Magical feeling and thinking in
childhood and adolescence:
a developmental perspective

Heinz Streib

This article presents a critique and modification of the understanding of magical
thinking as it is taken for granted and has influenced developmental theories of faith
or religion and religious education. It is argued that magic is not the world view of
children only. Magic cannot be confined to the early stages of development. It remains
one ofthe forms of logicin adolescence and adulthood. This point of view is supported
by the recent discussion on magic in ethnology. Moreover, recent reflection and
research in developmental theory suggests a revision of the devaluation of magical
thinking. This has implications for religious education: to pay attention to and to
nurture the continuity and the transformation of magical thinking.

Although we are all familiar with magic, most people in Western societies pretend to
‘know' nothing about it most of the time. F ollowing the development of scientific rationality,
adults in our culture are supposed to have developed beyond the magic stages of
thinking. Nevertheless, the Western scientific elite apparently 'knows’ something about
magic; scientists appear to be able to comprehend and to identify magic - the more distant
the perspective, the more precisely. | focus here on developmental psychology, since a
pgrspective on magical feeling and thinking in childhood and adolescence cannot
pteclude the developmental aspects: there is developmentin magical feeling and thinking
and it has to be accounted for. Piaget's perspective seems to be the leading one in regard
to magic. Therefore the point of departure for this study has to be Piaget and the theories
expressing the cognitive-structural paradigm.

1 PIAGET - MAGIC IN A COGNITIVE-STRUCTURAL PERSPECTIVE

If we accept Piaget's discovery of the development of logical operations in children and
adolescents, it leads us to discern different ways of understanding. In the understanding
of Biblical stories for example, especially of miracle stories, a pre-causal or magical
understanding is followed by a concrete-operational explanation of miracles. This can
be demonstrated, as widely known, for the story of the burning bush or of Jesus walking
on the water. A competence to de-mythologise and to explain the scope and functions
of such stories involves still higher logical operations.

However, the Piagetian sequence of logical development seems to encounter
problems which cannot easily be explained within his framework. How should we
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understand instances of re-enchanting our world? How do we explain that adults who
supposedly reached or developed beyond concrete-operational togic favour
‘alternative’ ways of healing, seek magical healing. How are we to understand
adolescents who are trained in mathematics and physics and are working with
computers and who nevertheless become fascinated with the occult, ask ghosts for
answers to life's questions and experiment with magic?

Certainly, Piaget's view of structural development of cognition belongs to the most
revealing scientific discoveries in our century. His work is a great collection of
examples for magical thinking in childhood. This is not the place to deal extensively
with his theory or to quote examples; | only want to highlight a basic feature of his
perspective and raise some questions.

Piaget views the intellectual development of the child as a journey from egocentrism
toward increasingly higher decentration. The child perceives himself or herself as the
centre of the world. At first, the child’'s ego and the child's tools of thinking are
perceived as merged with the world. Later, the child is able to separate and
differentiate. In this process, Piaget (1951) distinguishes four stages:

1 The tools of thinking are not differentiated from the things (absolute realism);

2 The tools of thinking are distinguished from the things, but projected into the
things (immediate realism);

3 Thinking is assumed in both one's own body and the things in the outer world
(mediate realism),

4 The differentiation between inner thinking and outer reality has been
accomplished (subjectivism or relativism).

This perspective of cognitive development, however, also suggests the development of
magical thinking and its decline. Piaget identified magical thinking with feelings of
‘participation’ which lead the child to an ‘animistic’ understanding of the world and to
‘artificialism'’ in regard to the origin ofthings (Piaget, 1951; 1967). Participation is defined
(with Levy-Bruhl) as mutual influence of phenomena or things which have no spatial or
causal relation. Magic then is the use of the relations of participation to change reality.
Magic and participation however have a twofold source: in regard to the inner order, the
‘realism’ which means the fusion of thinking with the things and of the ego with the outer
world, and, in regard to the social order, the transference from the relations to persons
onto the immediate environment of the physical world. Animism is the view that all things
in the world are bestowed with 'life’ and 'consciousness’. Animism is a derivative of
participation, since, under the impact of the differentiation between ego and world, the
ego is seen as equipped with magical power and the things in the outer world equipped
with consciousness and life. Artificialism is a view about the origin of the things: they are
the product of ‘human' handicraft. Artificialism is merged with magic and with animism
at first. However, it is the way out of the magic world, because later, after age 7 or 8,
artificialism’ is decreasing and falls into contradiction with the animistic understanding
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Piaget discerns four levels of ‘artificialism':
1 diffuse artificialism: animism and artificialism and magic merge;
2 mythological artificialism: giving words and stories to the feelings of participation;

