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Introduction

This study
 examines how mediation has been adapted to the Christian tradition. An examination of what Christian theology says about conflict reveals that it is natural and to be expected. Next we see that mediation is given a lot of support in the Christian tradition, both biblically and to some extent in terms of institutional policy. Three mediation models can be applied to the resolution of church conflict. Finally, I shall analyse how the Christian element is integrated into mediation by its structural design, mediator selection criteria and inclination towards co-mediation, as well as in terms of the mindset and qualities adopted by the Christian mediator. 

Christian theology on conflict 

According to Lederach, it is a fairly common view in many Christian circles that conflict is sin (Lederach, 1999:116). However, he offers a different perspective on the matter based on Genesis 1. Genesis is said to contain God’s three creation commitments, or attributes built into His creation. The first commitment is that God is present within each one of us, demonstrated by how we have been created in His image, with the capacity to think, feel, act and so on. The second creation commitment is that God values diversity. This requires little explanation and is evidenced by the varieties of life species on this planet, the existence of male and female counterparts and the uniqueness of individual personalities and experiences. God’s third commitment, Lederach says, is that we are given the freedom of choice over our actions. In simple terms, these three creation 
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commitments combine to not only make our lives “rich, ever-renewing and interesting” but also make conflict an inevitable and natural part of human relationships (Lederach, 1999:117). Conflict is thus to be expected within and without the church, as a natural consequence of humans possessing the ability for thought and feelings, being individually unique creatures and having free will (Lassetter and Whalley, 2004:12; Dunn, 2002:19). Faithfulness to Christ then depends on not whether we can avoid conflict in the church, but rather on how we choose to deal with conflict. Indeed, this is what prompts Halverstadt to ask: “what can make church fights Christian?”; purportedly it is the choice made by Christian disputants of a way to deal with conflict that “elicits and utilizes more godly traits and gifts in them and in the larger faith community around them” (Halverstadt, 1991:3). 

Biblical and organizational support for Christian mediation 

As a matter of fact, mediation is one such Christian method and finds a lot of theological support within this tradition. To start with, Christ himself is referred to as a mediator in the bible (Hebrews 9:15, NRSV). Next, we see that Matthew 18 clearly provides us with a practical, three-step process to deal with conflict in the church. Jesus instructs that the first step should be to go directly to the person we have a dispute with and talk with him/her. If that does not work, the next step is to take one or two witness along with us. Finally, if that also falls short of restoring peace, the third step is to tell it to the church, i.e. the community of believers (Matthew 18:15-20). Within this process, mediation seems to relate to the second step: taking one or two witnesses along. Lederach argues that the idea of having witnesses is actually to help create a forum conducive to listening, reflection and understanding as opposed to judgement or assessing fault – which is precisely what mediation seeks to foster (Lederach, 1999:128). As Buzzard and Eck put it, “perhaps the one or two witnesses are like mediators and conciliators” (Buzzard and Eck, 1982:32). Moreover, further support for mediation within the church is found in the words of Paul:

“When any of you has a grievance against another, do you dare to take it to court before the unrighteous, instead of taking it before the saints?...If you have ordinary cases, then, do you appoint as judges those who have no standing in the church? I say this to your shame. Can it be that there is no one among you wise enough to decide between one believer and another, but a believer goes to court against a believer—and before unbelievers at that? (1 Corinthians 6:1-6)
Paul clearly admonishes those believers who take their disputes to court rather than trying to resolve it amongst Christians. Mediation is thus completely aligned with 1 Corinthians 6 in that it seeks to help disputants come up with mutually 
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acceptable solutions rather than taking legal action against one another. On a broader level, mediation also ties in well with the idea of Shalom in the Old Testament. Normally translated as peace, Shalom in its full meaning is a description of “an entire state of well-being, health, happiness, material security, harmony with neighbours, justice, economic equality, and spiritual integrity” (Kraybill, 1981:8). Mediation is undoubtedly part of the peacemaking efforts to create and maintain Shalom. 

Basing themselves on these and numerous other biblical passages, Christian churches are now increasingly in favour of encouraging mediation in their constitutions. Behrens’s survey reveals that Bishops are supportive of advocating the use of mediation in Canon Law (Behrens, 2003:401). Furthermore, the Mennonite Church and General Conference Mennonite Church also pledge that they will “be open to accept skilled help. If [they] cannot reach agreement among [themselves], [they] will use those with gifts and training in mediation in the larger church” (Mennonite Church and General Conference Mennonite Church, 1995:27). 

A mediation model for the Church

Although theological and organizational support exists for Christian mediation, we are still faced with the question of what an intra-religious mediation model should look like for the church. A comprehensive answer to this question must necessarily take advantage of the existing body of knowledge of secular practice. The literature thus identifies three secular models as being potentially suitable to deal with church disputes: commercial mediation, community mediation and consensus-building mediation. These have already been discussed in detail in the previous chapter. 

Some authors seem to favour a structure based on the commercial model. The mediation frameworks suggested by Acland and Hausken, for instance, place considerable emphasis on the ‘agreement to mediate’, which is typical of commercial mediations (Acland, 1995:91; Hausken, 1992:122). The Mennonite model, on the other hand, clearly follows a community mediation layout (Mennonite Conciliation Service Staff, 2000:171). 

