, but not 

an unconsidered desire for, change. World, symbol and world-

view all need to be fluid if symbol is to be strong. In Geertz's 

opinion, the symbol must be precise in producing the right mood 

(drive) and the right motivation (direction), but neither mood 

without motivation nor vice versa will get anywhere. A good 

symbol must produce both with precision. In Geertz's opinion, 

religion is an historically transmitted pattern of meanings 

embodied in symbols. The religious institution is the traditional 

source and conveyor of symbols and the place where the interface 

between world and world-view is deliberately exposed in myth and in 

ritual, and hence the symbols are refined and experienced as 

authoritative. The need that a set of symbols overcome the 

threat of chaos at the boundaries of experience requires that it 

deals with the nature of the totality in a manner which relates 

it to the realities of the widest possible historical experience. 

We believe that because the school has become the place where all 

aspects of life are considered, it, rather than the religious 

instatution, may have become the_place where symbols are best refined. 

But it is important to remember that if religion is weak in society, 

the formation and acceptance of symbols to relate world-view to 

ethos will be weak, unless there be a religion substitute to perform 

its task. 

4. It is important to emphasise that the nomos and society in 

the long run have to 'fit' each other, and each exerts a pressure 

on the other to conform. This dialectic is probably at its 

healthiest when it is consciously understood and each compnonent in 

the dialectic respected. In our opinion, a comparative study 
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of traditions will help this understanding, and also in revealing 

the essential elements in the tradition itself. The 'fit' 

between nomos and society is provided by a plausibility structure 
on the one side and by an ethic on the other. If the nomos is 

weak, man is unable to evaluate himself - he is in a state of anomy. 
He has no strong self-image. A weak self-image leads to frustra-

tion arising from inability to relate to other individuals and to 
society, and to a weak and inconsistent behaviour. Thus, 

consistent behaviour requires a self-image which requires a nomos 

which requires social goals which require a relationship with society. 
But if the 'fit' between nomos and society is weak, much of the social 

experience has to be artificially included in the nomos by religious 
legitimation, and man is in a state of alienation. 

S. In religion lies a great potential danger in that it can 
legitimate the bad, but on the other hand it has a great power in 

overcoming the chaos in human experience. By the process of 
legitimation, the individual may, in fact, begin to create a new 

nomos, but it is important not to simply go on legitimating things 

in terms of an old nomos, otherwise the individual will end up 
alienated. If, on the other hand, legitimation takes place on 
the basis of a religious tradition which is itself grounded on the 
widest possible historical reality it will be the less alienating 

because the tradition has, in the widest sense, a plausibility 

structure to relate to. Mosaic religion is essentially such 
a tradition. 

6. One of the important points arising from model A is that the 
individual's total experience includes his own direct experience 
and that which he has made vicariously his own, including that of 
the religious community. Rilmke adds to this that it is difficult 
for the individual to progress without the assistance given by the 
community and the tradition, therefore religious education is seen 
to be central to the healthy development of the individual's 
religious experience. The individual's totality of experience, 
being necessarily unique, can only be spoken about in terms of how 
it feels to be confronted by it, that is, in 'I-thou' language, or 
myth. Myth is the attempt made to express hii true feeling 
concerning his relationship with total experience, by the individual 
in the community. Yet, although knowledge of God and the ultimate 
test of reality lie with feeling, there is a need to conceptualise 
in order to communicate and to pass from feeling to action. It 
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is important to remember that the true and the good cannot lie .. 

in concepts alone, nor only in social structure, but that they 

develop in dialectic relationship. The myth may or may not be 
historically true. Therefore to ask for a meaning of traditional 

events may be to seek to receive an answer in literal language and 
this is never totally possible. 

7. Every tradition is unique in its context and cannot be 

evaluated in any but its own terms. It can only be verified 

in the light of historical experience, while individual beliefs 
may be verified within the given tradition. The knowledge 

of-what is unique in a tradition makes for loyalty, and loyalty 
is a cohesive force in community. It also makes for a proper 

appreciation of other traditions and an understanding of their 

relationship to one's own tradition. 
a. In all religions, the status of belief is that of a 

commitment of the individual to a conviction. It is not 

knowledge such as exists in an 'I-it' relationship, save that it 

may include knowledge of historical facts and of previous interpreta-
tion of those facts. The modern religious approaches emphasis 

on the importance of renewing the links with God and his world 

is a recognition of this fact. In Buber's opinion renewing 
the ability to relate is an essential factor in the 'becoming' 

of the individual. 
9. The covenant with the transcendent God gives rise to an 

experience of responsibility for and therefore a relative freedom 
in relationship to all that is not God. Therefore, anyone who 
belongs to a Mosaic religion must understand that the covenant with 
the transcendent God obliges him to responsible conduct toward God, 
man and creation. 

10. The ultimate test of reality lies in feeling, but because 
logic and science enrich man's ~ife it is important to see the 
positive aspects of these and to use them in the teaching of the 
Bible. It is important to remember that, starting as they do 
from different ends of experience, science and religion can never 
replace one another, but their interdependence is an ever present 
fact. 

11. Every technological possibility demands a moral choice, 
and for a religious man, moral choice means understanding God's 

attitudes, and in knowing these attitudes lies a growing understanding 
of God's nature. So that to proclaim ethics is to proclaim God's 
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nature, and law becomes a description of God's character. In 

Cumpsty's opinion, the experience of the non-religious man in our 

scientific world tends to a deterministic world-view, and therefore 

to an irresponsible man 'free' because he cannot help himself. 

Therefore those individuals who deny the dialectic relationship 

between religion and society are in danger of creating a world of 

chaos. A healthy society will be one in which there is respect 

for tradition, but not bondage to tradition, and in which 'conserver' 

and 'breaker-out' are both valued, and in which periods of change 

and of consolidation are expected. 

12. Any society requires a principle of cohesion which can be 

either a belief pattern or some combination of the two. A 

behaviour pattern tends towards tolerance in belief, but also toward 

a static society. A belief pattern tends towards dogmatism, but 

also toward social mobility. The precondition of a well-rooted 

faith is the linking of elements of belief with elements of 

experience. 

13. Secularisation is a phenomenon of industrial society, yet 

has its roots in Biblical tradition. By secularisation we mean 

depersonalisation of the ultimate - not simply secularisation of 

the environment, which has been part of the essence of Western 

religion since Moses, and needs to be retained if religion is to 

relate to technology. Secularisation has created a crisis of 

nomisation. The overcoming of secularisation in our modern 

society lies with a concern for ultimate values and in overcoming 

symbol blindness. In other words, in order that the adolescent 

may find his way in modern society, he needs to know what experience 

it was that the men of the Bible referred to when they spoke of God. 

The Essence of the Bible. 

'The Bible is the literary deposit of a living tradition' (ACHAD 

HA'AM (GINZBERG)) 

'The Bible is a dialogue between God and men' (BUBER). 

These two opinions, from the point of view of our model, are not 
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contradictory. They both become true if we see that the way in 

which God speaks to man is through the interpretation of an ongoing 

experience in the light of a basic clue. Further in our model 

we can recognise, with Kaufmann, that the essential departure in 

Israel's faith took place with Moses, as well as recognising with 

Buber that that departure was a seed which grew in the fertile 

soil of Israel's experience. In Cumpsty's opinion, the need 

for certainty tends toward the 'once-for-all revelation' view of 

the Bible, whereas the sense of a living God tends toward the 

recognition of the incomplete and open-ended nature of revelation. 

Both have their place in the model, although the latter predominates. 

In our search for the essence of the Bible, we refer to the Mosaic 

tradition and try to understand its uniqueness. 

Mosaic tradition presents the world as real, good and secular. 

By secular, we simply mean not divine. The world has a beginning 

and a destiny, and therefore there is a sense of history. The 

individual's security lies in covenant with the transcendent God. 

It is a history in which God meets the people and becomes for them 

a living God. 

This experience, interpreted by the prophets and enshrined in law 

and cult by the priests, is the source and nature of the Bible. 

In Cumpsty's opinion, 'if there were no priests there would be 

no tradition to grow, if there were no prophets there would ·be no 

growth'. There is a necessary conflict, but an interdependence 

between these two roles of conserving and breaking our and applying 

afresh. 

Only if that history becomes this people's history vicariously, 

a part of their total experience, will it have meaning in their 

life. Otherwise that history remains interesting, but without 

authority. 

Hence, the modern religious educationist emphasises that 'the Bible 

is a guide in life and its main principles exist always and relate 

to the individual personally'. 
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By understanding God's attitudes, the individual received a growing 

understanding of a living God, and law becomes a description of 

his nature. 

Buber adds to this idea, emphasising that the Bible helps modern 

man to understand that God expects of him a high degree of morality 

as a condition of his relation with God. 

The Bible does not enquire into the essence of God - its main 

interest turns on God's address to his people, which is to be 

found in part in God's self-announcement in nature. 

Biblical men had a strong sense of God's existence. He met 

them personally and they tried always to clarify this relationship. 

The language of the Bible is the language of feeling, the language 

of myth, which attempts to express the true feeling of the 

relationship experienced by the individual in the tradition 

community with that personal factor in and behind their total 

experience. 

Therefore there is no logic in asking for the meaning of traditional 

events, if this is to seek to receive an answer in literal language, 

although the need to pass from feeling to concept and from concept 

to action presses both Bible and reader in this direction. 

Basically, the' Bible is the record of an 'I-thou' relationship 

and must be understood and presented as such. 

Aims in teaching the Bible. 

1. One of the first questions, because it has to do with 

basic orientation, which every teacher of the Bible must ask 

himself is: what does it mean to make this history the student's 

history vicariously? 

It is clear to us that the story of Israel in the Bible will be 

a source of hope for the future only to those for whom it becomes 
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their story. Otherwise it will have no authority for them. 

In Rilmke's terms, it means that this story becomes part of their 

total experience, moving from the level of words to that of 

experience. 

The humanists worry that the teacher will seek to impart dogma 

then becomes irrelevant, for in Rilmke's understanding, both words 

and direct experience are important, but dogma is important only 

if it provides an adequate set of words by which to conceptualise 

and communicate about the student's direct experience. 

The teacher must aim to so present the tradition in words well 

related to likely experience as to achieve this linking with 

the student's direct experience. The Bible will then become 

a part of the history that made him what he is. The history 

made the nation, and the nation made him. 

We therefore agree with Achad Ha'am (Ginzberg) against Mosensohn, 

who wishes to refer to the Bible only as an authentic source of 

healthy Jewish life, and to avoid all use of the diaspora literature. 

Achad Ha'am states that the Jew of our generation is an historical 

product of all generations. 

We should like to emphasise that it is not enough that the teacher 

should know it, the student also must realise it. 

In Berger's terms, it means that the Bible will have to become 

externalised before it can become objectivised. That is to say, 

there is a need for a conscienti9us attempt to identify, or even 

create, and relate a plausibility structure to what is being taught, 

and to present what ~s being taught in relation to the existing 

plausibility structures in the modern world. 

This ties in with those modern religious educationalists who maintain 

that students must do, and not just learn, and who insist upon 

values being seen in operation in the school, and the need to relate 

to the modern world through the use of a scientific method. In 

Goitein's opinion 'it is not enough only to understand the Bible 
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intellectually, but with the aid of the Bible we must correct 

people's behaviour and plant in them love for men, responsibility, 

conscientiousness, and belief' we see the task of a religious 

teacher as not only to teach God's attitudes from the events of 

Biblical history, but to help the individual to bring these 

attitudes together into a total living character by applying them 

in everyday life. 

Another way of expressing this is to say that the student will not 

have understood the Bible until he has entered into the nomoi of 

its writers and then held together that which he finds there with 

his own contemporary experience in the establishing of his own 

nomos. 

Part of the task of entering into the nomoi of the Biblical writers 

will be to grasp the sense of historic providence and this, in 

turn, requires a mature sense of time, and so cannot be entered 

into with the very young, or with those who do not have it. 

2. Another early aim of Bible teachers must be to create a 

common language between the Bible and the student. The language 

of the Bible is, as we have said, the language of feeling, and 

this has its own rules which need to be learned very much as does 

the language of the 'I-it' relationship. One needs first to 

re-establish the significance of the feeling realm in this 

scientific world. The realm of myth and feeling is, in fact, 

where science and logic, and indeed anything else, are tested 

as to their reality, and not the other way round, and the teacher 

needs to communicate this to the student, and then to 90 on to 

show him that myth language must_ not and need not be vague. The 

language of value needs to be just as precise as that of fact. 