3 technical artificialism (age 7/8 to 9/10): under the influence of increasing
understanding of technical-mechanical causality, the ‘artificialism' decreases (is
not applied to every 'thing') and begins to contradict animistic understanding;

4 immanent artificialism (9/10+): 'nature’ is thought to be the artist (sculptor) who
created things.

The final level of ‘artificialism’ allows us to construct ‘identifications’ between things:
for example, stones and soil are two aspect of the same substance; air can be the
source of steam or water and of fire; lightning is a metamorphosis of the clouds or
smoke into fire and so on. On this final artificialistic level, Piaget finds the steps toward
further development. They mark the transition from pre-causality - which Piaget calls
‘artificialistic causality’ - to the ‘higher' forms of causality.

Why is magic abandoned? For Piaget, it is not direct experience, nor is it pedagogical
instruction, which leads the child to abandon animism, artificialism and magic. It is
due to mental changes, that s, decreasing egocentricity, and social changes, that is,
separation from the parents. After a certain age, the parents are no more seen as
almighty, and the things in the world seem not to care about the ego so much. Hence
the animistic, artificialistic and magic world views do not provide adequate tools for
coming to terms with the world.

2JQUESTIONS REGARDING THE DECLINE OF MAGIC
IN INDIVIDUAL DEVELOPMENT

Here, however, atthe point oftransition, the mostinteresting questions arise. Piaget himself
called the occurrence of spontaneous magic in adulthood the ‘counter- evidence' - without
a comment about the implications for his developmental perspective. He mentions the
occurrence of involuntary imitation, uneasiness, and ‘monoideistic wishes'. Even though
his examples of magic in adulthood highlight rather the residual magic in the marginal’
‘irationaliies’ in everyday behavior, Piaget draws far-reaching conclusions.

Every realism? leads to magic. In adulthood there remains a residual of such
realism in imitation, in anxiety and in wishing. This realism prompts, even
though much less extensively than for the child, some clear attitudes of
participation and even magic. (Piaget, Das Weltbild des Kindes, 1988, p.155,
my translation)

If however, we do not accept the limited focus of Piaget's examples and take account
of the occurrence of magic in adult thinking as a basis for world view and for the
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apprehension of 'reality’, the ‘counter-evidence' is even stronger. Is the Piagetian
paradigm counter-evidenced by the fact that magical thinking and feeling is still operating
in the concrete-operational and even in the formal-operational stage of development?
The examples are abundant. Adults may favour esoteric ideas, ‘alternative’ ways of
healing, but also the ‘spells’ to create economic welfare in eastern Germany. For young
people, one example of such magic ‘residuals'is occult practices. Is it a counter-evidence
to Piagetian theories, when young people who are assumed to have reached at least the
concrete-operational stage of cognitive development ‘are playing with the devil’ (Sparkes,
1989) and with the ghosts, and engage in occult practices?3

Two explanations seem possible: either the Piagetian paradigm - at least the principles for
the logic of development: irreversibility and sequentiality - are counter-evidenced and we
have to admitthatthere is regression in development onto eariier stages; orthere are factors
other than ‘operations of logic’ in the Piagetian sense and the development involved which
we have to account for. The latter would imply not only a ‘milestone sequence,’ but a
multi-factorial perspective on development. Before hinting at such an enlarging of the
perspective to include more dimensions, let me suggest a first step: could it not be that
magic continues to be part of life and thought, merely changing its form according to the
mental capacities of thinking and perception? Could it not be that magical feeling and
thinking changes, in a stage-like development of ‘artificialisms,’ beyond Piaget's stage of
‘technical artificialism’ so that something like the ‘immanent artificialism’ remains one of our
adult ‘forms of logic'? What is the reason for the hesitation in calling a world view ‘magical’,
when it presents God as companion to whom we can talk and pray, a magic world view
which co-exists with the competence to use early formal operations?