Behrens’s approach is however rather unique and considerably more sophisticated. Rather than advocating a single mediation model, he posits that all three of them have their place in church dispute resolution. Deciding which mediation model to select, he says, will rely on a few circumstantial considerations such as the type of dispute, the action already taken by parties and other technical elements unique to particular disputes. 
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The first and most important criterion is the type of dispute we are dealing with (Behrens, 2003). In his analysis of church disputes he draws up a typology of conflict, shown in the figure below. He adds, however, that “not all church disputes can conveniently be placed in one category. Many disputes are complex, involving two if not more categories” (Behrens, 2003:118). Anyhow, this categorisation remains an extremely useful guide for most conflicts. 

	Type of dispute

	1. alterations to church buildings and graveyards

2. church governance: disputes between a church and the diocesan authorities or the Bishop

3. personality conflicts: e.g. disputes between clergy working in a team, usually involving six people or less

4. pastoral breakdown

5. disputes over forms of worship/doctrine

6. gay or gender issues

7. racial discrimination

8. employment disputes

9. minor discipline matters, not involving sexual allegations

10. property disputes

11. financial disputes

12. defamation

13. personal injury

14. commercial contract disputes

15. tax disputes


Figure 1: Types of church dispute (Behrens, 2003:90)

So how do mediation models fit with particular dispute categories? This requires a brief introduction to the notion of a conflict triangle, illustrated in the figure below. 
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Figure 2: The Conflict Triangle (Beer and Steif, 1997:14)

Any dispute has three aspects: problem, process and people. The problem side of the triangle refers to the factual components of the dispute (e.g. whether or not a staff member was given sufficient notice before being dismissed). The people side stands for the personal relationships element of the dispute (e.g. the breakdown of trust between individuals), and finally the process side represents the means by which the dispute is dealt with and managed. 

This argument holds that both the dispute categories as well as the mediation models mentioned above tend to emphasize one of these three aspects. For instance, the ‘financial disputes’ category contains disputes where the ‘problem’ aspect is more prominent than the ‘people’ or ‘process’ aspects, because the focus is mostly on factual elements. Likewise, each one of the mediation models also leans towards a particular side of the conflict triangle according to its design. Commercial mediation emphasizes the problem aspect, community mediation accentuates the people aspect (especially owing to its widening acceptance of transformation theory) and consensus-building mediation highlights the process aspect. 

Therefore a particular mediation model is most appropriate for dispute types that exist on its own side of the conflict triangle. As per our example, the commercial model would then be best suited for the ‘financial disputes’ category, because 
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both the disputes and the mediation model pertain to the ‘problem’ aspect of conflict (Behrens, 2003). In this way our choice of a mediation model is determined, via the conflict triangle, by the category within which the dispute is found.     

Another consideration when deciding which mediation model to choose is the extent and type of action already taken by the disputants. For example, the commercial model is arguably more appropriate than the community model for a dispute where litigation has already started because it can more easily incorporate lawyers into the process (Behrens, 2003:293). 

Other technical elements of the dispute, such as the number of parties involved, are also relevant to the task of choosing a model. Behrens writes: “if a small number of parties are involved in a mediation, the normal format for a community mediation can be followed; but the more parties are involved, the more difficult it is for the mediator to ensure that each party’s voice is heard and their interests considered” (Behrens, 2003:271). In fact, although the community mediation model is flexible enough to accommodate more than two parties, beyond a certain number it will have to increasingly take on the properties of, or be replaced altogether by, the consensus-building model. 

In view of the above, Behrens suggests a framework for selecting mediation models to resolve church conflicts, as shown in the table below. It should be noted that in practice, a dispute could emphasize more than one side of the conflict triangle and therefore more than one mediation model may be suitable. 

Mediation for intra-religious disputes
	Type of dispute
	Issue
	Mediation Model

	church buildings

church governance

personality conflict

pastoral breakdown

worship/doctrine

gay and gender issue

racial discrimination

employment/work

minor discipline

property ownership

financial (non-criminal)

defamation

personal injury

contractual

taxation
	people/process

problem

people

people/process

people/process

people/process

people

people/problem

people

problem

problem

people

people/problem

problem

problem
	Community/Consensus-building

Commercial

Community

Community/Consensus-building

Community/Consensus-building

Community/Consensus-building

Commercial

Community/Commercial

Community

Commercial

Commercial

Community

Community/Commercial

Commercial

Commercial


Figure 3: Matching mediation model to church dispute type (Behrens, 2003:333)

Yet another approach to this question equally deserves our attention. Some Christian mediators suggest that a church disputes mediation model should even incorporate other ADR methods as well. The Christian Conciliation Service, for example, encourages disputants to adopt the med/arb process, a combination of mediation and arbitration. Efforts to resolve the dispute begin with the use of mediation, but if it falls short of doing so, then the parties automatically shift to using arbitration (Buzzard and Eck, 1982:79). 

The Christian element in intra-religious mediation

While choosing an appropriate mediation model for church disputes is no doubt important, it cannot be sufficient in and of itself. It is now widely accepted amongst clergy and mediators that for mediation to truly succeed in this context, a deeply Christian approach imbued with spiritual awareness must also permeate the entire endeavour, whatever the model we choose (Behrens, 2003:473). In practical terms, the Christian element in mediation translates into additional particularities of the mediation session as well as preferences with regard to 
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mediator selection and co-mediation. Most importantly, it is also embodied in the mindset and qualities of the Christian mediator. 

