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Religion as a Question of Style:

Revising the Structural Differentiation of Religion
from the Perspective of the Analysis of the
Contemporary Pluralistic-Religious Situation’

Heinz Streib

The differences in the way religion is “lived™ at holy times and in every-
day life are as old as religion itself. How people deal with these differ-
ences has changed. Fortunately, tolerance and dialog have become ethical
guidelines in the modern age, given some milieu-specific differences, of
course. Although the differences between various religious convictions
and practices have not diminished, the general rule is now to perceive
: and accept them in their diversity with an open mind.
i The analysis of the contemporary religious landscape presents us with
a new situation. The continuing disintegration of tradition and increasing
| individualization have placed the burden of dealing with religious diffe-
: rences on the shoulders of the individual. This change also manifests itself
in the great variety of subcultural religious forms, both with and without
church affiliation. Leaving a church or not participating in church services
does not necessarily lead to a loss of religion or to a hatred for it.? The
crumbling of the bonds of tradition has exacerbated the problem. The path
leading “from destiny to choice” has been set upon irrevocably, meaning

1 Translated by Ella Brehm. The German original text is published under the title Religion als
Stilfrage. Zur Revision struktureiler Differenzierung von Religion im Blick auf die Analyse
der pluralistisch-religiésen Lage der Gegenwart, in: Archiv fiir Religionspsychologie, Nils
G. Holm/Erwin ModefHeinrich Petri {eds.}, Gottingen (Vandenhoeck & Ruprecht) 1997,
43-69,

2 Indications of this are to be found in the results of the Third Study of Church Member-
ship {Studien- und Planungsgruppe der EKD [Ed.}: Fremde Heimat Kirche, Giitersloh
[Giitersloher Verlag] 1997): 20% of those who left the church answered no when asked
whether they had left because they no longer had a need for religion. Roughly half of them
could imagine “being a Christian without a church.” A similar tendency is discernible

: in the results of the 11* Sheil study {Jugendwerk der Deutschen Shell [ed.}: Jugend "92.

i Lebenslagen, Orientierungen und Entwicklungen im vereinigten Deutschland, vols. 1-4,

Opladen [Leske + Budrich] 1992) regarding personal prayer in young people not closely

affiliated with a church: 10% of non-denominational youths and roughly 30%

% of those
who had not attended a church setvice in the last four weeks stated that they praved
sometimes or regularly.
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that access to religion has become a matter of individual preference and
lifestyle for a broadening range of social strata, and for young people in
particular. The plurality spiral thus seems to have once again made a neo-
religious and syncretic turn.’?

Not only has there been a change in the plurality of forms in the modern
age, but the perspectives on zeligious differences have also changed: from
an initial perspective based upon dogma or theory to a view of the “lived”
religion experienced by individuals. The differences seem to have become
“finer” and more diverse, as has the interpretation of these differences.
Thus is augmented by an additionai, complicating perspective: we now
allow children more independence in dealing with their own religiosity,
something which is by no means a matter of course.* This brings with it
the more far-reaching view that religious orientations change and, indeed,
are allowed to change throughout the course of an individual’s lifetime, a
view that has found an increasing level of general acceptance.

Anyone seeking to explore and analyze the contemporary religi(‘)us
landscape is well-advised to assess the available analytic tools, extending
and modifying them to adapt them to the changed situation. One aspect of
this task is the clarification of the theoretical and methodological means of
differentiating between various religious orientations. This must take into
account both the (external) plurality of choices and the (internal) plurality of
biographical changes. The models used to investigate the creation of religious
meaning and religious judgement in terms of developmental psychology
present one possible perspective on religious differentiation. These modles
of structural differentiation of religious orientations form the starting point
of my investigation. I shall seek to evaluate what they accomplish and to
what extent they must be modified and extended in light of the piura[-istic
religious situation. My central thesis is that the differentiation of r?liglous
styles allows us to understand one of the key dimensions of.both tf}e 1nt§rnal
historical pluralization and the external pluralization of religious orientations.
Iwill deal with this aspect in the first part of this article. In the second part,
I would like to develop steps leading to a multi-perspective concept of stylle
in religion, a concept linking both sociological and psychological factors in
an effort to take into account the biographical and lifeworld embeddedness
of religion. The value of a multi-perspective differen!:iatioq_of religious
styles as I propose it here must finally be measured by its ?blllty to enable
analytic approaches capable of doing justice to the pluralistic contemporary
religious landscape.

3 Cf. the articles resulting from a Bayreuth colloquium on this topie in Volker Drehseanaller
Sparn {eds.), Im Schmelztiegel der Religionen — Konturen des modernen Synkretismus,
Giirersloh {Giitersloher Verlag) 1996.

4  Friedrich Schweitzer, Die Religion des Kindes. Zur Problemgeschichte einer religionspid-
agogischen Grundfrage, Giitersloh (Gitersloher Verlag) 1992, }‘135 traced the difficult
struggle for the recognition of children’s religion throughout the history of pedagogy and

theology.

v
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1. Cognitive-Structural Differentiation of Religious Styles

I would like to begin with two of the most influential theories of religious
development as initial perspectives on the differentiation of religious styles.
Twenty years have passed since the publication of James Fowler’s Stages
of Faith,’ ten years since its translation into German, and seventeen years
since the publication of Fritz Oser and Paul Gmiinder’s Der Mensch.
Stufen seiner religiosen Entwicklung.¢ This is not a very long period of
time in light of the recognition these theories now enjoy in the fields of
practicai theology and reiigious education — and this in spite of the fact
that from the beginning, Fowler’s and Oser’s writings met not only with
interested acceptance, but also with criticism and skepticism.” Today,
many questions still remain unanswered and many aspects still have vet
to be addressed. The time has come to take stock of their theories from
the point of view of their contribution to the analysis of the pluralistic
religious situation.

Cambridge was the place of origin for both of these cognitive-structural
theories of religious development. The intriguing possibility of classifying
different forms of religiosity in terms of developmental psychology as inspired
by Lawrence Kohiberg played a formative role in the theories of Oser and
Fowler. Classification in this sense means arranging the different religious
orientations along the central thread of a sequence of stages that, since Piaget,
has been postulated for the development of cognitive structures. It is for
this reason that they are known as cognitive-structural theories of religious
development. Cognitive-structural theories of religious development thus
build upon the assumption that the differences in religious constructs of
meaning and religious judgment can be understood and classified structurally
on the basis of the development of cognitive competencies. Oser and Fowler
have described this approach and investigated it empirically. Both theories
analyze the differences in religious-cognitive orientations in terms of their

5 James W. Fowler, Stages of Faith. The Psychology of Human Development and the Quest
for Meaning, San Francisco (Harper & Row) 1981.

6  Fritz Oser/Paul Gmiinder, Der Mensch — Stufen seiner religitsen Entwicklung. Ein struk-
turgenetischer Ansatz, Ziirich/Kéln {Benzinger) 1984; English translation: Religicus Jud-
gement. A Developmental Perspective, Birmingham (Religious Education Press) 1991,

7 Cf. Hans-Jiirgen Fraas/Hans-Giinter Heimbrock {eds.}, Religitse Erzichung und Glaubens-
entwicklung. Zur Auseinandersetzung mit der kognitiven Psychologie, Géttingen { Vanden-
hoeck & Ruprecht) 1986. For particular criticistns of Fowler, cf. James W. Fowler/Karl
Ernst Nipkow/Friedrich Schweitzer (eds.), Stages of Faith and Religious Development, New
York {Crossroad) 1991. In that same volume, especially see Gabrie! Moran, Alternative
Developmental Images (149-161); John Hull, Human Development and Capitalist Soci-
ety (209-223); and, for an overview of criticisrm in English, Sharon D. Parks, The North
American Critique of James Fowler’s Theory of Faith Development (101-115). Cf. alsn
Romney M. Moseley, Becoming a Self Before God. Critical Transformations, Nashvifle
{Abingdon Press) 1991. Critical statements on Oser’s theory can be found in Anton A.
Bucher/K. Helmut Reich {eds.}, Entwicklung von Religiositit. Grundlagen, Theariepre-
bleme, Prakrische Anwendungen, Freiburg {Universititsverlag) 1989,
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dynamics and sequentiality from the perspective of the deve:lc-pment of
logic. Because the limits of space prevent a detailed introduction to these
theories here, I would like to present a few exemplary insights into their
interpretation of religious differences.