My question is not, in the first place, whether Piaget's understanding of cognitive
development is correct, and whether it can be verified by empirical research.* The
question is rather whether Piaget's perspective describes the whole story of magic and
its development in childhood and adolescence. To ask my question more specifically,
are the 'magical’ (animistic and atificialistic) explanations on the one hand and
explanations in terms of physical-technical causality on the other alternatives? Can they
be used simultaneously without paying attention to their logical relation? Are they
complementary explanations which can be related to each other consciously?3

In their research, Buggle and Westermann-Duttiinger (1987) confirm the Piagetian
assumption: they found that the majority of the 5- and 6-year-old children they interviewed
gave animistic answers, while in their group of 7- and 8-year-olds the majority of answers
were non-animistic. But their more important result is that animistic answers are not a
universal reaction scheme, but always occur together with non-animistic answers.
Children at a young age are able to put causal explanations alongside their animistic
answers. Buggle and Westermann-Duttlinger (1987, p.19) therefore hypothesise that
animistic thinking may be not merely a temporary stage in development, but a form of
conceptualisation stillimportant in adutthood. Buggle (1987) further presses the question
of whether animism is only a cognitive phenomenon and maintains that the ‘animistic’
language, for example the animistic metaphors in Goethe’s work, cannot be explained
and reduced to mere metaphorical or aesthetical intentions. There may exist, besides
the ‘officially’ correct interpretation of the world by natural science, an interpretation of
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nature which satisfies the longings for a world which has a soul and with which we
can communicate. This animistic interpretation may be nurtured by the fear of
loneliness and apathy in society. Buggle concludes:

Animism is not merely a developmental and cognitive deficiency
phenomenon, but an alternative form of world perception and world
interpretation which is determined by a series of different variables,
especially wishful thinking . . . and which we encounter not only in children,
but also in informed adults besides or in combination with physicalistic
explanations of reality . . . (Buggle, 1987, p.34, my translation)

3 MAGIC AS A GENUINE CO-EXISTING DOMAIN OF ‘LOGIC’ -
CONTRIBUTIONS FROM ETHNOLOGY

This may be the point to introduce the ethnological discussion about magic. The
understanding of magic as the lowest stage of a developmental scale is not unique to
psychological theories of cognitive development. What Piaget outlined in ontogenetic
perspective reflects the traditional evolutionary perspective in ethnology and sociology
of religion, which presents a sequential relation between magic, religion and science.
Despite the differences in their perspectives, Weber (1958 [1905]; 1961 [1919)),
Durkheim (1915 [1912]), and Malinowski (1954 [1925]) look 'down' on magic from a
standpoint of (Western) ‘rationality’ which is rather identified with technical rationality.
Hence, magic appears as ‘pseudo-science,’ as ‘irrational’ and 'primitive’. Malinowski's
comment on the crudity and irrelevance of magic can serve as an example.

Looking from far and above, from our high places of safety in developed
civilisation, it is easy to see all the crudity and irrelevance of magic. But
without its power and guidance early man could not have mastered his

| practical difficulties as he has done, nor could man have advanced to the
higher stages of culture. (Malinowski, 1954, p.90)

A fresh approach is introduced, in the ethnological discussion by Evans-Pritchard
(1980 [19837]). This is based on his rich field experience in Azande communities.
Evans-Pritchard found that Azande witchcraft and magic has a logic of its own.

The Zande mind is logical and inquiring within the framework of its culture
and insists on the coherence of its own idiom. If witchcraft is an organic
substance its presence can be ascertained by post-mortem search. If it is
hereditary it can be discovered in the belly of a close male kinsman of a witch
as surely as in the belly of the witch himself. (Evans-Pritchard. 1990, p.16)

Evans-Pritchard contends that the Azande use two kinds of logic, not in contradiction
to each other, as for example demonstrated in their medicine.

Azande attribute nearly all sickness, whatever the nature, to witchcraft or
sorcery: it is these forces that must be worsted in order to cure a serious iliness.
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This does not mean that Azande entirely disregard secondary causes but, in so
far as they recognize these, they generally think of them as associated with
witchcraft and magic. Nor does their reference of sickness to supernatural causes
lead them to neglect treatment of symptoms any more than their reference of death
on the homs of a buffalo to witchcraft causes them to await its onslaught. On the
contrary, they possess an enormous pharmacopoeiea (| have myself collected
almost a hundred plants, used to treat diseases and lesions, along the sides of a
path for about two hundred yards), and in ordinary circumstances they trust to
drugs to cure their ailments and only take steps to remove the primary and
supernatural causes when the disease is of a serious nature or takes an alarming
turn. (Evans-Pritchard, 1990, p.195)

The primary aim of magic practice is not to effect changes in the objective, concrete
world, but to defend against mystical influences and impediments.