Particulars of the Christian mediation session

The first corollary of integrating the Christian element is a recommendation about location. The general requirement for the location of a mediation session is that it should be a neutral venue. Buzzard and Eck favour the church amongst all neutral venues, precisely because it “emphasize[s] the spiritual base that underlies the entire process” (Buzzard and Eck, 1982:81). However, informal meetings with parties can also be held in their homes in order to induce a more cooperative spirit that would help the eventual mediation session.

As regards the mediation session proper, at least four features unique to Christian mediation also emerge. Firstly the opening lines spoken by the mediator contain additional statements that integrate the spiritual element. Other than welcoming the parties and thanking them for choosing mediation like secular mediators do, the church disputes mediator also highlights (and thus reminds the parties of) the spiritual dimension of the dispute and its resolution. To illustrate this point, we can use Hausken’s example of a dispute between Carol (a pastor) and Mildred (a congregation member), which is taken up by Norma, the mediator: 

“The day of the mediation came. Both Mildred and Carol were there. They met in Norma’s office. Norma said, “I know that both of you are here because you love your church, and most important because you have possibly misunderstood the other person. I am hoping that we can work at resolving some of these differences by remembering our Lord who gave us the tools to use so that we can reconcile” (Hausken, 1992:111). 

Note that although the mediator draws attention to the spiritual dimension, she does not fail to equally acknowledge the more perceptible relationship dynamic (i.e. a misunderstanding between individuals); her expertise actually lies in combining both. 

The second attribute is the use of scripture. 1 Corinthians 13 is deemed an appropriate passage of the bible to assist in creating a spiritual atmosphere conducive to dispute resolution, although there certainly are others which can be just as effective (Buzzard and Eck, 1982:82). A key section of this passage reads:

“Love is patient; love is kind; love is not envious or boastful or arrogant or rude. It does not insist on its own way; it is not irritable or resentful; it does not rejoice 
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in wrongdoing, but rejoices in the truth. It bears all things, believes all things, hopes all things, endures all things (1 Cor 13:4-7, NRSV).   

This particular section of the passage is all the more remarkable in that it simultaneously represents love as the ultimate spiritual aspiration, and provides a powerful guide for the kind of behaviour and attitudes expected of Christians in the midst of dealing with conflict. 

In a similar vein, a third unique and fundamental constituent of Christian mediation is the use of prayer. Hausken advocates praying both at the beginning and at the end of the mediation session and advises that instead of having the mediator give the prayer, the parties themselves can be encouraged to do so (Hausken, 1992:118-119). Prayer is also just as useful to the mediator as a resource that he/she can choose to access privately if necessary in order to maintain spiritual focus (Kraybill, 1982:15-17). 

A fourth feature meant to complement or perhaps replace prayer and scriptural reading could simply be that the mediators “begin by sharing the way in which the Lord has been real in their life – meeting needs, providing strength, and giving peace and joy” (Buzzard and Eck, 1982:82).   

It is however important to be aware that the ability to make these adjustments to the structure of the session is not necessarily a given, even when Christians are involved, and depends largely on the receptivity of the parties. 

Selecting the mediator 

Adapting mediation to the Christian tradition also has important implications for the selection of the mediator. It is highly desirable for the mediator to at least have some degree of insight into the context within which the intra-religious dispute is taking place. Many go further to recommend that the mediator himself/herself must actually be a committed Christian with an understanding of congregational dynamics (Hausken, 1992:117). Indeed, Behrens’s survey of diocesan bishops from six different countries reveals that clergy are used about twice as often as professional mediators to mediate church disputes (Behrens, 2003:390). It is essential, however, that the Christian mediator be properly trained in mediation. As Hausken puts it: 

“there are many who “claim” to be church mediators when, in fact, these people have had little or no training in the mediatorial process. It would be well advised to ask mediators about their background in the process, and if they have received proper training” (Hausken, 1992:117).
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Remunerating the mediator for his/her services and other expenses incurred is also considered important and ethical, and should be discussed, even if mediation is perceived as a Christian function. One advantage of compensating the mediator is that the congregation which is hiring him/her feels more inclined to participate and reach agreement because of the financial investment involved (Hausken, 1992:118). 

However, a point of contention when selecting the Christian mediator is where he/she comes from. There is evidently a tension between the concern for sufficient objectivity or impartiality of the mediator and the need for his/her familiarity with the context of the dispute. While Behrens argues that it would be useful to have a mediator from the same community, church or neighbourhood, authors like Hausken and Halverstadt are clearly against this idea and argue that the mediator should be someone with no prior knowledge of the congregation; his/her objectivity should not be threatened or compromised (Behrens, 2003:277; Hausken, 1992:118; Halverstadt, 1991:172).  

Co-mediation

Christian mediation also leans towards the use of co-mediation. This is primarily because co-mediation is perceived as being very consistent with Christian theology, particularly Matthew 18, when Jesus says “take one or two others along with you” (Matthew 18:16). According to Lederach, in the context of conflict – which actually seems to be that of Matthew 18 – having two or three really means “creating a body of people who begin working together to discern what is happening and what needs to be done” (Lederach, 1999:128). Co-mediation is thus seen as an almost direct instruction from Jesus to Christian mediators. 