There is a need for a scientific approach to the study of the Bible, 

not in order to overcome the religious atmosphere, but in order to 

build a bridge between religious tradition and the modern total 

experience. Part of this will be the recognition that the method 

of development and verification of religious knowledge is not very 

different from that of scientific knowledge, but begins from the 

opposite end. 
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Another of the aims of Bible teaching is to teach the individual to 

form symbols, and to help the s~'lTlbol blind, and those who cannot 

submit to the demands to relate to society to overcome their 

problems. Because the over-analytical mind may not 'feel' 

the reality of the whole, art, as a training in symbol sightedness, 

has its place here. 

The arts, as a means of communication of feeling other than by 

words, also have a place i.n religious education, for words are 

not always the best vehicle for feelings. In the same way, 

the Bible play has an important role. 

3. After the concern with the feeling relationship and its 

language comes the need to help the individual to develop a self

image. For this, a preliminary step is to help the individual 

to become an ego, to achieve the necessary security for breaking 

free to ego state, because if the person does not become an ego 

he cannot have 'direct religious experience'. 

Study of the Bible itself helps the individual to achieve a self

image by: 

a) enlarging and enriching the world of experience in relation 

to which his self-image must form, 

b) helping the individual who cannot develop a self-image 

easily, by presenting to him heroes whom he can follow in the 

process of his development. 

Minkowitz emphasises the importance of the teacher's personality 

in the process of education (MINKOWITZ : pp 321-4). Buber 

emphasises the importance of relation between student and teacher 

and sees it as an aid in the development of the inside forces that 

are hidden in the student (BUBER : (A) p 242). 

Seen in Rilmke's terms, the student needs confidence first to become 

an ego and then to surrender himself back into relationship with all 

~hat is non-ego. For this to take place smoothly a trusted 

guide is very important. One might say that it is better to 

have no leadership in this direction than leadership that is not 

trusted or even reacted against. The difference between 
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physical birth and birth of the inner self is that in the latter 

case one can in some degree choose one's own parents and inherit 

their qualities. Such is the responsibility of the Bible 

teacher in relation to the developing self-image. 

After trust comes content. With Goitein and others, we agree 

that the task of the teacher is to help the student draw from the 

Bible those religious values which are going to be important in the 

construction of his world-view Cnomos), because if the nomos is 

weak, the individual will, in proportion, find it difficult to 

evaluate himself in terms of it and come to a self-image. 

The Bible contributes to the development of the self-image, not 

only by extending the nomos into the past and into the future and, 

in the process, providing a set of structuring values, but also 

through its corporate sense: for, short of a complete switch to 

some Buddhist pure consciousness, self-identification exists only 

in relation to society. 

The Bible teachers responsibility in this matter cannot end with 

the Bible itself, for the nomos, and in turn the self-image, are 

also dependent upon the experience of contemporary society. If 

the Biblical world-view is to be part of the developing nomos, the 

other factors need to be made clear for the student and he needs 

to be helped to take up his own position in relation to them. 

This whole process must not be conceived too cognitively. Care 

must be taken not only with the words which are communicated but 

also with images and feelings associated with them. Just as 

words and images can be woven into good or bad theology, so can 

the feelings be woven into true or false indirect religious 

experience. 

4. Continuing with the matter of nomos and its religious 

content, it is important that the student understand that a 

religious tradition is unique in its own context and cannot be 

legitimately evaluated in any but its own terms and that therefore 

a tradition as a whole can only be verified by feeling in the light 

of historical experience, although individual beliefs may be 

verified within their own tradition. 
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Having understood the nature of religious tradition it is then 

important that the student, preferably by comparative study, 

should be brought to a realisation of that which is essential, 

and perhaps unique, to his own. Loyalty to a tradition 

without such an understanding can only be blind fanaticism. 

Comparative study can have the additional benefit of a right 

respect for other traditions and an increased sensitivity to 

symbol. All of these are aids to the construction of an 

adequate nomos. 

S. Many have rightly pointed to the culture gap between the 

Bible and modern man. 

One.of our major tasks is to bridge this cultural gap, so that 

the experience of which the Bible speaks, although experienced 

within the context of a vastly different society, is still seen 

as the basic experience of men and women of all times and 

societies, including our own (GOLDMAN : (A) p 38). 

The basic problems involved in the teaching of the Bible are 

translation of the values of the Bible into an idiom for 

contemporary understanding (GOITEIN : p 256). 

There are two things that we wish to say on this issue. The 

first is that while we admit to a wide culture gap in things 

material, the culture gap in the matter of values is easily 

overstated, and that even in things material it must be emphasised 

that it is the tradition concerning a covenant with the transcend~nt 

God which sets man in relative freedom in his relation to all that 

is not God and obliges him to responsible action towards it, which 

has had the major role in produc~ng the culture change. If this 

is understood, the gap is more easily bridged. 

The second thing to be said about the culture gap is that it 

remains serious only if religion is regarded as propositional and 

fixed, when the task of translation becomes difficult indeed. 

If, however, emphasis is laid upon learning the character of a 

living God, the continuum is clear. None of this, of course, 

excuses us from the task of thinking our way back into the 

Biblical nomoi. 
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Another way of expressing this problem is simply to say that the 

modern culture is too limited to embrace the Biblical one. Then 

the task is seen as extending and enriching the modern culture 

consciousness with the Biblical, among others. The wider the 

nomos of contemporary religious man, the less likely is his religion 

to alienate him. 

6. We come now to symbols, myth or doctrine in verbal form, 

and, therefore, to the sum total of what much Bible teaching has 

been. 

We think it best that the student becomes aware of the process 

described by Berger as externalisation, objectivation and 

internalisation, and by Geertz as symbol functioning as a model 

of and for society, as soon as they are capable of grasping it 

without detriment to their evaluation of symbol. Understanding 

makes for a willingness to allow for change without fear that all 

will be lost. 

A symbol being only as strong as its roots in an adequate nomos 

on the one hand, and its relatedness to the world of experience 

on the other, symbol needs to be communicated in the context of 

nomos building and world examination that we have already described, 

and communicated in a .manner which leaves room for that doubt which 

Rilmke speaks of, so that the relation between nomos, symbol and 

world may be fluid, and so that the student may decide which is 

to be conformed to which. 

We have already noted that in this age the school with its wide 

concern with the world has perhaps become the place where symbol 

is best refined in the manner inqicated. Symbol needs to be 

constantly refined, for it needs to be as precise in value decisions, 

that is, in producing moods and motivations, as the scientific 

world is in presenting technological possibilities to be realised 

or rejected. 

We have previously emphasised the need to help people to develop 

the power to 'feel' and form symbols and we stress it again here. 

Finally, under this head we believe that there is a need to help, 
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especially to help the student, develop strong symbols at those 

points where chaos is likely to overcome them, e.g. in dealing 

with the problem of suffering and with the limits of rational 

understanding. 

7. We must now deal with the validity of deliberately 

structuring experiences so that it provides plausibility for a 

given nomos. When a tradition is threatened by an alien 

experience and alien traditions this is undoubtedly the natural. 

and for a limited period the right thing to do if anything of 

value in the tradition is to be preserved. Yet on the 

assumption that the widest is likely to be the truest experience 

of reality, to create a sub-society is to be alienated and to 

experience the wider world as a constant threat to one's 'self~ 

understanding' at its worst when most accepting. 

Because every Western religious tradition is in some sense a 

threatened group in its attempt to change its environment, it 

seems legitimate to form a sub-society as a safe bastion from which 

to relate to the world. We get off track however if we allow 

experience in the sub-society to dictate change in our symbols, 

rather than the wider world. That is to confine God within 

limits constructed by man. 

If we acknowledge the dialectic relationship between nomos and 

social experience, then we can state the problem in another way. 

The search is both for truth and the good society and they will 

grow in dialectic with one another, and it cannot be right to see 

either exclusively as the source of the other, as do the ultra

conservatives on the one hand, and the liberal humanists on the 

other. 

One might parody the priest-prophet relationship and say that 

without the tradition there is no God and without social experience 

God is dead. 

The symbol of Kingdom of God in which truth and.goodness are held 

together is an important one. 
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INTRODUCTION. 

Having considered the essence of the Biblical material and the 

aims of teaching it, we turn now to the question of method. 

The classical approach to method has been based on the determination 

of reasoning ability at different ages, following upon the work 

of Piaget. Ronald Goldman was the pioneer in this field, seeking 

to understand the cognitive meaning which aspects of religion have 

at various stages of the child's development. 

There have been quite different approaches from that of Goldman, 

for example, the semantic experiments of Deconchy seeking to clarify 

the relationship between religious and verbal development. There-t

have also been significant criticisms made of the Piaget-Goldman 

approach. R J Havighurst argues the progression of children's 

religious concepts may be less related to age than to personal 

experience, producing as evidence the fact that many adults have 

been shown to hold religious concepts which would fit the earlier 

stages described by Piaget. 'In other words, adolescents do not 

naturally and inevitably outgrow childish thought patterns. They 

do this only if they have the appropriate experience and instruction' 

(HAVIGHURST : p 688). 

Another problem with the 'stages' approach is that it makes no 

place for the direct personal experience of God which some 

children claim to have and which undoubtedly changes their 

religious concepts. One might deal with this in terms of Rilmke, 

but in any case Goldman is probably right when he claims that these 

children are a small minority and that belief systems are usually 

built upon direct experience witD non-religious objects and events. 

This must be true of the conceptualisation, if not of the experience 

itself in all cases. 

We agree that religious development is a life-long affair and may 

take place at a different pace in different people, but we still 

believe that Goldman's approach is useful. · It does not speak 

so much about development as of religious concepts - about prepared

ness to receive them, and it is important for the teacher to have 

some idea of the point before which there is little hope that a 

child can grasp a certain concept. 
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Anyway, we have accepted the view of Bernard Spilka that Goldman's 

is 'probably the most exacting study of the development of religious 

thinking' and of David Elkind that 'perhaps the most elaborate and 

sophisticated investigation.into pedagogical aspects of religious 

understanding has been conducted by Goldman' and have decided to 

base our next stage upon Goldman's findings. 

Nevertheless, there are major defects with Goldman's work. The 

first is that he asked too little about the nature of what was to 

be imparted before asking what could be received. This we have 

attempted to remedy in Part II. The second defect is that in 

basing himself almost entirely upon Piaget his methodology becomes 

far too controlled by cognitive considerations. This last 

we shall attempt to remedy principally by the inclusion of Erikson's 

stages of development, but also from Sears and those insights 

into the affective roots of religious belief which we included in 

Part II. 

Used together, we believe that these provide an adequate schema 

for the consideration of teaching methods, given the present state 

of research in the field. 
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A. RONALD GOLDMAN'S CONTRIBUTION. 

The intention of Goldman's research presented in 'Religious Thinking 

from Childhood to Adolescence' was to outline the major changes in 
developing religious thought as the child grows forward into 

adolescence. As Goldman says: 'His book was designed as a 

diagnostic guide to see what truths, in what form and to what level, 
children and young people could understand of religion' (GOLDMAN : 

(B) p ix). In his work, Goldman used the semi-clinical interview. 

This method was introduced by Piaget who adapted psychiatric 

interview techniques to the questioning of children. The aim 

of these interviews was to obtain what Piaget calls the child's 

spantaneous or liberated conviction. 

Goldman admits that his research did not cover all the intellectual 
problems confronting children as they seek to understand religion, 

but he believes that 'there is sufficient evidence to provide a 

more realistic assessment of the pupils' intellectual difficulties, 
the implications of which provide positive pointers to the 

religious education suitable for a growing child' (GOLDMAN (A) : 
p 220). 

In his first book, Goldman describes Piaget's outline of the 

development of operational thinking and tries to translate it into 
specifically religious terms. He is indebted to Piaget for 
providing a structure of development thinking which enables. us 
to understand more fully the process of thinking which children 
and adolescents use in their selection, search, manipulation and 
organisation of their experience (GOLDMAN (A) : p 19). Goldman 
studied 200 English children aged from 6 to 16 years. He used 
a 'picture and story' religious. test consisting of three pictures 
and three Bible stories. The children were individually inter-
viewed and asked a standardised set of questions about the material. 

Goldman, in his results in his first book, arrives at Piaget's 
view that there is a continuum of thinking which follows an 
operational sequence. •we can therefore say with confidenc~ 
that there is a sequence or pattern through which children appear 
to pass, at varying speeds which closely corresponds in religious 
thinking, to an intuitive stage. 
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a concrete operational stage, and 

a formal or abstract operational stage. ((A) p 62; (B) : 

pp 29-30). 