1.1. Parallelity of the Two Theories of Religious Development —
A Demonstration

As a demonstration, the two religious orientations discernible in the fol-

i y R RN Y o LN .
lowing narrative account from a young woman can be classified in Oser’s

and Fowler’s sequences of steps. This will make the theories more clear,
at least in certain points. o

The phrase “Beware of people whose God is in heav'en” was the mo-
tivating impulse for a trainee in domestic science to write an account in
which she explains a differentiation in her religious orientations, W!’llch she
at the same time understands as a biographical change. ® She writes:

Even as a small child I was told, dear God in heaven is watching over you.
They told me about little angels with harps and about the weather prophet they
called Peter. We also heard all kinds of things about the devil, who would let

us roast in hell if we weren't good. - _

As a parallel to God in heaven, the devil under the earth is always menu?ned.
Of course, it’s all nonsense, and I think it’s irresponsible to tell such stories to
little children — it’s understandable then that their God is in heaven and not in

our hearts, always near to us. . ‘

For me, God is conscience, so to speak, Everyone hears their conscience
when they are about to do something that isn’t allowed. The Cathths go to
confession if their conscience burdens them too much. God is here with us and
not in heaven. He deesn’t make decisions in heaven, rather we ourselves make

them, more or less. ‘
People who have this incorrect idea of God don’ understand him, or at least

they misunderstand him. They think that “dear God in heaven” does everything
for us, and then we're fine, But we have to help ourselves, God can only be a
comfort, a support for us, and not a magician.

How are these two religious orientations to be located in the sequence
of stages? First we consider Oser’s perspective, which primarily follows
the criterion of the tension between “the Ultimate and the human” for
locating religious orientations in terms of developmental psyclzhology.9 The
religious world of her childhood as recalled here by the trainee, a WOIIFJ
in which the angels, the weather prophet, and the devn! punishing evil
deeds all played a role, is to be Jocated at the stage in which a concept of
God’s “power and authority” has been developed (Oser’s Stage 2). This

8  Robert Schuster, Was sie glauben. Texte von Jugendlichen, Stutrgart (Steinkopf) 1984,
20.
9 Oser/Gmiinder, 1984, 87-104.
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idea of God is, however, no longer understood from the “point of view
of the one-sided power and authority of the Ultimate” (as in Stage 1).
Instead, the attempt is already made to exert an influence by words and
deeds. This young woman’s currenz idea of God is quite different. He does
not live in heaven and make decisions there. “For me, God is conscience,
$0 to speak,” she writes, and “we ourselyes” make the decisions. This
religious orientation corresponds to the stage at which the autonomy of
the individual establishes itself as independent of and separate from the
divine (Stage 3). There is not yet any indication of an awareness of the
“a priori prerequisites of aii human possibilities” through God (Stage 4).
Our attempts at interpretation must remain provisional. They are merely
intended to provide a general idea of how religious orientations can be
located in this sequence of stages.

If we then compare Fowler’s sequence of stages, ' the trainee’s remem-
brance of her childhood religiosity is to be located in “mythical-literal
faith” (Fowler’s Stage 2), in which the religious stories and symbols are
interpreted within the context of a concrete, literal idea of the world.
On the one hand, this mythic-literal faith has progressed beyond the
“intuitive-projective faith” (Stage 1) by means of the development of
concrete operations and the ability to make narrative connections. On
the other hand, this form of faith can develop into a faith that no longer
conceives of Ged and the world conctetely and literally, but rather places
great importance on interpersonal, conventional consent and a person-
like divine counterpart (Stage 3 of “synthetic-conventional faith™). The
statement that God is “conscience, so to speak” displays features of
“individuative-reflective faith” (Stage 4) in which symbols and stories
are stripped of their concretely and literally understood mythology, and
thereby reduced to their propositional content. Another factor that speaks
for this classification is bow these ideas of God are put forth, namely in
an individualizing and reflective manner.

1.2. Concurrence of Strengths and Weaknesses in Both Theories

In spite of the differences between Oser’s and Fowler's sequences of stages,
both approaches contain a shared, fundamental perspective rmaintain-
ing that different religious orientations can be understood as stages in
a cognitive-structural development. However, the significance of these
theories cannot be reduced to the classification of religious orientations
in a sequence of stages. These sequences of stages achieve more in that
they seek to make clear that each stage is part of a path of development
that has both a past and a future. Cognitive-structural approaches are not
only interesting because of their psycho-historical aspect, bur also because

10 Fowler, Stages, 89-213.
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of their dynamic view of religiosity, a view that leaves the future open.
Such approaches pay special attention to the potential for development,
making it possible to conceive of and explain the development of new
aspects and new orientations within their theoretical framework. However,
clarification is required regarding the precise and adequate description of
certain factors of the logic of development.

It is undisputed that what Oser and Fowler have described and inves-
tigated are essentially approaches to understanding religion, structurally
differentiated and ordered in a developmental sequence. More precisely,
the claim and the achievement of the cognitive-structural analysis of
religion is to analyze the cognitive modi of accessing and dealing with
religion and their structural transformations - no more and no less.

One could also say that Fowler and Oser analyze the developmental
sequence of cognitive styles of religion. Both base their theories on Piaget
and assume that the development of religious cognition is subject to the
developmental patterns of logical operations, or is at least parallel to
themn. Oser’s and Fowler’s theories could thus easily be understood as ge-
netic epistemnologies of religion following Piaget’s “genetic epistemology,”
thereby also attributing the development of religious styles exclusively to
the genesis of religious-epistemological structures. Closer scrutiny proves
this assumption to be incorrect, since the prerequisite for a plausible
genetic epistemology of religion would be the ability to separate the re-
ligious-cognitive structures from the respective contents. In this aspect,
Fowler and Oser all too readily intend to follow the principles made
concrete in Kohlberg’s theory and research which has advocated the struc-
ture-content separation as indispensable theoretical and methodological
necessity.!! However, both Oser and Fowler realize that religion is more
than mere cognition. They both seek to go beyond Piaget, each defining
their concept of religious cognition in their own way: Oser through the
idea of a “religious mother structure,”'? and Fowler by the demarcation
between the “logic of conviction” (“constitutive knowing”) that charac-
terize “faith,” as opposed to Piaget’s “logic of rational certainty.”*? This
makes clear the necessity more clearly to consider specific characteristics
of religious cognition, which, as I interpret it, cannot entirely do without
functional and content-related dimensions.*

11 See note 16.

12 Oser/Gmiinder, 61-72.

13 Fowler, Stages, 98-105.

14 This becomes clear upon closer consideration of Oser’s seven polar dimensions: Holy vs.
Profane, Transcendence vs. Immanence, Freedom: vs. Dependence, Hope/Meaning vs.
Absurdity, Trust vs. Fear, Duration/Eternity vs. Transience, and Unexplainable/Magical
vs. Functionally Transparent; Oser/Gmiinder, 32. This applies likewise for the formation
of Fowler’s aspects, in particular the aspects “Bounds of Social Awareness,” “Locus of
Authority,” “Form of World Coherence,” and “Symbolic Function;” Fowler, Stages of
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To anticipate a bit: the concept of style is intended to hold fast to
the irreducibility of religion to cognitive operations. The concept of style
stands for the inclusion of additional dimensions inherent in religion.'s
Moving beyond Oser’s and Fowler’s work, speaking of “religious styles”
helps to emphasize the relevance of experiences, contents, and functions.
Only then could these theories be termed “theories of religious develop-
ment” in the full sense of the term, an ambitious designation that comprises
these additional dimensions.