.. . its main purpose is to combat other mystical powers rather than to produce
changes favorable to man in the objective world. (Evans-Pritchard, 1990, p.199)

As a further refinement of Evans-Pritchard’s perspective, Tambiah (1968, 1973,
1990) suggests understanding the 'logic’ of magical assumptions and actions and the
‘power’ of magical words in the terms of linguistic theory. From his perspective, the
kind of 'logic’ which magic involves can be made more plausible. The contrast with
technical ‘logic’ comes into sharper relief. In contrast to technical action, magic
belongs in the domain of ‘meaning making', of anticipating the future, of ‘rationalising’
the past, of coping with existential problems.

Analogical thought of Western science and of primitive ritual have different
implications. Like ‘illocutionary’ and ‘performative’ acts ritual acts have
consequences, effect changes, structure situations not in the idiom of
“Western science' and ‘rationality' but in terms of convention and normative
judgment, and as solutions of existential problems and intellectual puzzles.
These orders of thought and action after all are to be found in Western
societies as well - they co-exist with science and thrive outside its field of
action or relevance. (Tambiah, 1973, p.226)

This brief reference to ethnology shows that there has been a parallel ‘discovery’ of an
understanding of magic: it involves a ‘logic of its own' and belongs to a different domain
than the one we are used to defining in terms oftechnical rationality and causality. Moreover,
the two domains of logic appear to co-exist and therefore cannot be understood correctly
when amranged in a sequential or hierarchical relation of incompatibility.

4 IMPLICATIONS FOR DEVELOPMENTAL THEORIES OF RELIGION AND FAITH

From this perspective, we have to raise the question of whether it is adequate thatin
the structural-developmental theories of religion and faith the Piagetian notion of
magic is usually adopted and taken for granted. Feelings of participation, animistic
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understanding of the world, and ‘artificialism’ are features of the lower stages of
development. Such magical thinking and feeling is abandoned and overcome by
subsequent and irreversible transitions in structural development. The development
of faith and religion is aligned with the cognitive-structural perspective which explains
the development of causal relations, for example in mathematics or physics.

In comparison with that of Fowler (1981), Oser's (1988; Oser and Gminder, 1984)
perspective on religious development seems to be more in line with the Piagetian
paradigm. This is true despite the fact that his theory emphasises new dimensions
and claims to analyse religion as a unique domain. It may be that Débert's (1991)
ctiticism, that Oser's Stage Three is a dead-end for religious development, has some
ground. Does development not consistently lead to atheism, if goals like 'autonomy’
and 'rationalisation’ are established? In other words, why should not religion decline,
if magic declines or is abandoned after Stage Two?

In adopting a critical perspective on the assumptions about ritualisation and its
development in Oser's theory, Heimbrock (1988; cf. 1990; 1991) maintains that there
is ritualisation in other developmental stages than merely in Oser's Stage Two.
Heimbrock suggests that these can be understood as ‘modifications of the specific
human capacity to play, in the entire developmental journey,' and as 'purpose-free
expressive action.” Therefore, Heimbrock finds Fowler's stages, especially in the
aspect of ‘Symbolic Function’ more adequate than those of Oser, since Fowler
assumes a ‘post-ciitical return’ to the understanding and use of symbols.

Fowler develops a perspective which departs from Piaget, but, as | understand his theory,
includes aspects of ‘function’ and ‘content'. This causes the Piagetian model to twist into
a spiral.® Fowler's claim that faith has its own logic which he calls 'logic of conviction’
resembles Evans-Pritchard's perspective on magic. Although, in Fowler's work, the
puzzle of the two kinds of logic has not been resolved satisfactorily, he develops a more
comprehensive perspective. This can be maintained in reference to the dimensions of
function’ and ‘content' in ‘symbolic functioning. Fowler's sequence of ‘Symbolic
Functioning', however, locates the magic-numinous understanding only in Stage One.
This implies the decline of magic after the transition to the higher stages.