In addition, practical experience in church disputes mediation also suggests that working with two mediators instead of one has a number of attending benefits for the mediators, such as added insight, greater objectivity, sharing of responsibilities, easing the tension of the mediation session and so on (Hausken, 1992:116-117; Eggleton and Trafford, 2000:21). For the disputants as well, co-mediation has certain advantages. It ensures “a better “check” on mediator bias or other shortcomings” and provides them with a model of co-operative behaviour exemplified by the co-mediators (Price, 2000:170). 

The Christian mediator: mindset and qualities
The Christian element in mediation is perhaps most significantly embodied in the person of the mediator. We have already mentioned that the mediator must be a committed Christian. However, there is far more to being a Christian mediator 
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than simply belonging to that particular faith tradition. This is revealed by a closer look at the inner workings and aspirations of the Christian mediator as well as his/her qualities. 

Inside the mediator’s mind
To start with, the Christian mediator’s perspective transcends the immediate reality of the dispute itself. The mediator sees the conflict as just one of the instances of a wider disunity in God’s creation that Jesus came to resolve. In this sense, by engaging in mediation he/she sees himself/herself as following the will of God. The resolution of conflict is thus understood to be something of the spiritual realm and the mediator tries to remain open to the “miracle and mystery” of divine intervention (Buzzard and Eck, 1982:54). 

In the real biblical sense, the mediator is also far from being just a disinterested third party with the required skills for crafting agreements. Rather, he/she wholeheartedly invests his/her emotional energy into the reconciliation process by focusing on the example of Jesus:

“Jesus…was not a casual observer, a hired professional. He gave his life on the cross so that healing might place…[Likewise, the mediator] is one of the parties himself. His love for the disputants and his concern for the wholeness of the church will drive the Christian mediator to an agonizing, praying, and giving type of mediation. Often the impasse is shattered and broken by the mediator’s acting in love amidst the parties’ anger and alienation” (Buzzard and Eck, 1982:53). 

This is why the Christian mediator is not merely interested in the resolution of the dispute. He/she perceives the will of God to be a complete reconciliation of the relationship between the parties (Buzzard and Eck, 1982:84). On a side note, it seems that the community mediation model is thus the one that Christianity can best relate to theologically, because of its focus on relationships (Behrens, 2003:288-289).  

In the case of Quaker and Mennonite mediators, the very outlook expressed by the above quote stems from one of their fundamental tenets: a belief in the existence of ‘that of God’ in every person (Clark, 1990:11). Aside from Quakers and Mennonites, this principle might or might not be applicable to other Christian denominations to the same extent, but it is still worth mentioning here. Quaker mediators refuse to see any individual as incapable of goodness because everyone contains some aspect of God in them. This understanding is what inspires Quaker mediators to listen non-judgementally and exercise a positive definition of impartiality, what Yarrow refers to as ‘balanced partiality,’ or sensitivity and 
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empathy towards all the parties in the conflict (Yarrow, 1978: 265; Bailey, 1985:210). 

In addition, the Christian mediator has a strong internal awareness of his/her responsibility to uphold certain key principles. Two such principles are forgiveness and justice. Forgiveness is quite significant in the biblical context, and it is therefore highly likely that the mediator will bring it up as an option at some appropriate moment in the mediation (Buzzard and Eck, 1982:56-58). The mediator’s commitment to justice can however be problematic because it represents a departure from impartiality and non-judgement. Nevertheless he/she is expected to not deviate from such a stance in the name of making peace, because such a peace would be one without substance and based on superficial spirituality (Buzzard and Eck, 1982:55). 

Qualities of the mediator

The critical reader might remark that many attributes of the Christian mediator, such as credibility, caring etc are shared by secular mediators as well. We do not purport to contest this view but rather aim to describe the Christian element in mediation by showing how these qualities (of which we will highlight a few key ones) are sourced from the depth of the mediator’s own spiritual tradition. 

The Christian mediator is a hopeful and patient soul. He/she learns to be patient because the fruits of peacemaking are seldom readily available. At the same time the mediator is hopeful even in the absence of success because he/she has entrusted Christ with the outcome. “After all, [the mediator is] seeking to be used in his time and his way” (Buzzard and Eck, 1982:55). In a similar vein, he/she allows himself/herself to be vulnerably situated in the midst of conflict while depending on the power of Christ. All this becomes possible when the mediator possesses strong spiritual vitality (Buzzard and Eck, 1982:87).

Moreover, just like his/her secular counterpart, the Christian mediator aspires to be a good communicator by developing skills like active listening, clarifying questions and so on. However, the Christian mediator sees his/her ability to be a good communicator as being more than just the mastery of a technique; in fact, “in our own reconciliation in Christ, communication is central to God’s process with us” (Buzzard and Eck, 1982:89). In other words, communication is a part of developing one’s relationship with God and thus a constituent of the mediator’s own spiritual development. 