1.3. Main Points of Criticism

On the one hand, the cognitive-structural interpretation of religion —and thus
the legacy of Piaget and Kohlberg — opens up perspectives of indisputable
importance regarding the differentiation of religious-cognitive styles. On
the other hand, this legacy also brings with it a burden in that it prescribes
an extremely narrow point of view. One must speak of narrowness in
cognitive-structural theories of religious development to the extent that the
guidelines for “hard” cognitive-structural theories are applied unquestioningly
to “religion” and the dynamics of its development. Kohlberg suggested
the differentiation between “hard™ and “soft” stage theories in order to
separate the structural-developmental grain from the ego-psychological chalt,
in accordance with the seal of approval given by premises of the logic of
development, premises that set forth a sequence of irreversible, invariant,
hierarchical stages, describing and structural wholes.'®

In view of religious development, such narrowness must be spoken of
precisely because the cognitive-structural logic of development strives to
be considered not only as the central thread of religious development, but
also as its motor. Consequently, dimensions of contents, experiences, and
functions of religion are methodically exciuded. The shift of emphasis,
indeed the overloading of the cognitive development is one aspect. The
other aspect is the neglect of a number of other dimensions that are of
equal significance for the constitution, Gestalt, function, and development
of religious orientations:

15 Fowler, Stages of Faith, 249, 252, also occasionally speaks of “structural style,” although
more often of “orientation.” Fowler himself indicates that the concepr of style may be
suitable for the differentiation of the stages that can do justice to “faith” {244f, 252%
He uses the “style” concept in particular when describing the sub-stages into which he
would like to further subdivide Piaget’s formal-operational thought from the perspective
of his stages of faith — namely, subdivisions consisting of an “eatly,” a “dichotomizing,”
a “dialectical,” and a “synthetic” style of formal-operational thought.

16 Lawrence Kohiberg/Charles Levine/Alexander Hewer, The Current Formularion of the
Theory, in: Essays on Moral Development, vol.2. The Psychology of Moral Development,
Lawrence Kohiberg {ed.}), San Francisco {Harper & Row) 1984, 212-319,
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The psycho-dysamic-intrapersonal dimension (the psycho-dynamics of the self
self relationship)
The relational-interpersonal dimension (the dynamics of the self-other relation-

shi

ﬂlg)interpretative, hermeneutic dimension (the dynamics of the self-tradifion
relationship)

The liferworld-milien-related dimension (the dynamics of the self-world rela-
tionship)

1 shall explain some of the probiems burdening the cognitive-structural
theories of religions development due to their close connection to the
“hard” model. To put it briefly, they lead to a reduction in the spectrum
of factors relevant to development and also to an obscuring of the internal
and external pluralism of religious orientations.

1.3.1. Critique of the Exclusion of Functional Aspects

Regarding the exclusion of functional aspects, Rainer Débert has pointed out
exemplarily but aptly that according to strict cognitive-structural analysis,
no form of pressure for development can be assumed beyond Oser’s mainly
“profane” and often “atheistic” Stage 3,7 as demonstrated in the young
woman’s narrative quoted above. On the contrary, upon reaching Stage 3,
religious development has maneuvered itself into an impasse, Débert says. He
holds that the gains are entirely on the side of the “profane self,” while the
religious self has hardly any more motives for growth. Débert thus describes
Oser’s Stage 3 as a developmental impasse, a vicious circle in which most
young people find themselves lodged. Débert finds the reason for this in the
discernible loss of religion’s functional role in adolescence. That is, only by
means of a critical deviation from and extension of the “hard” cognitive-
structural interpretation can a plausible explanation for the “profane” style
preferred by the majority of young people be established, while at the same
time explaining the empirical marginality of the higher stages.

1.3.2. Critique of the Exclusion of Content Dimensions

Methods seeking to exclude content dimensions aim to isolate the “pure”
developing structures of religious judgment or faith. The possibility and
feasibility of the exclusion of contents is doubtful, as Dobert demonstrates
for the morai sphere'® and as Gil Noam maintains in general for all domains,

17 Rainer Dobert, Oser and Gmiinder’s stage 3 of Religous Development and Its Social Context:
A Vicious Circle, in: Stages of Faith and Religious Development, James W. Fowler/Karl
Ernst Nipkow/Friedrich Schweitzer {eds.), New York {Crossroads), 1991, 162-179.

18 Rainer Dsbert, Wider die Vernachlissigung des “Inhalts™ in den Moraltheorien von Kohlberg
und Habermas. Implikationen fiir die Relativismus/Universalismus-Kontroverse, in: Zur
Bestimmung der Moral, Wolfgang Edelstein/Gertrud Nunnee-Winkler {eds.), Frankfurt
am Main {Suhrkamp) 1986, 86-125.
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with the exception of the cognitive operations themselves.!® Concerning
religion in particular, the attempt to exclude contents and to work
exclusively with structures could only succeed at the expense of a serious
reduction.” | have pointed this out elsewhere, especially in view of Fowler’s
faith development theory, and have made suggestions for modification.?'
A rigorous, methodological content phobia would make us blind to the
hermeneutic-interactive constitution of religious identity and its relevance
for development, especially concerning the processes of transformation to
the higher stages. From the perspective of our topic, it must be emphasized
that ehe piuraiity of religious styles can only be perceived in full if contents
are not excluded. With a stronger reception of Rizzuto's perspective, Fowler??
has recently taken steps that may lead to a stronger consideration of the
content dimension of “the image of God.”?* However, as I will explain in
more detail below, this modification refers only to the first stages of faith
in early childhood.

1.3.3. Critique of the Marginalization of the Interpersonal Dimension

Critique of the marginalization of the interpersonal dimension has already
been thematized in the lively criticism of Kohiberg’s theory begun by Gilligan.
The pluralism and multi-dimensionality of their interviewees seem to cause
problems for cognitive-structural theories. These difficulties arise in particular
because such theories cannot incorporate certain orientations and styles
empirically and also fail to integrate them theoretically. In moral development
theory, dismay has been expressed concerning the marginalization of 2 moral
orientation motivated by care and responsibility.?* If the progress of both
cognitive and moral development is understood from the “hard™ cognitive-

19 Gil G. Noam, Selbst, Mora! und Lebensgeschichte, in: Moral und Person, Wolfgang
Edelstein/Gertrud Nunner-Winkler/Gil G. Noam (eds.}, Frankfurt am Main {Suhrkamp)
1593, 171-159. Gil G. Noam, Beyond Freud and Piaget: Biographical Worlds — Interper-
sonal Self, in: The Moral Domain, Thomas Wren (ed.), Cambridge 1990, 360-399.

20 Unfortunately, Fowler’s reference to the “structuring power of the contents of faith™
(Stages of Faith, 273, 276, 281) remained theoretical and has yet to be put into effect
more thoroughly.

21 Heinz Streib, Hermeneutics of Metaphor, Symbol and Narrative in Faith Development
Theory, Frankfurt am Main {Peter Lang) 1991. See also note §3.

22 James W. Fowler, Faithful Change. The Personal and Public Chatlenges of Postmodern
Life, Nashville {Abingdon Press) 1996.

23 Karl Ernst Nipkow had already suggested in 1986 to include an aspect “image of God”
in faith development theory: Nipkow, Who is the Author of My Biography? Historical
and Systematical Remarks to a Theology of Individual Faith History, Paper presented at
Emory University, Atlanta, 1986.

24 Carol Gilligan, In a Different Voice. Psychological Theory and Women's Development,
Cambridge (Cambridge University Press) 1982; Carol Gilligan, Do the Social Sciences
Have an Adequate Theory of Moral Development? in: Social Sciences as Moral Inquiry,
Norma Haan/Robert N. Bellah/et al. feds.}, New York {Columbia University Press) 1983,
3351
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structural perspective as an increasing decentration and principledness, then
an “ethics of care and responsibility” receives less recognition — and this is
problematic also froin the perspective of plurality. However, this does not
so much raise the question of a gender bias in Kohlberg’s theory as it does
the neglect of a “connected” self, which the work of Gilligan and others
has sought to explicate,” and the neglect of a “relational self,” interpreted
from a psycho-dynamic-biographical perspective by Noam, and from a
narrative perspective by James Day and Mark Tappan.? Relationality and
intersubjectivity are important starting points for my reformulation.

If, however, the “hard” logic of development a‘lso understands the
religious progress of development as an increasing decentration and au-
tonomization {Oser) or as an increasing reflexivity, and, at least up to Stage
4, as stages towards individualization (Fowler}, then less ;_mention is: [.said
to the relational, interpersonal and milieu-related dimensions of religion.
In his foreword to the German translation of Stages of Faith,” Fowler
admitted that his theory and methodology had not dealt adequately with
the relational style of faith, a style that is possibly preferred by women.
Fowler thus self-critically accepted the criticism expressed by Gilligan and
others. Referring to Belenky, et al., Fowler would like to expand his_stages
of faith, especially Stage 4, to include the style of “connected knowing.™28
Indeed, Fowler objects to the differentiation between “ha.rd” and “soft_”
exactly because it neglects the style of “connected knowing.”? There is
much work to be done here, both theoretically and empirically.