A first summary: the theories which are rooted in the structural-developmental
tradition, but focus on religion and therefore cannot easily omit magic, require critical
evaluation in regard to the relation between magic and religion, in regard to their
understanding of magic as developmentally the lowest stage and in regard to the goal
of development: autonomy and reflexivity.

Finally, to enlarge and clarify my own point of view, | tend to agree with Dobert (1991)
who argues that, in the analysis of social cognition, moral consciousness,
ego-development and religious or faith development, we touch only surface phenomena
- except the dimension of the ‘deep structures’ of cognitive-structural development. This
is true also for the understanding of magic, | suppose. Therefore, in regard to magical
feeling and thinking, especially in regard to aspects other than cognitive structures, there
are more questions than answers. | want to ask some of these questions.
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In developmental theories, we observe a preoccupation with the cognitive-struct.ural
aspects of development. Is it possible to pay attention to psychosex'ual and societal
factors and to the relation between these other factors, as well? Fowler's thepry may be
an example of this in the domain of faith development: Although Fowler is aware 9f
various factors for faith and faith development - and he has been expllmt about his
multi-dimensional perspective, in his Mode/ of the Dynamics of Adult Faith? -, the focus
of faith development theory (Fowler, 1981) and research (Moseley fet.'zal., .1 986) shows
that it has been elaborated in close affinity with and careful d|§hnctlon from the
cognitive-structural paradigm. As | have done in my dissertation (Streib, .1991) |‘n reg.ard
to Fowler's theory, | take the hints toward a multi-dimensional perspective as grovs{mg
edges' from which | expect a more comprehensive and more ad.eq.uate.z unqerstandmg.
A more comprehensive understanding of magical feeling and thlnklng in childhood and
adolescence would have to take psychosexual-unconscious and social-cultural factors
into account. Fowler's comprehensive model can be indicative for that. We can r?fer as
well to the perspective of Débert (1986; 1991) who charges Kohlberg's, Hab?rmas s, and
also Oser's theories with disregarding the aspects of ‘content’ and the societal gspects
in their models of development. Débert holds that itis the most plausible assu‘mpnon th?t
development involves both, changes of ‘structure’ and chgnges of ‘c?nteng (c{: Str,aib
1991, p.182ff). Further, Dobert (1891) calls special attention to the functions’ which
religiosity or morality have to perform. Débert proposes o upderstan.d development not
as a sequence of 'stages’, but as a 'milestone sequence’, which Loevinger (1982, p. 1§7J
has described. This could be a starting point for developing a developmental peispective
of magic as a multi-dimensional (mulfi- factorial) phenomenon.

The psychosexual factors have special significance for the impact of'maglc_ln
adolescence. The analysis of the experience of, and ability to deal with, contingencies
(experience and function) in the course of psychosexual deve|opm§nt has to pay
attention to magic and its developmental course. If Blos (1974) is cor.rec! that
adolescence is the process of a ‘second individuation’ and involves ‘regrgssmp inthe
service of the ego’, then the adolescentinvolvement with magic aprie?rs in a different
light: could it be that adolescents regress and re-live lhe encounter Wlh the gopd and
the evil ‘ghosts’ of their childhood, when they engage in oc.c:ullt pracl.lcnlas'? This is what
Helsper (1992) found in his interpretation of interviews with satanistic’ adolescents.

5 CONCLUSION

To summarise briefly and precisely my perspective on magical fec.eli.ng and thinlldng
in childhood and adolescence as it relates to religion and to religious education,

| conclude with some theses.
1 Religion and magic

1.1 Religion and magic can be distinquished, but they cannot be separated.

1.2 The religion not only of children, but also of adolescents and adults includes a
magical dimension.
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1.3 Religion and mggic have common ground. One of the expressions of this
common ground is their unique kind of logic: the ‘logic of participation’.8

1.4 Religion cannot pe adequately understood in terms of (technical) rationality orin
terms of the ‘logic of rational certainty' (Fowler). This is true also for magic.?

1.5 An understanding of religion and magicinvolves a kind of (first or second) naivete.

2 Religious development and magic

2.1 Magical fefaling and thinking changes in a stage-like development of ‘artificialisms'.
Be.yo-nd. Pl?gets.stage of ‘technical artificialism' something like the ‘immanent
artificialism' remains one of our adult ‘forms of logic’, namely magical thinking.