Goldman hopes that in this book he provides for the teacher a 

realistic picture of his pupils' development, which will enable 

him to help the young achieve a deeper understanding of the faith 

·and a belief in God which is intellectually satsifying ((A) : p 220) 

The purpose of his second book, 'Readiness for Religion', is to 

outline a programme of religious education more consistent with 

what we know of child development and more in accord with modern 

educational theory. 

Rather than discuss the problem of development and the limits in 

religious growth theoretically, Goldman, in his second book, looks 

at some fairly typical pupils of varying ages. 

The major problem, in his opinion, is to know what experience and 

teaching to supply which will be consistent with the pupils' 

development. 

He emphasises that developmental limits do not mean that we should 

wait passively while maturation, the natural process of growth, 

occurs ( ( B) : p 25). 

In his opinion, a realistic sense of the balance between waiting and 

stimulating is the most valuable knowledge any teacher can possess, 

and he emphasises that this is no less important for the religious 

educator ( ( B) : p 26). 

Goldman regards his suggestions to the teachers as merely a bridge 

across the gap between traditional Bible-centred aims and the 

emerging ideas of a more child-centred method ((B) : p 66). 

Goldman's view of the child. 

There can be no doubt that the child from a very early age is 

forming a series of religious concepts and developing a theology 

of reference which is continually changing as he.thinks about God 



and his activity in the world ((A} : p 64). 

Children's experience in the field of religion is varied and 

personal ((A} : p 62). But most children appear to pass 

through the stage of religious thinking, yet there are vast 

ranges of individual differences ((A} : p 64). 

The child needs religion in its widest meaning, but he has no 

specific religious needs. The child has physical needs, 
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emotional and intellectual needs, he needs security and he needs 

standards of behaviour, but they are not religious in a narrow 

sense. Yet in a broader sense they are religious, since they 

are all expressions of the human being's desire to fulfil himself 

and to achieve his highest purpose. 

Goldman's view on the teacher. 

The teacher's major task is to communicate truths on an intellectual 

plane. 'Religious truth must be compelling intellectually, not 

only emotionally, and to hide behind emotional appeal and to avoid 

answering or even raising intellectual problems about religion, is 

both dishonest and ultimately destructive of religion' ((A} : p 3). 
----(see: Rlimke 'doubt'}. 'Critical thinking about the Bible and 

religious belief must be encouraged' ((B) : p 69). 

The teacher must use psychology in order to understand what factors 

affect the religious development of children and adolescents ((A) : 

pp 8-9). 

He warns religious teachers not to expect their pupils to attain 

the impossible and what is possibl~ should play a decisive part 

in deciding our educational aims ((B) : p 59)·. 

The basic function of the teacher is to try to enrich the life of 

the child so that he grows in understanding as quickly as his 

maturity allows him ((B) : p 69). 

Goldman on religious education. 

\Religion is a personal search for faith, not a body of information 
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be learned, although it is true that some information may help 

to understand religion more sensibly ((B) : p xi). 

Religious growth is not something separate from the rest of the 

child's development. 'It is an interpretation of all experience 

which he relates to what he believes to be the nature of the divine' 

((B) : p 26). Unless the child has a fairly wide range of 

experience to draw upon he cannot begin to interpret and relate 

them to a theological world-view. 

f Religion must be taught because it is true and because it answers 

! the deepest needs of human nature ((B) : p 59). 

I 

\Religion and morals are closely related, yet to use religion 

directly as a means of teaching moral values is to start the 

j wrong way round ({B) : p 60). · The young need to have standards 

, of behaviour, therefore it is important to deal with this subject 

in religious education. 

Religion and culture: the true task of education is to confront 

each generation with its cultural heritage in order to help it in 

understanding the social context in which life is experienced and 

to re-interpret the culture in terms of current needs. 

Goldman emphasises that this can be a dangerous aim if it reinforces 

the idea that religion is a series of facts to be known ((B) : p 64). 

r-The basis of children's needs must be the starting point and the 
( ~ltimate purpose of religious education ((B) : p 65). The aim 
I 
I 

) 
of religious education is: 

a) to build up a confidence in life and in people from 

the earliest years ((B) : p 67) 

b) to bridge·between the two worlds of religion and 

science ( {B) : p 70). 

Our aim in religious education is to educate rather than instruct. 

At the level of critical judgment, we must recognise the problem 

set by the limitation of pupils who have not yet attained the 

ability to think propositionally ((A) : p 226). 
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\ The major task of religious education of the young child is to 

\ feed the child crude deity concepts and physical anthropomorphisms 

I 
) 

in such a way that he refines the crudities of religious thinking 

as far as the limits of experience and ability allow ((A) : p 230). 

One of our major tasks in religious education is to bridge the 

cultural gap between the Bible and modern man, so that the 

experience of which the Bible speaks, although expressed within 

the context of a vastly different society, is still seen as the 

basic experience of men of all times and societies, including 

our own ((B) p 38). 

Goldman on Religious thinking. 

'Religious thinking is a shortened form of expressing the activity 

of thinking towards religion' ((A) : pp3, 66). It is not different 

in mode and in method from non-religious thinking. 

For example: (Psalm XXIII) Religious thinking here depends upon 

understanding the original experience upon which the analogy or 

met~phor is based. The whole concept of God as a personal God 

is based upon the analogy of the function of shepherd caring for 

his sheep ((A) : p15). 

'A great deal of religious thinking is propositional and therefore 

can only be dealt with at a formal operational level of thought 

if it is to be intellectually satisfying'. Therefore, because 

the forms of thought used by children are childish and immature, 

children's religious ideas and their concepts will also be childish 

and immature. 'The mental age of 13, 14 is the age at which 

this formal level in religious thinking is generall achieved' 

({A): p 67). 

Goldman on the place of the Bible in religious education. 

'The Bible is the major source book of religious teaching in our 

culture' ((A) : p 68). 

The Bible provides stories from the myth, legends and historical 

narratives of the Hebrew people, it contains the poetry of this 

deeply religious nation, it shows the dramatic conflict between 
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prophet and rulers ((A) : p 68). 

The Bible is the documentation of a revealed religion and is 

largely a description of how revelations of the divine came to 

men and what these encounters between God and man revealed ((A) 

p68). 

In terms of its religious value, the Bible is inspired and unique. 

Goldman quotes M V C Jeffreys: 'Much of the Bible is unique and 

many historical events can never occur again. Even so, the 

Bible speaks of underlying religious truth which is normal 

experience understood at full depth at any age and in any society. 

If this were not so it would remain merely a series of documents 

of interest only to the historian and antiquarian' ((A) : p 80). 

From early age, with careful selection, the child ought to be 

exposed to the Bible's content ((A) : p 80). But before the 

age of 12 children must not be taught directly from the Bible 

((B) : pp 71-73). 

Bible stories, whether told with the intention of doing so or 

not, result, from an early age, in building up religious concepts 

about the nature of God. Children attribute great authority. 

to the Bible and it is therefore of importance to understand 

how relevant the Bible is to modern times ((A) : p 223). 

The Bible is not a children's book, and the concepts demanded by 

the experiences described in the Bible stories are only just 

beginning to be comprehended in early adolescence and are beyond 

the limitations and experience and thinking powers of all infant 
and most junior children ((A) : p 227) • 

. 'To say that the child will grow out of his misunderstanding 

is not an accurate statement, since all the evidence points to 

the fact that most children carry their misunderstanding through 

with them into early adolescence, and because the alternative that 

is put before them is left until it is too late, they may then 

reject religion as intellectually untenable' ((A) : p 223). 

An emotional danger arises from the fact that the motivation of 
the pupils may be affected by too early familiarity with Biblical 
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stories. It loses its dramatic effect of surprise and the 

children eventually become bored with it ((B) : p 35). 
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B. A PRESENTATION OF PIAGET'S THEORY AND STAGES OF CHILD DEVELOPMENT -

after H.W. Maier. 

Before presenting a summary of Goldman's contribution, and because 

later in the work, we sha.11 want to add to or modify Goldman's 

views in the light of Erikson particularly, we have felt it right 

to introduce at this point a summary of Piaget's stages of child 

development on which Goldman largely based his work. 

Jean Paiget's interest lies in intellectual development. For 

him, intellectual development is also personality formation; and 

he emphasises that intellectual functions provide the core of all 

human activities (MAIER : p 97). 

The intellectual process provides direction by organising and 

integrating the functions of human personality (MAIER : p 98). 

Piaget emphasises that intellectual development follows a predictable 

pattern: 

a) all development proceeds in a unitary direction 

b) developmental progressions come in order and can readily be 

described by criteria marking five distinct developmental phases 

c) there are distinct organisational differences between 

children's and adults' behaviour in all areas of human functioning 

d) all developmental.trends are inter-related and interdependent. 

Developmental maturity means the total integration of all the 

developmental trends (MAIER : p 154). 

According to Piaget, the goal of the human function is achieving a 

near equilibrium in a constantly changing situation (MAIER : p 98). 

Piaget accepts Durkheim's theory that all social realities, values 

and processes are created by men (MAIER : p 100). 

Piaget recognises a number of basic factors which transcend the 

developmental process: 

a) all development proceeds in identical sequence 

b) all developmental phenomena reflect a natural trend of change 

from a simple to an ever increasing complexity 

c) each developmental aspect begins with concrete ordinary 

experiences or problems, and only after complete mastery of a 
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concrete experience does development proceed toward the mastery 

of its corresponding abstraction 

d) personality development proceeds from experience with the 

physical world to experience with the social and, finally, to the 

ideational world. Every new dimension is first experienced 

by its physical realities before social and, later, ideational 

considerations can be absorbed. 

e) personality development starts with an egocentric orientation, 

moves through a period of pure objective ap~raisal and a sense of 

relativity emerges while moving towards maturity. 

f) cognitive behaviour evolves from doing, to doing knowingly, 

and, finally, to conceptualisation 

g) an object is first known for its use, then for its permanency, 

its representative symbol, its place in space, its properties, and, 

finally, for its relativity in space, time and utility. 

h) action of all objects is first attributed to animism. Later 

animism is limited to moving objects and, eventually, only to 

self-perpetuating objects. Only the acquisition of cognitive 

thought permits an explanation by natural or mechanical realities. 

i) a sense of ethics or justice (conscience) is anchored first 

in complete adherence to adult authority, to be replaced by adherence 

to mutuality, to social reciprocity, and, finally, by adherence to 

social integrity (MAIER p 156). 

Piaget emphasises that previous developmental acquisitions are 

retained as active ingredients throughout life. Various forms 

of earlier behaviour patterns will find their expression in instances 

when the individual faces new problems or feels compelled to revert 

to previous patterns (MAIER p 156). 

Piaget conceives learning as a function 

cannot explain development while stages 

explain learning' (PIAGET, in MAIER : p 

of development. 

of development 
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'Learning 

can in part 

Piaget describes social learning as a process of personal adaptation 

between what is known and previously mastered, and what is perc~~ved 

as new and appropriate to be mastered (MAIER : p 217). 

We shall now present those of Piaget's developmental stages which 

concern the child's receptivity at school: 
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Phase II 

Age ~t - 7 
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THE PHASE OF INTUITIVE THOUGHT 

Most important is the child's widening social interest 

in the world around him. 

This phase covers pre-operational thought and forms 

a bridge between the child's passive acceptance-of 

the environment and his ability to react to it 

realistically (MAIER : p 125). 

When the child is old enough to begin school, his 

thinking is largely the verbalisation of his mental 

processes. Yet, his thinking remains largely 

egocentric (MAIER : p 126). 

His perception and interpretation of his environment 

are continuously coloured by his personal preconcep

tions, and will be at variance with the thinking of 

his elders and with the real world. Furthermore, 

he can think of only one idea at a time (MAIER : p126). 

The child still struggles to find a better equilibrium 

between assimilation and accommodation. He tries 

to adjust his new experiences to his previous patterns 

of thinking (MAIER : p 126). 

His organisation of his expanding knowledge aids the 

child to gain the capacity to generalise his mental 

experience (MAIER : p 126). 

It is still difficult for the child to entertain two 

ideas simultaneously. At this stage the child is 

still incapable of thinking in terms of the whole. 

If he attempted to think in terms of the whole, he 

would lose sight of the parts and their relationships, 

which he is just beginning to grasp. Experiences 

are judged by outside appea~ances and results. 

Outside clues define each new situation (MAIER : p 127). 
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In this phase, the child's knowledge is specific, 

but he applies it universally. Further, the child 

can think only in terms of the ongoing event. Any 

experience is judged by its end stage or product. 

In one sense, the child's reasoning is transductive 

it relates particular to particular. In another 

sense, it is syncretic in its depiction of things as 

a whole. The child is unaware of this contra-

diction. 