The narrow views found in the cognitive-structural theories of relj-
gious development are not unavoidable, but they nevertheless demand a
more thorough revision. We are thus dealing with a bundle of problems:
the focus on cognitive structures, the premises of logical development

25 Lyn M. Brown/Carol Gilligan, Meeting ar the Crossroads, Women’s Psychology and Girls’
Development, Cambridge/London (Cambridge University_Pre.ss} 1992, I‘,yn M. BrownlC?rol
Gilligan, Listening for Voice in Natratives of Relationship, in: Nasrative and S_toryteiiing:
Implications for Understanding Moral Development, Mark B. Tappan/Mamn_]. Packer
(eds.}, San Francisco (Jossey-Bass) 1991, 43-62. Carol Gilligan/Lyn M. BrownI.Anme Roge‘rs,
Psyche Embedded: A Place for Body, Relationships, and Culture in Personality Theory, in:
Sn'xdyiug Petsons and Lives, A. 1. Rabin/Robert Zucker/Robert A. Emmons/Susan Erank
(eds.), New York {(Springer) 1990, 86-147.

26 James M. Day, Speaking of Belief. Language, Performance, and Na.rr'ative in the Psychology
of Religion, in: International Joutnal for the Psychology of Religion 3, 1993, 213-229;
James M. Day/Mark B. Tappan, The Narrative Approach to Moral Development. From
the Epistemic Subject to Dialogical Selves, in: Human Development 39,_1996, 67-82; see
n.61. Gil G. Noam, Stage, Phase, and Style: the Developmental ]?ynamlcs of the Self, in;
Moral Education. Theoty and Application, Marvin W. Berkowitz/Fritz K. Oser {eds.),
Hillsdale, NJ (Lawrence Erlbaum Associates) 1985, 321-34¢.

27 Fowler, Stitfen des Glaubens, Giirersloh (Giitersloher Verlagshaus) 1991, 18f. Cf. al_so
his comment on this in Fowler, Response to Helmut Reich. Overview or Apologetic? in:
International Journal for the Psychology of Religion 3, 1993, 1771,

28 Mary E. Belenky/Blythe Clinchy/Nancy Go]dbergeri]ill_Taru]e, Women'’s Ways of Know-
ing. The Development of Self, Voice, and Mind, New Yark {Basic Books) 1986.

29 Fowler, Response to Reich.
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for “hard” cognitive-structural theories in which cognition serves as the
central thread and motor for religious development, and methodological
exclusion of the content dimensions, experiences, and functions. Nei-
ther of these perspectives provides a necessary explication of religion,
tet alone a sufficient one. | have thematized the critical comments in
the cognitive-structural discussion here with the intention of delineating
the starting points for my reformulation, My reformulation should help
avoid some of this narrowness, especially regarding the embeddedness in
biography and the lifeworld as well as the aspect of multi-perspectivism
and plaralism. For this reason, i shaii aiso make the concept of style my
focal point.

2. Steps towards a Multi-Perspective Concept of Style in Religion

2.1. On the Multi-Perspectiveness of Cognitive-Structural Theories

Kohlberg’s criteria for “hard” cognitive-structural theories puts an end to
the apparent, almost harmonious, harmony between Oser and Fowler thus
far. Fowler’s theory was described as a “soft theory of stages,” ar least
as the “softer” of the two.* Criticism has also been expressed concern-
ing the definition of the term “faith” in Fowler’s theory. His cumulative
description of faith, including seven “aspects” simultaneously, refers to an
overly broadly defined “everything and nothing faith,” which can hardly
be expected to produce stringent scientific results.?? This has to do with
the fact that Fowler attempts to take into account a wide spectram of
factors for the development of the stages of faith, both analytically and
empirically. In other words, this also results from his greater openness for
muitiple perspectives. In its approaches toward multi-perspectivism, the
faith development theory differs from other cognitive-structural theories.
Fowler’s theory should not therefore be termed “softer.” Instead, it is
multi-perspectival and phenomenologicaily more inclusive. This tnulti-
petspectiveness can be developed further. Fowler's correlative linking of
different theories provides an indication of his multi-perspectival inclusiy-
_—_

30 This is, for example, the opinion of Clark Power, Hard Versus Sofr Stages of Faith and
Religious Development, in: Stages of Faith and Religious Development. Implications for
Chutch, Education, and Society, James W. Fowler/Kar! Ernst Nipkow/Friedrich Schweitzer
(eds.), New York {Crossroad) 1991, 116-129.

31 The broad scope of Fowler’s concept of faith inspired Karl Ernst Nipkow {Grundfragen
der Religionspadagogik, vol. 3, Giitersloh {Giirersloher Verlag) 1982) to suggest translat-
ing “faith> as “Lebensglaube” - of course for theological reasons and with great geneeal
agreement with Fowler’s theory and research approach,

32 See Anton Bucher, Bibelpsychologie. Psychologische Zuvginge zu hiblischen Texten, Stutt-
gart (Kohlhammer) 1992, taking up critical staternents of I- Harry Fernhout, Where is
Faith? Searching for the Core of the Cube, in; Faith Development and Fowler, Birmingham
{Religious Fidncation Press) 1986, 65-89.
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ity. Fowler has not only theoretically and empirically opened a perspective
on such a synopsis of different domains or aspects, he has also succeeded
in presenting it clearly on paper in the form of a model. f_Towler’s h?P'
tagonal model** itlustrates the view that (A) the “form of logic” according
to Piaget,* (B} “perspective taking” according to Selman,3 and (_C) the
“forms of moral judgment” according to Kohlberg,* together with the
aspects added by Fowler: (D) the “bounds of social awareness,” (E} the
“locus of authority,” (F) the “forms of world coherence,” .and (G) the
“symbolic function,” all develop simultaneously in a correlative network,
and that the perspectives presented by these theories all taken together
describe one style of “faith” respectively, in a multi-perspectival and cor-
relative manner. -

Fowler himself continued to work on the linking of development theories
as implemented in the heptagonal structure of faith¥” in the correlation of his
seven-fold faith development perspective with Robert Kegan’s dez{elopn_tent
of the self.*® Fowler thereby undertook to integrate- one of the dimensions
included in his “Multi-dimensional Model of Faith Development™® (a
work in which he had already in 1982 made an exhaustive compilation of
the different factors playing a role in the dynamics of faith development),
namely, the psycho-dynamic dimension. More recently, some.collea gues l?ave
continued theoretical and empirical work on this type of multi-perspectivism,
correlating Fowler’s stages of faith with Oser’s stages of religious judgment
and also with Erikson’s psycho-social sequence of crises.®

However, even multi-perspectivism has its limits with Fowler, In the
end, all of the aspects that he has compiled and described are to foliow

W. Fowler, Faith and the Structuring of Meaning, in: Faith Development and Fowler,

» g;:iegsDykstralSharon D. Parks (eds.), Birmingham (Religious Education Press 1986) 1980,
15-42; Figure 1 on p. 32. .

34 Jean Piaget/Birbel Inhelder, Die Psychologie des Kindes, Frankfurt am Main {Fischer)
1966.

35 Robert L. Selman, The Growth of Personal Understanding. Developmental and Clinical
Aspects, New York (Academic Press) 1980 .

36 Lawrence Kohlberg, Essays on Moral Development, vol. 1. The Philosophy of Moral
Development, San Francisco {Harper & Row) 1981; ]j:ssays on Moral Development, vol.
2. The Psychology of Moral Development, San Francisco (Harper & Row) 1984.