Finally, one of the most essential qualities of the Christian mediator is humility – something that Mennonite peacemakers hold as being of considerable importance 
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(Gopin, 2000:243). Ginkel argues that saving face for disputants is essential in order for mediation to move forward, and that this can on occasion apply to the mediator as well (Ginkel, 2004). In fact, disputants sometimes cause the mediator to lose face, perhaps as a reaction to their own experience of losing face. In such situations, humility then becomes an asset for the Christian mediator and can even be greatly instrumental in resolving the dispute. This is vividly illustrated by Friedmann, a Christian anthropologist, in his account of how he mediated one church quarrel: 

“After the equal-loss-of-face package had been presented to both sides and a date had been set for the public reconciliation, one of the contending groups asked for a private meeting with me. In this meeting they accused me of serious failures as a Christian and of major cultural mistakes.

The censure continued for several hours. When it finished, I felt all had been lost. So I humbly said, “Many things you have said I recognize, others I do not recognize. However, if you knew me better, you would find even more weaknesses. I am sorry I have failed you. You gave me your confidence as a mediator, and now I have failed you. I feel deeply responsible that we are not going to have a reconciliation.”

“But we will have a reconciliation!” they all cried. 

Suddenly the light dawned on me…If a mediator chooses to get involved…why shouldn’t he or she also be ready to lose an equal amount of face?” (Friedmann, 1990:61-62). 
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Introduction
“I run a Christian Union, and just finding this new resource is really going to help me run it.”

It was when I heard this comment from a student at a large FE college, on the AFAN DVD, that I thought it might be good to write something about where we are with AFAN.  A similar comment had come from the organiser of the Islamic Society in a large multi-faith college: “we want to use AFAN to discuss with all students, not just our own group”. It suddenly seemed that AFAN perhaps represented something more than just the latest manifestation of the inter-faith movement which has been an active force in Britain since at least the 1960s, and has its origins in the encounters with other forms of holiness in the missionary era. One obvious difference is that AFAN involves all forms of spiritual expression which attract significant numbers of young people.  This means that the AFAN team welcomes the participation of Humanists and Pagans on an equal basis.  
The Christian Union has traditionally been the home for a brand of Christianity which focuses exclusively on the Bible and Christian resources, rather than on exploring other faiths and traditions.  But if students from convinced Evangelical, or Catholic, or Muslim backgrounds are responding to the AFAN approach with similar enthusiasm, then perhaps our society is experiencing a tectonic shift in attitudes to faith and belief.  To spell it out, most students are not interested in either the kind of aggressive hostility to religion or ‘God-talk’ of a Richard Dawkins or Christopher Hitchens, or in the defensive, inward-looking responses of many Christians, Muslims and members of all traditions. What appears to interest these students is dialogue, discussion and learning from others who have addressed these issues in the past and in the present, whatever their background of faith and belief.  They have recognised, as Jay Lakhani pointed out, that we live inescapably in an age of religious pluralism (Lakhani 2005). The implications are that where religions are able to respond, contribute and live in harmony with this 
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context they will survive and thrive.  The corollary may be that where religious or non-religious positions are entrenched they are unlikely to thrive among the generality of young people but will remain the preserve of the few - those who are more interested in security or certainty than in engagement with the richness and diversity of modern societies.

Origins
AFAN in fact grew out of an earlier project: Approaching SMSC in FE 
which was seeking specific approaches and methods to spiritual and moral education suitable for the mainly secular environments of most FE colleges.  The challenge was to engage with a secular institutional culture in order to provide space and resources for young people to explore the ‘Big Questions’ of faith, belief and values which passionately interest them, as LSC research and DfES statistics in the early 2000’s had demonstrated
.  And as Ann Limb and Lynne Sedgmore (2008) pointed out in their history of NEAFE and fbfe, the struggle to convince the mainstream FE culture that the SMSC is a legitimate entitlement for all young people has been long and arduous, but the evidence is that young people have been ahead of their elders in expressing their interest in these areas.  And in particular, as the young CU and Islamic society organisers quoted above make clear, they are keen to engage with the ‘Big Questions’ alongside people from any background.  They are as interested in hearing what sort of answers Humanists or Sikhs come up with as they are in following the strict precepts of the specific tradition they have been brought up in.  

AFAN was conceived in response to this context, and from the beginning has been underpinned by three assumptions:

1. The horizon of the student must be a key pillar of the programme.  So the initial materials were framed in response to the ‘Big Questions’ which students themselves posed on the various topics of faith, belief and values which were most important to them - from God, to Death, to Sexuality.

2. The horizon of religious and secular worldviews must be the second pillar of the programme.   FE students have the same rights as school and university students to engage with a range of contrasting and conflicting perspectives on these questions.  So the main worldviews (Buddhist, 
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Christian, Hindu, Humanist, Jewish, Muslim and Sikh traditions have been represented in the core AFAN team), and there is also now a team contributor from a Pagan group. AFAN has also sought to indicate conflicting views within as well as between different worldviews.

3. The approach should be critical and user-friendly.  Regular readers will recognise the influence of Andrew Wright’s (cf Wright 2005, 2006) articles in this Journal on critical spiritual education, which argue that learning takes place when students are motivated to bring together their own perspectives with those of religious/secular worldviews.  In order for this to happen, the resources and materials must be accessible, interesting and wherever possible fun!  Hence the wide range of videos, weblinks to YouTube material, music, visuals etc – all designed to stimulate dialogue and discussion between students with different worldviews.  