The child is not capable of assigning fixed laws to 

causality, nor does he see a need for it (MAIER : 

p 128). 

Visual representation and personal experiences, however, 

permit him to perceive simple relationships and to 

establish his precepts (MAIER : p 128). 

The child does not have a notion of valuation or rank, 

or of relativity, except in terms of opposite absolutes. 

This explains his common lack of appreciation of the 

true value of others. The child senses no difference 

in alternatives between all good or all bad, and he 

is essentially egocentric in his understanding of what 

pleases or displeases him. Piaget characterises 

this approach as an 'immediate illegitimate generalisa

tion' (PIAGET in MAIER : p 129). 

It should be stressed that the child can evaluate 

only those relationships which pertain to one object 

or precept. Relationships between two or more 

ideas are still beyond his comprehension (MAIER : p 

129). 

The child's play becomes more social in relation to 

other people. Collective consideration and rules 

become a necessity. Play and work ultimately find 

themselves together without clear boundaries (MAIER : 

p 132). 

The transfer of feelings, in an alaytical sense, 

. I 
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Age 7 - 11+ 
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depends upon the current understanding of environmental 

factors and their relation to each other for expression 

(MAIER : p 133). 

Moral values for the young child are generalised as 

they are learned. Rules and their sources are 

seen as one. Adult rules are observed to be 

elastic and are no longer absolutes (MAIER : p 133). 

This puts the child in a situation of conflict, because 

he has no new ways of dealing with this new problem, 

nor can he find a solution until he combines a higher 

level of thinking with an understanding of the 

relativity of social obligation (MAIER : p 133). 

In his play and fantasy, the child enacts the rules 

and values of his elders. He may behave as· if 

he had adopted their social conventions as his own. 

THE PHASE OF CONCRETE OPERATION. 

According to Piaget, in this stage the child becomes 

aware of relationships to his environment. He 

starts seeing an event from different perspectives 

(MAIER : p 135). 

His manifold perspective leads him to an awareness 

of reversibility. Reversibility is the permanent 

possibility of returning to the starting point of the 

operation in question (MAIER : p 136). 

The child achieves a new level of thought, namely, 

operational thought. Op~rational thought refers 

to the mental capacity to order and relate experiences 

to an organised whole (MAIER : p 137). 

Piaget separates operational thought into two distinct 

phases: 

a) concrete operational thought 

b) formal operational thought. 
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Age 11-15 

11-14 
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Concrete operational thought: In this level, mental 

experimentation still depends upon perception. The 

individual in the group 7-11 years cannot perform 

mental operations unless he can concretely perceive 

their inner logicality. The ability to order 

experiences and to be aware of their realistic 

relationship to each other helps to create a notion 

of certainty. The child can explain his experience 

or thoughts in relation to others. 

At this point the child shifts from an inductive to 

a deductive mode of thinking, his reasoning takes 

cognition of a larger whole, and logical relationship 

to it: a development which has relevance for his 

learning and his relationship to his social and 

ideational world. The child finds explanations 

which are related to the objects and events (MAIER 

p 141). 

Piaget emphasises that verbal thinking remains marginal 

to real thinking, which remains centred upon actions 

until about 11 -12 years of age. The child's 

contacts with his physical world become more product-

ive (MAIER : p 142). Widening awareness of 

physical factors always precedes an awareness of 

social factors. 'The child has just to experience 

his new perspective of physical phenomena before he 

can extend this pattern to the social sphere' (MAIER : 

p 143). 

According to Piageti in general, children from the 

ages of 9 to 12 are interested in rules which will 

regulate their natural activities. They examine 

rules for all their details (MAIER : p 146). 

THE PHASE OF FORMAL OPERATIONAL THOUGHT. 

According to Piaget, 'unlike the child, the youth 

becomes an individual who thinks beyond the present 

and forms theories about everything delighting 

' 
' 

_J 
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especially in consideration of that which is not' 

(PIAGET in MAIER : p 146). 

'He acquires the capacity to think and to reason beyond 

his own realistic world and his own belief. He 

enters into the world of ideas and into essences apart 

from the real world' (MAIER : p 146). 

In this stage cognition begins to rely upon pure 

symbolism. Cognitive behaviour is replaced by a 

systematic approach to problems. The youth is now 

concerned with establishing hypotheses. He tends 

to think and to reason with propositions rather than 

with symbols (MAIER : p 147). 

It must be emphasised that it is not simply a case of 

new linguistic forms being expressed at the level of 

concrete operations (MAIER : p .148). 

The youth's physical environment appears in many new 

shadings. Objects become relative in terms of 

their appropriate use, while their properties assume 

relevance to the demands of the situation (MAIER : 

p 150). 

The youth conceives the value of objects to be related 

entirely to man's value system (MAIER : p 151). 

Piaget emphasises that crystallisation of personality 

development does not start until this fifth phase, 

when the youth can ~mploy deductive thinking and at 

a point whe.re rules and values are established from 

his own hypotheses (MAIER : p 151). 

Personality 'exists' when the self can submit to some 

kind of discipline of society. It is the opposite 

of a state of 'anomy', which is related to the absence 

of a 'personal system' and relevant societal rules. 

This is the time in which the adolescent develops his 

life plan (MAIER : p 151). 



226 

The adolescent finds pleasure in this new power of 

manipulating ideas without seriously committing 

himself to any one (MAIER : p 151}. Adolescence 

is known for its acquisition of new values which 

eventually will come into balance near the end of 

adolescence. 

The equilibrium, according to Piaget, can be explained 

by four developmental accomplishments: 

1) The social world becomes an organic unit 

which has it~ laws and regulations and its divisions 

of roles and social function. 

2) Egocentricity has been dissolved by a sense 

of 'moral solidarity', which is consciously cultivated. 

3) Personality development from now on depends 

upon an exchange of ideas by social inter-communication, 

in place of simple mutual imitation. 

4} A sense of equality supersedes submission to 

adult authority (MAIER : p 153). 

Round the age of 14 and 15 Piaget sees the individual 

finding his equilibrium because the young envisage 

potential operations which will compensate each other 

(MAIER : p 153}. 

Piaget concludes that 'the structured whole' considered 

as the form of equilibrium of the subject's operational 

behaviour is therefore of fundamental psychological 

importance' (PIAGET in MAIER : p 153}. 

In this stage the .individual's basic pattern of 

thinking and reasoning has been established. In 

this stage the individual has reached intellectual 

maturity. 



Stage 1 

Pre-religious 

stage of 

development 

(in 

intellectual 

and 

conceptual 

sense) 

(GOLDMAN 
(B)p46). 

age: 5-7 

C. GOLDMAN'S THREE STAGES OF RELIGIOUS DEVELOPMENT. 

Intellectual limitation. Emotional limitation 

1. The egocentric nature 
of children's thought. 
(The children's world 
is centred round them
selves and experience 
and can be objectively 
understood only in 
relation to what is 
directly happening here 
and now to them). 
(GOLDMAN : (B) p 27). 

Piaget Galls this stage 
pre-operational or 
intuitive thought. 

Intellectually: 
1. the child finds it 
difficult to understand 
religious language 
(analogy, metaphors) 
(GOLDMAN : (B) p 33). 

2. immature concept of 
time (GOLDMAN : (B) 
p 35). 

'Time of course is 
often measured in terms 
of space. A child's 
judgment of distance 
will obviously be 
limited' (GOLDMAN 
(B) p 35). 

1. In the first years of 
schooling children 
fantasise their way into 
religion rather than 
think their way into it 
intellectually. Since 
their intellectual ideas 
are limited, children 
seem to compensate, by 
playing and through 
creative expression. 
What they find difficult 
through words and 
intellectually they 
explore more easily 
through feeling and 
imagination (GOLDMAN 
(B) p 53). 

2. Limitation in the 
child's emotional 
experience. 

Basic needs. 

1. Security 
2. Dependence upon adults. 
3. Social needs. 
4. Play and fantasy. (GOLDMAN 

(B) pp 83-85). Need no 4. 
is the major problem of 
religious teachers. They 
find it difficult to 
concede that such a serious 
topic as religion can be 
approached playfully (GOLDMAN 
(b) p 85). 

The satisfaction of these 
needs directly or indirectly 
comes through individual 
teachers. 

The quality of relationship 
within the small community 
and the large community of 
the school. 

At this age influence rather 
than instruction is more 
appropriate (GOLDMAN : (B) 
p 87). 

I\.) 
. I\.) 
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Intellectual limitations 
This is the stage of myth
ological artificialism where 
natural events can only be 
explained in terms of human 
or divine intervention 
(GOLDMAN : {A) p 230). 

It is important to understand 
that the emphasis in mytho
logical artificialism is on 
the need for explanation in 
terms of the child's exper
ience of will or purpose. 
That is to say, in terms of 
human or quasi-human agency 
rather than in terms of some 
automatic mechanical agency. 
The emphasis is not on the 
mythological in a way which 
would suggest a child's power 
to handle myth or analogy 
which in fact is very limited. 

I\) 
I\) 

ro 



Methods of teaching The content 

Children at this stage are not ready to 
receive unrelated experiences of life. 

The Bible has an inadequate content for 
religious teaching since it asks too much of the 
child and does not involve enough of his 

1. This calls for a much more indirect 
method of religious education 
(GOLDMAN : (B) p 46). 

2. This means also, little can be taught 
effectively which is foreign to the 
child and which does not arise naturally 
from his experience (GOLDMAN : (B) p 46). 

3. We must actively teach them by exercise 
activity, such as movement, music and 
painting - this may help them to think 
more creatively and less literally and 
verbally about religious experiences 
(GOLDMAN : (B) p 49). 

4. Themes based on the real life experiences 
of children, life themes are adequate. 
This teaching relates religion to life by 
emphasising the total unity of experience 
(GOLDMAN : (B) p 110). 

The use of life themes will personally 
involve children in what they learn and 
create active interest in understanding what 
is taught at a deeper level (GOLDMAN : (B) 
pp 118-9). 

(That is not as an aid to understanding 
(intellect) but in place of understanding, 
i.e. in feeling only, until intellect can 
take its share). 

experience to make it relevant (GOLDMAN : (B) p 110). 

'So much of Bible experience is limited by the age 
of the children. Some of these experiences are 
limited by the lack of opportunity offered to 
them in their environment' (GOLDMAN : (B) p 38). 

Where the Bible is used it should be used to 
illuminate the child's existing knowledge 
(GOLDMAN : (B) p 110). 



5. More conscious attempts may be made 
through music, painting and active 
work to help children to fantasise 
their way into religion (GOLDMAN : 
(A) p 233). 

• 
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Stage II 

sub-religious 

stage of 

development 

Aae: 7-9 
9-11 

Middle 

Childhood 

Intellectual limitation 

In the junior school years the child becomes 
egocentric in his thinking, learns in certain 
experiences to check on his conclusions by 
reversing his thought and begins to relate 
different facts and features of a situation 
together. Yet, immaturities which remain 
still impede the child's thinking: this is 
owing to the child's restriction of thought 
to concrete situations apprehended through 
sensory activity (GOLDMAN : (B) p 29). 

Piaget calls this stage: 

Concrete operational thinking. 

This stage poses the greatest intellectual 
problem for children seeking to understand 
religion. 'We can generalise however in 
saying that this is the time between fantasy 
and adult logic, when some confusion is 
apparent and a great deal of intellectual 
activity is taking place'(GOLDMAN : (A) 
p 233>. 

1. Difficulties in understanding religious 
language. 'Religious language is secondary 
language using analogy, metaphor and other 
devices to communicate the nature of religion'. 
To understand this language we must first be 
able to comprehend the experience upon which 
the analogy or metaphor is based. 

(Trying to check by reversing is only possible 
at this stage in concrete experience and not 
with analogy which is always difficJ.Ilt, if 

Intellectual readiness 

Children have achieved operational 
thinking at the concrete level 
and begin to form more realistic 
concepts. 

Intellectually they are ready to 
absorb a great deal of data and 
at the same time develop the 
ability to relate these facts 
.together (GOLDMAN : ( B) p 4 7) • 

Morality is to be seen at this stage 
in a gradual recognition of the 
rules of the game {GOLDMAN : (B) 
p 10 3). 

Th~y are still thinking at a very 
concrete level but they are able 
to classify and relate factual 
material together (GOLDMAN : {B) 
p 130). 



not impossible, to check in this way. 

2. Difficulties in understanding concept 
of time (and others, e.g. space). 
Immature concept of time makes systematic 
and chronological teaching of Bible events 
unsatisfactory (GOLDMAN : (B) p 47). 