221t wguld bea mis-.perception of children and adolescents to analyse their thinking,
feeling and act.lng only with the scientific screen of cognitive-structural
development which consistently supposes the ‘decline of magic'.

23 .A qevelopn}elntaI. perspective of religious development is misleading, when the
log|_c of participation’ (magic) is seen as only one of the early stages which is feft
behind in the development of the higher stages.

3 Religious education and magic

3.1 Ed.U(.:ation shouk':l have as one ofits aims the promotion of cognitive development;
religious education should not hesitate to nurture religious development in the
way Fowler and Oser are suggesting.

1.2 Hq\\{ever this s_hould not be the primary aim and perspective. Especially in
religious education, the primary aim cannot be ‘development’, if ‘development’ is
understood exclusively in terms of cognitive-structural development.

3.3 The aim of religious education is to nuture the growth - in continuity and change
- of faith and religion as children, adolescents and adults grow and change
Further, the aim of religious education is to promote the ongoing development o%
an ever more adequate understanding of one’s own religion.

3.4 Ifitis true that the ‘logic of participation’ is one of the dimensions of religion, we
should pay attention to this dimension in religious education.

351If i_t i.s true that this ‘logic of participation’ describes common ground between
religion and magic, religious education cannot exclude or devalue magic easily
but has to pay attention to its transformations. '

36 The ‘logic of pe,rticipatio.n’ (magic) needs space for its play (Spielrdume) where
|t.can express itself. This means, for the religious educator, joining the child in
his or her embeddedness in the first naivete.1?
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3.7 Finally, religious education should accompany persons in their transformation
towards further steps in development (for example, towards a second naivete).

NOTES

1 Piaget gives no argument for his very limited focus, but calls it ‘taken for granted' that
he leaves aside ‘every "superstition”, i.e. every custom or every conviction’ and every
imagination in ‘fantasy and dreams' where ‘'we find easily many perceptions of
participation.’ (Piaget, 1951, p.150)

2  As explained above, ‘realism’, for Piaget, is the fusion of thinking with the things and of
the ego with the outer world.

3 Empirical research shows that 2% or 5% of German adolescents are regularly involved
with the occult; fascination and one-time experience with occult practices amount to
about 20% or 30% (Mischo, 1991; Zinser, 1990; 1991; Milller, 1989). For a review of
empirical research see Streib (1993). Intensive research by means of narrative
interviews with ‘satanistic' adolescents has recently been completed by Helsper (1992)

4  For research on childhood animism before 1969, see Looft and Bartz (1969); Buggle
and Westermann-Duttlinger (1987) refer to the more recent research.

5 Oser and Reich (1987), in a survey of a small (non-representative) sample analysed
the competence to consciousty and explicitly employ complementary thinking as a way
of relating two ‘theories'; they found that under the age of 10 the majority (over 70%)
do not, and beyond the age of 10 the majority do consider complementarity of
explanations

6 See Fowler, 1981, p.275
7  Fowler's Model of the Dynamics of Adult Faith (Fowler, 1982, p.200) integrates the six

components which Fowler sees as playing a role in the dynamics of ‘faith’ into a figure.
Here, time and marker events, in the light of which we understand 'what time itis in a
person's life’, are seen to play a significant role as well as the operational structures of
knowing and valuing in 'faith’. The 'structuring power of the contents of faith' is
accounted for explicitly. The shape of the 'life structure’ is referred to. The ‘powerful
role of the dynamic unconscious' is a distinct component (and is not subsumed under,
and integrated into, the operation of ‘faith’-knowing). The factor of the force-fied of our
lives, the economic, political, ideological, environmental, and relational influences, as
well as the influence of religious communities and their symbolic representation are
integrated into a component

8 Cf also Tillich’s (1946; 1963) definition of magic as ‘psychic participation' and his
conviction that magic permeates religion, even the relation to God or the gods

9 ‘The idea of a psychic participation of beings in each other by sympathetic contact
excludes the application, not only of the notions of causality, substance, and ego in
their ordinary sense, but also the category of identity." (Tillich, 1946, p 361)

10 Here the lively discussion among German religious educators on the possibility and
legitimacy of first naivete (Bucher, 1989; 1992; Grom, 1989, Kuld, 1990; Oser and
Reich, 1990) is interesting. Bucher's (1989) ‘Pladoyer fur die erste Naivitat' has
provoked considerable reaction
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