The result is that a teacher whose students are interested in helping students explore the interface between Christianity and Gender, or Sikhism and Death, can have access to background resources, starting with a brief article and a video-clip to use with learners. Equally important, the surfing student can key in a couple of keywords into the AFAN search function – whether it be Hindu and Humanism, or Sex and Video – and find something to instruct, stimulate or amuse.  (In the first case, they would get a tightly argued dialogue between Jay Lakhani and Prof. Peter Walsh on the links between Hindu and Humanist approaches to secularism, in the second case they would get a wonderful video-clip from Blackadder!)

Responding to Students
What AFAN tries to do is to respond to where students of this generation are, on issues of belief and faith, and their interest in opening up discussion of faith and belief in the public arena, is opposed to the previous secularist institutional culture which wanted to relegate it to the private sphere.  In this context, it was especially interesting to read Roger Butler’s recent report on SMSC provision in FE to the RE Council
.  As a former RE teacher in schools who “had never been inside an FE college, and had no idea of the range of work they did” his initial impression was one of hostility, lack of provision and lack of interest (Butler 2009 p6), which he found surprising
.  Butler lists four reasons for this hostility at 
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institutional level: general hostility to religion; a belief that religion is personal and private; bad experiences of some chaplains; fear that religion is potentially divisive. But as John Wise pointed out in a response to the report, and as the case-studies below make clear, this institutional culture is no longer typical of the majority of colleges, certainly not the 60+% which have some form of multi-faith chaplaincy.  Nevertheless, despite the fact it is based on a very small sample, most people in FE will recognise this constellation of attitudes. 

In any case, the contrast with today’s student culture is striking.  In addition to the statistics noted on page 1, the comments from the students interviewed for the AFAN DVD were wholly positive, as have been the comments from students in the pilot process.  Feedback from students from those colleges which do have good SMSC provision, whether through AFAN programmes, enrichment activities or one-off events (such as Hackney or Bristol College’s Multi-Faith Forums, which attract 50-100 students to discussions, or CONEL’s Student-led BRACE Initiative) or through the curriculum.  Butler found evidence of good SMSC curriculum provision for vocational subjects even in the robustly secular environment of the College of NW London (Butler 2009 p.13).  In most colleges tutorial provision is the main vehicle for general AFAN and SMSC discussions, alongside occasional enrichment activities on topics of beliefs and values. Butler cites good practice here – often against the odds - in 5 or 6 colleges he visited.  This picture of student response is very much in accord with previous evidence, such as fbfe ‘s Making Space for Faith (NEAFE 2006) and Whole People Matter (CofE/Methodist Church 2003).  

Responding to feedback from pilot colleges
Feedback from the piloting process for AFAN, has also been very positive, though funds were not available for a formal evaluation.  AFAN materials have been piloted in 17 colleges, and AFAN activities and resources have been used in over 50 colleges to the team’s knowledge (probably many more - as staff from up to 100 colleges have attended Staff Development Workshops, seminars or conferences where AFAN methodology and approaches have been demonstrated).  

And during the pilot process the response from managers, chaplains and teaching staff (as reported to the team) was wholly favourable.  In addition there were enthusiastic responses come from Learning Support, and Student Services staff.  Comments included “If it’s about religion, they’ll come” from an Enrichment 
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Coordinator in a multi-faith college; “Defining themselves in relation to faith and belief is essential to today’s students in forming a sense of identity and in getting the confidence to face an employer” from an Employability Skills Coordinator.  A Learner Services Manager said: “They are all searching for a set of values, and until recently, colleges have been unwilling to provide a forum where learner needs can be met, largely through fear of what might happen.  This has all changed now, mainly through AFAN showing us that students are interested in this stuff.”

There was also very useful detailed feedback, which was often technical, relating to the website: making suggestions for improved accessibility, improvements in the layout, presentation and organisation of the materials, requests for new functions and facilities.  As a result new sections have been added, such as Festivals (Calendars), vocational subject materials, new topics/themes, and an Events section.  New functions have also been added, such as a ‘Latest Stuff’ listing, a ‘Comment’ facility, where anyone may comment on any text or visual, a ‘Blog’ function, where members of the AFAN team make comments or short reflections. Improved navigation has also been a priority because of the very large quantity of material available on the site. 

Citizenship and AFAN
Colleges with good Post-16 Citizenship provision were among the earliest to take up AFAN resources as most of them had already made available curriculum or other space for the social and cultural aspects of SMSC into normal college provision.  Many of these colleges have recognised that the initiatives are complementary in terms of SMSC provision: Citizenship covers the social and cultural aspects, with a focus on students’ active contribution (including political) to society; AFAN covers the spiritual and moral aspects, focusing on students’ development of a sense of identity and community. And of course values - and the whole area of ethics and moral choices for students – are an integral part of both AFAN and Citizenship provision.  Faith and Belief was one of the topics offered by the Post-16 Citizenship programme for a set of funded projects for 2009/10.  Eight colleges were successful and have started work.  A joint seminar between LSIS/LSN Post-16 Citizenship team, fbfe and AFAN was held in September with the selected colleges present, which recommended an ongoing programme of joint work.  
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Current Context 1: A Non-Statutory Framework for SMSC in FE

In 2008 DIUS ministers made it clear that they did not feel that a Statutory Duty under the FE and Training Act, which in effect raised the age for leaving full time education or training from 16 to 18 on SMSC should be placed on colleges as it is on schools. But they raised the possibility, confirmed in July 2009 following discussion with a consultative group of FE principals, that a Non-Statutory Framework for SMSC in FE should be introduced.  Funding was made available to LSIS to develop such a framework and guidance on implementing it in colleges.  The development work on the Non-Statutory Framework is currently being undertaken, and an initial consultative document has been circulated to colleges in December 2009, the full guidance to be published in the Summer of  2010.  The document will cover all aspects of SMSC provision – ie social and cultural development primarily met through Citizenship – as well as spiritual and moral development –primarily delivered through enrichment and tutorial work as well as chaplaincy and learner support.  