Emotionally 

1. This tends to be a settled 
period in which the stresses of 
early childhood have now dis
appeared and the ferment of 
adolescence has not yet been 
encountered (GOLDMAN : (B) 
p 131). 

Goldman stresses that the most 
effective religious education 
with young children is through 
influence, by the quality of 
personal and group relationships 
and the climate of understanding 
and tolerance. 

2. There is more control and a 
growing awareness of other 
people. Still egocentric 
in thought and social behaviour. 

He is learning the art of 
personal relationships by experi
ments in friendships (GOLDMAN : 
(B) p 102). 

Basic needs: 
1. Security 
2. Community 
3. Standards 
4. Meaning 
5. Fantasy and imagination 

(GOLDMAN : (B) pp 105-110). 

Methods of teaching 

1. He suggests to us the natural 
experience of children so that 
the religious nature of that 
experience shall be known and 
placed alongside the experiences 
of others (GOLDMAN : ( B) p 39). 

2. Themes based upon their own 
experience will provide a 
related view of life and will 
of fer a religious interpreta
tion. 

a) religious themes (GOLDMAN : 
(B) pp. 139-153). 

b) life themes (GOLDMAN : (B) 
. pp 153-156). 

3. The teacher must stimulate a 
wide range of experience which 
will enrich the child's view of 
life. 

In primary school, owing to 
intellectual limitations there 
should perhaps be less time 
devoted to direct religious 
education, and in secondary 
school as more and more 
material can be dealt with at a 
greater level of understanding, 
more time could be profitably 
given to it (GOLDMAN :(A) p 239). 

Content 

Middle childhood is a period 
when some planned content 
of religious teaching is 
possible (GOLDMAN : (B) p 
110). 

Where the Bible is used it 
should be used not in a 
systematically historical 
manner, but where it is 
relevant and can illuminate 
the child's knowledge 
(GOLDMAN : (B) p 110). 

I\.) 
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Stage III 

Religious 

Stage of 

Development 

Age: 11-13 
13+ 

1. Intellectual limitation. 

1. The problem of literalism: 
Until age 12 most pupils tend to see 
the Bible narrative as literally true. 
Pupils must be helped to pass through 
this stage toward a more critical view 
of Biblical material. Lessons of 
this nature need not be abstract and 
'theological', but active exploration 
and research into the text (GOLDMAN : 
(A) p 242). 

2. The problem of the two worlds: 
In the child's mind exist two worlds, 
or rather two modes of looking at the 
world. 

1. theological )each held in 
2. logical-scientific) isolation 

from the other. 
With the beginning of formal operational 
thinking there is a danger that logical 
scientific thinking will dominate in the 
middle adolescence (Rlimke: symbol-blindness) 

There is an equal danger for the few that 
they will be dominated by a still literal 
theological way of looking at the world 
(GOLDMAN : (A) p 243). 

The major contribution to the intellectual 
needs of the child is the bridging of these 
two worlds, religious and scientific, which 
are beginning to grow apart by the end of 
the junior school (GOLDMAN : {B) p 69). 



2. Intellectual readiness 

Age 11-13: the child becoming 
less concrete-minded. He 
reveals an intermediate stage 
between concrete and fully 
adult operational thinking 
(GOLDMAN : (B) p 48). 

Age 13 plus: the change from oou::ete 
mabstract modes of thought appears 

to become possible in religious 
thinking about the age of 13. 
The adolescent is now in his 
religious stage of development 
in which he is intellectually 
ready to apprehend (GOLDMAN : 
(B) pp 49; 153-59 : (A) p 95). 

Abstract operational thinking: 
Most of the pupils begin to think 
in more abstract or propositional 
terms (GOLDMAN : (B) p 160). 
'There is evidence that no sudden 
change occurs with the onset of 
adolescence, nor with transition 
from one type of school to another 
but it is a gradual change and 
the change over appears in what 
may be identified as an inter
mediate stage of thinking' 
(GOLDMAN : (A) p 58). 
At this stage, more advanced 
inductive and deductive logic is 
employed and a move towards a more 
abstract level of thought use to 
indicate what Piaget calls 'formal 

3. Emotional readiness 

Goldman admits that it is not only 
intellectual maturing which makes 
a fuller teaching possible, but 
also the accumulation of varied 
experience, highly charged with 
emotion (GOLDMAN : (B) p 49). 

'Belief in God is basically a 
willingness to trust, it is not a 
matter of the intellect but of the 
emotion' (GOLDMAN : ( B) p 50) • 

Emotional readiness for religion 
is noted by all research dealing 
with adolescence. 

Adolescence is the age of 
religious awakening emotionally 
as well as intellectually, 
therefore adolescence is the age 
at which there is the greatest 
religious potential (GOLDMAN : 
(B) p 55). 

Basic needs: (GOLDMAN : (B) 
pp 166-174) 
1. Security in freedom 
2. Status 
3. Idealism 
4. Love 
5. Meaning 

4. Physical readiness. 

The physical growth of the 
adolescent has several 
consequences for 
intellectual development 
(GOLDMAN : (B) p 160). 

Religious learning does not 
directly require a state 
of physical readiness such 
as reading. Nevertheless, 
this factor is relevant 
both directly and indirectly. 
A great amount of religious 
education involves reading. 
The Bible is a difficult 
book to read (GOLDMAN : 
(B) p 55). 

IV 
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operational thinking'. Thinking 
is now possible in symbolic or 
abstract terms (GOLDMAN : (A) p 95). 
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Methods: 

1. Teachers must not expect their pupils to attain the impossible 

in religious education (GOLDMAN : (B) p 59). 

2. Discussion must play a significant part (GOLDMAN : (B) p 84). 

3. We must actively teach the pupils to exercise critical thinking 

about the Bible. If we do not, they will exercise critical 

thinking outside and will reject religion on 'childish' 

grounds (GOLDMAN : (B) p 54). 

4. One of the major tasks in religious education is to bridge the 

cultural gap so that the experiences of which the Bible speaks 

that refer to a different society will still be seen as the 

basic experience of men in all times and societies (GOLDMAN : 

(B) p 54). 

5. The content: 

a) Bible themes (GOLDMAN : (B) pp 174-181) 

b) Life themes (GOLDMAN : (B) pp 181-184) 

'Children should be encouraged to relate ·all that they learn 

in all subjects. In this way they see that religion is 

not something separate. Religion must be identified with 

life itself' (GOLDMAN : (B) p 69). 

Much of this can be achieved by across subject teaching in 

school (GOLDMAN : (B) p 69). 
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D. A SUMMARY PRESENTATION OF ER.I.KSON'S AND SEARS' THEORIES 

AND STAGES OF CHILD DEVELOPMENT. after H.W. MAIER. 

After presenting Goldman's approach, it now becomes necessary to giv~ 

a summary presentation of Erikson's and Sears' theory of child 

development. 

Erikson's Theory of Child Development. 

Erikson deals with emotional maturity. For him development is 

a process of maturation meeting a process of education. He sees 

development as a continuous process with each phase contributing 

to it and each having to be passed through before the next can be 

entered upon. 

He identifies eight stages, each with its central problem to be 

overcome in both its social and personal aspects. 

Erikson em~hasises that only in the context of society does the 

individual's ego receive so much opportunity for development (ERIKSON : 

p 79). 

Erikson's approach allows a more optimistic interpretation and wider 

application of everyday life, but his approach is necessarily less 

structured. 

We present only those three of Erikson's developmental stages which 

are appropriate to the child's receptivity at school. 

ERIKSON 

Phase III 

C,hildhood 

Age: 5-6 

7-8 

Acquiring a sense of initiative and overcoming a 

sense of guilt. A realisation of purpose. 

According to Erikson, a sense of initiative permeates 

the child, to be active, to master specific tasks. 

The child searches for and creates fantasies about 

the active person he wants to become. He experiences 

some sense of guilt because of. his autonomy which is 

frustrated by others. His improving use of the 

language permits him to expand his activity and 

imagination. 

Erikson maintaimthat the individual begins to notice 



ERIKSON 

Phase IV 

Age: 9-10 

11-12 
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sexual differences this early, which affect him in 

his own feeling~ and in the social demands of his 

society, and these are experienced differently by 

boys and girls. In fact, boys and girls find 

different means for solving many of their conflicting 

drives at this phase. 

The child is in a stage of enquiry in which he: 

a) begins to realise differences between his own 

standards and those of adults, 

b) wants to find out about the world. 

According to Erikson, the individual's potential 

capacity to work and achieve economic success within 

the framework of his society depends upon his mastery 

of his developmental phase, the period of realising 

a sense of purpose (pp 45-53). 

Acquiring a sense of industry and fending off a 

sense of inferiority. A realisation of competence. 

Erikson emphasises that in this phase the child's need 

to find his place in society directs all his energies 

towards working on the social problems. 

Between the ages of 7 to 11 the child tries to deal 

with the fear of inferiority by investing all possible 

effort in overcoming it. 

School and peers encourage the child towards a more 

advanced participation as an equal in society. 'Boys 

and girls search for other adults to identify with, 

because their parents can no longer fulfil their 

need'. 

Erikson emphasises that later attitudes towards work 

and work habits can be traced to the .degree to which 

they are successful in developing a sense of industry 

in this phase. In acquiring a sense of industry 

and in fending off a sense of inferiority the child 

must have successfully sublimated many of his previous 

desires. Any half measure will lead him close to 



ERIKSON 

Phase V 

Age: 13-14 

15-16 

17-18 

19 
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a sense of inferiority, a feeling he must combat 

in order to move on with self-assurance towards 

his adulthood (pp 53-57). 

Acquiring a sense of identity while overcoming a 

sense of identity diffusion. A realisation of 

fidelity. 

According to Erikson, just as a sense of trust was 

once necessary for the infant to branch out into new 

childhood experiences, so is the acquisition of a 

sense of identity essential for making adult decisions, 

such as the choice of a marriage partner. 

Erikson emphasises that we cannot separate personal 

growth and communal change, nor can we separate the 

identity crisis and historical development, because 

the two help to define each other. 

A sense of identity as well as overcoming a sense of 

identity diffusion, represents, together with it, 

the polarity of this developmental phase. According 

to Erikson, there are 7 dimensions, each representing 

a partial polarisation on the developmental continuum: 

1) Time perspective vs. time diffusion. 

A concept of time is essential to identity. Only 

when the individual has a sense of time can he see 

his life in a definite perspective, leading to a 

sense of full identity. 

2) Self certainty vs. apathy. 

Self-certainty involves a struggle between identity 

consciousness and an escape into apathy. Only 

when the awareness of self and the impression which it 

conveys to others coincide does he gain certainty of 

self and a sense of his own identity. 

3) Role experimentation vs. negative identity. 

The developing child finds many opportunities to 

experiment with roles. The adolescent particularly 

finds experimentation is qualified with dangers and 
commitments. Eventually, identity, positive or 
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negative, depends upon successful experimentation 

with a wide range of roles. 

4) Anticipation of achievement vs. work paralysis. 

A struggle to complete a task becomes a crucial issue 

as the youth ponders his sense of the adequacy of his 

own equipment. 

5) Sexual identity vs. bisexual diffusion. 

The adolescent needs to resolve his bisexual conflicts 

and to feel identification with his own sex role. 

Resolving his sexual identity contributes towards a 

fuller sense of identity. 

6) Leadership polarisation vs. authority diffusion. 

The adolescent's capacity to lead and to follow must 

coincide with the authority index of his society. 

7) Ideological polarisation vs. diffusion of ideas. 

The adolescent must select a basic philosophy, ideology 

or religion, which will provide the anchoring trust in 

his life and society (pp 57-63). 

For Erikson, 'Religion and social ideologies provide 

a clear perspective for man's underlying philosophy' 

(ERIKSON, in MAIER : p 68). 

Very much in the Erikson tradition, R.J. Havighurst has expressed 

his estimate of adult concern with youth's alienation from the 

conventional institutions of society in the following six points: 

1. Youths are concerned about what they do with and about 

their religious belief. 

Adolescence is the time for examining the teaching of adults and for 

developing one's own sense of identity and values. It is clearly 

the beginning of confrontation with the philosophies and issue of 

the world in which youth live. 

2. Youths reflect the values of adults. 

They are most influenced by parents, but also by the values of the 

culture in which they live. 

3. Youths tend to have a small world of concerns. 

The problem of the adolescent tends to be intense, but their aware

ness of problems is limited by their world of experience. 



4. Youth's priorities of concern tend to differ from what 

adults expect. 
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The adolescent experience is clearly related to internal personal 

development and to social relationships with peers. Adults tend 

to miss the critical areas of youth's concerns by overestimating the 

concerns about faith values and life goals (HAVIGHURST : p 715). 