37 James W. Fowler, Faith Development and Pastoral Care, Philadelphia (Fortress Press)
1987. _ .

38 Robert Kegan, The Evolving Self. Problem and Process in Human Development, Cambridge
{Harvard University Press) 1982. . —

39 James W, Fowler, Stages in Faith and Adults’ Life—C}'cle§, in: Faith Developmu’:nt in the
Aduic Life Cycle, New York (Sadlier) 1982, 178—207'; F1g|:|:e on p. 200. In this model,
Fowler puts together the following factors: (A) Time {Biological and Cultqra] Time Clocks
- Scheduled and Unscheduled Choices & Marker Events, (B) Operanona.l Structur_es
of Knowing and Valuing in Faith, (C) Structuring Powe{' of Contents of fath, (D Llf,e
Structure, (E) the Powerful Role of the Dynamic Unconscious, and (F} Impinging of Life’s
Field of Forces. - B

40 A similar correlation of perspectives has been attempted by Reich, Integrating Differing
Theories: The Case of Religious Development, in: Journal for Empirical Theolegy 6, 1993,

Religicn as a Question of Style 13

a common cognitive-structural developmental line. The different religions
styles are ordered along the cognitive-structural thread. The dynamics
of other biographical factors of development are marginalized. 1o put it
more sharply: it is precisely the narrow view focusing on the cognitive
structures that obstructs the tecognition of a broader spectruni of pio-
graphical factors of development. Noam has expressed criticism of such
a narrow view in reference to Kohlberg's theories:

It is my view that cognitively based theorists have overlaoked the centeal struce-

turing activities of the self by defining the epistemic self as the sofe representative

of structure. In the process, I believe, the cart was placed before the horse, life
history became content to the structure of the epistemic self. [.-.] Epistemalogy
replaced life history.#!

Noam’s metaphor of the cart {cognitive competencies) that the cognition
theories have placed in front of the horse (biography) makes the prob-
lem clear. His criticism refers above all to the neglect of the emotional,
psycho-dynamic dimension.

The same criticism applies to the cognitive-structural theories of reli-
gious development. Although the proponents of these theories acknowl-
edge the fact that religious development naturally involves deep layers of
emotion, and also maintain that their theories take this into account, in
fact, structuring power is primarily ascribed to cognition, while the psy-
cho-dynamics are dealt with only in passing or are completely excluded,
A stronger emphasis on the psychoanalytic or psycho-social aspects would
tead to the ousting of the cognitive-structural view as the sole key theory, "
“Going beyond Piaget™ is therefore Noam's motto.”* I therefore make the
following proposal: a serious obstacle to the multi-perspectival approach
to the development of religious styles must be removed. The primacy
given to the transformational dynamics of cognitive structures as motor
and central theme of religious development must be discarded. The horse

39-49; and, within the context of empirical studies, by Tamminen, Comparing Oser's and
Fowler's Developmental Stages, in: Journal for Empirical Thealogy 7, 1994, 75-112; and
finally, by the Titbingen study of the relation of development to refigious instruction in
Friedrich Schweitzer/Karl E. Nipkow/Gabriele Faust-Siehl/Bernd Krupka, Religiousunter-
richt und Entwicklungspsychologie. Elementarisierung in der Praxis, Giitersloh {Kajser;
Giitersloher) 1995; Gabriele Faust-Siehl/Friedrich Schweitrer/Karl E. Nipkow, Die Beriick-
sichtigung der religitsen Entwicklung in der Praxis des Religionsunterrichts, ju Tahrbuch
der Religionspﬁdagogik, Bd. 6, Neukirchen-Vluyn {Neukirchner) 1990, 209-21¢.

41 Noam, Beyond Freud and Piaget, 378.

42 Signs of this are also to be found in Kegan’s model of an evolving self.

43 Gil Noam, Beyond Freud: cf, also Gil Noam/Robert Kegan, Soziale Kognition und Psvcho-
dynamik: Auf dem Weg zu einer klinischen Entwicklungspsychologie, in: Perspektivitit und
Interpretation, Wolfgang Edelstein/Monika Keller (eds.}, Frankfurt am Main {Suhtkamp)
1982, 422-460. One could also speak of “placing religious theories of development on their
feer instead of their heads,” as with Tilman Sutter/Michael Charlton, Saziale Kopniting
und Sinmstrukear, Oldenburg 1994, i reference ro Piager, :
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should no longer be harnessed behind the cart. Instead, the focus s.hould
be placed more clearly on biography and the [z:fez_vorld when sPeakmg of
religious development, as I shall seek to explain in the fqﬂowmg.

However, a stronger emphasis on biography and the lifeworld means
that the concept of style should be strengthenqd and defined more pre-
cisely. In my perspective, the concept of style itself can make :jl_cruc1£}l
contribution towards the relativization and reversal of the cognitive pri-
macy, particularly if its strong connection to blogra[_)hy a.nd the h.feworld
is taken seriously. Noam used the concept of sr_yle in this sense in order
to emphasize the importance of biography within tl‘!e framework of cog-
nitive-structural theories of development. My qualilﬁcatlon of the tools
available for the perception of the contemporary religlous landscape moves
beyond this and seeks to be understood as a (soczal—)pberzor.nenologzcal
reworking. This is my aim in using the concept of style as it relates to
biography and the lifeworld.

2.2. The Biographical Embeddedness of Religious Styles

Provisionally and in careful modification of t_he cognitive-structural
perspective, 1 define “religious styles’.’ as the blographlcaily generalted
modi of accessing and dealing with religion. The§e 'm.o.dl are tl'{u_s subject
to “biographical changes.”* In order to rpake t'hlS initial deﬁmtlor} more
precise, | would like to emphasize two dimensions that character;ze the
biographical embeddedness of religious styles: the self-other dynamics and
vorld of stories. '
the.;e:;'rotb; dynamics. Biography is determinfed by the self-other in-
teraction. This interaction has a history and.lt has found' expression
in life themata. Styles are contingent upon blctgraphy'; thr:lr_ roots are
interpersonal. Styles also are a means of expression. With their help, we
impart something® and they are part o_f the dynamn_:s of a relz?tlonsh1p,
an interaction.*® However, because this mterlpersona'l:ty has a history !Je—
ginning with events lying far back in the'blo.graphlcal past and finding
its expression in the patterns of communication _and. style de.veloped at
that time, present-day styles do not come into being isolated in the here

i i Tisa® " initial definition of religious

44 “Biographical change™ is a “less exact™ but ncvertheless apt initial ion :
dewl'glgopgent according ro Schweitzer, Lebensgeschichte und Re!lgion. Religiose Fnrwick-
lung und Erziehung im Kindes- und Jugendalter, Miinchen (Ka1se'r)'l987.

45 James Day, Speaking of Belief, outlines a plausible definition of rel;glon.fr_om the perspec-
tive of psychology of religion, when he starts with the chacacter of religion as language,
intending to communicate sometbing, ken. Befieving in Socech 1 ot

46 Both Gergen, Belief as Relational Resource, and Murken, Be ieving in Speech, Interna iona

¢ joournalefgr the Psychology of Religion 3, 1993, 231-235, 237_—240, instst on this in _tl'_lelr
critical comments on Day, Speaking of Belicf, I see rhe relanpnal character of religion
in Day’s model, but also agree with the necessiry to make this clearer, as cafled for by

Gergen.
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and now. Instead, for all their cognitive and emotional transformations,
these styles have biographical roots.

Self-other dynamics imply the inclusion of psycho-dynamic patterns of
explanation, such asthe perspectives set forth by Erikson and Rizzuto.*” The
necessity fora greater correlation with Erikson’s psycho-social development
has been pointed out on several occasions.*® Despite the general difficulties
that Fowler’s theory has in integrating the psycho-social perspective into
the cognitive-structural one, it also contains three interesting seminal paths.
First, in the interpretation of the interview with Mary,*® the psycho-social
perspective almost plays the role of a second supporting pillar and brings
out both the psycho—d}'namic-biographical and the lifeworld factors and
resources in a way that is not at all characteristic of cognitive-structural
theories and research. Second, in correlating his stages of faith with those
of Kegan, Fowler has taken clear steps towards the reception of psycho-
dynamic models.5? Third, at least for the early stages of faith, Fowler, in
his"1996 book, has taken up the model set forth by Anna-Maria Rizzuto,
whose work is based primarily on Winnicott and Erikson and explicates a
view of religious development from a psycho-dynamic perspective.