The brief guidance on SMSC provision available from HMI in the Common Inspection Framework (2003, revised 2009) will thus be supplemented by a specific document available to colleges.  The AFAN team, along with the Post-16 Citizenship team, will work in cooperation with LSIS and fbfe and the Churches/Faith Communities to support the implementation of the Framework, through resources, training and support to colleges.
Current Context 2: Case Studies  of Current provision

College A. A large multi-cultural, multi-faith college became aware that many students were raising issues of faith and belief in the context of curriculum provision for Citizenship.  There was a multi-faith chaplaincy, but with no input into the curriculum.  The Citizenship Co-ordinator raised the issue at the Regional fbfe Forum and was put in touch with the AFAN team.  An AFAN Staff Development Workshop was held at the college (staff from two other colleges with similar concerns were invited), introducing the methods and materials.  The main block staff felt was that they were not experts in faith and belief,  had never been trained in this area, and some were definitely non-religious  As a result of working with the AFAN tutors, staff became aware that no-one is an expert in this field or equally everyone is – the aim of the AFAN methodology is not to convey information on beliefs or values, but to explore topics with students, drawing on the experience of various religious and non-religious positions, in which the teacher is as much a learner as the pupil.  The college has been able to successfully introduce AFAN work into college provision.
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College B is in a large industrial town with very few ethnic minority students or students from other faiths. Staff were aware that there were racist attitudes among some groups of students and, particularly, prejudice against Muslims, which had been manifested in the context of Citizenship provision.  Staff were nervous of raising any such issues, especially with students on vocational courses. A CPD session provided the opportunity for AFAN team members to work with staff, and subsequently to lead demonstration sessions with Hair and Beauty, and Business Studies students.  By using You Tube video clips which raised sensitive topics in a non-threatening way to stimulate discussion, they allowed students space to open up and share their own views.  Subsequently staff felt empowered enough to be able to build such topics and materials into their own teaching, including other vocational courses.

Tutorials
College C is a rural college with very few ethnic minority students, but a large cohort of 16-19 students, as the college is the main provider of post-16 examination and other provision in the county.  There is good tutorial provision with regular ½ hour or 1 hour sessions for all students.  There is a chaplaincy with a full-time CofE chaplain and occasional input from other faiths, who has regular input into tutorial time on a variety of topics around faith and belief, using AFAN materials as a way of introducing spiritual and moral issues in an attractive way.  A CPD workshop for other staff with both pastoral and curriculum responsibilities has also been held.  

College D invited both an fbfe regional officer and an AFAN team member to explore ways of introducing SMSC, on topics of faith, belief and values, into regular tutorial provision. A number of members of staff with tutorial responsibilities attended.  Some then attended an external AFAN workshop, and an internal workshop was held later in the year as an integral part of an annual college CPD week.  Tutorial provision has been broadened and extended and now covers SMSC areas.

Enrichment Activities

College E has been developing occasional multi-faith provision for a large, diverse, inner-city population for some years, largely through an annual Multi-Faith Day with a lunch-time Inter-Faith Forum where representatives of different faiths engage in dialogue in response to student questions.  AFAN materials and website were demonstrated at this year’s event, and as a result a series of discussion groups has been arranged.  The college has also decided to create a 
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multi-faith chaplaincy and created a staff team to introduce SMSC materials and topics into various curriculum areas.

College F is a Sixth Form College which has been aware of a lack of SMSC provision for 16-19 year olds as compared with a local School Sixth Form.  The college chaplain introduced a regular series of enrichment sessions on spiritual and moral issues, alternating with Citizenship, to ensure that all students had access to lectures and debates covering all aspects of SMSC.  These courses were initially held over lunchtime, but are now integrated into the curriculum.  A similar college in a neighbouring county introduced SMSC provision, including RE ‘A’ Level provision.  Take-up has been very high, especially among Muslim students, of which there is a high proportion in the college.

Looking Forward

AFAN methodology is designed to lead to improved learning in the areas of spiritual and moral development, and to greater mutual understanding through dialogue between students from different backgrounds.  A key priority must be updating the resources and video-clips etc on the website designed to open up topics and encourage exchange of views.  Information on the take-up of different areas of the website by students shows that most users go directly to the ‘Latest Stuff’ section, which contains video-clips and news articles on matters of faith and belief.  There also can be found links to news or pictures/videos of AFAN or other inter-faith/belief activities.  Teachers also use this section for visual or textual stimulus materials to open up group discussion in a tutorial or classroom situation.  Teachers also appear to be the main users of the Search function – seeking out suitable materials by searching categories such as Death/Video, or Freedom/Visual, God/News Item etc in order to pinpoint the material required for a particular topic.  