5. Religion is a factor in the life of youth but religious 

knowledge and activities are not consistently related to theiE 
I 

day-to-day experience and choices. 

6. The adult image of the religious concerns and values of 

youth tends to be one of 'hedging' and 'drifting'. 

The youth seems to deny the idea of the supernatural and at the same 

time is unwilling and unable to give himself with conviction to the 

Divine. 

Part of this image is connected to the youth's rejection of the 

adult heritage. It is also a result of youth's honesty and 

frank questions and doubts (HAVIGHURST : pp 714-5). 

Havighurst deals with different groups in society, like the group 

of 'hippies' whose search for a society based on love and whose 

desire for ecstatic experience has, in his opinion, religious 

connotations (HAVIGHURST : p 719). 

In his opinion, it would seem desirable and important for those 

interested in religion to try to find out what these groups portend 

for the religious life of society (HAVIGHURST : p 720). 

Two research workers in the field ~f religion find support for 

Erikson's emphasis on differences in this matter between the sexes. 

'Women students are more religious and generally more conservative 

in their beliefs' (PARKER: p 731). • ••••• men show a preference 

for theoretical, economic and political values, whereas th~ women 

show a greater interest in art and religion and more concern for th~ 

welfare of others' (WALTERS : p 609). 
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Sears' amplification of learning theory. 

Robert R Sears is a behaviourist who emphasises those aspects of 

behaviour which can be measured in action and in social interaction. 

During the inter-active process, the individual learns new modes of 

behaviour. 

Sears is optimistic about man's universal social nature and infinite 

capacity to learn (cf. Erikson). He places great stress on the 

influence of parents in the development of a child's personality. 

Sears emphasises five points: 

1. Behaviour is the cause and the effect of other's behaviour. 

It is the environment which shapes behaviour. 

2. Behaviour is self-motivated by its tension reduction effect. 

3. Every unit of behaviour preceding a goal achieves a re-inforce

ment potential, either by its having been performed before the 

achievement, or by the subsequent repetition of the behaviour as a 

result of goal achievement. 

4. All reinforced behaviour with drive-equivalent characteristics 

forms secondary motivational systems. 

5. Frustration, aggression, identification and social habits 

each have their own mode of development. 

According to Sears, behaviour changes find their sources in three 

causes: 

1) Physical maturation 

2) Cultural conditioning 

3) Expectation of others. 

Since all behaviour in a dyadic re~ationship is c~rstituted by goal

directi ve responses, behaviour events in one must find their 

explanation in desired subsequent action.sequences by the other. 

Sears emphasises that emotion effects the degree of reinforcement 

which any action might receive. Emotions are seen as qualitative-

quantitative, or experienced actions. 

Adaptive behaviour depends upon reinforced learning. Social 

behaviour depends upon the impact of others, rather than upon any 
internal developmental processes. 
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According to Sears, development is a continuous chain of events. 

A child's development seems to be a faitly orderly process - he 

gives up modes of behaviour that are no longer suitable ~nd acquires 

new actions appropriate for his age and his life condition. 

The child's development depends upon the dyadic interaction between 

his caring adults, usually his parents, and himself. 

'Every moment of a child's life that he spends with his parents has 

some effect on his present behaviour and his potentialities for 

future action' • 

Child rearing depends upon a proper balance between providing too 

much and too little in any area. 

To conclude, child development can be summarised as the totality 

of a child's behaviour. As the child behaves he develops; in 

turn, his behaviour is the product of his immediate social experience. 

Sears identifies three developmental phases. 

we present only his third (pp 163-171). 

For our purpose, 

SEARS 

l?hase III. 

Young school

going age. 

Age: 6 + 

The phase of secondary motivational systems. 

This phase is based upon learning beyond the 

family. Sears emphasises that the young 

school-going age child's desire for independence 

needs to be balanced by his acceptance of control 

and his awareness of his range of freedom. 

As the child ex·pands beyond the world of his home, 

his new and wider environment helps him to achieve 

more comprehensive internal values. Reinforce- 1 

ment in all dyadic situations depends upon the 

child having consistent contacts with one or more 

persons. 

Sears emphasises that all his value judgments are 

based on his earlier incorporations of his parent's 

behaviour and what he has learned from his parent's 

teaching (MAIER :: pp 195, 197). 
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E. A SUMMARY OF THE COMMON FEATURES AND SIGNIFICANT DIFFERENCES IN 

THE THREE THEORIES OF CHILD DEVELOPMENT. 

1. Each of the three theories embodies a dynamic system of its own. 

At the same time, each supplements the others and together they are 

essentially congruent. 

2. From within their frames of reference, Piaget's and Erikson's 

theoretical considerations serve to balance one another in an 

appraisal of a given individual's developmental situation. 

3. In their approach to the formulation of theory, Piaget and Erikson 

operate deductively, Sears inductively. 

4. Piaget, Erikson and Sears all assume that human life unfolds in 

an orderly process in an orderly world. 

5. Piaget, Erikson and Sears all build upon an evolutionary view 

of development of human behaviour, but in dissimilar ways. All 

three suggest that human behaviour arises out of the interplay of 

opposing forces. 

6. All three theorists equate development with dynamic continuous 

change, focusing upon the orderly processes of this change. 

7. All three speak of the unfolding of developmental processes 

during which all new development finds its roots in previous 

acquisitions and in which all new development provides additional 

opportunities for correcting or completing developmental acquisitions 

previously incorrect or incomplete. 

8. The three theorists combined teach us that male and female employ 

equal intellectual processes, but psychologically they are differently 

endowed. Socially they are as equal as cultural factors allow~ 

9. Piaget, Erikson and Sears share the conviction that whatever 

occurs during the early developmental years is basic to the child's 

later adjustment. All three see this period as the beginning 

of socialisation. All recognise that the social implications 

of new experiences are more important than the actual mastery of 
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the tasks accomplished. 

10. Piaget's and Erikson's developmental charts stress developmental 

sequences which occur upon the achievement of previous developmental 

goals. Both stress that any advanced phase of development can 

occur at any time in a person's life, even at that point when the 

individual has been accepted as an adult in his society (MAIER : 

p 223). 

11. Each theory is grounded in a different cluster of assumptions. 

Most strikingly, each theorist attempts to obtain his facts by 

starkly separating methodologies and each pursues a different 

purpose. 

12. Each theorist explains differently the origin of human behaviour. 

Erikson is the only theorist who actually deals explicitly with this 

question. 

13. Each theory introduces different assumptions about the child's 

own efforts to find a sense of balance as the foundation for more 

advanced development. 

14. In regard to the personality, Erikson recognises a clearly open~ 

ended continuum. Piaget tends to grant the adolescent near-adult 

maturity, whereas Erikson sees the adolescent in his emotional 

development as still very much below the threshold of psychological 

maturity. 

15. Piaget and Sears deal far less with adulthood. 

work continues where the other two leave off. 

Erik~on's 

16. The three theories each provide some a~pects of the developmental 

continuum, and in other aspects, each theory adds a new dimension 

to the others. 

Jean Piaget's consideration of cognitive functions is certainly 

vital to one who works with children, but to consider only the 

intellectual functions would be highly inappropriate. 

Erik Erikson's concern with the affective and interpersonal proce~s, 
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contribution. 
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Robert R Sears' stress upon the effects of immediate activities 

becomes particularly applicable to the solution of immediate and 

ongoing problem situations, especially in defining a child's and 

his family's prevailing level of operation. 

Each theory obtains a partial, varying answer concerning the child's 

development. But the child, if he is to be helped toward 

successful and social development, must be viewed in the light 

of his total scheme (MAIER : pp198-227}. 



A TABLE OF SIGNIFICANT DIFFERENCES. 

PIAGET ERIKSON 

The Care Determinants of Human Behaviour. 

Piaget emphasises cognitive 
comprehension as the decisive 
factor in all human behaviour. 

Environmental influences. 

Piaget considers only those 
physical, social or 
ideational components of the 
child's environment that are 
within the range of the 
child's conscious comprehen
sion. 

Piaget anchors his faith in 
the potential cognitive 
capacity of each developing 
person. 

Erikson contends that 
affective (emotional) 
processes furnish the basic 
motivation for all human 
behaviour. 

Erikson includes all 
imaginable environmental 
factors - including those 
outside the range of direct 
influence upon the child. 

Erikson bases his trust in 
the adaptive power and 
creative capacity of both the 
individual and the social 
environment. This adap-
tive potential in each 
human being is rooted, for 
Erikson, in each individual's 
emotional make-up. 
Erikson is willing to concede 
that intellectual potential 
helps, whereas for Piaget it 
determines man's course. 

SEARS 

Sears suggests that a person's 
behaviour is in itself of 
overriding importance - past 
experience being the foundation 
for new behaviour. 

Sears includes all stimulating 
factors which have an immediate 
behavioural impact upon the 
child. 

Sears sees man as the creator 
and the recipient of his own 
environment. Sears lays 
stress upon the motivating 
factors in the present and this 
gives credence to his assump
tion that man can purposefully 
organise his and his children's 
experiences in such a way that 
he can clearly shape their 
future as desired by him and 
and his contemporaries. 



PIAGET ERIKSON 

The General Course of Individual Development. 

Piaget believes that early 
life experiences establish 
the essential patterns for 
dealing with later-life 
events. 

Sex differences 

Piaget recognises no 
essential sexual differences 
in his study of intellectual 
development. 

1. Social learning. 

For Piaget it is a process 
of personal adaptation 
between what is known and 

Erikson postulates a 
continuous thread of life 
events that starts from the 
very beginning of each 
individual's life history. 

Erikson sees the infant 
child as sexually 
differentiated. The 
infant's sex defines his 
specific genetic and socio-
cultural heritage. Only 
Erikson considers sex 
differences as essential 
variables. For Sears it is 
the environmental reaction 
(external variable) to 
maleness and femaleness 
which defines differences 
in the development of boy 
and girl. Cognitive 
development for Piaget 
remains asexual. 

For Erikson, social learning 
takes place when there is 
psychological accessibility. 

·SEARS 

Sears sees earlier satisfying 
experiences impinging upon 
later ones. 

Sears recognises that sexual 
differences· affect the child's 
immediate environment which in 
turn affect~ the child. 

For Sears, social learning is 
consequent upon the relation
ship between past experiences 

----------- ---------------------------



PIAGET 

mastered previously and what 
is perceived as new and 
appropriate to be mastered. 
Piaget sees social learning 
as an ongoing and balancing 
process between internal and 
external impressions. 

ERIKSON 

The balancing process is 
primarily influenced by the 
child's psychological effort 
to make his social adaptation 
'safe' for him. 

2. Fantasy life of young children. 

Piaget and Erikson assume 
different positions in regard 
to the fantasy life of young 
children. 
For Piaget, fantasy remains a 
continuation of the egocentric 
phase of child life. 

The Developmental Continuum. 

Piaget strives to establish 
a universal system of 
individual development which 
is consistent with the 
collective intellectual 
development of mankind. 
Differences among individuals 
or cultural groups are 
secondary to his theory. 

Piaget perceives cognitive 

Erikson, in contrast to 
Piaget, attributes to the 
child both an awareness of 
his fantasies and a conflict 
over such an awareness. 

Erikson, by contrast, 
endeavours to understand each 
individual in his uniquely 
complex situation in life. 

Erikson suggests that human 
behaviour arises out of the 
interplay of opposing forces. 
He emphasises the struggle 
between opposing internal 
forces. 

SEARS 

and the rewards that social
isation has in store. 

Sears contributes further to 
Erikson's and Piaget's under
standing through his study of 
man within his social learning 
matrix. 

Sears considers human behaviour 
to be the product of stimulus
response learning. 

For Sears, human behaviour 
l'V 
lJ1 
0 



PIAGET 

development as autonomous from 
drives. Human behaviour is a 
result of an encounter between 
an individual's internal 
understanding and the reality 
conveyed to him by the outside 
world. 

The balancing factors. 

Piaget proposes a gradual, 
··nut never complete, equalisa

tion of the opposing forces. 
To achieve mental maturity 
is to find a near equilibrium 
within the context of an 
internal need for a change. 

Piaget sees tension reduction 
as an automatic psychological 
process. For Piaget, to 
know is to begin a new 
exploration. 

Piaget's emphasis rests upon 

ERIKSON 

Erikson sees a process in 
which each new conquest in 
the mastery of a polarity 
becomes the foundation for a 
new spurt of development. 