In my opinion, a significant advance could be achieved in this respect
by integrating the relevance of life themata, as postulated by Noam, into
religious development. As Noam has put forth in his writings, it is quite
probable that interpersonal experiences and the orientations resulting
from them can manifest themselves in formative life themata, depositing
themselves in the inventory of our psychological resources.5! Life themata
of this type are therefore a challenge for competencies and schemata, the
tools that help us try to understand and deal with these themata in the
present. The relevance of life themata in terms of developmental dynamics
should not be underestimated. Moreover, when analyzing and mterpreting
religious styles {e.g., in interviews}, we must expect that religious styles

47 For example, Erik H. Erikson, Idenrity, Youth and Crisis, New York/Londan {(W. WL
Norton) 1968; Ana M. Rizzuto, Religious Development: A Psychoanalytic Poine of View,
in: Religious Development in Chiidhood and Adolescence, eds. Fritz K. Oser/W. G, Scarlert,
San Francisco {Jossey-Bass) 1991, 47-60; Ana M. Rizzuto, The Birth of the Living God.
A Psychoanalytic Study, Chicago/London {University of Chicago Press) 1979,

48 For example, Schweitzer, Lebensgeschichte,

49 Fowler devotes an entire chapter to the recounting and interpreration of this interviesy
with a young woman. Fowler, Stages of Faith, ch, 22.

50 From this point of view, Oser’s consideration of the emotional, psycha-dynamic schemata
and their relevance for religious development is also of great potential. Fritz Oser, Die
emotionale Dimension der Entscehung Gottes im Kinde, in: Neuer Gort fiir neue Kinder,
Alier Gor fiir neue Kinder, Vreni Mers, {ed.), Freiburg (Paulus-Verlag) 1994, 136-157. Cf,
also contributions ro the discussion 2bout adult education and religious development in
Michael Bohnke/K. H. Reich/Louis Ridez, Erwachsen im Glauben, Beitrige zum Verhalenis
von Entwicklungspsychologie und religidser Erwachsenenbildung, Stuttgart/Berlin/Ksin
{Kohlhammer) 1992,

51 Noam, Beyond Freud and Piaget; cf. High-Risk Youth. Transforming Qur Understanding
of Human Development, in: Human Development 39, 1996, 1.17.
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from the recent or very distant biographical past may still, or once again,
play a role, resurfacing to influence the present style,

Thus, a consequence of this decided multi-perspectivism is also the
multi-layeredness of religious styles, which can be referred to as an internal
pluralism. The so-called “milestone model” introduced by Jane Loevinger
is therefore more suitable for illustrating the development of religious styles
than ascending or even stage-like models.’2 The “milestone model” describes
the respective phase of development or the Tespective style as an ascending
curve, which falls back after it has reached its peak. Nevertheless, remains
present ata low [evel, while the subsequent lines of development proceed to
attain their respective peaks. This model not only differentiates a hierarchical
arrangement of the stages but also reflects the multi-layeredness of religious
orientations at a certain point in time.5?

The narrativity of the biographical roots of religious styles. The
significance of biographical themata for religious development and for
preferences of a religious style can be made even more precise. If we say
that we are dealing with scripts, personal myths, and individualiy relevant
stories, then it becomes apparent that these themata have a narrative
quality and are conveyed in narrative form. Concerning the formation of
identity, we can refer to Paul Ricceur’s perspective,™ according to which
it is our intertwining in a web of stories that makes the formation of
identity possible.** For psychotherapy,’ pastoral care,*” and counseling,

52 Jane Loevinger, Ego Development: Conceptions and Theories, San Francisco {Jossey-Bass)
1976.

33 Inthe period between the German publication of this article and its English translation, 1
have explicated this model in mare detail as well as the characterization of religious styles.
See Heinz Streib, Faith Development Theory Revisited. The Religious Sryles Perspective,
in: International Journal for the Psychelogy of Religion 11, 2001, 143-138.

54 Paul Ricceur, Oneself As Another, Chicago (University of Chicago Press 1992) 1990; Paul
Riceeur, Time and Narrative, vol. 3, Chicago {University of Chicaga 1988) 1985.

33 Heinz Streib, Erzihlte Zeit als Ermoglichung von Identitic. Paul Ricoeurs Begriff der
narrativen [dentitit und seine Implikationen fiir die religionspidagogische Rede von Iden-
titit und Bildung, in: Religion und die Gestaltung der Zeit, Dieter Georgi/Hans-Giinter
Heimbrock (eds.), Kampen; Weinheim (Kok) 1994, 181-198.

56 For example, Johannes Cremerivs, Die Konstrukzion der biographischen Wicklichkeir im
analyrischen ProzeR, in: Freiburger literarurpsychologische Gesprache. Erste Folge, Johan-
nes Cremerius (ed.), Frankfurt am Main/Bern 1981, 15-37; Walrer A. Schelling, Erinnerte
Biographie. Die Lebensgeschichte im Lichte ihrer psychologischen Vergegenwirtigung,
in: Wege zum Menschen 37, 1985, 306-316; Walter A. Schelling, Erinnern und Frzihlen.
Psychotherapeutische und autobiographische Deutungen der Lebensgeschichte, in; Wege
zum Menschen 35, 1983, 416-422,

57 Albrecht Grézinger, Seelsorge als Rekonstruktion von Lebensgeschichte, in: Wege zum
henschen 38, 1986, 178-188.

58 Brunu Hildenbrand, Geschichtenerzihlen als Prozel der Wirklichkeirskonstruktion in
Familien, in: System Familie 3, 1990, 227-236; Michacl White/David Epston, Narrative
Means to Therapeutic Ends, Adelaide (Dulwich Centre Pu b.) 1989,

39 Heinz Sireib, Heilsames Erzihlen. Pastoraltheologische und pastoralpsychologische Per-
spektiven zur Begriindung und Gestaltung der Seelsorge, in: Wege zum Menschen 48,

1996, 30-44.
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the significance of narratives has also been delineated, characterizing such
narratives as the reconstruction of biography.’?

Regarding cognitive-structural theories, the conclusion must be that
operations and structures alone do not constitute the key dimension for
development, biographically significant narratives also play a role.®® For
moral development theory, the beginnings of its narrative reformulation®'
have turned into a concrete plea for a “narrative turn.”s? The developmental
relevance of themata, as worked out by Noam, is thus to be understood
narratively. The self-other interaction has a narrative character because it
has to do with narratively structured ife themata. Accordingly, a “narrative
turn” must also be proposed for the theoretical and empirical analysis of
religious development.

2.3. The lifeworld embeddedness of religious styles

If a multi-perspectival concept of religious style is to be established, its
embeddedness in the lifeworld must be emphasized to the same extent as
its embeddedness in biography. Embeddedness in the lifeworld is simply
the other side of biographical embeddedness. As ascertained by Grathoff,
biography must be studied from a social-phenomenological perspective
“as a sequence of milieus and as the biographical context of the miljeu,”*?
The preference for a religious style and the development of this preference
grows out of the interweavings of everyday life and is to be located in the
intersubjective and meaning-constitutive milieus. In our line of reasoning,

60 Mark Freeman, Rewriting the Self: Development as Moral Practice, in: Narrative and
Storytelling: Fmplications for Understanding Moral Development, Mark B, Tappan/Martin
J. Packer (eds.), San Francisco {Jossey-Bass) 1991, 83-102; Mark Freeman, Paul Riceeur on
Interpretation. The Model of the Text and the Idea-of Development, in: Human Develop-
ment 28, 1985, 295-312; Mark Freeman, History, Narrative, and Life-Span Developmental
Knowledge, in: Human Development 27, 1984, 1-19.

61 James Day has been working for several years on a narrative reformulation of Kohlberg’s
theory of moral development. James Day, Speaking of Belief; fames Day, Role-raking
Revisited: Narrative and Cognitive-developmental Interpretations of Moral Growth, in:
Journal of Moral Education 20, 1991, 305-315; james Day, Knowing the Good and Do-
ing it. Moral Judgment and Action in Young Adult Narratives of Moral Choice, in: Der
Kontext: Moralisches Urteilen — moralisches Handeln, Detlef Garz/Fritz Oser/Wolfgang
Althof (eds.), Frankfurt am Main (Suhrkamp) 1991; James Day, The Moral Audience. On
the Narrartive Mediation of Moral “Judgment” and Moral “Action,” in: Narrative and
Storyrelling: Implications for Understanding Moral Developmenr, Mark Tappan/Martin
Packer (eds.), San Francisco {Jossey-Bass) 1991, 27-42,

62 In his most recent article with co-author Mark Tappan, Day’s assertion of the developmental
relevance of narrativity for moral development has become a concrete plea for a narrative
turn. James M, Day/Mark Tappan, The Narrative Approach to Moral Development. From
the Epistemic Subject to Dialogical Selves, Human Development 39, 199¢, 67.92.