In the next phase, AFAN is anticipating a greater take-up among colleges, as the Non-Statutory Framework is implemented across the FE sector – and also among schools, where there is already interest from schools trying to improve their SMSC or Post-16 RE provision (a 2006 OFSTED Report estimated that 80% of secondary schools with sixth forms were not even providing the statutory minimum RE to 16-19 year olds).  It has also been recognised that there is a lack of suitable materials for this age group (Blaylock & Williams 2007), and some preliminary work with the 14-19 age group schools will be done in 2010.  There is also a lack of research on how student learn in this area at 16-19, and funding is being considered for a preliminary research project examining the introduction of SMSC topics and resources (mainly using AFAN resources) in classroom and 
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tutorial contexts in FE colleges from September 2010.  The research will focus on assessing the optimum conditions for promoting student discussion of these topics in the FE curriculum.

There are also plans for other events which will highlight inter-faith/belief engagement.  Some of these will be in college, others will involve the local communities and others will have a national appeal.  The Inter-Faith Week in November 200, with joint sponsorship from the Government, the Inter-Faith Network and from the main Faith/Belief Organisations gave examples of the possibilities.  Large numbers of colleges held Inter-Faith Weeks and Events, and many organised local events involving several local religious – and sometimes non-religious groups, though local mechanisms for involving such groups - Humanists and Pagans for example – are often lacking
.  Some national coverage was achieved, including a welcome from the Minister of State for the Department of Communities and Local Government (DCLG), Shahid Malik, for an AFAN Inter-Faith/Belief Pilgrimage on foot from London to Walsingham (the site of the most ancient English medieval pilgrimage route).  The whole pilgrimage took six days and included visits to FE colleges as well as churches, mosques, temples etc, beginning with visits to key sites in London – St. Paul’s Cathedral, the East London Mosque, Bow Gurdwara, Bevis Marks Synagogue, Rada Krishna Temple, the British Humanist Association and an overnight stay at the Amarvarti Buddhist Community.

There are plans for similar events in 2010 and also for trips involving more young people – one or more group visits of students from colleges to different sites in London and if possible other major cities are planned, and the possibility of links with students overseas on charitable projects is being explored.  A London group is planning an Inter-Faith Arts Event targeted at young people, and we hope to encourage similar events in other regions.  Overnight or Residential courses – both for groups of 16-19 year old students and for teachers, will also be a possibility, once details are finalised over a partnership
 based in a centre in Dorney (between Slough and Reading) with accommodation for 15 people.

New Resources, both on the website and in textual form, will be an ongoing focus of the project team – and it is hoped, increasingly from colleges – students as well as teachers.  A video competition has been proposed – open to students from all colleges – in which they will be able to submit, via the college, a short video 
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which treats a theme in the fields of faith or belief in an interesting or original way.  The AFAN team will continue to upload interesting material from the web, and will also extend the amount of teachers’ materials available (eg course programmes, session plans, worksheets etc) including materials for different vocational areas.  In addition to web materials, AFAN will update and re-publish the draft Teachers’ Handbook which has been used in colleges in the pilot process as two separate publications. These will be a Resource Book, suitable for teachers and students who want to see the different perspectives – and summaries in bullet points – of all the contributors on the twenty different topics covered by the project team so far.  A Staff Development Manual, setting out advice on how to introduce AFAN methods and materials in college in the context of the Non-Statutory Framework, will follow shortly afterwards.
Staff Development  - especially in relation to the implementation in colleges of the Non-Statutory Framework for SMSC over 2010-11 – will remain a priority.  The central AFAN team has been strengthened by additional regional members who have experience of using AFAN methodology in colleges – in the SW, NE, NW, Midlands and Wales.  This will increase the capacity of the team to provide support to colleges as they introduce the Framework and AFAN resources.  The fbfe and FE Chaplaincy Networks will aim to assist all colleges to introduce some form of multi-faith chaplaincy or student support team by the end of 2010, and the AFAN team will be available to follow up with colleges as they work out what they can achieve in practice over the next two to three years.

All these activities may be small-scale and incremental rather than revolutionary, but the changes – in attitudes towards SMSC as an essential component of 16-19 education for all in FE, and in the importance of listening to all perspectives on faith and belief – first among students, then among colleges and in government, represent a real shift away the predominant attitudes of the latter part of the twentieth century.
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� This is part of the thesis that was awarded an MA with Distinction at the University of Bradford in December 2007.


� Published as Approaching Spiritual and Moral Development in Further Education (CofE/Methodist Church 2006)


� See LSC Response to Tomlinson Proposal (Interim Report 2004), based on research commissioned from the National Youth Agency.  DfES data on RE, shows that it has for some years been the fastest growing exam subject (now taken by over 60% of pupils at 16+).


� Report of Scoping Project on Provision for Supporting the Spiritual and Moral Development of Students aged 16–19 Studying in Colleges of Further Education (October 2009)


� Perhaps most RE teachers who have experience only of schools, where RE is statutory provision, and universities, where well-funded chaplaincies and departments of theology and religious studies are the norm, would share his surprise.  FE colleges initially (Limb & Sedgmore 2008) had no provision for SMSC because they fell outside the scope of the 1944 Education Act.


� The Inter-Faith Network includes representatives from nine faith communities but not Humanists or Pagans.


� Discussions are being held with the Eton/Dorney Trust over a grant to support this work over the next 2-3 years.
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