Erikson stresses the 
accomplishment of a relatively 
tension-free state as ~. 
developmental goal, with the 
tension reducing mechanisms 
serving as the means to obtain. 
this all important end. He 
teaches that attaining a 
sense of relaxation can 
compensate for all the energy 
invested in the effort to 
attain this sense • 

. Erikson believes that early 

SEARS 

arises from the interplay of 
stimulus-response functioning 
between two individuals. 

Sears comes close to Erikson's 
notions stressing the importance 
of the momentary reduction of 
tension experienced by the 
individual, which is then the 
hypothetical condition for the 
motivation of new and more 
advanced achievements. 

Sears sees the tension reduction 
process as a necessary condition 
to behavioural functioning. It 
is the tension reduction process 
itself which significantly 
stabilises the individual and 
gives him a sense of well-being. 
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Piaget's view of the 
adolescent's cognitive 
struggle to comprehend his 
environment is essentially 
akin to Erikson's concept of 
the adolescent's psychological 
struggle to find his identity. 

Piaget sees adolescence as a 
period in which the outside 
social world 'falls into 
place' and can be fully 
comprehended. 

Piaget implies that a persori's 
range of mature comprehension 
should be near completion and 
at its highest level when the 
youth becomes a young adult. 

Piaget sees the individual as 
a mature and complete 
personality when he has made 
the transition from adolescence 
to adulthood in a single step. 
For him, a growing ~erson 
reaches adulthood the moment 
he surrenders his childish 
thinking. 

Piaget's approach to 
adolescence as a period of 

ERIKSON 

Erikson maintains that emotional 
and social development are not 
completed within any circum-
scribed age period. In fact, 
he stresses that whatever 
development cannot be fully 
accomplished within one age 
level can later be developed 
independently of other 
developmental aspects which 
occur during subsequent phases. 

Erikson strongly challenges 
Piaget's position. He views 
the young adult as still 
forging his own place in his 
society. 

For Erikson, adulthood means 
more than outgrowing one's 
childish and youthful ways and 
gaining psychological maturity. 

If it ever exists, maturity 
depends upon continued 
development of one's self
awareness and understanding. 

Erikson, in contrast to Piaget, 
defines adolescence as the final 
step. For Erikson, this 
period constitutes the second 
formative period of life. In 
contrast to Piaget, he sees 
adolescence as a period in 
which a relevant social 

SEARS 
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tying together loose ends 
as a period of completion, 
is contradicted by Erikson's 

. stress upon adolescence both 
as a period of reasonable 
delay in development and as a 
period of commencement. Yet, 
both see adolescence as a 
developmental period in which 
the youth finds his societal 
place. For Piaget it is a 
'life plan', for Erikson, a 
sense of identity. 

Both Piaget and Erikson 
suggest that their develop
mental progressions 
incorporate age norms only 
as points of reference. 

(mAIER pp.202-223) 

ERIKSON 

position is sought with the 
full implications of this 
position • 

SEARS 

I'\) 

U1 
~ 
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F. A CRITIQUE OF R. GOLDMAN'S METHODOLOGY. 

We have already indicated that such weaknesses as there are in 

Goldman's methodology stem from two basic inadequacies. The 

first is the lack of an adequate framework in which to understand 

the essence of what is being communicated. The second is the 

imbalance toward the cognitive, which results from Goldman's almost 

exclusive dependence upon Piaget for his model of child development. 

The former inadequacy has serious consequences, which in the end, 

must be seen as the source of the latter. It would not, in our 

opinion, have been possible to rely so heavily on a cognitive 

aspect as the key to human development had the real nature of 

religious experience and discourse been understood. 

It is true that Goldman acknowledges the importance of the emotions, 

particularly at the adolescent stage, saying, for example, in 

relation to his third stage, that it is a time of emotion~l 

awakening, and therefore, adolescence is the age in which there is 

the greatest religious potential (GOLDMAN : (B) p 55). 

Nevertheless, this recognition does not affect the basic structure 

of his work and all that he built upon it. 

It does not, for example, lead him to ask the question: 'what is 

the relation of feeling to belief and unbelief?', in the way in 

which RUmke, among others, asked it, with such significant results. 

In fact, given the understanding of the nature of religious 

experience and discourse which emerges in Part II of this work, 

it could never be sufficient simplX to add a concern with the 

emotional development of the young, however extensive, to a 

structure which is b~sically cognitive. 

This is not to deny that there can be cognitive limitations to 

religious development. ·For example, without a concept of 

historical time it is impossible to have a full sense of a 

providentially acting Deity, but much more basic to the issue 

would be the recognition, for example, of the fact that symbol 
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blindness, which would prevent any first hand religious experience, 

can be the result of a one-sided overdevelopment of the cognitive 
life at the expense of the affective. 

Religion as a personal experience rather than as a set of 
propositions will always be more hindered by problems in the 

affective life than by those in the cognitive. 

The great handicaps, in Rilmke's terms, are fear of becoming an ego, 

an unwillingness to surrender to a relationship with all that is 

non-ego, and symbol blindness, which we have mentioned already. 

In Erikson's terms, the handicaps would be the trust necessary 

for the infant to branch out into a new experience, and for the 

adolescent to experiment with new roles and values, and to have 

the confidence nece~sary to turn to industry, rather than apathy. 

The conclusion to all this is that the.teacher needs to be 

experienced by the student as trustworthy, rather than clever. 

The teacher's task is to help students to be open to first hand 

religious experience, and not simply to impart a set of words, 
however sophisticated. 

While it is possible within a predominantly cognitive structure 

to make sense of religion as a world-view or nomos, nomos is not 
in.the end evaluated cognitively, but in feeling. Nor will it 
have any chance of acceptance if it is experienced as an attempt 
to restrict too much the adolescent's experimentation with 
identities. 

Both from the point of view of trust and arising from the necessity 
of linking religion with the rest of life, it becomes necessary for 
the teacher to project something of his own nomos, and indeed, it 
is important that he be seen to live by it. Nevertheless, there 
is a danger here. The students may see what is presented as 
offering a single identity just at that point in time when they 
themselves. are experimenting with roles and they may reject religion, 
not even because they dislike the identity proffered, but because it 
represents a restriction of their choice. 
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The task is to present sufficient options consistent with the 

religious tradition, so as to allow for role choice without 

confounding nomos or identity formation. This variety needs 

to be built into the curriculum. 

Although Goldman tells us that 'belief in God is basically a 

willingness to trust, it is not a matter of the intellect but 
of emotion' (GOLDMAN : (B) p SO), just how seriously it is a matter 

of emotion does not emerge. For example, Goldman, in his first 

stage of religious development (age 5-7), having advocated teaching 

through play and fantasy, comments that the teacher of religion 

finds it difficult to approach playfully a topic as serious as. 
religion (GOLDMAN (B) p 85). 

Goldman is right. This is the age of play and fantasy, but the 

reluctant teacher is also right, for play can trivialise. Going 

back to Rilmke, not only are we concerned with words and the images 

behind them, but with the feelings associated with the images. 

It is vital that from the beginning we give serious thought to 

what feelings are being communicated in play and fantasy, not 
hate, but possibly sorrow; not fun, perhaps, but certainly joy. 

That is to say, we need to be as discriminating about feeling as 

we are about concepts. 

In addition, the single-minded emphasis on the cognitive cannot 

distinguish between that doubt which keeps words and experiences 

in line and the beginning of serious unbelief, nor can it cope 
with the fact that although cognitive development comes to 

completion in adolescence, emotional development has far to go. 
In fact, there is need to recognise in curriculum construction 
the wide spread which is possible between cognitive and emotional 

development, particularly if both sexes are to be taught, and this 
even if they are as young as 5 years of age. 

Man is a thinking, willing, feeling whole. Our failure to take 

any of these aspects into account seriously will diminish the 

effectiveness of our teaching. Goldman lacks the feeling 
element which we shall try to provide from Erikson, and the 
volitional element which we shall seek to provide from the 



258 

behaviourist Sears. To over emphasise any of them can be 

dangerous. One could, for example, without the corrective 

concerns for the cognitive and emotional, end up creqting a 

wrong, or highly restricted, belief by reinforcing a wrong or 

a limited kind of behaviour. Nevertheless, to take the models 

contained in Part II of this work seriously, is to be forced to 

the conclusion that, while a study of cognitive and behavioural 

development may reveal limitations and suggest techniques, it is 

to the emotional development that we must look for the overall 

structure of our methodology. 
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G. SOME BASIC CONSIDERATIONS FOR THE DEVELOPMENT OF A METHODOLOGY 

IN TEACHING THE BIBLE. 

Our int~ntion in this section is not to present a methodology, but 
to use the outcome of our models developed in Part II concerning 

the essence of the Bible, and the aims in teaching it, together 
with our understanding of children's receptivity, in order to 

present some basic considerations for the development of such a 
methodology. 

If we begin by agreeing with Goldman that 'the Bible is the major 

source book of religious thinking in our culture' (GOLDMAN : (A) 

p 68), it is with all the added meaning that our three models have 

poured into it. In particular, we might emphasise the social 

and 'living' nature of the traditions recorded in the Bible and 
. . 

of the dialectic relationship which exists between religion and 

culture. 

With the modern religious educationalists, we can agree that the 

Bible is well described as a dialogue between God and men, written 

in the language of feeling,. the language of the 'I-thou' relation
ship, and that in this generation, when this relationship with God 
has become problematic, that it is important to refer to the Bible 

in order to find direction and encouragement in renewing the link. 

We also agree that it makes no sense to seek to remove God from the 
Bible. Far better to seek for the meaning of God then and now. 
We refer, of course, to the model set out in Section A of Part II 
of this thesis, but Minkowitz states the:· case well. 'It becomes 

clear that the Biblical story without religi~us feeling and without 
the central image of the God of Is~ael is nothing more than a 
legend with an archaic and magical focus which latter is foreign 
to the contemporary spirit. The removal of God not only cancels 
the educational value of the Bible story from the point of view 
of encouraging the acquisition of ethics but even its aesthetic 
form is damaged by the erosion of its soul'. 

If the Bible is the interpretation of an historical experience in 
the light of a world view, which it certainly is, then to remove 
the world view.is to leave nothing· of significance, not even 

-------------- ·-· ---·---- ----------------~ 
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either. They may achieve their specific aim of overcoming the 

language difficulty, but by referring only to their own myth and

without allowing comparative study, they are narrowing the understand

ing of the uniqueness of their tradition and they are not enriching 

the child's experience beyond the bounds of his own tradition. 

The path, to be trodden with care, lies somewhere between these two 

extremes. 

ii) When the teacher tries to help the child to make Biblical 

history his own history, he must make sure that the set of words 

in which he presents it is adequate to the child's own likely 

experience. The set of words needs to be logical, coherent and 

relevant. Therefore it is no' use simply to talk about God. We 

must seek the meaning of the word and reapply it in our world 

situation. Care must also be taken with what words and images 

behind them are communicated to the children, and especially with 

what feelings attach to the images, for just as words can be woven 

into good or bad theology, so too can the feelings behind them be 

woven into an indirect religious experience which is true or false, 

that is, have 'fit' or otherwise with the pupils' own direct exper

ience if and when such becomes possible for him. 

iii) In Berger's terms, Biblical history will have to be external-

ised before it can become objectivised and internalised. That is, 

unless Biblical history relates to something real within his own 

world experience, it has lit~le chance of becoming his history. 

_When the student relates Biblical history to plausibility structure 

he moves it from simply the level of words to the level of direct 

experience. 

iv) Before puberty, however, the individual cannot have direct 

religious experience. Therefore there is no point in seeking to 

apply the Biblical tradition to the cosmic experience before that 

time, and one must aim at helping the child to achieve, in addition 

to an adequate set of words, the security necessary for breaking free 

to the ego stage. Religious experience before puberty and always 

for those for whom direct experience is possible is limited to the 

feelings associated with words, and therefore·these must be as true a 

reflection of direct experience as the teacher can make them. 
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v) It is clear that the student will not understand the Bible 

un~il he has understood the nomoi of the Biblical writers and until 

he has brought together what he discovers there with the experience 

of the present world in order to construct his own nomos. The 

student needs a nomos and this must arise not only from the Bible 

but also from his contemporary experience in this modern scientific 

world. We must therefore disagree with Schaechter's suggestion 

which looks to the Bible only to find a meaning for life, while 

rejecting the scientific world view as a sickness. Even more so 

do we have to disagree with the approach of the ultra-orthodox 

who would build a sub-world of their own to experience, while 

avoiding the problems of the wider society. Their position is, 

in the end, no better than that of those who would reject the 

tradition and settle only for a secular experience. 

vi) There can be no doubt that there is a considerable culture 

gap between the world of the Bible and the present situation, mainly 

in regard to material things, but it is not nearly so wide in terms 

of values. When a student understands and accepts the link 

between them as a living God it is easier for him to bridge this 

gap. Another way of seeing the problem is to regard the 

student's cultural world in our generation as too narrow to embrace 

the Biblical nomos, and therefore our task is to make this culture 

as wide as we can, for example, by comparative study. The 

wider their world of experience, the l~ss chance they have of 

developing a world-view which is alienating. 

vii) The child will not have a sense of the living God acting 

in history until he develops his sense of time and passes from 

biological time through community time to historical and cosmic 

time. In the Mosaic tradition ~t is necessary to develop a 

concept of time in order to understand religious experience, to 

t ve a sense of the providence of God in history. 