63 Richard Grathoff, Milien und Lebenswelt, Eine Einfithrung in die phénomenalogische
Soziologie und die sozialphinomenologische Forschung, Frankfurt am Main {Suhrkamp)
1995, 428.
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the reference to the lifeworld perspective bears corrective relevance for
theories of cognitive-structural development, which are criticized — not
always unjustly - for individualistic narrowness, 5 Locating religious styles
in the lifeworld means taking the cognitive-structural differentiation of
styles beyond its cognitive focus, reminding us of its milien-relatedness,
In light of this reminder, continued work with the concept of style seems
meaningful.

Work completed in the sociological analysis of lifestyle has also con-
tributed to a deepening and more precise definition of the concept of
religious style.%® Gerhard Schulze’s Erlebnisgesellschaft is one of the more
Tecent sociological works which promises to capture the plueralistic and
individualized approaches to lifestyle questions common today.6 Schulze:s
approach is provocative in that he attempts to differentiate between vari-
ous milieus by focusing especially on everyday-aesthetic factors.s”

Schulze’s approach has not yet been investigated extensively for religion,
but if his thesis is correct, then preferences for religious styles must also
be subject to the laws of everyday aesthetics, and religious milieus could
also be differentiated along these lines. Future research should investigate
the soundness of this model for the differentiation of religious styles and
milieus. However, this undertaking also raises the issue of the need for

64 John M. Brenghron, The Politica) Psychology of Faith Deveiopm_ent' Theory, in:_F_aith
Development and Fowler, Craig Dykstra/Sharon D. Parks {eds.}, Blrmmghgm _(Rehgl_ous
Education Press) 1986, 90-114; John M. Hull, Human Development and C-apltahst S_oclgty,
in: Stages of Faith and Religious Development, James W, Fowler/Karl E. NlpkowlFraednch
Schweitzer (eds.), New York {Crossroad) 1991, 209-223. Broughton’.s and Hull’s sharp
political and sociological criticism of Fowler’s theories also draws attention to the fact that,
in Fowler's theory, the developing individual seems removed and re]easec_i from the social,
real-life contexr. The real-life connection seems particularly problematic for the higher,
post-conventional stages. The same applies for these stages in ngr’s theory. However,
for the lower stages it is already unmistakably clear that the religious styles also result
from the respective religious milieu. Fowler, Faith Development and Pasto'ral Care, takgs
note of this, if only marginally, when speaking of the development of parishes and their
influence on the development of the individual.

65 Hans U. Gumbrecht/Ludwig K. Pfeiffer, Stil. Geschichten und Funktionen eines kulturwis-
senschaftlichen Diskurselements, Frankfurt am Main (Suhrkamp) 1986; Hartmuc Liidtke,
Expressive Ungleichheit. Zur Soziologie der Lebensstile, Opladen (Leske + Budrich) 1989,
Gerhard Schulze, Die Erlebnisgeselischaf. Kultursoziologie der Gegenwart, Erankfurt{New
York (Campus) 1992; Ingo Mérth/Gerhard Fréhlich, Lebensstile als symbolkisches Kap:tf.xl?
Zum aktuellen Stand kultureller Distinktionen, in: Das symbolische Kapital der Lebensstile.
Zur Kuhursoziologie der Moderne nach Pierre Bourdieu, Ingo M&rth/Gerhard Fréhlich
{eds.), Frankfurt am Main/New York (Campus) 1994, 7-30. )

66 Schulze, Erlebnisgesellschaft; Gerhard Schulze, Identitit als Stilfrage? Uber den kollektiven
Wandel der Selbstdefinition, in: [dentitir. Entwicklungen psychologischer und soziologischer
Forschung, Hans-Peter Frey/Karl Hausser (eds.}, Stuttgart 1987, 105-124.

67 Schulze’s differentiation of orientations, recurring in particular to the factor of everyday
aestherics, according to {a) high culture schema, (b} trivial scherna, and {c) tension schema
pus forth for discussion of style differentiation that divides the contemporary fand§capc
in five milieus: {1) the entertainment milieu, {2) the self-actualizarion milieu, {3) the niveau
milieu, (4) the integration milien, and {5) the harmony miliew.

-_—
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theoretical clarification, particularly since the current dispute among scholars
of sociology concerning the lifestyle concept and Schulze’s everyday aesthetics
approach has yet to be settled. This controversy concerns the theorem of
individualization in particular$® Has religion also become nothing but a
question of a lifestyle preference motivated by individual concerns and the
aesthetics of everyday life (Schulze), or even a question of mere personal
bricolage of meanin g (Hitzler}?%? On the other hand, do class-specific, socio-
economic factors (still) play a significant role (Morth & Fréhiich),? and
for religious “socialization” as well?

According to my perspective, a one-dimensional concept of lifestyle
based on the aesthetics of everyday life must be differentiated — not only

diachronic perspective of the lifeworld, social and culrural factors causing
an individual to become what he or she is, a neglect of the diachronicity of
interpersonality, which all seem to me indispensable for an understand; ng of
religion,” The social-phenomenological approach toreligion also distinguishes
itself by a narrative perspective, by a special emphasis on the narrativity
of the lifeworld, the milieu-related constitution and genesis of religion and
its various styles. The narrative reformulation of moral development as
suggested Day and Tappan also seeks to achieve “a paradigm of social
construction and intersubjectively possible forms of discourse, in which
selves are assumed to be embodied, relational, and thus fundamentally
dialogical,” for the following reason:

Careful attention to narrative vields an approach in which language plays
a much larger role in structuring moral life, generating moral experience,
and shaping a far more social kind of self than assumed by the cognitive-
developmental approach,™

This means taking into account, both theoretically and empiricaily, that
the “social construction of reality” that is ritualized and narratively and
symbolically transmitted in certain religious milieus also forms the indi-
vidual’s preference for a religious style.

-

68 Ulrich Beck, Risikogesellschaft, Auf dem Weg in eine andere Moderne, Frankfurr an Main
{Suhrkamp) 198¢.

69 Ronald Hitzler, Sinnbasteln. Zur subjektiven Aneignung von Lebensstilen, in: Das symbolische
Kapita] der Lebensstile. Zur Kultursoziologie nach Pierre Bourdieu, Ingo Mérth/Gerhard
Fréhlich (eds.), Frankfurt am Main/New York {Campus) 1994,

70 Ingo Méreh/Gerhard Fréhlich, Lebensstile afs symbolisches Kapital? Zum aktuelfen Stand

kultureller Distinkrionen, in: Das symbolische Kapital der Lebensstile. Zur Kultursoziologie

der Moderne nach Pierre Bourdieu, Ingo Maérth/Gerhard Frohlich {eds.), Frankfurt am

Main/New York (Campus) 1994, 7-30,

I therefore advocate the position set forth by Marth and Fréhlich and would like to retain

the generative milieu-connectedness of style preferences, taking this into accounr for the

differentiation of milieus and styles in religion with the aid of 2 social-phenomenological
emphasis on the relevance of intersubjectiviry,

72 Day/Tappan, 67.

71
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The following definition summarizes my statements on z mulftl—persgif;c_
tive concept of religious style: “styles o_f religion !?re m(cj) ef oi z;g(r:iis ng
and dealing with religion in its narrative, sym.b[(? ic, ar} ' ritua o
expression, forms that are generated by a mu!t.lp 1(;:1ty 0 1:::lcttorst namely
by both lifeworld and biography. The one-side n?ss (; SI'?]C u i
ferentiations of religious styles must be correctefl,_ or tleI i c?wtornsmit_
biographical embeddedness of preferences for religious styles is tra

ted narrarively.