The teacher should help the children to develop their sense of time 

by providing a scale for them and by fitting the different periods 

studied into it so that the children will have a skeleton on which 

to hang their growing knowledge which will expand in their conception 

as it is enfleshed. 

If we relate to Goldman's stages of development, this sense of time 
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will only be achieved in the third stage of development when the 

child is becoming less concrete minded and starts thinking in more 

abstract terms or in propositional terms (GOLDMAN : (B) p 160). 

2. Development of Nomos and Self-Image. It is not enough on~y 

to understand the Bible intellectually, but with the aid of the 

Bible we must help to create the pupil's nomos, self-image, 

and ultimately his behaviour. 

It is not sufficient to teach God's attitude to the events of 

Biblical history, but the teacher must find ways to bring those 

attitudes together into a total living character, God, and to 

emphasise his ongoing relationship to his world. 

i) This aim cannot be achieved without helping the individual 

to create his nomos, for his nomos is his way of seeing all that 

is out thereJ all that is real for him and because, if the nomos 

is weak, man is unable to evaluate himself, which in turn leads 

to a failure in the consistency of behaviour. 

The pressure to create a nomos (Berger's term) relates to the need 

to develop a self-image (Allport's term). 

ii} The Bible can help the individual in his process of 

'becoming' and achieving a ~elf-image, not only by extending his 

nomos, but also by providing a set of structuring values for it. 

iii) In Rilmke's terms, the teacher must help the pupils to 

have confidence enough to become an ego and when they have 
achieved this stage they must be fµrther helped to have confidence 

to surrender themselves into relationship with all that is non-ego 
in order to achieve direct religious experience. 

iv) The development of a self-image depends on that part of 

the pupil's nomos which is constituted by the existence of clear 
goals in society for the individual to be for or against, therefore 
the teacher has also to help the student to see what the goals of 
his society are and to take a position relative to them. 
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v) It should be clear that nomos and society must grow together. 

Therefore, one cannot fix the nomos, as the ultra-orthodox attempt 

to do, and one cannot allow experience only to direct one's value 

system, as the humanists suggest. 

vi) Erikson has some important things to say about nomos and 

self-image in his discussion of identity development at the 

adolescent stage. 

Normally people will only accept as valid that which fits in with 

their existing beliefs, so a nomos and the self-image which relates 

the individual to it is relatively stable, but in adolescence the 

search for a nomos and self-image is at its strongest. This has 

two seemingly contradictory effects. {a) The adolescent is 

experimenting with many new roles and will resist being put into 

any one role, on the other hand, (b) he may become desperate and 

accept en bloc the nomos and self-image of some hero, peer group, 

or even a negative identity, rather than have no identity at all. 

3. Trust in general. 

Erikson and Rilmke both see adolescence as a time when tru~t becomes 

of paramount importance. Therefore, the relationship between 

teacher and student is at least as important as the content of the 

teaching. If the adolescent does not trust his teacher he will 

reject his teaching, i.e. his leading. 

Most of the educationalists reviewed in Part I agree on this point. 

'The student must respect his teacher otherwise the teacher has no 

chance of influencing him' (GINZBERG). 

Buber strongly emphasises the relationship between the pupil and the 

teacher as an important factor in the child's development. The 

teacher must help the student to develop his ability to link in 

this time when the link with God is very problematic (BUBER : (A) 

pp 242f). 'If school contributes to the child's moral behaviour, 

it is not achieved in formal teaching'(MINKOWITZ : pp 321-24). 

'The process of adopting the educational values is described in 
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psychoanalysis as a process of identification, this is a special 

kind of study which can take place only when the relationship 

between student and teacher is personal and on the deepest level' 

(MINKOWITZ : p 315). 

4. Factors which threaten to lead to unbelief (Trust in particular 

situations). The teacher must be aware of the specific problems 

which the child faces in each stage of development. He must also 

be aware of those students who are hindered from having direct 

religious experience. These are, according to Rilmke: 

i) those who have difficulty in developing a strong ego sense, 

ii) those who are symbol blind, 

iii) those who find it difficult to submit to the demand to relate 

to society, and, 

iv) those who have a rigid personality. 

i) The teacher may be able to help those who cannot develop a 

strong ego by encouraging their confidence in him and also, perhaps, 

by presenting them with biblical heroes to be identified with. 

Erikson emphasises the importance of the hero figure at the 

adolescent stage and gaining courage to follow into selfhood is 

undoubtedly a major part of the reason for grasping at heroes. 

ii) The symbol blind can perhaps be helped by balancing 

their analytical scientific approach. The overcoming of symbol 

blindness may be achieved through exposure to the arts and, with 

care in the case of the young, to other religious traditions. 

iii) For those who cannot relate to the society and for those 

who have a rigid personality, ways .must be sought to increase 

t~eir confidence and their flexibility. 

5. Religious Symbol and Society. 

Even those who are not symbol blind must be taught to understand the 

symbols of their tradition and, when older, the nature of symbol in 
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general and its function in relation to society. It must become 

clear to 

i) the pupils that a strong symbol is related to.a clear nomo~ 

and to a real experience. 

ii) The symbol functions as a symbol of and for society. The 

school is well-suited to be a place in which to refine symbol. 

The teacher must help the pupils to be aware of the relationship 

between symbol and society. In the earlier ages it is important 

to help the children simply to believe in their tradition, but later 

they must be introduced to its dialectic nature, for strong symbol 

demands the doubt of which RUmke wrote, that constant interplay 

between tradition and experience, each interpreting qnd correcting 

the other. 

iii) There is, in line with the above, a need for a scientific 

approach to the study of the Bible, not in order to overcome its 

religious atmosphere, but in order to build a bridge between religious 

tradition and the modern total experience, dominated as it is by the 

scientific. We agree with Schaechter that the scientific world 

experience may hinder the child's return to the feeling level, 

particularly in the case of boys. It seems to be an established 

fact that boys become highly analytical at about the age of 8 and 

only when they are at about 13 do they again become interested in 

such things as poetry. In this modern world they need help to 

return. 

iv) One way of helping the return to feeling consciousness, 

and in any case, a necessary emphasis, is to show that the ultimate 

test of reality lies in feeling. If men were not in the long ~un 

enriched by logic and science they would reject them, and enrichment 

is a feeling judgment. Therefore, important as it is to se& the 

positive aspects of science, and to embrace them in the development 

of the nomos which will also includ~ that which is drawn from the 

Bible, the teacher must nevertheless make clear that feeling is the 

ultimate judge of reality. 

v) Science, much as it dominates contemporary western experience, 

is not the only aspect of the 'world out there' which must have its 

place in a broad and sound nomos. It is hardly necessary to say 

how important are all other studies to the establishment of the 

student's nomos as the place where the Biblical tradition also 
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becomes real for him. There is something, however, which must 

be said about ordinary experience of the world and a danger which 

appears in the views expressed in Part I. 

One of the aims of the school is creating a sub-society where the 

Bible is not only taught but also seen to be followed in practice. 

This approach is wrong if it creates the impression that the world 

is like the school. The school must try to create an educational 

environment, and indeed try to be the good society in miniature, 

but they must teach their students also to be aware of what life is 

like outside. 

We have pointed to a number of needs for variety in the Biblical 

syllabus, s~x differences, differences in cognitive and emotional 

development, the need for experimentation with roles and here is 

perhaps the most important, the need to build a broad and adequate 

nomos through which to relate to life with the minimum alienating 

necessity for legitimation. 



REFERENCES PART III. 

1. David Elkind 

2. Robert J Havighurst 

3. R Goldman (A) 

4. R Goldman (B) 

5. W H Maier 

6. A Walters, C.S.F. 

268 

The Development of Religious Understanding 
in Children and Adolescents. From: 
Research in Religious Development. 
Edited by Merton P Strommen. Hawthorn 
Books, New York, 1971 (Chapter 17) 

The Religion of Youth. From: Research 
in Religious Development. Edited 
by Merton P Strommen. Hawthorn Books, 
New York, 1971 (Chapter 17). 

Religious Thinking from Childhood to 
Adolescence. Routledge and Kegan 
Paul, London, 1964 

Readiness for Religion. Routledge and 
Kegan Paul. London, 1965 

Three Theories of Child Development. 
Revised Edition. Harper and Row, 
New York, 1969. 

Motivation and Religious Behaviour. 
From: Research in Religious 
Development. Edited by Merton 
P Strommen. Hawthorn Books, New York, 
1971 (Chapter 17). 



ADDITIONAL BIBLIOGRAPHY. 

1. Lan B Barbour 

2. J Dewey 

\ 

(editor) 3. F w Dillis ton 

4. s N Eisenstadt (edited) 

5. E H Erikson 

6. E H Erikson 

7. T Fawcett 

8. H F'r ank fort 

9. A J Heschel 

10. A J Heschel 

11. W Keller 

12. J H Krahn 

13. R B Nordberg 

14. J Piaget 

15. J Piaget 

16. J Piaget 

17. J Piaget 

18. J Piaget 

269 

Myths, Models and Paradigms. 
S.C.M. Press, London, 1974 

The Child and the Curriculum, the School 
and Society. University of Chicago 
Press, 1960 

Myth and Symbol. S.P.C.K. London, 1966 

The Protestant Ethic and Modernisation. 
Basic Books, New York, 1967 

The Problem of Identity. Journal of 
American Psychoanalytic Association, 
pp 56-121, 4 (1), 1956. 

Sex Differences in the Play Configuration 
of pre-Adolescents. American Journal 
Orthopsych. pp 667-692. 21(9), 1951 

The Symbolic Language of Religion. 
S.C.M. Press, London, 1970 

Before Philosophy. 
worth, 1949 

Penguin, Harmonds-

The Prophets. Jewish Publication Society, 
Harper and Row, New York, 1962 

Between God and Man : An Interpretation 
of Judaism. The Free Press; New York, 
1969 

The Bible as History. Hodder and 
Stoughton, Lon9on, 1969 

A Comparison of Kohlberg and Piaget. 
Vol 66, Religious Education, Stellen
bosch 1971 

Developing the Idea of God in Children. 
pp 376-379, Vol 66, Religious Education 
Stellenbosch, 1971 

The Child's Conception of Physical 
Causality. Routledge and Kegan Paul, 
London, 19 30 

The Child's Conception of the World. 
Routledge and Kegan Paul, London, 1951 

The Moral Judgment of the Child. 
MacMillan, New York, 1955 

The Development of Time Concepts in the 
Child. In P H Hoch and J Fubin: 
Psychopathology of Childhood. Grune 
and Stratton, New York, 1955 (pp 34-44) 

The Definition of Stages of Development. 
In: M Tanner and B Inhelder: Discussion 
on Child Development, Vol IV. (pp 116-
135), New York University·Press, 1960 



19. H W Robinson 

20. H H Rowley 

21. S P Schilling 

22. R R Sears 

23. R R Sears 

24. P Strommen (edited) 

25. R Tucker 

26. R Williams 

270 

Inspiration and Revelation in the Old 
Testament. Oxford Paperbacks, London, 
1949 

The Rediscovery of the Old Testament. 
James Clark, London, 1945 

God in the Age of Atheism. Abingdon 
Press, 1969 

Social -Behaviour and Personality 
Development Action. Harvard Univ Press, 
Cambridge, Mass. 1951 (pp 465-478) 

Identification as a Form of Behaviour 
Development. In DB Harris: The 
Concept of Development. University 
of Minnesota Press, Minneapolis, 
1957 (pp 149-161) 

Research on Religious Development. 
Hawthorn Books, New York, 1971 

Philosophy and Myth in Karl Marx. 
Cambridge Univ Press, London, 1972 

A Theory of God Concept Readiness. 

From: The Piagetan Theories of child 
Artificialism and Origin of Religious 
Feeling in Children (age 5-10). 
Vol 66 Religious Education, Stellenbosch 
1971 (pp 62-66). 