3. Procpects for the Furure:
. Prospects

i iati igi Contribution
A Differentiation of Religious Styl_es‘ as a C
towards an Analysis of Today’s Pluralistic-Religious Landscape

A hermeneutic approach to analyzing toda.y’s rehglgqs lands_ca pe S'hogh'i]" ﬂg
justice to the internal and external p]ura.llty' of re|1g1?u§ orlelnta:::; s. The
progressive individualization and pluralization _Of religion a sc')r joads to a
broad spectrum of conversion and nc'iansi:;l;}a;t:lc&neigc]);:?jsgsi_he anp; ece
i 1ands on any attempt to unders .

Elfgs};y(liee:as I have prg’sented it here claims to n}?et th&?s&: degllanlclil:;;i leilvs;
to open a perspective. By adding external plurality to intern Rl recyfude
can take into account the fact that one stylecdoei nc:t necessarily p ude
others. On the contrary, we can expect to find that style; :;u'eho:o_mprt
of a range of different raw materials. One of the rea§?]n§ tonl" talc ullle:r;l;t}}:
of cognitive-structural theories to come to terms I:T;: 1;1.6 rtler HFS wralicy
lies in the premises of “structural wholen.ess (Ko erg ;r; serms of the
logic of development and the correspondl.n.g assumptions CThese asgects
transformation of structural stages of religious cogllm'lon;l o OSSigﬂit
rule out both the simultaneous existence of steraI styles anl. \ e Pentationy
of regression or revival which we see e.g. in fundgmjntz; is tin nea er’;
This multi-layeredness can more easily be conceived of in Loe g

“mi ” mentioned above, _
milestone model” m N o -

A hermeneutic of the contemporary religious situation should mcreasf
ingly ask whether and how current style preferences and processes o

i i frst investigated by Romney
73 T i lay of conversion and transformation was ; ; .
” 1?;;(1);’1})];:;;;:;5 éi):version: A Structual-Developmen;al Anal)_rsm, ]-.Phlt) (:Isi;l:;atgg?é
| Universiry, f Faith, devoted an entire chapter to thi
Harvard University, 1978. Fowl_e:, Stages o h, b 2s the steso e {0 this topic
lected to treat important gnestions such as the stage
. 2 fs}i,o'jxmolrligsegt';ou?d formulate it} rhe differentiation qf conversion stylesd frﬁ@_ﬁhe
;S?S‘;ecti\»e’of developmental psychology. CE. Friedrich Schweuzier. l?sekehn.;ng l)m(;{.:,;g;]?:[:
i i i ichte?, Walter Sparn {ed.), Giirer
i : Wer schreibt meine Lebensgescl'flc . pa :
Félifi‘::lr?](i?)gfl\:;lag) ;990 296-314. On deconversion from newhrehg!ous, flt:-rltli.'a‘mlenta:ﬁ
i ’ irical research project which is loca
i we shall presenr the results of an empirica jec .
0: ’tilr:erafltt:s)::;ch Cemerpfor Biographical Studies in Contem Porary'Reiigjon atthe Blelefeig
zlIJniversity. In this research, anong ather instruinents, 2 modified falth development researc|
procedure yields insights into such internal and exernal plarality
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conversion and transformation are related to Tifeworld and biographical
emheddedness in religious milieus, The fact that both the biographical
and the milieu-related connection are transmitted harratively is another
reminder that a new narrative approach, more strongly emphasizing the
life themara and miliey accounts, would bring abour 3 significant advance
in the analysis of the contemporary religious situation,

John Hull, who otherwise expressed sharp criticism of Fowler’s theory,
has pointed out the potential for fajth development theory to contribure
to a hermeneutic of the vontemporary religious situation that takes into
account differences in style, Ha closed his criticai comments with the open
perspective that faith developmient theory can be understood as “a kind
of hermeneutic of the contemporary religious life”:7

There are various kinds of religious speech, each of which expresses some
berspective on the religious life, and each of which needs to he purged both
internally by the “kingdom of God” Perspective and externally by the negotia-
tion of one style of speech against another,

Here, Hull also thematizes the limits of the structurai analysis of religion
and religious styles. I would like to close with a remark on this topic. The
structural analysis of religion and the revisiopn of this approach concern-
ing its relationship to the lifeworld and to biography presented herein as
style analysis can only be one element of research on religion. Structural
analysis is limited in its lack of criteria for assessing what is recounted and
believed, as well as in its lack of criteria for foreseeing the consequences,
Questions such as the right to childlike naiveté,” and even moreso the
judgment of freedom and manipulation, of fundamentalism and tolerance,
and finally the question of salvation and alienation can oniy be answered
on the basis of criteria from theology and the philosophy of religion.
From this perspective, the theories of Oger and Fowler reveal their
strengths in precisely those points in which they move beyond structural-

own autonomous freedom is understood from the perspective of “universal
communication and solidarity,” and thus also in view of that ip “which
this freedom has jts ground, is conveyed and made possible.” And this
is not possible without mention of a momentous promise “that allows
one to bear the effects of guilt, injustice, death, suffering, etc. in the sole
trust in a sense of acceptance from the Absolute, also and even moreso

—_—

74 Hull, Human Development, 222,

75 Cf. the discussion ahour “first/initial naivets” touched off by Anton A, Bucher, Wenn wir

immer tiefer graben ._, kommt viefleich die Hblle, in: Katechetische Blatrer 114, 1989,
654-662.
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in the midst of failure and pain.””¢ Fowler not only candidly admits that
the theological turn becomes unavoidable for him in that he can only
formulate his sixth stage in terms of the metaphor of the Kingdom of
God.”” Moreover, tendencies of this theological interpretation are also
already visible in the formulation of “conjunctive faith” {Stage 5), for
Fowler says of this orientation (and this is of utmost relevance for our
topic of religious pluralism): “it generates and maintains vulnerability to
the strange truth of those who are “other.’” Even more: beyond national,
ethnic, or religious borders, humans at this stage are ready “to spend
and to be spent for cause of conserving and cultivating the possibility of
others’ generating identity and meaning.” 7

Understanding religion as a question of style means thinking beyond
structural narrowness and realizing the potential and the openness for
development in a pluralistic-religious situation. It also means learning,
and the rich narratives of religious traditions provide us with a plethora
of thought-provoking metaphors and models.

Zusammenfassung

Ausgehend von der Notwendigkeit einer tragfahigen Analyse der pluralistisch-religissen
Lage der Gegenwart und der in ihr entstehenden lebensgeschichtlichen Verinderun-
gen von individueller Religion werden die beiden mafgeblichen kognitiv-struksurel-
len Theorien religiéser Entwicklung auf den Priifstand gehoben, die von Fritz Oser und
Paul Gmiinder 1984, besonders aber die von James W, Fowler 1981 vorgelegte Faith
Development Theory. Es werden Argumente dafiir vorgetragen, dass eine Revision
dieser Theorien notwendig ist. Dies hetrifft insbesondere deren Engfihrung auf die
kognitive Dumension individuelier Religion, derzufolge (religidse) Kognition als roter
Faden und als Motor der Entwicklung in Anschlag gebracht wird und infolgedessen
wichtige, gleichwohl entwicklungstelevante Dimensionen ausgeklammert werden. Die
vorgeschlagene Revision geht von der Mehr-Perspektivitit individueller Religion und
religidser Entwicklung aus, fiir die besonders an Fowler angeschlossen werden kann,
fokussiert jedoch mit Entschiedenheit sowoh] auf die lebensgeschichtliche, in der Selbst-
Andere-Dynamik begriindete und sich als narrative (Re-}Konstruktion entfaltende, als
auch auf die lebensweltliche Bedingtheit religioser Orientierungen und ihrer Verschie-
denheit. Kern der Revision ist die These, dass der Begriff des religivsen Stils geeignet
ist, diese Mehr-Perspektivitit zu fassen, und dass die als Differenzierung religiser Stile
entworfene Perspektive religiéser Entwicklung der inneren und duBeren Pluralitit von
Religion in der Gegenwart gerecht werden kann.

76 Oser/Gmiinder, 103 {translated here by Ella Brehm).

77 Fowler, Stages of Faith, 206.

78 Fowler, Stages of Faith, 198. Cf. Fowler, The Enlightenment and Faith Development
Theary, in: Joutnal for Empirical Theology 1, 1988, 29-42, in which he sees the contribu-
tion made by faith development theory to the conremporary religious-cultural situarion in
its providing of a language and system of concepts “for ordering and speaking intelligibly
about the clash of cultural levels of development.”






